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MESSAGE

The Department of Guru Nanak Sikh Studies, Panjab University is putting in
its best to bring out the fifth issue of its journal, Panjab Journal of Sikh Studies.
I appreciate the fact that being bilingual and inter-disciplinary, the journal will
take into account religious, social, political, economic, literary as well as legal
aspects. This is being done with a view to motivate the faculty and research
scholars, so as to direct their energies and talent towards research relating to

Sikh studies and the region of Punjab from the past to contemporary times.

I take this opportunity to wish success to this issue of the Panjab Journal
of Sikh Studies.

Raj Kumar
Vice Chancellor

Panjab University, Chandigarh



MESSAGE

I congratulate Professor Jaspal Kaur Kaang, Chief Editor, the Editorial Team,
and the Staff associated with the publication of the research journal Panjab
Journal of Sikh Studies, Volume V.

It is very encouraging to note that the research papers are bilingual,
interdisciplinary and raise questions relevant to critical research.

I'hope that this research journal will continue to critically explore new areas
of research in the field of religious and cultural studies of Punjab.

Dean of University Instruction
Panjab University, Chandigarh



EDITORIAL

The Panjab Journal of Sikh Studies has carved a niche for itself in the field of
academics and research. We have received immense encouragement in the form of
response from scholars as well as researchers. The Journal is a yearly refereed
publication addressing research in diverse areas of Sikh and Punjab studies. Its
interdisciplinary scope is comprehensive enough to cover various aspects ranging
from religious, literary, social, cultural, political, economic and contemporary issues.
While its focus is the region of Punjab, it includes writings on Sikhs and Punjabis
living in other parts of the world as well. The Panjab Journal of Sikh Studies welcomes
articles that are interdisciplinary in nature and deal with recent advancements in
research of different subjects. The Journal also aims at promoting the work of young
scholars in the field of Sikh and Punjab studies. It provides an opportunity to both
faculty and students to produce insightful research at the local and regional level
that will add new dimensions to existing state of knowledge.

The editorial board consists of Professor Reeta Grewal, Professor Sheena
Pall, Professor Gurpreet Kaur and Dr. Jagtej Kaur Grewal. This board is advised and
support by an Advisory Committee, which consists of eminent scholars working in
the areas of Sikh and Punjab studies in various disciplines. All articles are
independently and confidentially refereed.

We are extremely grateful to the contributors for providing extensively
researched articles. We are greatly indebted to Professor Karamjeet Singh Registrar
for helping us in this endeavor. We express our gratitude to the referees for their
expertise and generous cooperation. Thanks are also due to the editorial board for
their hard work and support. We also wish to thank Prince, Rupinder Singh, Pooja and
Parmveer Singh JRF of Department of Guru Nanak Sikh Studies for providing valuable
computer skills and to Mr Jatinder Moudgil, Manager, Panjab University Press, for
the publication and printing of this issue.

‘We would like to record our thanks to the Honourable Vice Chancellor, Professor
Raj Kumar for his constant support and inspiration towards the publication of this issue
of the Panjab Journal of Sikh Studies.

Jaspal Kaur Kaang, Chief Editor
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Sri Gur Panth Prakash:
Its Text, Context, and Significance

Gurinder Singh Mann*

Sri Gur Panth Prakash (“The Rise of the Honorable Guru Panth/Sikh
Community”’) authored by Rattan Singh Bhangu (d. 1846) offers a poetic rendering of
Sikh history in 163 episodes (sakhis)." It opens with the origin (utapati) of the Panth
under the guidance of Baba Nanak (1469-1539; ss. 1-10), refers to its growth under his
eight successors (ss. 11-12), and presents its expansion (pasara) during the period of
Guru Gobind Singh (Guru 1675-1708), the tenth and the last in line of Sikh personal
Gurus (ss. 14-29). Built on this foundation, the second part of the narrative traces the
accomplishments of the Panth from 1708 to the establishment of Sikh political
supremacy in the Punjab under Ranjit Singh at the turn of the nineteenth century (ss.
30-163).

Emanating from a strand in early Sikh literature that dealt with issues such as what
it meant to be a Sikh, the nature of a Sikh congregation (sangat), the amalgamation of
these sangats under the banner of the Sikh Panth, and the activities of the leading Sikhs
of their times, Sri Gur Panth Prakash pioneered a genre of writing that focused on the
status and mission of the Panth in the post-Guru period.” The tradition of exegesis of
the text in a public setting, which started soon after it was committed to writing,
continues to date within some groups of the Panth, and four of its printed editions are
presently in circulation.®> Subsequent authors borrowed the title of Sri Gur Panth
Prakash for their texts, and many later scholars have used it to construct their narratives
of eighteenth-century Sikh history, examine concepts such as Sikh sovereignty and
martyrdom, and have analyzed its contents to establish its significance within Sikh
literature (see Bibliography).*

It is fair to claim that Sri Gur Panth Prakash has attracted more extensive attention
both among taksali scholars (educated in the taksals, indigenous Sikh schools of
education in the Punjab) as well as university-based academics in the past century than
any other early Sikh historical document, and it seems reasonable to assume that the
information pertaining to its text, the milieu of its making, and its place within Sikh
literature would be firmly established.®> An examination of these issues could then offer
a useful case study in which one could assemble basic facts about an authoritative Sikh
text, scrutinize the nature of wisdom that has gathered around it, assess the way its
contents have been incorporated within current scholarship, and reflect on the
implications of these details for the overall field of Sikh studies.

Working along these lines, this essay is divided into three sections. | begin by
shoring up the important details of the prevailing wisdom about Sri Gur Panth Prakash.
In the second section, | briefly comment on four issues: the accuracy of its printed text;
its assigned date of compilation; its author’s credentials; and its use in Sikh scholarship.
In the last section, | attempt to flesh out the significance of the text as a source of Sikh

*Global Institute for Sikh Studies, New York, U.S.A



2 Gurinder Singh Mann

history. In a brief conclusion, I assess the light that the above discussion sheds on the
state of the field of Sikh studies at the turn of the twenty-first century. The select
bibliography at the end lists ten manuscripts of Sri Gur Panth Prakash (two new ones
and eight others that have been referred to in existing scholarly writings), and a
bibliography of the editions and scholarly writings available on the text, respectively.

The Received Wisdom

Vir Singh (1872-1957), a major literary figure of his times, was instrumental in
defining the parameters of scholarly discussion on Sri Gur Panth Prakash. His edition,
first published in 1914 and then revised in 1939, was replicated in the ones released in
1984 and 2000. The recent edition appearing in 2004, however, has a larger base that
includes Vir Singh’s text and information from two manuscripts presently available at
Guru Nanak Dev University, Amritsar (MS 276) and Panjab University, Chandigarh
(MS 797), respectively. In the process, Balwant Singh Dhillon, its editor, also added an
extensive apparatus with meanings of difficult words, explanations of people, places,
and mythological allusions.The result is an extremely helpful and reader-friendly text.

Regarding the information on the composition of Sri Gur Panth Prakash, the text
contains details about the author as well as the time of its composition.® The Bhangu
family story begins with Maihtab Singh of Mirankot, who assassinated Massa Ranghar, a
Hindu Rajput administrator working for the Mughals, for defiling Darbar Sahib, Amritsar,
in 1740 (s. 92). Maihtab Singh was eventually captured and executed in Lahore. His son,
Rai Singh (d. 1810), overcame the Mughal pressure on the family and eventually emerged
as a leader in his own right, married the daughter of Sham Singh (d. 1739), the founder of
the Sikh detachment that later came to be known as the KarorSinghiaMisal, and the
couple had four sons, among whom Rattan was the third in line (s. 156).” Bhangu’s year
of birth is placed around 1785, and we know that he died in 1846.°

Sri Gur Panth Prakash also offers information about the impetus for its own
creation (ss. 1-2). It reports that during one of his trips to Ludhiana from his four-
village estate centered at Bharhi some twenty-five miles away, Bhangu heard that Bute
Shah, a local scholar cum scribe (munshi), was commissioned by the East India
Company officials to write Sikh history. He was dismayed to consider how someone
who had no direct access to sources of information for writing Sikh history and might
not even have the requisite sympathy for the subject could accomplish this task. He
shared his concerns with Captain William Murray (1791-1831), who was the public
face of the local army chief, Colonel David Ochterlony (1758-1825; jarnail ahe tha
mali kaptan, jih janat hai bahut jahan, s. 2:10). Murray agreed to listen to Bhangu’s
version of Sikh history, and it seems that the two had several sittings discussing this
subject beginning around 1809.

Despite this information on the context and the time of composition of Sri Gur
Panth Prakash, Vir Singh went on to propose that Bhangu had kept on working on his
creation for thirty some years and had brought it to its completion in 1841. He based his
identification of this specific year on a verse that supposedly appears in the concluding
section of the text and reads: bikram basu grahi ahi sasi bitat bhai su sal (s. 163:13).
Vir Singh explained the opening segment (basugrahi ahi sasi) in terms of eight gods
(basu), nine planets (grahi), eight precious stones (ahi), and one moon (sasi). He then
reversed the sequence of 8981 to generate 1898, and declared this to be the Samat
(Indian lunar year corresponding to 1841 ck) of the completion of the text. This cryptic
way of recording the date does appear in the colophons of few eighteenth-century
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Sri Guru Panth Prakash: Its Text, Context and Significance 3

manuscripts, but is certainly not a routine feature of dating early Sikh manuscripts.” In
any case, Vir Singh’s interpretation of this verse was accepted as the authoritative
judgment, and the year of the completion of Sri Gur Panth Prakash was fixed as 1841.
This came two years after the death of Ranjit Singh (1780-1839), the most powerful
leader to appear in Sikh history, and provided the context for the interpretation of its
message.

Vir Singh also considered Sri Gur Panth Prakash to be an indispensible source of
Sikh history, and those who followed him endorsed his judgment whole-heartedly. Its
contents have been put to effective use to construct the period of the rise and fall of
Banda Singh’s leadership (d. 1716), the emergence of Sikh detachments (misals) in the
mid-eighteenth century, and for commenting on the concerns of the Panth following the
death of Ranjit Singh. Santa Singh (1928-2008), a taksali scholar and a political leader
of considerable weight, thought the text important enough to call for the creation of an
audio-commentary for circulation within the Panth, and Surjit Singh Hans, a university-
based Sikh historian, registered his admiration for the text and its writer by declaring
Bhangu to be a “great historian,” in whose hands “Sikh historiography” reached a “ripe
maturity.”*°

Revisiting This Wisdom

Vir Singh’s revised edition of Sri Gur Panth Prakash is presently in its eighth reprint
and continues to be the most popular text. In his doctoral thesis completed in 1990,
Harinder Singh examined Vir Singh’s method of establishing the printed text. Being the
only scholarly writing to have dealt with an issue of such fundamental importance, his
work deserves attention. His thesis is divided in two parts. The first section (1) traces
sociocultural developments in the Punjab around 1900, (2) introduces Vir Singh’s
contribution to Sikh literature, and (3) details his process of editing Sri Gur Panth
Prakash. The second section on editing brings into focus the differences between the
versions of the text appearing in its manuscripts and their reincarnation in print form.
Harinder Singh points to both stylistic and substantive variations between the two. The
latter category includes deletion of the passages that were related to “Hindu gods and
goddesses,” sanitization of the mythological associations with the Gurus, and the
replacement of the term “Hindu” with “Sikh.” He connects these changes to Vir Singh’s
belief that “Sikhs” were a community distinct from the “Hindus,” which he argues was
not prevalent in Bhangu’s times but had developed only in the closing decades of the
nineteenth century.™*

The second section of the thesis contains a reproduction of Vir Singh’s text along
with extensive footnotes cataloguing his deletions, additions, and modifications of the
original text. This extensive apparatus is culled from the information available in three
manuscripts of Sri Gur Panth Prakash: MS 276, MS 797, and one in the private
custody of the Rarewala family (see Bibliography). The changes shown here are
presented as evidence to support the author’s contention that Vir Singh harmonized the
text with Sikh thinking of 1900.

The author’s argument that Bhangu and the Sikhs of his time saw the Panth as part
of the Hindu fold and his broader understanding of Sikh history around 1900 are
questionable, but that is not our primary concern.* For us, the real value of Harinder
Singh’s work lies in the light it sheds on Vir Singh’s understanding of his editorial
entitlements and, even more important, the fact that this edition of Sri Gur Panth
Prakash, which is the basis of all subsequent printed versions, does not follow the
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4 Gurinder Singh Mann

original and thus cannot serve as a dependable source for scholars interested in a close
reading of this document.

Dhillon’s edition of 2004 incorporates Harinder Singh’s editorial apparatus and
comes up with a conflated text containing numerous additions and modifications to Vir
Singh’s text. Although a seemingly complete and thus more impressive text than the
earlier editions, it does not adhere to the basic criterion of textual scholarship in which
one establishes the original text on the basis of the earliest available manuscript and
then notes the variants developed in subsequent versions to help the reader understand
the later changes. It is thus fair to claim that all the existing editions of Sri Gur Panth
Prakash are helpful in their own specific ways, but none of them follows strictly what
one could consider the textual approach expected of a critical edition.

Let me illustrate this with reference to the opening and closing sakhis of Sri Gur
Panth Prakash as they appear in the above editions. The details of the opening section
with 32 verses are as follows:

Editor Title First Sakhi

Vir Singh *Prachin Panth Prakash khalse ji ki adi utapati ki sakhi
J.S.Sital Sri Gur Panth Prakash khalse ji ki adi utapati ki sakhi
Santa Singh *Prachin Panth Prakash khalse ji ki adi utapati ki sakhi
H. Singh Sri Gur Panth Prakash khalse ji ki adi utapati ki sakhi
B.S. Dhillon Sri Gur Panth Prakash sakhi sri khalse ki utopati ki

*Prachin Panth Prakash appears on the title pages, but both these texts open with “Sri
Gur Panth Prakash.” The word “utapati also appears as “utopati.”

In the extant manuscripts (for MS1 and MS2 introduced here, see Bibliography) these
details appear as follows:

MS Title First Sakhi Verses
MS 1 Sri Gur Panth Prakash sri khalse ki utpati ki
uthanko ka prasang turio 34
MS 2 Sri Gur Panth Prakash sri khalse ki utpati ki
uthanko ka prasang turio 34
MS 797 Sri Gur Panth Prakash sri khalse ki utpati ki
uthanko ka prasang turio 34
MS 276 Sri Gur Panth Prakash sri khalse ki utopati ki
uthanko ka prasang turio 32

Three observations are in order. First, the entries above confirm the title of the text
to be Sri Gur Panth Prakash. The significance of “Sri” in the eighteenth-century texts
is yet to be fleshed out, but here it may suffice to emphasize that this title appears
consistently in the manuscripts and the text cannot be arbitrarily entitled Prachin Panth
Prakash or Gur Panth Prakash, as many others have done in their writings.™

Second, the substitution for the “Section on the origin of the Khalsa begins” (sri
khalse ki utpati ki uthanko ka prasang turio) with the “Story of the origin of the
Khalsa” (khalse ji ki adi utopati ki sakhi) misses the distinction between a sakhi (story
or episode) and a parsang (section), which seems to have implications for establishing
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breaks within the text. Dhillon counts the total number of sakhis in his text as 163, Sital
as 170, and Vir Singh as 199; the other two do not include a table of contents or number
the sakhis providing their understanding of this issue. The “100 at the closing in the
earliest extant manuscript seem to mark the original numbering of total sakhis (see
below MS 1).

MS 1, £.414

A look at the contents of the opening section also offers interesting results.
Following Harinder Singh’s text, Dhillon’s edition replaces the first verse available in
Vir Singh’s edition with the one that appears in the manuscripts, but the rest of the text
is reproduced without any change. The table below shows that the situation in the
manuscripts goes beyond the variant reading at the opening verse. Instead of thirty-two
verses available in all the printed texts, this sakhi in the three manuscript versions
contains the numbering of thirty-four verses.

Editions

MS1 1-34  1-16, blank left for 17, 18-19, blank left for 20, 21-34
MS2 1-34  1-16, 17 *(addition 1), 18-19, 20 **(addition 2), 21-34
MS 797 1-34  1-16, blank left for 17, 18-19, blank left for 20, 21-34
MS 276 1-32 Blank spaces are collapsed and their numbers deleted

*1: so britant sunahu tum sabh man lai, jaki mahima amu vadiai /17/
**2 reads: aisi rit Gura ne dhariTurkan ki jar Guru ukhari /20/

These details although limited in scope help us understand the problems of
precision in the existing printed text as well as the history of the early manuscripts.

For instance, the internal evidence within the text of MS 1 raises the possibility of
its being the original manuscript that could have been created by the author himself (see
the detailed note in Bibliography).

MS1,f2
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And there is basis to assume that two distinct lines emerged from it. MS 797 and MS
276 constituted the first, and MS 2 belonged to the second. The scribe of MS 797
followed the original text, left the blank spaces intact, but the scribe of MS 276,
copying directly from MS1 or MS 797 or some other source at his disposal collapsed
the gaps, recorded the thirty-two available verses, and numbered them accordingly.

MS 797, f.2

MS 276, 1.2

The scribe of MS 2, however, filled these blanks and completed the sequence of
thirty-four verses. It is hard to know whether he was more enterprising than the others
and dug out these verses from some other source and inserted them in the blank spaces,
or he followed a different line of manuscripts of the text that already carried the
complete text.

The fact stands that by 1842 the opening sakhi of the text carried thirty-four verses
in one of the lines of its manuscripts, and for some inexplicable reason, these two
verses are not available in any of the printed editions. Though scanty, the information
above provides us a window into the genealogy of manuscripts of Sri Gur Panth
Prakash.*

MS 2, f. 2
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A brief look at the concluding section, entitled “The Revising [of the Text] in a
House [in the Precinct of the Darbar Sahib, Amritsar]” (bunge sudhare ka prasang),
further adds to this type of textual variants between the manuscripts as well as between
the manuscripts and the printed editions. In the editions of Vir Singh and Dhillon, this
section contains nineteen and fourteen verses, respectively. The opening sequence of
fourteen verses common to both these editions appears in the extant manuscripts as
follows:

MS 1 The section is absent

MS 2 10 verses (1to7 are present; 8to 11 are absent; and 12 to 14
are recorded and numbered as 8 to 10, f. 380)

MS 797 10 verses (1 to 7 are present; 8 to 11 are absent; and 12 to 14
are recorded and numbered as 8 to 10, f. 247)

MS 276 10 verses (1to 7 are present but 8 to 14 are absent, f. 331).
Its last folio is lost, so no clear assessment can be made.

The absence of this section in MS 1 points toward its being appended to the
original text later. In MS 2 and MS 797 above, it is composed of ten verses, which
expanded further in the sources that served as the sources for the printed editions
carrying fourteen and nineteen verses.

The verse on which Vir Singh based his dating of Sri Gur Panth Prakash in 1841
is numbered 9 in the manuscripts above and 13 in the printed versions. This provides us
the opportunity to examine the dating of the text. One can begin this discussion by
reiterating the fact that this sakhi and, as a result, the verse in question does not appear
in MS 1. A close look at the verse presents interesting results. As it stands, it is rather
inexplicable. The author made a great effort to generate this cryptic way of recording
the year of completion of the text but did not see the need to give details of the month
and the day, which is a routine part of this type of notation. A later colophon that
follows this verse in Vir Singh’s edition announces that the copying was completed on
“the evening of Tuesday, Chet 2, Samat 1915” (1858 cg).

When subjected to close scrutiny, Vir Singh’s interpretation shows further cracks.
Translated literally, the words do not generate the date he assigned to them. Taken in its
entirety, the verse literally means that “1898 good years have passed” (bikram basu
grahi ahi sasi, bitat bhai so sal, s. 163:13), which implies that Samat 1899 (April 1842-
March 1843) is underway when the text was completed. And this date does not jibe
with the colophon present in MS 2, which records the text was prepared between
February 26 and March 26, 1842 ne likhi pothi. Phagan chi pothi likhi si sial vich
sampuran hoi hai ji 1898).

“MS2, f. 380
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The writing of MS 2 thus precedes to the date of the original text as deciphered by
Vir Singh (April 1842-March 1843). Furthermore, no matter what year we cull from the
words under discussion here, the number here does not connect with the verse that
follows: “reciting there [the text] daily [we] were ecstatic” (path krote nit tahan rahe
nihal nihal).

The only option left for us, then, is to have a careful look at this verse in MS 2 (f.
381) and MS 797 (f. 247). This effort brings forth interesting results. In both these
texts, the verse reads: bikram baras grahi ahis s[h]i bitat bhai su sal, which would
translate into “many years passed this way at the home [of the author],” which then
smoothly runs into the next verse that reports of “having great fun with its daily
recitations there” (path krote nit tahan rahe nihal nihal).*®

MS 2, f. 380

SRl : ;
)l P ELEER SrmifraTae

- ’ , ":

MS 797, f. 248

There is thus no basis in the existing manuscripts for a conclusion of 1841 as the
date of Sri Gur Panth Prakash’s compilation, and I suggest that we abandon this
century-old wisdom. It is, however, hard to avoid the historiographical question: why
has no scholar to date felt the need to look into Vir Singh’s dating? Even Harinder
Singh, who is extremely critical of Vir Singh’s editing, did not notice this detail and its
implications. Was it the stature of Vir Singh in the field that stopped others to question
his judgment? Answer to the question is necessary.

In any case, the key issue of the date of compilation of Sri Gur Panth Prakash
needs to be addressed. With the earliest extant dated manuscripts compiled in early
1842, the documentary evidence at our disposal confirms that it was written before that
year. The availability of ten manuscripts (see Bibliography), however, point to a period
of some length for their copying. We know that the activity of manuscript creation had
largely come to a close with the printing press taking over the production of texts from
the late 1860s onward, and it would be unusual for a text completed in the early 1840s
to generate a large corpus of manuscripts in the next two decades or so, of which ten
were extant until mid-twentieth century, and five are presently accessible.

The information provided by Bhangu about the text’s creation is significant (s. 1,
parsang 2). As mentioned earlier, he reports that he narrated the original version of this
account to Captain Murray, who worked for Colonel Ochterlony, the chief overseer of
the military affairs related to the Punjab from January 1809 to October 1814.1" He also
mentions being shown some version of Bute Shah’s writing before starting on his own
project (uska likia hame dikhiao, s. 2:6). This explanation of the context of the
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composition of Sri Gur Panth Prakash fits with the Company officials’ effort to gather
information about the beliefs and aspirations of the powerful regional groups from the
mid-1760s onward.*®

The creation of Sri Gur Panth Prakash thus occurred within the same setting that
gave rise to Bakhat Mal’s Khalsanama (1807), Bute Shah’s Tvarikhe Punjab (1809),
Khushwagqt Rai’s Tarikhe-i-Ahwal-i-Sikhan(1811), and Malcolm’s Sketch of the Sikhs
(1812).%° 1t is fair to assume that Bhangu created his work after Bute Shah’s opening
section (daftar) was completed, and it came to closure before Colonel Ochterlony’s
departure from the Punjab in late 1814. This period would explain his reference to the
incursion of the Khalsa army (fauj) under Ranjit Singh into the cis-Satluj area in 1807,
as well as a complete absence of any mention of his activities afterward.?’

At this time, Ranjit Singh was “The Raja of Lahore,” the title that appears on the
treaty he signed with the Company officials in 1809, and was beginning to climb
toward the pinnacles of glory that he ascended in the decades that followed.?*Bhangu
associates him with Gurbaksh Singh, who had fought and died to protect the sanctity of
the Darbar Sahib, Amritsar; he envisions his emergence as the leader of the Panth and
expects him to fulfill the dream of establishing Sikh sovereignty over the Punjab.?

It is also interesting that Bhangu narrates how Nadir Shah took the Mughal throne
and the Kohinoor (takhat-i-tausi nou kota joau . . . ik hira tha pandavan vala s. 89:25),
two symbols of Mughal sovereignty, to Iran. He had no doubt that the loss of the
Mughals’ political power was part of the divine retribution for their unjust rule. Yet, he
makes no reference to the arrival of Kohinoor in the treasury of Ranjit Singh in June
1813. It is difficult to believe that Bhangu did not know about this unique Sikh
acquisition, or that he knew but did not see the need to mention it in his narrative.”®
Given the tenor of Bhangu’s thinking, one cannot help but argue that he would have
seen the arrival of Kohinoor in the Khalsa Darbar at Lahore as a divine sign confirming
Sikh legitimacy as heirs of the Mughals.

In the absence of any dated manuscript of Sri Gur Panth Prakash prior to 1842,
however, it is hard to fix the time of completion of the text with absolute certainty, but
the period between the years 1810 and 1813 seems to make the most sense for the text’s
creation, which would also explain the multiplication of its copies in the subsequent
half century or so. In addition, this dating would offer a reasonable explanation for
Bhangu’s silence on the rise of the Khalsa Raj under the leadership of Ranjit Singh.

As for the life of the author of Sri Gur Panth Prakash, in 1984 Jit Singh Sital
proposed the year of his birth in the mid-1780s, and this date became the authoritative
judgment on this important issue. However, there are three basic problems with this
dating. First and most important, Sital provides us no source for this information.
Second, it is hard to envision Bhangu writing the type of text he did while in his mid- to
late twenties. Finally, this date does not jibe with the few details we have of his family.
For instance, we know the years of death of his paternal and maternal grandfathers
Maihtab Singh (1745) and Sham Singh (1739), which implies that his parents were born
in the 1730s, if not earlier. If that is so, it is strange to imagine the birth of their third
child in the mid-1780s, and one more following him afterward. Given this context, it
seems more appropriate to fix Rattan Singh’s birth in the middle years of the third
quarter of the eighteenth century.?

The text of Sri Gur Panth Prakash makes it clear that its author was a person of
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considerable learning with access to wide range of Sikh sources, which included the
Guru Granth and historical documents ranging from the Puratan Janam Sakhi(1580s),
Gurdas Bhalla’s Vars (pre-1630), Sainapati’s Sri Gur Sobha (pre-1710), and Sukha
Singh’s Sri Gur Bilas (1797).”He also refers to his access to non-Sikh documents,
some of which were written in “Sanskrit, Bhakha, and Farsi.”%°

He mentions various groups of people that provided him the required information
before or during preparation of his text (ss. 68:25; 75:2; 98:1; 100:24). These included
“the old and wise people,” who had “firsthand” experience of the happenings they
narrated, and others who had only heard about the details of the events that they shared
with him. He also refers to his parents as his source of information,?’” and his own
intuition or experience (anubhav) shaping his understanding of the developments
presented in Sri Gur Panth Prakash.

Bhangu’s concerns regarding Bute Shah’s limitation in accessing sources of Sikh
history as well as the absence of sympathy on his part in dealing with the subject, his
awareness of Murray’s interest in historical chronology (raj malayo Singhan jim sabh
bhanti likhao sal, s. 2:22), his interest in the context (kaun sal au kali kaun desh aur
thai, s. 4:1) and in the fact that the readers or the listeners would use their own
judiciousness in sifting the truth in his narrative (sach jhuth kar lahu niara, s. 2:20) put
him far ahead of his times on the issue of how history could and should be written.?

The text under discussion thus is the creation of a substantial figure with a
considerable family and cultural capital, who had acquired the best that the late
eighteenth-century education in the Punjab had to offer, and who felt obligated to
inform the East India Company officials of an accurate account of the history of the
Panth.” As a self-appointed spokesperson of the Panth, he discussed these issues with
Captain Murray and then committed them to writing (jihi bidhi kahi Angrezani sangi,
rakhon uthanaka soi prasang, s. 1:3) for the use of fellow Sikhs.*® The title Sri Guru
Panth, the divisions of the narrative into the sakhis, the medium of poetry with the use
of dohras and chaupis—all are firmly rooted in the Sikh religious and literary ethos.*
Its public recitation started in his lifetime (path krote niti tahan rahe nihal nihal, s
163:13) and continues until today.

The previous generation of scholars has made use of Sri Gur Panth Prakash in
their writings, but the absence of a critical edition and the dating of the text in 1841
have curtailed their efforts to some degree. Writing in 1975, Hans, a great admirer of
the text, translated verses 8 to 11 from the concluding section in Vir Singh’s edition,
and built on them what he thought to be the primary purpose of Bhangu’s writing.

“R aei m*a na ha\uq\a ¥a ‘uai Wz |
B Rat e85 & il | 7 fou gl @ 7 Al e
s 3agimauddmays Bs B alel
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He who reads and listens to the book
will be filled with militant determination
I have completed the Panth Parkash and written of the Panth

along the lines it developed
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Having listened to this, any, who fights in the battlefield,
will be too enlightened to run away

He will join the company of martyrs as indistinguishably
as a bubble is lost in water

For Hans, Bhangu wanted the Sikhs to believe that “they can get what they like if
they stake their heads for the Guru;” they ought to be “in a state of alert for the
impending emergency,” and as a result the text “is less of a history of the Sikhs and
more of an exhortation to make supreme sacrifice with typical Sikh abandon.”*? This
interpretation served as the basis for other scholars who wrote on Bhangu.®

The fact stands that the verses Hans quotes above are not present in any of the
manuscripts of the text mentioned earlier. Vir Singh actually notes that these four
verses are not available in “one” of the two manuscripts at his disposal (see the picture
above). When and how these verses entered the text of Sri Gur Panth Prakash is a
separate issue, and it should suffice to point out that these are not available in the early
manuscripts and at this point in our knowledge there is no evidence to attribute them to
Bhangu.*

The interpretation of Bhangu’s text during the past century was thus based on a
text that was problematic, and it was framed within the context of its having been
completed in 1841. The assumptions on which most historians worked were twofold:
Ranjit Singh’s rule helped the Sikh concept of sovereignty to evolve, and the chaotic
circumstances that followed his death created a situation in which people like Bhangu
evoked the tradition of martyrdom to inspire their fellow Sikhs to defend their right to
rule as well as to urge the East India Company officials to leave the affairs of the Sikh
court at Lahore alone.

The revised dating of Sri Gur Panth Prakash calls for an altogether different
context of Bhangu’s understanding of Sikh sovereignty. In my view, it is not the
anxiety of the post-Ranjit Singh years,but the excitement of its opening decades of the
nineteenth century with Sikh saffron flags (nishan/jhanda) fluttering everywhere in the
regionthat underlies the author’s vision.*’Bhangu seems to intuitively feel that the time
for the realization of the blessing of Baba Nanak and Guru Gobind Singh had come,
and his narrative carries a prophetic dimension, the details of which would unfold in
Sikh successes under the leadership of Ranijit Singh in subsequent decades.

Looking Ahead

Agreeing with the existing scholarly consensus that Sri Gur Panth Prakash is a
major source of Sikh history, | believe that it is time for a fresh look at its significance.
We can do so in three stages. In the first, we assess Bhangu’s treatment of the early
Panth, which he presents as having been founded by Baba Nanak, nursed by his eight
successors, and assigned a special status and mission by Guru Gobind Singh. In the
second, we will comment on his narrative from around 1710-1750, and lastly we would
look at his rendering of Sikh history from 1750 to the writing of his text. Unlike his
predecS%ssors and contemporaries, Bhangu’s focus is on the post-Guru period of the
Panth.

In this framework of thinking, Bhangu’s presentation of the Guru period in Sri Gur
Panth Prakash is brief (ss. 1-30 of the total of 163), and its importance does not lie in
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what he reports but how he gathers his information. He bases his account on the early
Sikh texts and in the process offers useful data about the sources at his disposal. For
instance, he refers to Baba Nanak’s compositions, takes details about his life from the
text we now know as the Puratan Janam Sakhi, and even suggests the reader consult
this document for additional information if interested (janam sakhi puratanai dekho
jisai hoi chahi, s. 4:45).*'Bhangu’s presentation of Baba Nanak’s life also indicates that
he had access to the literary corpus now known as the Miharban Janam Sakhi (s. 3) and
the Janam Sakhi Bhai Bala(s. 4).

MS1,f 14

For the later Gurus, he refers to the writings of Gurdas Bhalla (Bhai Gurdas tin
bachan uchare, Gur sang bratavai Sikh sidag na hare,s. 76:12), Guru Gobind Singh’s
Japu (s. 16:16), Akal Ustat (s. 16:10), 32 Svayyie (ss. 16:9; 88:8-9), Khial (s. 14), and
Zafarnama (s. 58.2: 58-59), and a set of late seventeenth-century compositions,
including Apanhi Katha (ss. 13 and 16), Chandi di Var (s. 16:8), and Sainapati’s Sri
Gur Sobha, completed around 1708 (s. 26:2). His primary source for Guru Gobind
Singh’s life is Sukha Singh’s Sri Gur Bilas.®

In addition, Bhangu’s references to these sources reflect an interesting hierarchy of
their use within the Panth around 1800. While he considers the “old” Janam Sakhi
(puratanai) as the authoritative document for Baba Nanak’s life, he is aware that the
Miharban Janam Sakhi and the Janam Sakhi Bhai Bala were created by groups with
whom the mainstream Panth is not to have any interaction (minhe masandan bartiyo
nahi, ss. 16:13; 58.2: 62; 76:5). He is particularly harsh in condemning Baba Hindal
and his followers, who compiled the Janam Sakhi Bhai Bala (ss. 79:11, 34 and 40). Yet
we see the miraculous happenings associated with Baba Nanak in both these schismatic
narratives quietly spilling into his own story. The manuscripts at our disposal provide a
backdrop to understanding how these stories were melting into each other. Among
these, one detects a clear popularity within the Panth for the Puratan Janam Sakhi, an
increasing acceptance of the Janam Sakhi Bhai Bala, and a somewhat tenuous survival
of the Miharban corpus around 1800.*

A different set of issues surfaces in relation to the period of Guru Gobind Singh.
Although he directly quotes from the compositions such as Apanhi Katha, Khial, and
Zafarnama, he does not mention the text that later emerged as the Dasven Patishah ka
Granth, and came to be known as the Dasam Granth beginning in 1900.*° His
references to the authority of Sukha Singh’s Sri Gur Bilas parallel those of the Puratan
Janam Sakhi and Baba Nanak. In current scholarship, the text is believed to have been
completed in 1797 at Anandpur, but its prominent appearance in Sri Gur Panth Prakash
raises questions about the year of its origin.

Three issues are involved in Bhangu’s rendering of the tenth Guru’s life. First, how
does one explain the popularity of Sukha Singh’s Sri Gur Bilas within the Panth in a
decade or so from its creation in 1797? Second, how do we understand the authority
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Bhangu assigns to this text within the context of his categorical denunciation of the
Sodhis of Anandpur under whose auspices it was compiled (s. 71)? Finally, what sense
can we make of Bhangu’s complete silence about Kuir Singh’s Sri Gur Bilas, which is
presently dated in 1751?*

His narrative of the eighteenth century is situated against the backdrop of his belief
that Guru Gobind Singh elevated the Sikhs to rule the land of the central Punjab
(majha), and no impediment could prevent them from realizing this mission (hazuron
patshahi Khalsai dai, s. 29:27). For Bhangu, given Guru Gobind Singh’s blessings,
Banda Singh captured Sirhind and was all set to establish the Khalsa Raj. The unity
between Baba Nanak and Guru Gobind Singh that reflected on the legend of the Sikh
coins of this period—“Coin struck in both worlds, [under] Nanak’s sword’s guarantee/
Victory of Gobind Singh, king of kings, [achieved under] the God’s grace”™—
reverberates firmly in Bhangu’s narrative.” For him, the story of the Panth that started
with Baba Nanak is reaching its fruition with the Sikhs taking over both the spiritual
and temporal responsibilities (din and dunia).

Banda Singh’s effort, however, collapsed, and Bhangu finds this hard to explain.
His way out of this dilemma is to relate this development in terms of Banda Singh’s
personal lapses, which ranged from his not showing respect to “Mata Ji,” the wife of
the tenth Guru, to his moral infringements. Bhangu’s narrative of the first half of the
eighteenth century is thus based on secondhand accounts, and reflects his interpretation
of how and why these events unfolded the way they did.

Once we reach Bhangu’s description of the post-1750 period, the significance of
his account is of much higher order. Here his parents and their peers were the makers of
Sikh history, and he himself an eyewitness to the events of the time. We have no reason
to question his claims to this effect, and many of these observations appear in writing
for the first time in Sikh literature. Given his range of interest in the affairs of the Panth,
he is able to present a thick-textured account of Sikh religious, political, and social life
of the period as he saw it.

First and most important, Bhangu confirms Sikh belief of his time that Guru
Gobind Singh formally transferred his personal authority to the Panth, and hence the
title of his text “The Rise of Sri Gur Panth.”*® For him, the antecedents of this decision
could be seen in the position of the sangat in early Sikh history.** Once Guru Gobind
Singh took the nectar of the double-edged sword (khande di pahul) from the “five
Singhs” (panj bhujangi jo bhae Gur unte pahul line, s. 16: 20), it made him part of the
community, and his authority was formally passed on to the Khalsa Panth.*

In addition, Bhangu emphasizes the continuation of the Guru Granth as the heart of
Sikh religious life of his time and anyone interested in finding the Sikh beliefs should
read its text (kichhaku bahv gur sabad bichar, kahon dekh Sri Granth majhar, s. 5:2).
His primary interest in the Guru Granth is in institutional terms. The text enjoyed the
central authority within the Panth, and Bhangu put his categorical support behind the
belief that no one can tinker with its contents, regardless of his stature within the Panth
(s. 88:11-12).”® Sikh places of worship were the houses of the Guru Granth (gurdwara).
The text was placed on a cot on a high platform, covered in expensive cloth, and a
canopy put above it.*’ As the authority within the Panth, the text of the Guru Granth
accompanied Sikhs in battles (tin main Granth turat thai doi, ik Amritsariai Damdamiai
joi, s. 132:111), and Bhangu mentions Lakhpat Rai, a Hindu Rajput working for the
Afghan administration, making efforts to destroy the manuscripts of the Guru Granth.*®
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Bhangu reports that the formal Sikh devotional life of the period comprised four
layers: the recitation of the contents of the Guru Granth (Guru Granth banhi parhi
Guru Nanak pag dhar dhain, s. 152:37), addressing supplication to it (parhai banhi
ardaso karai, s. 68:3), taking vak (“uttering,” Sri gurvak un pai furmaia, s. 151:18),
which meant opening the text and reading a composition on the top left-hand corner and
considering that as the divine answer to the supplication offered earlier, and the
distribution of the blessed food (karhah vartiyo kar ardas, s. 120:89)The recitation of
the contents of the Guru Granth was an essential part of Sikh religious life from the
early period in Sikh history, and we have evidence that uninterrupted reading of the text
(akhand path) was performed in the 1790s.*

Bhangu offers interesting observations about the institution of “supplication”
(ardas) as it unfolded during his time. The term appears in the writings of Baba Nanak,
and it is certain that this practice started at the very founding of the Panth.*® By 1700,
we have references to a person whose duty was to perform ardas (ardasia), and Bhangu
reports such pictorial details as to how this person stood and performed it with folded
hands (ja ardasian kari ardas, hath jorh kharh hazuri pass, s. 58:9). In his narrative, he
alludes to the actual text of the ardas performed at two points. The first reports Guru
Gobind Singh’s using the opening lines of the Chandi di Var to invoke help from his
predecessors, and the second refers to Sikhs’ supplication to die with their long hair
intact (Satguru sikhi sang nibhai sis kesan ke sath, s. 152:48).%* As for as | know, this is
the first reference of this kind in Sikh writings.

His description of the role of vak from the Guru Granth is woven into a fascinating
narration of one of the sunset prayer sessions at Darbar Sahib, Amritsar, in 1861. The
Sikh leaders have dips in the holy pool, gather in the presence of the Guru Granth, touch
their foreheads in front of it before sitting, listen to the evening prayers (rahiras), and then
do their ardas. After the prayer service, a Brahman from Kasur makes an appeal: the local
commander has taken his wife away and the Sikh leadership is his only source of help. In
response to the request, the leaders return to the presence of the Guru Granth offer another
ardas, and the Sikh sitting in attendance with the text reads the vak.

Bhangu quotes Guru Arjan’s Var® to have appeared as the vak. Its content was
interpreted as a signal for the Sikhs to attack Kasur. This was part of their duty to help
the hapless and have the Brahman’s wife released from the custody of a tyrant in
accordance to their beliefs in divine justice (s. 138:1-29). Here, then, is the meeting of
the Guru Panth in the presence of the Guru Granth at the holiest Sikh site of Darbar
Sahib, Amritsar. Bhangu refers to another incident where an ardas was performed and
the vak came from Guru Arjan’s Sukhmani (Sri Granth vak un phurmaya, huto ju madh
Sukhmani dharaya, s. 150:18). The depth of the collective Sikh remembrance of these
public supplications and the divine replies that came in response to them reflect the
harmony between the beliefs and actions of the Guru Panth.

As for the content of Sikh religious beliefs, Bhangu is not interested in giving us a
catalogue of normative beliefs but rather shows them practiced among the Sikhs of his
time. This brings the Sikh code of conduct and belief to focus (aur rahit jo Satigur kahi,
usi rahit so rahita vahi, s. 58.2:62), and he presents it at the personal level (for a model
Sikh male, see s. 76:1-4; and a model Sikh female, see s. 85:1-10), as well as the
collective level.*

The rise of the Panth’s political power during Bhangu’s lifetime resulted in the
building of Sikh places of worship. Bhangu provides an account of the building of the
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gurdwara at the site where the Mughal commander of Sirhind had beheaded the two
younger sons of Guru Gobind Singh. After the Sikh capture of the town in the early
1760s, its older residents were gathered to find the precise location of the happening
(bridh purash uhan puchh bulae, asthan pate un sabhai batae, s. 148:4). The site
having been marked, Sikh flags and war drums were planted there (jhande gaddo au
nagare dharao, bahao Singh ehan puj karao, s. 148:19). The next morning, a platform
was built, and a text of the Guru Granth covered in cloth with a canopy above it and
five weapons in front of it was ceremonially placed there (s. 148:20-21). A Sikh was
appointed to take care of the text and the site, and a land grant was assigned for its
maintenance (s. 148:22-25).

For Bhangu, the political mission of the Panth has been an indivisible part of its
thinking since its very inception.* He builds on the belief prevalent among mid-
sixteenth-century Sikhs that Baba Nanak was the “master of both the spiritual and the
temporal matters (din duni sacho patishah), but in his grace he gave the political power
to Mir Babur (1483-1530), the founder of the Mughal dynasty.”*® Three generations
afterward, Babur’s descendants began to misuse their power and eventually forfeited
their right to rule. The martyrdom of Guru Arjan (1606) and Guru Tegh Bahadur (1675)
provided the concrete instances of this failure.

As a result of Mughal injustice, Guru Gobind Singh decided to “destroy them and
elevate the Sikhs” to the position of power.”® The Sikhs were then turned into Singhs,
assigned a visible identity, and the mission to struggle against injustice.”” For Bhangu,
the Guru was the ruler of the Anandpur area in the 1690s (s. 18), and even after the fall
of the town, he kept his regal status and traveled like a king (baje nagare jhulahin
nishan parhahai banhia kis karain na kanh, s. 26:2).°® During his lifetime, he blessed
the Panth to rule over the central Punjab.*

Reiterating Baba Nanak’s status as the temporal and spiritual head of the Panth,
Guru Gobind Singh elevated the Sikhs to the level of the rulers (rajas). The Panth was
to bring divine justice to the earth and its members were not to accept any authority
except that of the Divine.®®In line with the literature and the ideas popular at Anandpur,
Bhangu is convinced that it was the turn of the Sikhs to rule, and any disturbance in this
scheme would be an infringement of the divine design. The milestones on this path to
Sikh power included their arrival in Delhi, their imposition of revenue on its residents,
and using this collection to build the gurdwaras in the early 1780s (ss. 156-158).%

Sikh sacrifice was part of the narrative of bringing divine rule on earth (Vahiguru ji
ki fateh), and Guru Gobind Singh himself provided the model for this (Sikhan kaj su
Guru hamare, sis dio nij sanh parvare, s. 101:27). Bhangu describes the scene of Sikh
prisoners being taken through the streets of Delhi (s. 62:16-19), Mani Singh’s death (s.
88:57-59), and that of many others including his own grandfather, Maihtab Singh, to
show this struggle. In the process, he underlines the Sikh ability to withstand physical
pain while reciting their sacred compositions from the Guru Granth.%* They had the
obligation to claim the Panth’s right to rule over the land as blessed by their Gurus.®

Bhangu also provides us a good sense of the social makeup of the Panth around
1800. He is understandably focused on presenting the mainstream activities, but in the
process refers to divisions within Sikh society. He registers the continuation of the
fissures that had developed during the Guru period (Mine, Dhirmalie, Ramraie,
Hindalie) and also introduces the ones that had surfaced in the later period. These
groups include the followers of Banda Singh (ss. 58:2; 69-70); Gulab Rai Sodhi, a
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cousin of Guru Gobind Singh, who occupied Anandpur after the departure of the Sikhs
from there in 1704 (s. 73); and the descendants of Gangu Shah, a Masand in early Sikh
history (s. 76-77).** The divisions here were based on the recognition of personal
authority of these leaders, on the one hand, and the changes they introduced in the
conduct of those who looked up to them for guidance, on the other. For instance,
Bhangu condemns Banda Singh for tinkering with the Khalsa salutation, wearing red
instead of blue, banning the consumption of meat eating, and so on,®® and Kharak Singh
in the line of Gangu Shah for reintroducing the administering of the “nectar of the feet”
(kahio une charan pahul leven, s. 76:19), which he sees replaced with the khande di
pahul in the Panth (Sikh kahe ham adi pahul khande, s. 76:20).

He also presents the regional divides within the Panth, which from his point of
view had important political overtones. He finds it hard to reconcile with the fact that
the cis-Satluj/Malwa chiefs accepted the suzerainty of the East India Company, and
emphasizes that the tradition of subservience has been with this branch of leadership
since the very beginning of its history. For Bhangu, these people never had loyalty to
the Panth (ss. 132:137; 133:20; 134:1) or its mission to establish sovereignty. For him,
there is no doubt that the religious center of the Panth is Amritsar, its political power is
based in the Khalsa Darbar at Lahore, and the Sikhs of this area reflect the blessings of
the tenth Guru.

Bhangu also refers to the divisions within the Panth that were based on the
diversity of early social background of the Sikhs (s. 15:22-24). As for the norm,
Bhangu is categorical that, having undergone the ceremony of khande di pahul, all
Sikhs stand on equal footing.®® The backgrounds of Sikh leaders such as Jat (erstwhile
nomads), Khatri (urban upper-caste Hindus), and so on, always appear when they are
introduced in Bhangu’s narrative. The personal qualities of a leader obviously mattered
most, and many prominent ones among them came from the lower castes, but the
simple fact of his mentioning these details is noteworthy. The institution of langar, the
communal sharing of food, was foundational to Sikh society and it was thriving during
this period, but the location of erstwhile untouchable caste groups that had joined the
Sikh fold is not always clear in his account.®’

The Panth around 1800 thus comprised people of diverse backgrounds, who all
worshiped and followed the Guru Granth, the repository of the divine wisdom revealed
to them, believed in the authority of the Guru Panth, and considered the land of central
Punjab (majha) to be a divine gift for them to rule over (s. 29:17-18). For anyone to
speak ill of the Panth raised real fury (khote bachan vahi mukho uchare, ham jivat vahi
Panth dhadhkare, s. 95:26), and the Sikh enemies were not only restricted to the
Mughals and the Afghans, but included Hindu Rajputs such as Massa Ranghar and
Lakhpat Rai, who worked for the rulers.

Bhangu’s depiction of Sikh society helps us trace the aspiration of the Panth from
its start at Kartarpur, crystallization at Anandpur, and evolution during the eighteenth
century. Historians have examined this look back into the past with varied degree of
success. In my view, however, scholars also need to register that this significant text
appears at the cusp of Sikh history, and could be seen as a threshold to understand the
Panth’s response to the new developments that began to unfold with the arrival of the
Europeans around 1800. A number of questions can be raised, such as which aspects of
Sikh religious, political, and social thinking remained intact, which underwent
modification/transformations, and which disappeared altogether from the overall
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framework presented in Sri Guru Panth Prakash. | believe that scholarly conversation
constructed around these issues would bring a more effective understanding of the
developments that unfolded within the Panth in recent times.®®

Conclusion

In the light of the above discussion of Sri Gur Panth Prakash, it is useful to briefly
reflect on the state of current Sikh scholarship. The availability of its several editions,
reprints, and audio-commentary indicates that there is interest in reading Sikh texts
within the Panth. Scholars who have worked on this document range from Sikh savants
such as Vir Singh, a literary giant, and Santa Singh, a political leader of considerable
reckoning, to several university-based academicians in the Punjab and the West (see
Bibliography), and reflect a wide diversity of training in the field. The enterprise of
Sikh history writing at present is thus multilayered and vibrant.

The publishing houses that have produced and sponsored these editions include the
Shiromani Gurdwara Parbandhak Committee, the premier Sikh organization managing
historic gurdwaras in the Punjab; a Patiala-based Nihang establishment; “Bhai Vir
Singh Sahit Sadan,” a Sikh forum in New Delhi; “Fateh,” a group of young Sikhs in the
United States that was active in the 1990s, and Singh Brothers, a commercial
publishing house based in Amritsar. The Institute of Sikh Studies, a Sikh forum in the
Chandigarh area sponsored a translation of the text in English.®® This list reflects the
complex and diverse context of the field, which goes beyond the academic concerns
generally associated with university-based studies, scholars, and publishing agencies.”

Our discussion of Sri Gur Panth Prakash also points to the critical zones in the
field that need addressing. Although four printed editions, two manuscripts of the text
(MS 276 and MS 797), a doctoral thesis, and a set of scholarly essays in Punjabi as well
as in English are easily obtainable, the issues related to its date of completion, precise
contents, and the life story of its author largely remain where Vir Singh left them a
century ago. Given the nature of scholarship around this early nineteenth-century text, it
is hard to believe that the information pertaining to the documents created in the
previous centuries could be any better. | already alluded to the need for revisiting
current scholarly understanding of the texts of both Kuir Singh and Sukha Singh in the
light of what Bhangu has to say or does not say about them in Sri Gur Panth Prakash.

One cannot overemphasize the fact that an effective use of information available in
early sources requires a clear understanding of their dating and contexts of their
making. Thanks to the work of the previous generation of dedicated scholars, source
materials to accomplish this task are present in the public institutions of the Punjab. The
Bibliography below confirms that manuscripts of Sri Gur Panth Prakash and the
essential scholarly wherewithal required to create a critical edition are available. One
cannot help but hope that scholars and institutions interested in the development of the
field will address this fundamental need with the urgency it deserves.
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NOTES
Select Bibliography

I. Manuscripts of Sri Gur Panth Prakash new to the discussion:
a. Present location: Private collection

Date of compilation: Not recorded

Number of folios: 1-415
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=

The internal evidence points to this manuscript being the earliest with the possibility of
its being the original. Its physical features include the frequent appearance of yellow
paste and corrections made above the original writing. The blank spaces in the text with
independent numbers are allocated for verses to be filled. Some verses are later
recorded, most likely in the same hand but different ink. The final sakhi (numbered 163
in printed editions) is absent here.
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b. Present location: Private collection

Date of compilation: February-March 1842
Scribe: Dial Singh.

Number of folios: 1-380
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I1. More easily accessible manuscripts of Sri Gur Panth Prakash:
a. Present location: MS 797 Panjab University, Chandigarh

Date of compilation: Unrecorded

Number of folios: 1-247
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b. Present location: MS 276 Guru Nanak Dev University, Amritsar
Date of compilation: last folio missing
Number of folios: 1-331
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111. Manuscripts that are referenced in scholarly literature. With the exceptions of
numbers 3 and 4, the locations of the remaining are presently unknown.

1.
2.
3.

1842. In the custody of Bhagwant Singh, Khanpur, Sangrur.
1858. Mentioned in the colophon, see Vir Singh’s edition of 1939.

1866. Ff. 1-314. MS 35. Moti Bagh, Patiala. This seems to be the manuscript that
Vir Singh referred to in his text.

Undated. With opening and closing folios lost. Balwant Singh Dhillon of Guru
Nanak Dev University has a digital copy of this.

Undated. Associated with the Rarewala family.
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6. Undated. Known to have been available in the library of Punjab University,
Lahore.

1V. Editions of Sri Gur Panth Prakash

1914

1974

2000

2004

Prachin Panth Prakash, ed. Bhai Vir Singh. Amritsar: Wazir Hind Press, 8th
reprint 2008.

Sri Gur Panth Prakash, edited by Jit Singh Sital. Amritsar: Shiromani
Gurdwara Prabandhak Committee, 3rd reprint 2004.

Prachin Panth Prakash, 2 vols., text and commentary by Baba Santa Singh.
Damdama: Chalda Vahir.

Sri Gur Panth Prakash, edited by Balwant Singh Dhillon. Amritsar: Singh
Brothers.

V. Scholarly Writings

Punjabi

1928
1930

1978
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1990
2010

English

1967

1975

1976

1988

1990

1995

1996

1997
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Piara Singh Padam. “Sri Guru Panth Praskash vich Panth da Tasavar.” Singh
Sabha Patrika (August), 51-64.

Shamsher Singh Ashok. “Prachin Panth Praksashan di Rachana te Prasang-
Bhed.”Singh Sabha Patrika (August), 118-126.
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Gurbachan Singh Nayar. Sikh Itihas de Chonhaven Mul Srot. Patiala: Punjabi
University, 298-313.

Gurtej Singh. “Image of the Sikh Panth in the Work of an Early Nineteenth
Century Historian.” Proceedings of Indian History Congress, 393-399.

Surjit Singh Hans. “Rattan Singh Bhangoo’s Purpose of Writing the Prachin
Panth Prakash,” Proceeding of Punjab History Conference (April), 75-82.

Surjit Singh Hans. “Rattan Singh Bhangu’s Method of Writing History.”
Proceeding of Punjab History Conference (November), 46-53.

Harinder Singh Chopra and Surjit Singh Hans. “The Editing of Panth Parkash
by Bhai Vir Singh.” Punjab Journal of Politics (January-June), 51-62.

Harinder Singh [Chopra]. "Editing of Panth Prakash of Rattan Singh Bhangu
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bhaio, Singhan janam sang shashataran laiyo, s. 15:7.

Kavi Sainapati, Sri Gur Sobha, 156-157.

Madh Punjabah raj kamavahi, ...Sri Satgur unko kahi dayo, s. 17:20; ham rakhat patshahi
dava, ... patshahi chad kim lahain nababi, . . . ham patshahi Satigur dai hanai hanai lai,
jahin jahin bahain zamin mal tahin tahin takhat banai, s. 84.1:36-39.

Khalsa hovai khud khuda jim khubi khub khudai, an na mania an ki ik sache bin patshah, s.
15:37.

This important chapter of Sikh history is yet to be adequately constructed and its
significance properly assessed. Bhangu’s parents would have known Baghel Singh, the core
leader who gathered sufficient military strength to build a gurdwara in Chandani Chowk
right next to the Mughal seat of power in Red Fort, Delhi.

For Banda Singh’s execution in Delhi, see Amandeep Singh Madra and Paramjit Singh,
Sicques, Tigers, or Thieves, 43-48.

Ham ichha surgai nahi ham ichhia Khalsai sang, larhno marno nahin darain chahain
Turkan son jang, s. 152:630.

In this text, there is only one reference to an Udasi named Gurbaksh. He is reported to be the

PANJAB JOURNAL OF SIKH STUDIES



65.
66.

67.

68.

69.

70.

71.

Sri Guru Panth Prakash: Its Text, Context and Significance 31

caretaker of the site of the cremation of Guru Tegh Bahadur’s head in Anandpur (s. 71).
Bhangu’s silence about these people does not look like an anomaly if one takes into
consideration their absence in sixteenth-century narratives as well as rahit literature created
around 1700. I believe that the issues such as the precise meaning of the term “udasi,” their
relationship with Sri Chand, the son of Baba Nanak, and their association with the Panth are
yet to be adequately addressed.

Suho tho jo Guru hatayo... Vahiguru ki fateh hatai...masi mad ke nerh na ave, s. 58,2:32-33.

Ikai sunahire sabhi ralai, bhin bhet kicch rakhan na pai, char baran au ashram char, tag
tiko dai tirhagi utar, s. 16:12.

Given Baba Nanak’s rejection of the caste divisions and his close association with Mardana,
who came from the lowest rung of the caste hierarchy, it seems fair to assume that these
people ate along with others in the langar. It is not entirely clear as to how this aspect of
Sikh thinking evolved in the eighteenth century. Bhangu writes of Sham Singh, his
grandfather, feeding the people “from Hindustan” with him and “taking care” of the lowest
ones (Hindu hoi tis khulavai nal, nich hui tis karai pritpal, s. 156:10). For another complex
reference to this issue, see Kesar Singh Chhibbar, Bansavalinama Dasan Patshahian ka,
187-188.

Note that there is no reference to Rattan Singh Bhangu in Harjot Oberoi’s Construction of
Religious Boundaries (New Delhi: Oxford University Press, 1994), the best-known book on
nineteenth-century Sikh history among Western academics.

Sri Gur Panth Prakash, 2 vols., translated by Kulwant Singh (Chandigarh: Institute of Sikh
Studies, 2006).

This complex texture of Sikh scholarship is not always clear to those who largely work with
English writings on the Sikhs.

Working under the leadership of Ganda Singh (1900-1987), Sikh taksali scholars such as
Shamsher Singh Ashok (1903-1986) and Piara Singh Padam (1920-2001) did wonders in
collecting the rare Sikh manuscripts. Davinder Kaur at Punjabi University, Patiala; Sardara
Singh at Guru Nanak Dev University, Amritsar; Mritinjay Kumar at Panjab University, and
others continued this work. These collections are being digitized, which will further help
their accessibility.
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Sikh (Nirmala) Perspective on Historical Shrines of
Guru Nanak (Late 19th Century)

Sulakhan Singh (Retd.)*

Pandit Tara Singh Narotam is a well known Nirmala Sikh scholar whose
contribution to the Sikh literature is commendable.' His literary creations can be
divided into four categories: exegetical, lexicographical, theological and doctrinal.
From his exegetical and doctrinal writings, Narotam’s affiliation with the Nirmala
School of thought and his Vedantic interpretation of Sikh history and religion becomes
very clear. Interestingly, Narotam is of the view that Guru Nanak was an incarnation of
Vishnu and he confirmed to the path of the Vedas and did not deviate that path
anywhere except in idol-worshipping which he has rejected firmly. He held that
waheguru is another name of Vishnu only and it could not refer to the nirguna concept
of God. He considered that mukti, was a bodiless state. In his view, bani included in the
Guru Granth Sahib was a revolution like the Vedas. His expression is highly
sanskritized in the manner of the Nirmala school of thought and philosophy. He was
well versed in the Vedic, Sanskrit and Puranic lore.” It may be noted that most of his
works were published posthumously.’

I

For the purposes of better historical analysis of Sri Guru Tirath Sangreh (1884)
and for proper understanding of his perspective on Sikh Shrines in general and the
historical Shrines of Guru Nanak in particular, it may be worthwhile to know Pandit
Tara Singh Narotam’s social and intellectual background, though in brief. He was born
in 1822 at Kahlwan village near Qadian in Gurdaspur district of Punjab. In his twenties,
he joined the Dera of Gulab Singh Nirmala at Patiala. There, he gained some
knowledge of the Sikh literature from Gulab Singh, a well known Nirmala Sikh scholar.
He got education in Sanskrit and Vedic literature from Amritsar and Banaras. It is
important to note that for his literary attainments, he had received patronage from the
rulers of the Patiala state. Significantly, he had established a Nirmala Dera at Patiala
known as Dera Dharm Dhuja. He stayed at this place for a very long period. It was in
1875, he became ‘Sri Mahant’ of the Nirmal Panchayati Akhara at Haridwar after the
death of his predecessor Mahant Kuberia. He died at Patiala in 1891.*

I

Sri Guru Tirath Sangreh, as stated before, is one of the famous works of Pandit
Tara Singh Narotam, written during the period of Sikh resurgence. It was completed in
1884. It is very largly based on the information, collected by his disciple and close
associate Giani Gian Singh, who had personally visited several sacred sites and shrines
of the Sikh gurus of considerable historical importance.” It is significant to note that
even Narotam has acknowledged this fact.® Significantly, Giani Gian Singh also wrote
an account of the Sikh gurus and got it published in 1921 as Gurdham Sangreh.’
Narotam has also consulted Suraj Parkash of Bhai Santokh Singh as an important

*Department of History, Guru Nanak Dev University, Amritsar.
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source of his information.® On the whole, Sri Guru Tirath Sangreh contains very
valuable information on the location and historical significance of the Gurdwaras of the
Sikh gurus.

The Sikh Shrines mentioned by Pandit Tara Singh Narotam in his work may be
classified into different categories. Very large number of Gurdwaras and historical sites
are found associated with the Sikh gurus,’ the Sahibzadas or the sons'® and wives of the
Sikh gurus.'' There are also several references to the Gurdwaras which are associated
with the prominent Sikhs contemporary of the Sikh gurus.'”? Narotam’s work also
contains brief information on the Mughal rulers, who were contemporary of the Sikh
gurus.” It may be added here that a brief description of the Sikh Misls, too, has been
given by Pandit Tara Singh Narotam."*

Over five hundred Gurdwaras or sacred spaces of the Sikh gurus (501) have been
mentioned by Narotam, of which, over five dozen (64) are connected with Guru Nanak
alone. Rest of the shrines of the Sikh gurus are found numbered in this way: seven
associated with Guru Anged Dev; eleven with Gur Amar Das; nine with Guru Ram
Das; thirty- three with Guru Arjan Dev; seventy-nine with Guru Hargobind; twenty -six
with Guru Har Rai; five with Guru Harkrishan; hundred with Guru Tegh Bahadur; and
one hundred sixty-seven with Guru Gobind Singh." It may be noted that the number of
Gurdwaras associated with Guru Harkrishan was much less. This is so partly perhaps
due to the fact that the eighth Sikh Guru left for heavenly abode quite young. Hence, he
did not get the opportunity to serve the Sikh Panth for a long time. Notably, Narotam’s
work contains rare information on the historical shrines of Guru Gobind Singh. This is
perhaps due to the fact that the period of Guru Gobind Singh’s life and mission
witnessed heyday of the Sikh religion and history. The creation of the Khalsa in 1699
by him added a new dimension to separate identity of the Sikh Panth. Moreover, Guru
Gobind Singh is well known for multifarious activities and new shape he gave to the
Sikh religion. That’s why the number of the Gurdwaras associated with him is perhaps
much larger.'®

Significantly, Narotam’s work contains considerable information on actual events
of the lives of the Sikh gurus including the places of their birth and marriage, as well as
the places where they raised dug/constructed, tanks and wells in accordance with the
need of the Sikh community. For instance, the baoli at Goindwal was very famous."’
Narotam has given information about the merits of making pilgrimage to such holy
places.'® For instance, he has reiterated, that one can have some special benefits by
making pilgrimage to places like Baoli Sahib at Goindwal'® and the tank (sarovar) at
Ramdaspur (Amritsar). Religious merit has been mentioned by the Sikh Gurus
themselves in their bani recorded in the Adi Granth.” He has also given various other
reasons for raising the Sikh Gurdwaras.”’ He has mentioned the exact directions or
location of each Sikh shrine.”? Narotam’s information on the places of the Sikh martyrs
is very important.”

I

Sri Gur Tirath Sangreh contains the account of the Gurdwaras from the birth of
Guru Nanak till the death of Guru Gobind Singh.** Narotam has mentioned over five
dozen (64) shrines of Guru Nanak, of which nearly two dozen depict various incidents
of the life of the Guru. Among these, the most significant ones include the birth place of
Guru Nanak at Nankana Sahib and various other shrines located in its surroundings
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constructed to commemorate incidents of Guru Nanak’s early life. They are Kiara
Sahib, Mal Sahib and Tamboo Sahib.*> At Sultapur Lodhi, the Gurdwara Ber Sahib and
Sant Ghat Sahib signify Guru Nanak’s stay at that place. Both the sons of Guru Nanak,
Baba Sri Chand and Baba Lakshmi Das were born there.”® Gurdwara (Kandh Sahib) is
located at Batala, constructed in memory of Guru Nanak’s marriage at that place.”’

Various other shrines of historical importance, noted by Pandit Tara Singh
Narotam, include Gurdwara Nanakmatta in Nanital district of Uttarakhand® and
Nanakpiao Gurdwara in Delhi.”” Guru Nanak’s Gurdwara at Pakhoke, (near Dera Baba
Nanak, Gurdaspur) where the in-laws of the Guru lived and Ajita Randhawa, a devout
Sikh of the Guru, also served Guru’s family and his sons.”® Guru Nanak founded the
town of Kartarpur Sahib on the banks of Ravi now in Pakistan. It is said that when the
place was flooded, Guru Nanak’s eldest son, Baba Sri Chand placed the container,
(gagar) having his father’s ash, on the other side at Pakhoke.’’ Near Batala, Achal
Batala is a place where Guru Nanak had religious discussions/debates with the Jogis
and composed his composition called Sidh Gosht.*> The place where Guru Nanak died
is called Dera Guru Nanak (Dera Baba Nanak).>

v

To conclude, it is important to state that Pandit Tara Singh Narotam’s Sri Guru
Tirath Sangreh, is the first and foremost work on the Sikh shrines. Its historical
significance lies in the fact that it deals with a variety of Sikh shrines. Significantly,
majority of the shrines associated with Guru Nanak were being controlled by the Udasi
and Nirmala Mahants, during the late 19th century. The work also provides some
information on the Sikh sacred relics of historical importance. Apart from this,
Narotam’s work also throws considerable light on the evolution and importance of the
institutions of the Gurdwara in the Sikh way of life and the development of the Sikh
religion and community. Lastly, it may be pointed out that unlike his contemporary or
Sikh scholars, who have written on the shrines of the Sikh gurus, Narotam does not
mention the income of the Gurdwaras, both from the offerings as well as state
patronage or revenue-free land grants offered to them by the Sikh rulers.
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Tara Singh Narotam, “Shri Guru Tirath Sangreh, Ambala, 1884. 30 38T HIW yaH o
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Ibid., pp. 12-207:
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Ibid., pp. 208-236.

Ibid., pp. 237-270.

Ibid., pp. 271-284.

Ibid., pp. 295-302.

Ibid, pp. 303-309.

The following Table shows the number of Sikh Shrines associated with the ten Sikh Gurus:

1. Guru Nanak (1469-1539) 64
2. Guru Anged Dev (1504-1552) 7

3. Guru Amar Das (1479-1574) 11
4. Guru Ram Das (1534-1581) 9
5. Guru Arjan Dev (1563-1606) 33
6. Guru Hargobind (1595-1644) 79
7. Guru Har Rai (1630-1661) 26
8. Guru Har Krishan (1656-1664) 5

9. Guru Tegh Bahadur (1621-1675) 100
10. Guru Gobind Singh (1666-1708) 167

Total 501

Also, see: Tara Singh Narotam, Guru Tirath Sangreh, p. 207

Tara Singh Narotam “Gur Tirath Sangreh”, Ambala, 1884, p.167.
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Islam, Baba Nanak and the Contemporary Muslim Society
Mohammed Habib*

To discuss about Islam, Baba Nanak and the Contemporary Muslim Society one
should first know about the very creed of Islam in the words of Baba Nanak. Baba
Nanak expressed in his Bani about the real spirit of Islam when addressing
contemporary Muslims. He begins from the concept of Almighty in Islam and the
Arabic word of Allah. In ‘Gurbani’ itself the word of Allah is generously used for the
Almighty Creator. The meanings of the word are the most suited to express the pure
identical concept of Almighty Creator. It is reflected in Gurbani at least in 17 times.
This word to the Creator is particularly used in the holy Qur’an as it has no number and
no gender. It is appropriately reflects the Idea of oneness and uniqueness of the Creator
as mentions in Gurbani:-

BT U UX J A 98 # TAT dfe !’
Allah paknm Paak hai, sak karo je doosar hoe

In this background it seems fit to mention some of the hymns of Baba Nanak which
were expressed in the context of Islam and Muslims. These hymns proved that Baba
Nanak’s teachings bear universal values which guided the contemporary society as well
as quite relevant to the current situations also.

Islam in its true sense as expressed by Baba Nanak also is not a part of any
tradition, culture and ideology propounded by anyone. In fact, it is the
acknowledgement of the Almighty and in Nanak’s words acknowledgement of his
‘Hukum razai’. By accepting Him one gets solace and peace. By surrendering to His
will known as ‘Hukam’ one gets his blessings and feels his warmth and closeness. It is
also mentioned as a ‘Deen-e-Qayyam’ the eternal faith because from the very beginning
‘Hukam’ prevails. It is also known as ‘Deen-e-Fitrat’ the way of Nature. Laws of the
Nature are also ‘Hukam’ of the Creator. Therefore, men is required to lead their life as
per eternal ‘Hukam’ and ‘Fitrat’ by realizing the Creator and surrendering his own will
(which granted by the Creator to make choice of right or wrong) to the will of the
Almighty. The Almighty besides showing His presence in the signs of eternity and
nature expressed His will or ‘Hukam’ through prophets as a sign to realize him and
guidance towards righteousness or the way how to surrender to his will in their
activities of life. It was expressed in the very beginning of existence of mankind to first
man Adam. Then time and again it was reminded in human history. At last the guidance
reminded through prophet Muhammad(s) and preserved in the Qur’an. On the bases of
this guidance prophet Muhammad(s) developed a righteous society and government.
Later on with the expansion of this society and its polity and state other rules and
regulations also were required. Therefore, to understand the ‘Hukam’ of Almighty in
other matters also Muslims reflected on the basic sources of the Qur’an and the way of

*Associate Professor, Department of Religious Studies, Punjabi University Patiala



38 Mohammad Habib

prophet Muhammad(s) known as ‘Hadith’ to develop new rules and regulations which
is known as ‘Shara’ or ‘Shariat’. However, with the passage of time old feudal political
system which was transformed by divine guidance or Islam again taken over righteous
Islamic society in the disguise of dynastic Muslim ‘Khilafat’. As a result Shara or
Shariat was also impacted or adopted as per feudalistic way of life with the change of
time. Reason why Muslim society begins loosing Islamic spirit and becoming ritualistic
and customary. Now more importance had been given on dry Shariat laws instead
realization of the Almighty and acknowledging His ‘Hukam’ in life. In this back drop
Sufi movement also took place in Muslim society which emphasized the divine
realization than old age Sharia which also required rethinking as per change of society
and polity. In the context of Punjab and India this was the time period of Baba Nanak.
Though he represents the composite society of India but gives the prime importance to
the realization of the Almighty and associate himself with no conventional religious
community of the time. He doctrine the realization of the Almighty with the term of
‘Naam’ and ‘Hukam’. It seems that to Baba Nanak ‘Hukam’ means to understand the
will of the Creator in yourself, in cosmic order as well as God’s communication in
human history through selected ones as he did not reject in his Bani the idea of the
Divine revelation. Similarly ‘Naam’ has been taken identical to notify the Creator or
His any attribute by focusing on any one can develops a bond of his being with
Supreme Being. These doctrines seem quite similar with the meanings of Islam as
mentioned earlier. To further elaborate, Islam means peace acquired by submitting your
will to the will or ‘Hukam’ of the Almighty. It is ‘Deen-e-Qayyam’, as it is in eternity.
It is ‘Deen-e-Fitrat’, as it is the way of the Nature as it is in the cosmic order. The
Qur’an mentions this fact that everything what is in existence submit to the Creator.
Now you o people! who deny the Creator will seek any other way than that (3:83)

That seems the reason why Baba Nanak to whom realization of the Creator and
universal values were more important than customs and rituals. So he advocated the
values which are required to humanity forever and condemned the contemporary
system and society.

HAGHTE JJTRE HASS AT JfE 3T HABHTE JJ'< |l
ni<fs wBfs S Ifg fHe™ HAS® HaT HE HATR |
JIfe yAfeH 916 Hoe HIT Hiee o 394 gI< ||

Jg o gafe 13 g Qufa &937 HE niy gl
38 &6 A9 At THagHs Ife 3 HAwHE e

Musalman Kahavan Muskal ja Hoe ta Musalman kahavey

Awal Aocal Din Kar Mitha Maskal Mana Maal Musavey

Hoe Muslim Deen Muhaney Maran Jeevan Ka Bharam Chukavey
Rabb Ki Rajai Manne Sir Uppr Karta Manne Aap Gawavey

Tao Nanak Sarab Jiya Mehramatt Hoe Ta Musalmaan Kahavey

Baba Nanak said it is difficult to be called a Muslim; one has to be so, to get
himself called a Muslim. First he ought to accept the Deen (Religion as presented by
Prophet Muhammad) as sweet (good), and then with this scraper, let him scrub his ego
clean and let his pride of possession be scraped away. To becoming the true follower of
the Islamic faith let him breaks the illusion of his life and death. And heartily submit to
the Will of Rab (God), worship the Creator and efface self-conceit. Says Nanak, If he is
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merciful to all creatures; then he is truly acclaimed as a Muslim.® He said about their
mechanical following of Sharia:-

AJ AIif3 =xafa Stergil

fag g% on u=fg U

frex fg fAreT He T HYmEE I

frg fafe 2w 39 fufs Hege 1*

Sra Sriyat kareh Vichaar

Bin Boojey Kaise Pawey Paar
Sidak Kar Sijda Man Kar Magsood
Jeh Dhir Dekha Teh Dhir Maojood

People think of religious laws and regulations (Sharah and Shariyat). But without
understanding of God, how can they swim across the world to their Almighty? Make
Islamic faith and the truth your bowing and let the knowledge of mind and
understanding of self be your object of life. Then, whatever direction you see, you will
find God’s Presence.’

Baba Nanak suggested that Shariat or any kind of social order must comes out
from the realization of the Creator. To the same direction Quran called the people. This
is the very purpose of Islam itself. Moreover, Baba Nanak presented in the context of
universal proven values to the Muslim religious phenomenon. He said:-

Ut foemr =uzs Uf 7 7 581

ufgwr AY I%® efe 3 89 yerfe |
IBHt shifz I He Uret frefs Aafe |l
I STBHT i J 3T HABHTE AT |l
56 1S IEnI I 3T ufe

Panj Niwaja Wakhat Panj Panja Panje Nao
Pehla Sach Halal Due Teeja Khair Khudaiy
Cahothi Neeyat Raas Man Panjwi Sift Sanaiy
Karni Kalma Aakh Ke Ta Musalman Sdaiye
Nanak Jete Koodeyaar Koode Koodi Paye

These are five prayers, five times for prayers and their five names. The first is
truthfulness; second the honest earning (Halal Rozi) and third Charity in the name of
Khuda (self-existed God). The fourth is honest mind and fifth is Praise of God. Utter
the Kalma of good deeds and then call yourself a Muslim. Says Nanak, without the
good deeds, all the liars shall obtain what is altogether false.” He further said:-

g WA fAeg A% I 7™ I
FAIH Hef3 A% 97T JU HABHZ |

IS g A Utg a&HT 9 faem Il

3IAYT AT f3F SeAt oo 9Y I8

Mehar Maseet Sidak Muslla Hak Halaal Quraan
Saram Sunnat Seel Roja Hoh Musalmaan
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Karni Quaba Sach Peer Kalma Karam Niwaj
Tasbi Sa Tis Bhawsi Nanak Rakhe Laaj
Make mercy your mosque, faith your prayer-mat and just and honest living your
Qur an. Honest labor your circumcision, good conduct your Roza (fast) and become a
Muslim. Make pious works your Kaba, truth your Pir (spiritual guide) and good deeds
your Kalma and Namaz. Says Nanak, His Will shall become your rosary, and then He
will protect your honor.®

g7 MBI WATH U |l

Ut FTET U ETfE AT Ud<efedrg i

39T goH & At =T Bty & 71 JfE

7 A8 mrfeg naifa 33 & umrefa 3fe

SHf3 faa & uehn AfS Bfs Bfs »mufs AfE

T UTHT AS AP Hde BT At |

Y HATES St H&' ©f9 T9<H IHE |l

g3 35 8 »iodh Uz Jafs Tge ™

Baba Allah Agam Apaar

Paaki Nayi Pak Thai Sacha Parwdigaar

Tera Hukam Na Japi Ketda Likh Na Jane Koe

Je Sao Sayar Melieh Til Na Pujawey Roe

Keemat Kiney Na Paayia Sab Sun Sun Akhaey Soe

Peer Pekaamar Salik Sadik Sohade aur Saheed

Shekh Masayak Kaaji Mulla Dar Darwesh Raseed

Barkat Tin Ko Agli Parde Rehan Darood

In the above hymn Baba Nanak elaborates the ultimate reality as an endless beauty

and eternal truth which cannot be expressed in words and cannot be adored in any
prayer or worship.

Fedfz Jfg o =fmm AfE

¥z 99 { g Ifel

Fedfz I SH3 &t urfe

7 SH3 ufe 3 Jdt 5 AfE

AJ AI3 gafa Samg i

fas g5 i uefg ufa

frex & fArer He JfT Hame |l

frg fofs 2 f3g fufs Hege 1 ™

Kudrat Kar Ke Vasya Soe

Wakhat Vichare Banda Hoe

Kudrat Hai Keemat Nahi Paye

Ja Keemat Paye Ta Kahi Na Jaye

Sidak Kar Sijda Man Kar Magsood
Jeh Dhir Dekha Teh Dhir Mauzood
Baba Nanak narrates He created the Creative Power of the Universe, within which
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He dwells. One who reflects upon his allotted span of life, becomes the slave of
God. The value of the Creative Power of the Universe cannot be known. Even if its
value were known, it could not be described. Some think about religious rituals and
regulations, but if one realizes the truth through purification of soul then wherever one
look will feel the Divine presence.
T I3 BI JUI 7AHT IfE US|
7 33 Uiefa Her f35 o fears T3
a6 518 yerfE o fefs g7 Hiy S
n=fS feemr ol F 38 »H® F9d I
Je Ratt Lagge Kapde Jama Hoe Paleet
Jo Ratt Peeweh Mansa Tin Keo Nirmal Cheet
Nanak Nao Khudaiye Ka Dil Hachay Mukh Leho
Awar Diwazey Duni Ke Jhoothe Amal Kreaho
Baba Nanak states that if garments gets polluted with blood stains, how can their
mind be pure those who suck the blood of human beings? By that hymn he
emphasizes to the purity of the conscience and the character as the core of the
religion.
I8 fagonzE I8 J9 ey Juf9 39T & AT
T3t foar 3 AUHTat UTs H&aT uTeT |l
ni3fq yrr usfy I397 ARy 399 3T I
231% umdzT Il
& ®fent arfg 3der i

Gau Birhaman Kao Kar Lawoh Gobar Taran Na Jayi
Dhoti Tika Te Jappmali Dhan Malecha Khayi
Antar Pooja Pareh Qateba Sanjam Turka Bhai

Baba Nanak criticizing the ritualistic behavior of the brahmanic outlook , who
was the leader of masses of that time and inspires them to leave all the false practices
and connect with the Creator through realization of true name.

T I3 S HE wfE |
FIHE B’ F7m urfe |
Ha gaIfs & A& Wil
S 6= U

F Hdit 7 garfs ugra |
39 UIATEl S A
I A H 8%t 91
39 UIATEr HIE3 HI Il
A gOHE 7 goH S99l
Yy 3J AIS IHIT I
TEAYe AE fefs a2
HAGHTE ATl HS U< |l
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ufan g8 R’ useg |l

frg fafg w390 o stz ™

Kaadi Kood Bol Mal Khay

Brahmin Naway Jeea Khae

Jogi Jugat Na Janey Andh

Teene Ujade ka Bandh

Musalmaan Soi Mal Khowe

Pdea Bhoojhe So Parwaan

Jis Sir Dargeh Ka Nisaan

Baba Nanak states that society depends for guidance on Qazi, Brahmin and Jogi

but they themselves are following corrupt practices. Moreover, the three of them
devised their own destruction by their evil practices. Nanak advised them how they
should be in their act. But it is not possible without the Grace of Guru, he who knows
the One Lord. He saves himself, and saves all his generations as well. That person is
wise who cleanses his heart and that person is Muslim who removes his impurities.

e 98 3i9ET Hfs ¥ 3fs 591

fex 378 mEt &rf3nr 2fe 37 g=3wig 391

Fafg U3t IHE viefe for feaa

AT 38 mizaTsmT 99 7 997 591

Nawan Challe Teerthi Man Khote Tan Chor

Ik Bhao Lathi Nataeya Due Bha Cahdias Hor

Bahar Dhoti Tumri Andar Vis Nikor

Sadh Bhale Annateya Chor Se Chora Chor

Baba Nanak states that they go and bathe at sacred shrines of pilgrimage, but their
minds are still evil, and their bodies are thieves. Some of their filth is washed off by
these baths, but they only accumulate twice as much. Like a gourd, they may be
washed off on the outside, but on the inside, they are still filled with poison. The holy
man is blessed, even without such bathing, while a thief is a thief, no matter how much
he bathes.

% =T I TTHTET ugH W g 3fant i

I3 MHeH A 9N € a7dt g9 Ifam e

Kal Kaati Raje Kasayi Dharam Pankh Udrea

Koodh Amavas Sach Chandrma Desey Nahi Keh Chadea

Baba Nanak critically examined the administrative setup of his times in this hymn.
He states that the Dark Age of Kal Yuga is the knife, and the kings are butchers;
righteousness and the truth has sprouted wings and flown away. In this dark night of
falsehood, the moon of the truth is not visible anywhere.

Baba Nanak was so immersed in the realization of the Creator that he said again:-
I3 I I UIAT FF AG HAT I
I3 H3Y 33 Wt g3 IR
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33 fHor 33 WG I3 37 YT

5% TS ¥&3T 3U T3 I3 I3

Kood Raja Kood Parja Kood Sab Sansaar

Kood Mandap Kood Maadi Kood Besanhaar
Kood Mitha Kood Makheo Kood Dobey Poor
Nanak Vakhaney Benti Tudh Bajh Koodo Kood

He declared that false is the King, false are the subjects; false is the whole world...
He said that false is sweetness; false is honey...Nanak speaks this prayer: without
realization of you, O Lord! Everything is altogether false.

The Bani and expression of spiritual experience of Baba Nanak reflects that he was
in real sense a pioneer of universal values in society and crusader against social evils.
. ¢ EN EN 5 . .
To him “‘gT<® dga™ ¥AY &7 Araet® the evildoer is a demon who knows not the

God. In thsi very hymn he delivered the message of social harmony ¢ ‘TJ €< feg A&
At fAsHP ™ If a person recognize the Creator to him there is no difference in the ways

of Hindus and the ways of Muslim or any other religious practice. However, in
skepticism he himself becomes worthless to whatever faith he may belongs.”

7 ifenr fag wfs =fmr Afe
O NI B A AfE |l

7 e ufz et afe

AZ IIH 737 fag ufen?

So Jeevea Jis Man Vasya Soe
Nanak Awar na Jeevey Soe

Je Jeevey Patt Lathi Jaye

Sab Hraam Jeta Khich Khaye

Baba Nanak narrated the truth of life. He said that living is the one who has true
name in his heart and those who merely live focusing only on worldly life shall depart
in dishonor.

H™H HTH T HY Sa13 famrg fimmg &t Are |l

8T HH I8T A dare fxF HfT Uy AT |

33T Hifg IH AT ST T=f3nr ot T2

HH 28 3 aq uazfa I3t Her u& 1%

Maas Maas Kar Moorakh Jhagde Gyaan Dhyaan Nahi Janey

Kaun Maas Kaun Saag Kahawe Kis Meh Paap Samaney

Gainda Maar Home Jagg Kiye Devtea Ki Baaney

Maas Chod Bais Nak Pakdey Raati Manas Khaaney

Baba Nanak said that all those who fight in the name of eating habits of others are

unwise and questioned them on how they distinguish between the vegetables and the
meat as both are cooked by cutting the living things. He exposed the hypocrisy of the

people who don’t hesitate to harm their fellow men and burnt animals in rituals but
hate meat eating.
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HHY f8F HTRg 77 91 R & 3131l
famrs fimis g2 A 7dt 939 I U1 P
Masoh Nimme Masoh Jammey Ham Masey Ke Bhande
Gyaan Dhyaan Kach Sujhey Nahi Chatur Kahawey Pande
He further elaborated the point that every one of you came out from the meat

itself. He addressed Pandit and all the fanatic religious leaders who are fighting on the
petty issues without realizing the truth and still proving themselves as intelligent.

YITHS YAHTST afT fJEA3™s Sarfent |

M TF & T A93T A AT HA% IITent i
T3t H'I USt I9oE 3 & TIT & mirfen |

I3 3 ASaT & eI

7 AT AXS &8 W9 3T HfS 97 & It
Khurasan Khasman Kiya Hindustan Daraya

Appe Dos Na Deyi Karta Jam Kar Mughal Chadeya
Eti Maar Payi Kurlaaney Te Ki Dard Na Aya

Karta Tu Sabna Ka Soyi

Je Sakta Sakte Kao Marey Ta Man Ros Na Hoyi

In Babar Bani Baba Nanak explains the issues of political nature and gave an
account about the tyranny of the Mughal army on innocent Indians. He even
complained to the Creator about his plans and questioned about why he is not feeling
the pain of the people who are crying for help.

In fact in Baba Nanak’s contemporary time was going on turmoil a due to certain
socio-political reasons. The society was degenerated as a whole from the Kings to the
commoners. The Kings were cruel. In the words of Guru Nanak they were Butchers in
real sense. They were mostly power crazy invaders. Human values were trampled
underfoot. Priestly class was mainly fanatic and interpreting religion as suits to their
own vested interests. The masses were timid and were accepting tyranny as their fate.
Guru Nanak gave voice to their agony. His description of the contemporary situations
presented a vivid picture of the overall milieu of the medieval India. This was the
picture of feudal medieval India. If one have a cursory look of present democratic India
the situation is not different from that time. The difference is only of the characters. In
fact cruelty, corruption, fanaticism, and communalism had reached at the height of the
limits. Human Values still are ruthlessly trampled under the feet of the power politics.
Guru Nanak as a torch bearer of the universal values became the light house to guide
the humanity. His guidance would always remain relevant to the society as every social
fabric is always in need of the natural universal values. When humanity deserts the
natural values, it results in the misfortune for the society as the Divine wrath. Thus,
Guru Nanak guided to the way of nature.

Baba Nanak was such a kind of personality who had impacted a large segment of
society and influenced the people across the religious traditions and cultures of the
world. If one studies Guru Nanak’s life and his poetic spiritual expressions known as
‘Bani’ without any bias, it will be a surprised revelation that he was an ideal and
pioneer of universal values. The hymns of his Bani are loaded with high moral and
spiritual practical teachings. To him humanity and human values were more important
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than any faith, religion, culture, sect, community, language and region. He appeared on
universal portal with universal ideas and values. Therefore, his ideas are cross culture
and cross religion. To him religious and ethical values are meaningless unless they are
not reflected in your character. Guru Nanak when asked always identifies his faith,
caste and community as submission to divine and a person who is associated with
‘Sachch Naavo’- the truth:-

IHIT 713 Uf3 AY &8I

JIH UIH HAH A3 37812
Hamari Jaat Pat Sachch Naavo
Karam Dharam Sanjam Sat Bhavo

From the above hymn it is very much clear that he taught the lesson of a specific
religiosity to whole humanity without any discrimination. The lesson which he taught is
that there is no cast, no creed, no religion until anyone not submit to the ultimate truth
with true heart. The true submission means the true thought and righteous character.
That righteous character must become your religion and your identity on which one
may feel proud. Without connectivity with nature and the Creator, all kinds of identities
of caste and creed are hollow and meaningless. The concerning hymn is of universal
value. It was not only relevant to the contemporary society but also to the present
society. If the people of Indian subcontinent to whom Baba Nanak addressed as the first
recipient of his teachings applied only this single hymn in their lives in true spirit. It
will not be an exaggeration to say that all socio-political confrontations which
degenerated the society will became a thing of past. The peace and the prosperity will
prevail in this region rather than border conflicts, communal feuds, merciless bloodshed
and massacres on the name of valueless hollow identities, struggle for communal power
and jingoism on nationalities. That caste and communal struggle is what Baba Nanak
mentioned as poison which seems root cause of current and old age socio-political
unrest. He expressed this fact in his hymns as :-

A3t 2 for ofF Ag uIda Il
HJ9T I< Ifg vt gt 1%
Jaati de kya hath sach parkhiye
Mahura howai hath mariyie chakhiye

In the above hymn poison is a beautiful simile to illustrate the meaningless
religiosity based on caste and community but devoid of divine attachment. That is
poisonous to the whole fabric of society, Baba Nanak put it as a challenge also to lick
the poison to prove your superiority of caste and community. In another part of same
hymn he further elaborate that The sovereignty of the True Lord is known through out
the ages. The person, who obeys and surrenders at His will becomes noble in His Court.
It means the ultimate source of sovereignty and freedom from all kinds of evils is to
surrender before the Almighty who is unique and all pervasive. This fundamental
source of Universal values was advocated by Baba Nanak in these words:-

Y ot fHIS™T Har 79 ArET I
JIH ¥ frgeg =fg daamnn
Sache ki Sarkar Jug Jug Janiyiey
Hukam manney Sirkar dar Dibaniye
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It is universal truth and eternal fact that when human mind and soul submit to the
universal order of all prevailing supreme power with full devotion the blessings of
enlightenment showered upon them which resulted in the establishment of just society.
Thus, universal values became the part of social life. Therefore, Baba Nanak repeatedly
mentions this golden rule in his ‘Bani’ or hymns. In another hymn he further mentions
that all above is ‘Sach’- truth and from this root comes out ‘Sach aachar’ means truthful
living. He says :-

o9 69 A3 & Sufg mg w911 ®
Sachoh orai sabh ko, upar sach aachar

If a person belongs to any caste, community and tradition is not able to enlighten
his heart with sincere submission to the ultimate reality, he remains ritualistic and
carries the hollow vanity of cost and community whole life. The vanity of any kind is
barrier which block the progress of soul to the truth as a result life remains devoid of
truthful living. In the expression and Kalam (Bani) of Baba Nanak the vanity and proud
of worldliness is known as ‘Homey’ which is rapidly condemned by him as a main
source of evil. He himself had shown the way that how to come out of this barrier of
evil and falsehood. He expressed the way in another hymn in these words:-

fa= Afgnrar e fa= g3 3¢ Ufs|
T IS ToE aad S & 112

Kiv Sachiara hoyiey kiv koodai tutai paal
Hukam razai chalna, Nanak likhiya naal

The above hymn elaborates that the only panacea to come out of falsehood is
submission to the will of the Almighty. This is in consonance with the concept of ‘Razi
ba Raza’ of Sufi understanding of Islam which means to accept the Raza of Allah in all
conditions.

aod Htef3nT Hfg ITh niAT Far aHTEMT I
T g3y fAsr @@ 38 f5g38 ug urdhar 1 ®
Nanak Jeevtea Mar Rahiye Aisa Jog Kamaiye
Waajey Bhaajoh Singhi Wajhey Tao Nirbhoh Pad Payiye
Baba Nanak states that to attain the true knowledge one has to renounce the

worldly pleasures, egos and complexes and be in tune with the Almighty to attain the
truth.

In the context of social welfare Baba Nanak characterized a noble person as ‘Wt
e fag g8g =fe’®! means the person who eats what he earns through honest labour

and by his hands shares with others that person alone knows the true way of God.
Others who not realize the divine, the ritualistic Mulla and Yogi are astray people.

Baba Nanak warned the people that there is no heaven, ‘Bhist’ no emancipation
‘Mukti’ without righteous dead. He says, grabbing rights of others is like eating the
meat of swine for Muslims and meat of cow for the Hindus. He further repeats that if a
person becomes the source of falsehood then he will certainly obtain falsehood. He
mentions:-

I UIrfent™ saar 8H Hnfd 8H arfe |
J9 UTg ITHT 3T 39 77 HITI & T ||
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It f8Af3 & Ae g2 A e |

HIE ufg IIH Hfg IfE g% & Afe

56 I IFE I3 U Ut |1 ¥

Hak Paraya Nanaka Os Sooyar Os Gaye

Gur Peer Hama Ta Bhrey Ja Murdar Na Khaaey
Gali Bhisat Na Jayiye Chutey Sach Kamaye

Nanak Gali Koodiyi Koodo Koodi paye

The message of Guru Nanak was a seed of universal values which sprouted in later
on in social phenomenon. These efforts of Baba Nanak brought changes in the society
of his times. The present society is also in need to listen to his voice so that the
widespread communalism, corruption, casteism and nepotism could be transformed in
peace, harmony, justice and equality. Baba Nanak through the medium of his Bani
presented and rejuvenated natural universal values which are more or less part of all
religious patterns in various forms. Islam as a faith and practice is also presented and
reminded by the Almighty through the ages. It may not be considered as a commodity
of a particular community. In fact the Creator is one, humanity is one and Universal
Values are also same. The differences which ever are visible are due to the cultural
manifestation and interpretations of the similar values in different situations. In nut-
shell we require to adhere to the teachings of Guru Nanak which inculcate the Universal
values and give the message of peace and harmony as he was the pioneer of the
Universal Values in true sense.
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Guru Nanak’s Contribution towards Humanism
Igbal Singh Dhillon*

If we delve deep into various philosophical formulations on human concerns that
have emerged in the past from time to time, we discover that Guru Nanak had actually
initiated a movement in Humanism towards the close of the 15" century CE. We also
learn that he had acquired rich erudition and vast information on every field of
knowledge including the universe as well as the human life before he jumped into the
arena with a definite philosophy dealing with relationship between man and the
universe. This becomes amply clear from his compositions included in the Gurbani-
Granth**.

Attempts made previously in elaborating the contribution made by Guru Nanak
towards the welfare of humankind generally describe him as a prophet who after having
revelations from God launched an exclusive faith in the 15" century CE and it,
eventually, came to be known as ‘Sikh Religion’. Such a view was presented forcefully
by scholars like Bhai Gurdas, a writer of 16"-17" centuries CE who is widely venerated
by the adherents of Sikh faith. He wrote about Guru Nanak as below:

g9 WIg Fas a9 g | !

(Nanak was a spiritual guide and he was a religious teacher of the whole
world.) And

Hrfgn frar Farf3 fefo aaa fogrs Ug e ?

(Nanak influenced people far and wide throughout the world with his
doctrine and he launched a religion free from impurities.)

Such assertions find more eloquent and elaborate descriptions in different versions
of Janam-Sakhian (compilations of episodes out of Guru Nanak’s life history) laced
with mythical anecdotes depicting Guru Nanak asa purely religious personage often
performing miracles (Bhai Gurdas, too, has included a number of such episodes in his
writings) Further, Guru Nanak’s ‘religion’ is shown to have been promoted by his nine
successors as religious guides till the times of Guru Gobind Singh who lived up to the
first decade of the 18" century CE. But, on the other hand, deeper studies made in the
modern times reveal that Guru Nanak’s greatest contribution to humanity is that, right
at the fag end of the fifteenth century CE, he conceived and put into practice the
approach of ‘Humanism’, a concept which has came to be understood completely by
the intellectuals of the western part of the world as late as in the first half of 20" century
CE. His mission, actually, included outright rejection of institution of religion as he

* Former Director Youth Welfare Panjab University, Chandigarh.

** The book deemed scripture by the adherents of Sikh faith is designated as ‘Sri Guru Granth
Sahib’. Here, for the sake of convenience, it is being referred to as ‘Gurbani-Granth’. ‘Bani’ or
‘Gurbani’ are the traditional titles assigned to the compositions included therein.
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made a beginning with the slogan ‘a" o€t fdg & HABHS (‘Na koi Hindu na
Musalmaan’ i.e. No one is a Hindu or a Mohammedan)® advocating thereby that
everyone is born as a human being and not as a practitioner of any particular religion.

The term ‘Humanism’, in the modern times, stands for a doctrine which rejects
miracles, fanaticism and religious dogma altogether, recognizes value and agency of a
human being and accepts only the use of reason, morality and justice for ensuring
welfare of human beings. ‘Humanism’ has emerged as the foremost ideology focusing
on human concerns and it has been duly recognized as such at the international level.

The doctrine of humanism has evolved out of Italian scholar Marcus Tullius
Cicero’s concept of ‘humanitas’ given by him more than two millennia earlier. The
concept of ‘humanitas’ included

i. Benevolence towards one’s fellow humans.

ii. Values imparted by humane learning gained through the study of old classics
(bonaelitterae i.e. “good letters”).

During the period of Renaissance in the European countries initiated chiefly by
Petrarch in the 14" century CE as a reaction to Christian scholasticism, ‘humanitas’
became the guiding principle and its broadened area came to incorporate in it

i. human dignity and potential,
ii. status of humankind in nature, and
iii. significance of reason and evidence of the senses in understanding truth.

Besides Petrarch, other prominent humanist scholars of this period were the Dutch
theologian Erasmus, the English author Thomas More, the French writer Rabelais and
the Italian scholar Mirandola. While the Renaissance humanism retained element of
religiosity and influenced Protestant Reformation, humanism of the period of
Enlightenment covering the 17" and 18" centuries CE marked a radical departure from
religion. At the dawn of 19" century CE English language adopted the proper term of
‘Humanism’ which came as translation of German ‘humanismus’ given by Freiderich
Niethammer. The focus of humanism of the 19" century CE brought further progress
from the study of ancient classics initiated in the Renaissance period or reaction against
religious dogmatism in the Enlightenment age to the philosophy centered on
humankind. Humanism, now, encompassed any perspective which was committed to
the centrality and interests of human beings. Further, it came to refer to the belief that
reason and autonomy were the basic aspects of human existence and that the foundation
for the ethics and society is autonomy and moral equality. Concepts of existentialism,
utilitarianism, pragmatism, naturalism, personalism and Marxism emerged as different
shades of modern humanism.

However, traversing through such an evolutionary process, ‘humanism’, during the
19™ century CE, came to be associated with two slightly different approaches viz.
‘Religious Humanism’ and ‘Secular Humanism’ both imparting primacy to human
concerns. Many humanistic organizations were set up in European and American
countries. The Ethical Culture initiated by F. C. S. Adler promoted another form of
humanism under the name of Ethical Humanism.During the first half of the 20" century
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CE Secular Humanism and Ethical Humanism were combined in to one doctrine which
was designated as Modern Humanism or simply ‘Humanism’ (with capital ‘H’).
Modern Humanism came to advocate the following:

i. Itisthe human being who is to be brought at the focal point if human interests
are to be served properly.

ii. A human being can serve as an efficient medium of productive efforts aimed
at promoting human concerns.

iii. Utilization of human potential is the best way to ensure human welfare.
Four main ingredients of Modern Humanism are accepted as under:

i. Human welfare

ii. Human rights

iii. Human dignity

iv. Human ethics

The organizations promoting Humanism in different countries joined hands in
organizing the first World Humanist Congress at Amsterdam in 1952 where
International Humanist and Ethical Union (IHEU) was formed having its headquarters
at Amsterdam. At this Congress, it was agreed upon to issue a joint statement of the
fundamental principles of Modern Humanism. The proposed statement was called “The
Amsterdam Declaration”. This statement was updated at the 50th anniversary of World
Humanist Congress held at the same venue in 2002 CE. The 2002 statement came to be
known as “The Amsterdam Declaration 2002 which has become the official defining
statement of World Humanism. The text of “The Amsterdam Declaration 2002”* is
reproduced as under:

Humanism is the outcome of a long tradition of free thought that has inspired many
of the world’s great thinkers and creative artists and gave rise to science itself.

The fundamentals of modern Humanism are as follows:

1. Humanism is ethical: Humanism affirms the worth, dignity and autonomy of the
individual and the right of every human being to the greatest possible freedom
compatible with the rights of others. Humanists have a duty of care to all of
humanity including future generations. Humanists believe that morality is an
intrinsic part of human nature based on understanding and a concern for others,
needing no external sanction.

2. Humanism is rational: Humanism seeks to use science creatively, not
destructively. Humanists believe that the solutions to the world’s problems lie in
human thought and action rather than divine intervention. Humanism advocates the
application of the methods of science and free inquiry to the problems of human
welfare. But Humanists also believe that the application of science and technology
must be tempered by human values. Science gives us the means but human values
must propose the ends.

3. Humanism supports democracy and human rights: Humanism aims at the
fullest possible development of every human being. It holds that democracy and
human development are matters of right. The principles of democracy and human
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rights can be applied to many human relationships and are not restricted to methods
of government.

4 Humanism insists that personal liberty must be combined with social
responsibility: Humanism ventures to build a world on the idea of the free person
responsible to society, and recognizes our dependence on and responsibility for the
natural world. Humanism is un-dogmatic, imposing no creed upon its adherents. It
is thus committed to education free from indoctrination.

5. Humanism is a response to the widespread demand for an alternative to
dogmatic religion : The world’s major religions claim to be based on revelations
fixed for all time, and many seek to impose their world-views on all of humanity.
Humanism recognises that reliable knowledge of the world and ourselves arises
through a continuing process of observation, evaluation and revision.

6 Humanism values artistic creativity and imagination and recognises the
transforming power of art: Humanism affirms the importance of literature,
music, and the visual and performing arts for personal development and
fulfillment.

7. Humanism is a life-stance aiming at the maximum possible fulfillment:
Humanistic fulfillment is attained through the cultivation of ethical and creative
living and offers an ethical and rational means of addressing the challenges of our
times. Humanism can be a way of life for everyone everywhere.

Guru Nanak was not merely a social reformer or one prominent among saints of
Bhakti movement of India. Nor was he the founder of any new religion as such. He
was, actually, an activist with clear doctrine of Humanism ingrained in his mind to
which he yearned to give practical shape in an organized manner. He, however, termed
‘Humanism’ as ‘Dharam’, an ideology and a way of life different from an
institutionalized faith. He said

Ho HIT & 98 Ug |l
¥ UIH AT AsEg 11®
(the one who continues to maintain ideal relationship with the creative

cosmic system does not adhere to any organized faith but, instead, follows
a lifestyle based on pure Humanism.)

Guru Nanak did not float any concept of spirituality. He did not believe in concepts
of soul, the Supreme soul, anthropomorphic God, deities, incarnation, heaven-hell, life
before birth or after death, supernaturalism etc. though he had definite and clear vision
of the cosmos and the relation between the human-self and the cosmic order. So, he did
not postulate any concepts of spirituality as are found propounded by the heralds of
different religions or incorporated in different scriptures. He only visualized a
relationship of symbiosis between the human ‘self * (whom he designates as the
‘smaller self’) and the cosmic order whom he calls the ‘bigger-self’. This symbiotic
relationship is at the level of body and mind only and no soul, spirit or supreme-spirit is
deemed to be involved in it. Guru Nanak’s concept of symbiosis is totally a rational and
scientific yet an innovative postulation. This concept is found delineated in his
compositions such as
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H& HIT Heg &% &™ I35 UTT3g Jig I
A9 249 U &1 J wie wfe afgg digtan®

( The human self has its significance and worth on account of presence of
the elements of the creative cosmic system enshrined in it.)

Guru Amar Das, the second in the line in succession to Guru Nanak, further
elaborates the symbiotic relationship between the human self and the cosmic system as

H& 3 A3 AY I »yE He uge il

(The human self, as a sub-system, is not only an ingredient but also a
replica of the creative cosmic system.)

We can put Guru Nanak’s humanistic approach briefly as under:

For Guru Nanak, as for any other modern humanist, man is not the centre of the
universe but man needs to be placed at the centre of all human endeavours devoted to
the care of the human concerns.

Guru Nanak, like any other modern humanist, does not attribute to human
consciousness primacy over the forms and forces of nature or over the process of
universal creation. For him human-self is part and parcel of the bigger-self, the cosmic
system.

Guru Nanak, like any other modern humanist, does not repose faith in any divine
‘theistic’ being. For him a definite Cosmic Energy-Centre is the creator of the universe
functioning as a well-ordered system, the ‘bigger-self’.

Guru Nanak, however, does not forbid others from believing in a supreme ethical
entity of their imagination provided it is imagined as formless and the faith remains
monotheistic and free from any ritualistic activities. This arrangement is seen as having
a therapeutic effect for keeping human ego under restraint.

Guru Nanak accomplished the job of shaping the concept of Modern Humanism at
the dawn of 16" century CE. He initiated and conducted an organized movement in
Humanism and devoted whole of his life to the preaching of this doctrine as its leader.
His nine successors from Guru Angad to Guru Gobind Singh continued with their
struggle till the dawn of the 18™ century CE.

The elements of Humanism promoted by Guru Nanak and expressed through
Gurmatt, the philosophy enshrined in the Gurbani-Granth, can be enumerated as under:

1. The central theme of the compositions included in the Gurbani-Granth is an
assertion of faith in one absolute formless Reality visualized as a Cosmic
System and its sub-systems governed by a set of Universal Principles.

2. This Absolute reality as the cosmic energy-centre is the source of whole
creation.

3. The absolute Reality so envisioned is both supreme and abstract yet immanent
to the creation which makes up the universe.

4. The Universal Principle is transcendent only in the sense that it exists in
abstract and not in concrete form and its functioning is beyond human control.
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5. The Universal Principle is imminent in the sense that it comprises innumerable
sub-principles governing the whole phenomenon living or non-living on the
earth or beyond it.

6. The Universal Principle and its sub-principles give rise to a well- ordered
universal system, a bigger self, of which human self is a component
howsoever small or marginal.

7. Human self is enjoined upon to attain realization of the above-mentioned
Cosmic System as a bigger self and the mutual relation between the two.
Human self is further instructed to be aware of this relation at every moment
of its existence.

8. To be born as a human being is a rare privilege. Only humans possess the
capability of the realization of the mutual relation between the human-self and
the cosmic self (addressed to as ‘the bigger self *). Through such a realization,
a human being goes further to be helpful to the fellow human beings and the
other species.

9. It is not necessary for a human being to renounce the world in search of this
realization. Having attained such a realization through earnest effort, a human
being is expected to lead a routine but ethics-based social life.

Guru Nanak’s doctrine of Humanism and its four ingredients as indicated above
find powerful expression in the Gurbani-Granth (also known as ‘Guru Granth Sahib’
among the adherents of Sikh faith) compiled by Guru Arjan in 1604 CE. Prominent
four aspects of Modern Humanism viz. Human welfare, Human Rights, Human Dignity
and Human Ethics as expressed through Gurbaniare being presented in the following
paragraphs illustrating the same through quotes drawn out of Gurbani.

Human Welfare includes efforts made to improve upon the life-situations of those
who are under-privileged or those who have suffered from one or the other calamity.
Such philanthropic efforts are made irrespective of caste, creed, race, gender, region
etc. of the beneficiaries. Human welfare can also be described as social welfare, social
service or humanitarian deeds to be performed without any material or immaterial gain
in view. Guru Nanak and his successors in the movement launched a number of human
welfare projects. Gurbani inspires the human beings to live beyond self and to be
always ready for joining the human welfare activities.

s e fag ggg 2fe |
&6k I ugTsfa Afei®

(The one who earns by the sweat of one’s brow and shares a part of one’s
earnings with the needy is the person who knows the right path of human
life.)

fefa €8t Ae sl

3T T4 IAE Ut |1 ¢

(If one keeps engaged in the service to others during one’s life one earns a
lofty status for oneself in the society.)

A lot of awareness has grown the world over regarding human rights during the
last one century. Human rights accrue to one because of one’s being a human being and
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everybody deserves access to human rights irrespective of one’s religion, country,
gender, race, colour, language, position or status. Guru Nanak and his successors had
launched a movement for protection and restoration of human rights about four
centuries prior to the modern world acquired awareness about human rights.

I UTTEn™ 56T B Bnid B8R arfe |
9 UHg I 37 3J 7T Haed & e |l

(Depriving others of their rights to gain personal benefits is a sinful act.
Such acts can be equated with eating carcasses and persons indulging in
these do not find favour with pious persons.)

Human dignity is a positive trait that provides one with the feeling of self-
importance which saves one from inferiority complex. A person blessed with human
dignity finds himself or herself at a respectable status in the society. Guru Nanak and
his successors in the movement realized the necessity of imparting human dignity to the
individuals especially to those from downtrodden sections of the society and they made
special efforts in this regard. Gurbani also preaches how an individual can lead life with
dignity and self-esteem.

HZ & G5 nmdif alg & SR eI
feas 373 it feq gaz 3o sfen !
(Consider everyone to be at high status because no one is lowly; all have

been created by the same cosmic creative force and all are empowered
equally without any discrimination.)

nied Afs 39t ufsarat i
fer uast Hfo 3t fAeTat i 2

(Humans are the superior-most species in the world. They should feel
proud that they are the rulers of this earth.)

Human beings need a set of basic norms of ideal human behaviour for adopting an
ideal life-style. Such basic norms are also called ethical or moral principles which
determine the human values essential for setting up a peaceful and balanced human
society maintaining a healthy and positive atmosphere. Guru Nanak and his successors
in the movement not only preached at a big scale in favour of human values, they and
their associates presented themselves as actual models of morality through their own
life-style. Gurbani lays special stress upon adoption of healthy ethical principles in
human life.

B HY UIH 5 & Femi 11

(Always speak the truth and adopt it as your primary ethical principle.
Never tell a lie.)

28d &H JU gfanret |l

I8H Uy g5Y Bueret i

(YYou should abandon lust, anger and evils. You should abandon ego and
conflicts as well.)

There are, in fact, additional ingredients such as Human Equality, Human
Equanimity, Human Self-study, Human Cognition, Human Struggle, Human

PANJAB JOURNAL OF SIKH STUDIES



56 Igbal Singh Dhillon

Brotherhood, Human Development and Human Environment incorporated in Gurbani.
These prominent humanistic elements can also be similarly illustrated through Gurbani.

Guru Nanak had wide-ranging erudition supplemented by the experiences of
different odysseys he had undertaken in his life-time to far-off regions, he was able to
spread his humanistic message far and wide. Not only this, Guru Nanak initiated a
movement in Humanism which was conducted by him as its leader and his nine
successors for more than two centuries, a phenomenon unparalleled in the whole of the
world. He could not have any intellectual interaction with the Europe because of
geographical conditions. His was, therefore, an independent and original thought
process which encompassed proper Humanism as conceptualized by the Europeans and
Americans in 20" century CE. All the major elements of Modern Humanism were
present in Guru Nanak’s philosophy.

(Adapted from the author’s recently published book ‘Nanak and Humanism”).
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The Bhatt Wabhis as a Source to Study
Guru Hargobind Sahib Ji

Tejinder Pal Singh*

There is a great misconception among the scholars about Guru Hargobind Sahib.
They compare Guru Hargobind Sahib with Guru Nanak Dev Ji by saying that Sikh
Religion started by Guru Nanak Dev ji was peaceful till Guru Arjan Dev Ji. But when
Guru Hargobind Sahib took over the Guruship, he started new trends by wearing two
swords and started military excercises. For example, Gokal Chand Narang' has
understood this subject as ‘change’ rather than continuity, which is copied by many
scholars without understanding. Frederic Pincot considers it a hindrance in the path of
Nanak.? Cunningham saw the personal nature of Sri Guru Hargobind Ji.* McLeod
added it to the immediate crisis.* Toynbee could not even understand this ‘mystery’.>
While Sri Guru Nanak Dev Ji was the Guru Hargobind Ji.

According to Sikh tradition, Sri Guru Hargobind took Prakash (birth) with the
blessings of Baba Budha Ji. Baba Budha ji had already made clear statements about the
expanse of Sri Guru Hargobind Sahib, that Guru Sahib would prosper. He will be a
great warrior, would build the Akal Takht and wear the swords of Miri-Piri.

This paper has two parts. In the first section, Sri Guru Hargobind is depicted as the
continuation of Sri Guru Nanak Dev ji. In this context, references to contemporary
literature such as Varans of Bhai Gurdas, Bhai Nand Lal and Sri Dasam Granth Sahib
etc. have been recorded. In the second section, some of the life details of Sri Guru Har
Gobind Ji have been given from one of the important sources of Sikh History i.e Bhat
Wahis.

I

Bhai Gurdas was one of the prominent Sikh personalities, who has interpretated
Gurbani. According to him, Nanak-Jot came in the form of Sri Guru Hargobind Ji :

The five cups symbolise five Gurus and the sixth Guru, a great Guru, sat on
the throne,

Arjan changed his body and appeared in the form of Hargobind.’

Sri Guru Arjan Dev Ji transformed himself into Sri Guru Hargobind Ji as
marvellous and wondrous :

The Guru and the Lord are one, Hargobind is ever in bloom, Marvellous
meets the marvellous and wondrous with wondrous.”

Bhai Gurdas has repetitively described the continuity of Nanak-Jot in his Vaars :

The True Guru Nanak Dev was the Guru of Gurus

* Assistant Professor (Religious Studies), University College Miranpur, Patiala.
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Angad merged in the Unknowable and Impenetrable in the state of equipoise
Amar merged in the Eternal and perceived the Unknowable

Ramdas through the Lord’s Name destroyed the vices and oozed out ambrosia
Guru Arjan through service presented the gift

Guru Hargobind churned the ambrosia of the Impenetrable...®

That is, Guru Nanak became the Guru of the Gurus, who merged himself into Guru
Angad Dev Ji and connected him with almighty. This divine process continues from
Guru Amar Das Ji, who bestowed Guru’s Amrit to Guru Ramdas Ji. He destroyed the
five evils with the help of Sabad. After that Guru Arjan received the Guruship from
Service (Sewa). Guru Hargobind Ji churned the word Amrit and became unknowable.

Sri Guru Gobind Singh ji approves the unity of Gurus in the Bachitra Natak:
Nanak Assumed the body of Angad and spread religion in the world.
Then he was named Amar Das as if a lamp was lit by the lamp.

When the time of boon came, Ram Das became the Guru.
Granting him the old boon Guru Amar Das left for his heavenly abode.

Sri Nanak was accepted as Angad Guru and (Guru) Angad was identified as
(Guru) Amar Das.

Guru Amar Das was called (Guru) Ram Das and this mystery was understood
by the saints but the stupid ones could not follow it.

Ordinary persons considered them in different forms but some rare ones
understood them as one.

Those who knew them as one attained (all) the high spiritual stages but
without understanding (the mysteries) nothing can be procured.

When (Guru) Ram Das merged in the Lord he offered the seat of Guruship to
(Guru) Arjan Dev.

When (Guru) Arjan Dev went to the abode of the Lord, (Guru) Hargobind
was established in his place.’

Bhai Nand Lal Ji clarifies that Guru Nanak Dev Ji’s Jot was transferred in
Guru Angad Dev Ji, blessed by the great Lord, which further merged into Guru Amar
Dass Ji and this process continued till tenth Master!? :

hamii nanak asato hami angad asat

hamit amaraddas afazalo amajad asat.

hamii ramadaso hamii arajun asat

hamii haragobind akaramé ahisan asat."!
I

The second section of this paper deals with Bhatt Wahis. In this part are given
possible references pertaining to Guru Hargobind Sahib Ji as described in the Bhatt
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Wahis. Before going through these references, it will be fruitful to have a look on the
brief description of Bhatt Wahis.

It is to be mentioned here that the records of Bhatt Wahis are of great significance.
Though many of the sources of 17" to 19" century have recorded the history of Guru
Hargobind Sahib Ji, but Bhatt Wahis play vital role in defining some of the major
incidents from the life of Guru Hargobind Sahib Ji than other sources.

It needs to clarify that we do not have access to the original Wahis. So this section
of paper purely rely upon the ‘Notes’ of Bhatt Wahis taken by Giani Garja Singh (1904-
77), a renowned Sikh Scholar!2. He took great interest in Bhatt Wahis, as the source of
Sikh History. He managed to approach Bhatt Wahis by paying a huge amount to their
custodians. During the analysis of Bhatt Wahis, he has made some notes which are
available in Dr. Ganda Singh Reference Section of the main Library and Punjab
Historical Department of Punjabi University, Patiala. Otherwise also, in the last decade
of eighteenth century, Bhai Chhaju Singh Bhatt transcribed these Bhatt Wahis into
Punjabi script. After a great toil and spending long time, Giani Garja Singh was able to
search them and after analysing he took some notes. The notes prepared by him are of
great importance to the Sikh academic circles. But unfortunately none of the scholars
have analysed this work in detail yet. In this regard, Gyani Gurdit Singh states that :

The recently found information regarding the Bhatts of Punjabhas uncurtained
the so called intelligentsia of our times that how ignorant we are about these.
The information regarding the history and literature of Sikhs is still untouched
and the theory and dialogues organised without taking these on account are of
no use.'®

It is clear from above discussion that Bhatt Wahis are of great importance. The
number of these Wahis is very huge. Generally, the Bhatts belonged to well-off
families. The word Bhatt is of Sanskrit language, meaning bard, minstrel, panegyrist,
poet who sings praises of a king and warriors in the royal court.!'* Bhatts were Bards
who used to keep the record of daily events. These Bhatts lived in the forts of the kings.
They used to recite the stories of brave kings and their ancestors. At the time of Guru
Amardass Ji, one of these Bhatts named Bhikha came into Sikh fold. After sometime,
he came in the haven of Guru Arjan Dev Ji along with his friends where they recited
some Hymns (Sawiyas) in the praise of Sikh Gurus, which were recorded in Sri Guru
Granth Sahib by Guru Arjan Dev Ji.!* Importantly to be mentioned here that the Bhatts
of Sri Guru Granth Sahib and Bhatt Wahis are not the same. Bhai Santokh Singh while
writing Sikh history declared the Bhatts as the Avtars of Vedas :

Ik ik véd chatur vapu dharé pragat nam tin kahom asas,Pirav samavéd ké ih
té mathurd jalap bal haribas, Puni rigaved kalay jal nal trai kalasahar
chauthé gini as, Bhaé yajir ké talay salay puni jalay bhalay upajé dijabas,
Bahur atharavan dasuru kirati gani gayand sadarang suchar, Kamalasan ko
bhikkha nam su ih sabh té bha adhik udar.-'®

Bhatts constantly visited their patron families reciting panegyrics to them and
receiving rewards. They used to collect information about the births, deaths and
marriages in the families. This was a kind of livelihood for the Bhatts due to which they
use to keep some books (Wahis) along with them!” to write the names and addresses of
their clients where ever they go. Moreover they used to record the special incidents of
the kings. On some special occasions of these recorded incidents, Bhatts used to recite
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the stories of these kings and motivate the youngsters. As these Wahis were the source
of livelihood of the Bhatts, they used to keep these Wahis very carefully. It is also
mentioned here that Bhatts were not scholars/historians, nor their aim was to write the
history of their clients. It was purely their business by which they used to provide food
and shelter for their families.

Bhatts were found in groups and divided their areas. Due to which Wahis are
named behind different regions, descents and villages like Bhatt Wahi Multani Sindhi,
Bhatt Wahi Talaunda, Bhatt Wahi Karsindhu, Bhatt Wahi Bhadson, Bhatt Wahi Poorbi
Dakhni, Bhatt Wahi Jado Bansian Ki etc.

Bhatt Wahis have deep relation with Sikh history. As mentioned above, Bhatts
came into Sikh fold at the time of third Master, Guru Amardass Ji. It is from the time of
Guru Amardass Ji to the 18" century, the history of various renowned Sikhs has been
recorded in the Bhatt Wahis. Guru Hargobind Sahib Ji is one of those, whose detailed
account is present in this rare and important source of Sikh history.

Bhatt Wahis describe the life story of Guru Hargobind Sahib Ji in detail,
specifically his battles. Events related to his life in Bhatt Wahis are as follows:

Birth

According to the the scholars, Sri Guru Hargobind Ji was born on 9 June, 1595 AD
but Bhatt Wahis indicates this date as 1647 Sambat (1590 AD):

Gurii arajan ji mahal pafichamam béta guri ram das ji ka pota sri thakur das
JT da bans sri haridas ji ki surajabanst gosal got da sodhi khatrt ne grehi mé
mata ganga ji ké udar tht gram badalt pragana gurii chak ké malhan sammat
sola sai santalts mah asadh dihu ikis gya sava pahir rain rahi ek chamatakart
bal paida hiia jis ka subh nau sri hari gobind ji rakhd kul prohat singh ji ko
mand guri ki karaht ki.'3

According to the testimony of another Bhatt Wahi:

Badhar It Sri Harigobind ji ki béta gurii arjan ji mahal paiicham ka pauta
Gurit Ramadas ji ka sambat solan sai santalis mah asadh dihu ikis sava pahir
rain rahi mata ganga ji ké udar thi gram badali pragana gurii chak mé ék
chamatkart bal paida huda nau Srt Harigobind jt rakha. Kul prohat singha ko
mand. Gurii ki karahi ki. Athiti gartb gurbé ko dan dia."

After the martyrdom of Guru Arjan Dev Ji, in view of the circumstances, Guru
Hargobind Sahib Ji established his place in Malwa area at Droli. Mata Ganga Ji
(mother) and Mata Damodari (wife) accopmanied him. At that time, Droli was a thick
forested area. After living about a year and a half, Guru Sahib came back at Goindval.
That is what Bhatt Wahi tells:

Gurii Harigobind mahal chhata beta Gurii Arjan ji ka bast guri ka chak
pragand nijhriald sammat sold sai traiseth jéth masé sudi ashtami ké dihu
Goindwal sé jangal dés gram darolt pragana dagrii bhat saindas ké greh me
aayé. Gailon Mata Ganga dert té istart Damodari jT aee. Ek barkh chhé mas
daroli gram méi bas karaké Goindwal aée.*
According to the testimony of Bhatt Wahi, Baba Gurditta, the first son of Guru
Hargobind Ji was born at Droli:
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Badhat [t guradita ki, béta Gurii Harigobind ji mahal chhaté ka pota Guri
Arjan ji ka sambat solan sai paisath asi ki parnima ké dihu mata damodart ké
udar thin. Subh ghart janam hoa gram darolt ké malan jangal déis méin. Bhat
bihart k6 mana. Gurii ki karahi ki.*!

Guru Hargobind Sahib Ji was arrested and imprisoned in the fort of Gwalior after
being returned to Goindval. Scholars have given different dates of Sri Guru Hargobind
Sahib’s release from the fort. Bhatt Wahis is the first written text in this context which
clearly tells us about the release of Guru Hargobind Sahb Ji. It states that Guru Sahib
was released in sambat 1676:

Gurii Harigobind jTt mahal chhata béeta Gurii Arjan Dév ji kd sodhi khatrt chak
guri ka prgana nijharaala sammat solan sai chhihatr kattak masé krishana
pakhé chaudas ke dihu Guri jT bavan rajayon ké gail garh gualiar sé bandhan
mukat hiie.?

Naik Hari Ram performed Deepmala in the joy of Guru Sahib’s release. Guru
Hargobind Sahib Ji left Gwalior after spending one day at Hari Ram’s house :

Naik hariram daroga béta naik harbans lal ka chandar banst jadav barhatia
knavat ne bandi chhor Gurii Harigobind ji ké bandhan mukat honé ki khusht
méi deepmala ki. Ek divas naik hariram ke greh méi nivas karké gwaliar sé
bidaigi Ii. Rasté ka pandh mukdi aagré ai nivas kia. >

After this, Guru Hargobind Sahib Ji comes to the land of the Punjab with Jahangir:

Gurii Harigobind jT mahal chhata béta Guri Arjan Dév ji ka gar gwaliar sé
bandhan mukat hoé. Badashah jahangir ké gail madhar désh aé sammat solan
sai chhihatr mangsar prabishté satai ké dihu klanaur pragna batala méi Guri
JT kda ana pai Baba Budhd jT Ramadas béta Sughé Randhavé ka Gurdas béeta
Isar Das Bhallé ka Mathra béeta Bhikhe bhat ka Praga béta Gautam Chhibar
ka Balii béta Miilé Jalahand ka hor sikh fakir darshan pané aé.**

After coming to Punjab, Guru Hargobind Sahib Ji first of all went to village Hehar,
near Lahore, to pay grievance after the death of Prithichand. Bhatt Wahi tells about this:

Gurii Harigobind jT mahal chhata Gurii Arjan dév ji ka pota Gurii Ramdas jr
ka parpota Baba Thakur Das ji ka bans Haridas ji ki siraj banst gosal gotar
sodht khatri tai Guria Prithichand ki makan dein Goindwal sé gram héhar
pragna patt Gurii Méeharban ke ghar ae sal 1677 pokh prabishte athai dihu
gaé sukarbar ko. Sath Guri Arjan Sahib béta Guri Mohari ji ka pota Guri
Amardas ji mahal tijé ka. Baba Budha ji Ramdas beta Sughé Randhavé ka.
Gurdas béta Isar Das bhalle ka. Balii béta Milé Jalhano ka aia.*

Guru Hargobind Sahib Ji contributed a lot in the development of Sikhism by
performing number of tasks. Out of these works, establishment of new towns was
prominent job. Guru Sahib established Sri Kiratpur Sahib in 1620 AD. It is crystal clear
that Guru Sahib wanted to awakenthe people who were being tortured for centuries by
naming this city from spiritual instinct. Guru Sahib wanted to establish a new
brotherhood by keeping the people away from traditional rituals. Under this scheme,
Guru Sahib settled people of different castes, occupations and classes in the same city.
According to the testimony of Bhatt Wahi:
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Gurii Harigobind ji mahal chhate né béta Gurditd ji ko nagar jaiibal bhar
harie barog ké ghar bhéja gail Gurii Baba Sri Chand ji ae. Kamlié almast ko
sola sai trast bésakh mas ki purnamd ké dihu. Guri baba ji ké paman hathon
s port gadr bauli ka takk laya. Nagri ka nau Kirvatpur rakha.?

Though Guru Hargobind Sahib Ji had good relations with contemporary ruler
Jahangir, but after his death Shah Jahan succeeded him. He started disturbing Guru
Sahib and became his enemy. As a result, armed struggle started between the Sikh
religion and the Mughal empire. Meanwhile, Guru Sahib fought four wars with the
Mughals: First at Hargobindpur (1628 AD); Second at Amritsar (1630); Third at
Mabhraz (1632) and the last fourth at Kartarpur (1634).27

It is mentioned here that Guru Sahib did not fight these wars for any worldly
purpose, but it was only part of Guru Nanak Dev Ji's mission. It is notable that the
mission of Guru Nanak Dev Ji was the establishment of the ‘Halemi Raj’, which he
created during his sixth form. The wars fought by Guru Hargobind Ji were a viable
form of the theory of miri-piri, whose direct relation was to give full freedom to the
human being, while raising the mind-setness under the institution of the Guru. It is also
worth mentioning here that Guru Hargobind Sahib Ji did not start any new thing by
adopting the Miri-Piri swords, but it was the continuation of ‘Jugati’ adopted by Guru
Nanak Dev Ji. Moreover, Guru Hargobind Sahib Ji won four battles, but his purpose
had always been defensive only. He did not acquire an inch of territory as a result of
these victories. There was something far greater involved in this warfare than a mere
dispute over a hawk or a horse.?® A detailed account of these wars is given in Bhatt
Wahis, which is as under :

First battle :

According to Bhatt Wahi Multani Sindhi, the first battle took place at Ruhela (Sri
Hargobindpur) on September 28, 1621 :

Mandan béta Udai ka pota Nathii ka parapota Jalhé ka Bihart béta Mandan
ka surajbanst gotam gotar chanaur udané. Dhira béta Godarié ka pota Ran
Mal ka parpota Rama ka sirajbansi Bhathaur bans lakhan ka Rama ka
Ramana sambat sola sai athatar ashaj prabishté anai. Gram Ruhila pragana
Batala méi Bhagavana béta Kanhé ka ghérar gotar bastkala naur ké jiujh kar
ghail hié. Bhagavana ghérar mata is ka béta Ratan Chand ghail hoa.

Bachan Gurii kd
Ruhila nam kahé is jor.
ta ka kam dhild sab hot.
Srt Guri Harigobind pura namu prabh rakha.
SrT mukh ton satigur pun bhakha.
Mann bach man basé than aai.
ann dhann ki rahé kami na kai.”

Bhatt Wahi Multani Sindhi looks at the battle of Sri Hargobindpur as two clashes -
first on September 28, 1621. In this clash Bhagwan Das Gherad was killed. Second
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clash took place after 2-4 days on October 4, 1621. In this clash one of the sons of
Bhagwan Das Gherad, Ratan Chand and Chandu- son of Karam Chand were killed. In
fact, this fight should be considered as a ‘war’ :

Nanii béta Miile ka pota Raii ka parpota Chahar ka chandarbanst bharduajt
gotar puar bans binjhé ka banijharaunt jalhané sal sola sai athatr katik
prabishté tij ké dihu gram Ruhild pragand Batala ké malhan Guri ka bachan
pai Ratna béta Bhagvané ka Karma béta Chandii ka bast Klanaur ko mar ke
mrd. Gailo Mathra béta Bhikhé ka pota Raié ka parpota Narst bhat ka bans
Bhagirat ka kaushish gotar gaur brahman Paraga béeta Gautam ka Bhargav
gotar chhibar brahaman hor ran jijhate Guri ké jodhé sameé mathé ran mei
Jijh kar maré. Guri ki mat gurii jané. Aagé Gurii bhané ka khabind.>

Second Battle (Amritsar):

This war is known as the battle of Amritsar in the Sikh history. According to
Gurbilas Patshahi VI, the immediate reason for the war was that the Sikhs caught the
Royal Bang and refused to return to the Mughal soldiers near Amritsar (currently back
of the Khalsa College) in the village of Gumtala. Secondly, Guru Sahib was to adopt
military policy for self-defense.

There were many reasons for this fight, but due to the fact the Sikhs had increased
power, due to which the opponents began to feel the fear of losing their sovereignty.
The statement ‘Taj BajTumre Sab Lene ‘of Gurbilas Patshahi VI gives the testimony of
this fact.>! Bhatt Wahi Multani Sindhi tellls about the date of this battle i.e Sambat 1691
(14 April, 1634 AD), which seems to be correct:

Ballii béta Mile ka pota Raii ka parpota Chahar ka chandarbanst bharduajr
gotar puar bans biiijhé ka balvaut radaut jalhana sal (sammat) sola sai
ikaname baisakh prabishté 17 Gurii Chak ké malhan (asthan) Guri ké hukam
gail samé mathé Murtaza Khan ko mar ké jiujha. Gailo Kirat beta Bhikha ka
pota raié ka parpotd Narst ka bans Bhagirat ka kaushish gotar gaur brahman
ran méi jiijh kar mra.*?

Third Battle (Mahraj)

Sangat started coming from afar when Guru Hargobind Sahib Ji started living with
his army at Bhai Rupa after leaving the place Bhai ki Daroli. Chaudhary of Kangar and
one of the disciple of Guru Sahib, Rai Jodh also gathered here. The Sangat coming
from Kabul under the leadership of Gurbax Rai and Tara Chand had two great horses,
which were forcefully captured by the Faujdar Kasam Baig of Lahore. The Sangat had
seen horses in the army of Shah Jahan and the Sangat wanted that these horses should
be with the Guru.

Lla Veg with his four companions attacked Guru Sahib and other Sikh devotees
with his 30,000 soldiers. According to the testimony of Gurbilas Patshahi VI, Guru
Hargobind Sahib Ji had only 3,000 soldiers. Besides this, the Sardars of the Malwa
region gave the Guru Sahib a staunch support. Also, Rai Jodh of Kangar helped the
Guru Sahib, along with 1000 associates. This battle took place on December 16, 1634,
at Maraj (Mehraj, near Barnala). According to Bhatt Wahi :

Sukha beta Mandan ka pota Udai kd parpota Nathi ka sirajbanst gotam gotar
udand sal (sammat) sola sai ikanameé pokh prabishte 17 mangalvar ke dihu
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mahiraj ké malhan Gura ka bachan pai do gharian divas khalé samé mathé
Jijh kar mra.®

Fourth Battle (Kartarpur)

The fourth battle fought by Guru Hargobind Sahib Ji with the reign of time is
known as battle of Kartarpur in the Sikh history. The immediate reason for this war was
Paindey Khan. He was once a general in the army of Guru Hargobind Sahib, but due to
some of the reasons he became rebel and left Guru Sahib. This battle of Kartarpur was
held on 1634 AD, which was won by Guru Sahib in just one and a half day. Bhatt Wahi
tells about the martyers of this battle :

Fatta béta Dharma ka Amia beta Dharma ka poté Bhojé ké parpoté Ran Mal
ké ramané sirajbanst gotam gotar ké ranor bans Lakhan ka jodhan né Guri
ka bachan pai Kartarpur ké malhan pragand jalandhar sammat solan sai
ikanamé baisakh prabishte 29 ravibar ké dihu ran jujhte surao gail samé
mathe jijh kar suas diye. Aagé Gurii ki gat Gurii janai.>*
According to Bhatt Wahis, after the fourth battle of Kartarpur, Guru Hargobind
Sahib Ji faced two another clashes at Kartarpur. It is not appropriate to call these
clashes a war. The detail of these is as follows:

Kishna béta Kaulé ka pota ambiyé ka parpota Udaikaran ka chandarbanst
gotar chahman (chuhan) dathme sé kura, hjabat, ambiana sal solan sai banme
baisakh prabishte tij sombar ke dihu Gurii ka bachan pai kartarpur ké malhan
pragand jalandhar samé mathé jiujh kar mra. Aagé Guria bhané ka pabind.
Guri ki gat Gurii janai.>®
Another Bhatt Wahi records:
Nathia béta Balli ka Madho béta Balli ka pote Milé ké parpoté Raii ke
chandarbanst bharduaji got ké puar bans brijhé ka banjharunt sal (sammat)
sola sai banmé baisakh prabishté ikkatis mangalbar ké dihu kartarpur ké
malhan pragna jalandhar Gurii ka bachan pai Asman khan jhangart gail
bhire. Tin pahir ghor judh huda. Guri ke palak Paindé Khan né Guri ji té bar
kia jo khalt gia. Guri ji ké partamé bar sé Paindé Khan mara gia. Guri kian
ki jit hot. Bhat Madho ran bhumi mei samé mathé jiajh ke mra. Nathia Guri ka
jodha kat ran jujhaté siron gail lar ké ghail hiia. Hor kai siré samé mathe lar
kar shahadatan pa gaé.>®
Bhatt Wahis also indicates some another clashes of Guru Hargobind Ji. For
example, Bhatt Wahi Talaunda, Pragna Jind mentions another battle of Guru Sahib at
the place of Phagwara in sambat 1692 (1635 AD):
Dasa béta Balli ka Suhéla béta Balli ka pote Mulé ké parpoté Raia ke
chandarbanst bharduajr gotar puar. Jaggu beta Dharmé ka pota Bhojé ka
siurajbanst gotam gotar rathaur ramand bast ladba pragnd thanésar sammat
solan sai banamé jeth mas ki sangarand budhbar ké dihu phagbara pragana
jalandhar ké malhan pachhé a raht turak fauj gail samé mathé jijh kar mre.
Aage Gurii ki gat Guri janai. Gurii bhané ka ap pabind.>’

Joti-Jot:
Guru Hargobind Sahib Ji passed his last years of life at Kiratpur Sahib. Guru Sahib
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lived about ten years from the battles of Kartarpur and Phagwara till his death. While
residing at Kiratpur, Guru Sahib faced the demise of Baba Budhanshah, Baba Gurditta,
(Mata) Marwabhi ji etc. He also attended the marriage ceremony of (Guru) Hari Rai Ji.
At last after choosing (Guru) Hari Rai Ji his successor, Guru Hargobind Ji died on
March 3, 1644 AD.3®

To conclude, we can say that it is just an exercise to disclose the contribution made
by Bhatt Wahis with special reference to Guru Hargobind Sahib Ji. Bhatt Wahis are not
only deep as a subject, unique and exceptional, but also one of the important sources of
the Sikh history. Because of the importance of the Bhatt Wahis, a re-examination of the
Sikh history is required to understand the faith. The Sikh history, institution and
heritage can be understood only if we have the proper grasp of the Sikh thought pattern
and for this it becomes more important to have a look on these sources of history.
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An Analytical Study of Guru Nanak’s
Philosophy of Human Rights

Kirandeep Singh*

Sikhism is the most youthful and scientific religion of the world. The historical
backdrop of Sikhism is, in reality, the story of battle for human rights. One noteworthy
human rights development began with the introduction of Guru Nanak Dev Ji. During
the period of Sikh gurus, human rights were terribly smashed by dictatorial rulers. Guru
Nanak, first Sikh guru battled for the safeguarding of human rights and raised his voice
against social evil, imbalance, religious restraint, misuse of women and corruption of
human qualities. The religious, political and social conditions prevailing in those times
was a severe attack on human rights. Individuals were turned out to be childish,
extremist and negative beings. Humankind was being utilized ever as a means and
never as an end. Imbalance, unfairness, deceitfulness, misdirection and misuses were
indecencies which dissolved the premise of society. In such a terrible, harsh and vicious
condition one can't dream of presence of human rights. Guru Nanak needed to
demonstrate the general population the way of salvation and stir them against political,
financial and social oppression.

Guru Nanak explicitly supported human rights for individuals. In Guru Nanak's
vision, every single person has human rights simply because he is a human. But the
rulers do not grant these rights, yet they guarantee the violation of their rights. It was
very difficult to fight for human rights in such a critical situation where there was only
exploitation and violation of rights. Guru Nanak criticized the brutalities of the leaders
of his time. Guru Ji stated:

I YIrfen™ a6 BH Avig R arfe |
319 UIg IHT 37 39 AT HITd & ufE o
He remained against the ruler with no fear and hesitation. He condemned the
unfairness being done by the leaders of his time. We have many hymns of Guru Nanak,
in Guru Granth Sahib Ji which demonstrated the miserable and regrettable conditions of
those times, where the governing authorities suppressed their citizens and disregard the
human rights like:
@ IS I3 HIt ¥y In™ HI=g |
g3 8f% 3fs 38ae gar ugy Heg |
s Aefent ufs sdt Hfenr <t Afe 12
Guru Ji showed his anger and denounced in strong words the immoral rulers and

dishonest individuals, who damage the privilege of individual rights. They have been
called dogs, butchers, and wolf in sheep's clothing.
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According to the philosophy of Guru Nanak, corruption is the main driver for the
violation of human rights. Guru Ji prompted the general population to carry on with a
genuine life and secure living by fair methods. He urged his adherents to fight for their
rights and for the rights of others. He additionally cautioned them against the unsafe
impact of corruption. He enthusiastically contended that standards should be set down
to protect their rights, no matter what, even at a mind-blowing expense and even at the
cost of one’s life. Guru Ji was in favor of democratic rule where people should have
right to choose their leaders and should enjoy full authority of their rights. He even
stated that the rulers should rule with decency, equity, graciousness and sympathy
.They should carry out their responsibility, as an order from God:

45 e 9 U=t 3T I »iie Ug |l
36k I Befd dAfg 93 I<dE <5 11°

Guru Nanak came into contact and conflict with the political orders of his times.
He suffered a lot because of unjust and pitiless rulers. This drove him to give profound
idea to political framework that the general public would require a superior social,
monetary life and good recovery. All the Sikh gurus fought against the political
oppression of the Mughals by sorting out the Sikhs into a well knit network. In the
opinion of Guru Nanak it was the blame of the general population to compromise with
the requests of the oppressive rulers without segregating the privilege from the off-base.
Guru Nanak did not acknowledge the infringement of human rights by the rulers, If the
ruler abused any human privileges of individuals, it is obligation of the general
population to oppose him and if the political framework isn't as per need of the
circumstance, it must be changed and supplanted by new one. So the general people
must know about their rights and plan for the correct utilization of it at whatever point
the need emerges. There are numerous instances of Sikh gurus like Guru Arjan Dev Ji,
Guru Tegh Bhadur Ji, Guru Gobind Singh Ji who remained against unfair principle and
committed their life in battling against persecution. Indeed, even the utilization of arms
is required against oppression and treachery. Guru Nanak rebelled against exploiters
and educated to serve the humanity at all cost.

Another human right according to the philosophy of Guru Nanak focuses on right
to work. Guru Ji says that the maker of the universe has himself relegated some work to
each being. It suggests that God has blessed everybody with the capacity of doing some
sort of work. Guru Ji stated:

wify Qurfent Aar3 maTfen ||
fafs fafanr f3fs do wfenr o ¢

Subsequently everybody ought to take part in some beneficial work to win his
occupation. God Himself has allocated certain occupation to everybody in this universe.
As per Guru Nanak, if somebody is unfit to do any work or lacks any business, it is
obligation of others to care for him. For this reason, the arrangement of 'Daswand' was
begun. Guru Nanak gave an idea of earning one’s livelihood through rightful means and
to give some part of it as donation or charity. Guru Nanak emphasized on essential
three brilliant standards: Kirat Karna, Naam Japna, Vand Chhakna, implies man ought
to procure his work by fair innovative work, he should remember the name of God and
he should share the fruits of his labor with his fellow beings. He taught his supporters to
work, gain, spend and give out of their income to the penniless. This leads an individual
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to the perfect way of life. As it is said by Guru Nanak:
wfs yfe fag ggg =2fF |
36k I UETEfg AfE 11117

Guru Ji also laid emphasis on the individual’s right to work as one will engage in
work only if one has right to work. It also implies that one has the right to fulfill one’s
essential needs. According to Guru Nanak:

FEIf3 FI&ITI NUTTT |
A3 & &t fag I i
T Bufe fomg = »mu fafg fafs gay g fenr 111°

Guru Nanak stresses the people’s right to work when he says that the creator of the
universe has himself assigned some work to every being. It implies that God has
endowed everyone with the ability of doing some kind of work.”

It was Guru Nanak who started the promotion for each person's entitlement to work
and satisfy his basic needs. Later on the privilege to work and ideal to essential need
were likewise included in Universal Declaration of Human Rights 1948 under articles
23 and 25, as indicated by which everybody has the option to work and free decision of
the business and everybody has the option to satisfy the fundamental needs of life like
nourishment, garments, lodging, restorative consideration and other social
administrations and so on. Thus, the Indian Constitution likewise conceded this
privilege to practice any calling to the general population of India.

Guru Ji also emphasized on right to religion freedom. Numerous dedicated Sikhs
laid down their lives for the reason for honesty, to maintain the Sikh confidence and
for verifying fundamental human rights like equity, freedom, fairness and opportunity.
Under ideal of opportunity Guru Nanak gave exceptional weightage to freedom to
religion. Freedom of religion implies each individual is qualified for opportunity of soul
and the privilege to uninhibitedly maintain practice and propagate any religion or
confidence of his own decision. Any section of the general population has the option to
set up furthermore, keep up foundations for religious purposes. No individual can be
constrained to make good on regulatory obligation for advancement of a specific
religion. A few holy people and religious reformers approached all through India so as
to defend the Hindu society. For the privilege of opportunity of religion, ninth guru,
Guru Teg Bahadar, laid down his life in 1675, in Delhi. A few Brahmins from Kashmir
moved toward him to same them from persuasive transformation to Islam by the then
rulers. The Guru himself was not a devotee of the confidence of those Brahmins yet he
represented the privilege to opportunity of practicing any religion and set out his life for
the cause.®

Guru Nanak's promotion for this privilege of individuals is very apparent from his
judgment of the leaders of his occasions who denied the general population, particularly
the Hindus, of this privilege to practice their religion as indicated by their very own
decision. To quote him:

wirfe yau &8 wissg Idt AT niet =gt |
T o3I I HT WHET 93 I 0
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Guru Nanak likewise tended to the freedom of culture which means that any
section of the general population have an unmistakable language, content or culture of
its own and people have right to save it without any obstruction . It isn't the privilege of
the ruler or authorities to force their own language or culture on the general population
of the state. Man will be allowed to pursue his preferred way of life and to speak the
language in the field of his culture and language. He was of the opinion that man ought
to be allowed to pursue the way of life and language of his own choice. Guru Nanak
commandingly denounced the leaders of his time for forcing their way of life and
language on people in general. With the approach of Muslim rulers, the Hindus began
adopting the Islamic method for living. Guru Nanak condemned the Hindus for
shedding their own way of life and language under the weight of the ruling class and
embracing the way of life and language of the ruling class, to satisfy them. To quote
Guru Nanak:

I8 fagrorz I8 9 Beg Il 39 & A |
O3t fear 3 AUHTS T HeET uTET |l
ni3fe yrr uzfo a39r A 39 set o

Guru Nanak also focused on the teaching of humanistic qualities in man through
proper education. How beautifully he sums up the social role of education like:

fefenr Sordt 3t ugBuarat 11 "

Guru Nanak believes that only that education is meaningful and worth which
dispels ignorance and leads to enlightenment. He said:

g g8 niggr 71E |

3T Uts Hi3 uruT e |

8ae I & AU IE |

79 famrs yarg wifamrs ez 1'?

Guru Nanak likewise underlined the accomplishment of divine learning. It is with
such information that redemption is achieved. From the bani of Guru Nanak we come
to know the substance of training of education. Guru Ji underscored that instruction
ought to be founded on right activities, sportsmanship, awareness of other's
expectations, order of life and good faith. However, it ought to be God focused. The
Guru's lessons are scientifically true, dynamic and progressive in nature. Guru Nanak
was absolutely against any sort of exploitation and corruption .He always regards the
rights, duties and the privileges of all the human beings and others around us. Guru
Nanak over and over focused on that there can be no equity without social equity Guru
Nanak himself chose to remain at poor woodworker's (Lalo) home and declined the
welcome of a rich trader Malik Bhago to share nourishment served from his evil gotten
pay. Malik Bhago abuses poor and sucks the human blood. Master Nanak has likewise
criticised those individuals who never shunned sucking the human blood. As indicated
by him:

T I3 B4l IUI ATHT IfE UB3 |
7 93 Uefg verr f35 &8 feanm dtz 1 °
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In a conclusion, Guru Nanak gave us a unique philosophy that scientifically and
logically has universal acceptability. Guru Nanak and his nine successors worked to
redefine these religious, political and social values for mankind. Modern age has
created such problems that need immediate solutions. In this context Guru Nanak’s
message is relevant to play creative role. So man needs to have a fresh look at the
whole situation. It is the dire need of the hour to understand and implement the
philosophy of Guru Nanak. This is the only way to save humanity from degeneration.
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Bhai Kahn Singh Nabha on Guru Nanak:
With Special Reference to Gurmat Prabhakar

Parminder Singh*

Bhai Kahn Singh Nabha is a well known Sikh scholar and Encyclopaedist, whose
contribution in the field of literature is exemplary. In his life time from 1860s to 1930s
various socio-political and religious changes were sweeping the region." Bhai Kahn
Singh was born on 30 August 1861 at village Sabaz Banera in the princely state of
Patiala, to Narain Singh and Har Kaur. His father was head priest of Gurudwara Baba
Ajapal Singh under Nabha state. Baba Kahn Singh is a well known Sikh scholar, known
for his exemplary writings and service of the Punjabi language through his writings.
Under various circumstances and in the company of learned people, he gave a shape to
new ideas and left a treasury of his scholarly works for the future generation. The
present paper intends to focus on various ideas of Guru Nanak presented by Bhai Kahn
Singh in his book Gurmat Prabhakar.

According to Shamsher Singh Ashok, there are around 28 books and poetry of
Bhai Kahn Singh. There are some unpublished works. He says that the initial writings
of Bhai Kahn Singh are on polity and poetry. Sukhjeet Kaur has divided Bhai Kahn
Singh’s works into three parts, original works, edited works and unpublished works.
Original works are Raj Dharam, Natak Bhavarth Depika, Hum Hindu Nahin, Sharab
Nishedh, Tika Vishnu Puran, Sad Ka Parmarath, Tika Jaemani Asavmedh, Thagg
Leela, Gurshand Diwakar, Gurshabad Alankar, Gurshabad Ratnakar Mahankosh,
Chandi Di Vaar (Commentary) and Chhepa Shabad Di Utpatti. The edited works
comprise of Smasya Poorti (Kaav Sangrah), Gurmat Sudhakar, Gurmat Prabhakar,
Roop Deep Pingal, Anek Arth Kosh, Naam Mala Kosh, Gurmat Martand. Pahad Yatra,
Vilayat Yatra, Ikk Yotish Granth, Guru Mahima, Vaedagi Ate Sehat Sabandhi Ikk
Granth, fall under the third category that is unpublished works. There are some writings
in English also. Along with this, Bhai Kahn Singh also wrote many poems.? Devinder
Singh Vidayarthi has divided Bhai Kahn Singh’s works in three phases. Phase one
comprises Sri Guru Granth Sahib De Pariyae, Raj Dharam, Natak Bhavarth Depika,
Tika Vishnu Puran written in Hindi and Braj. These writings are considered as court
writings, because in those days books were written and presented in the court of the
ruler. Maharaja Hira Singh of Nabha and Bhai Kahn Singh both can be considered as
the authors. Second phase covers Hum Hindu Nahin, Gurmat Sudhakar, Gurmat
Prabhakar, Gur Gira Kasoti, Smasya Poorti (Kaav Sangrah), Sad Ka Parmarath,
Sharab Nishedh, Vilayat Yatra, Safarnama England, Ikk Yotish Granth and Itihas
Bagariyan talk about Sikh religion as independent writings of Bhai Kahn Singh. Thagg
Leela, Gurshand Diwakar, Gurshabad Alankar, Gurshabad Ratnakar Mahankosh,
Anek Arth Kosh, Roop Deep Pingal, Ukat Bilas, Maan Manjiri Naam Mala, Chandi Di
Vaar, Gurmat Martand, Guru Mahima Ratnawali, Presidential Speech on behalf of
Maharaja Hira Singh Nabha at Khalsa College Amritsar on 12" April, 1904, Presidential
Speech of Bhai Kahn Singh Nabha on 3" of April, 1931 at Sikh Educational
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Conference at Amritsar, Personal Diaries and Ras Chamtkaar Chandrika come under
the third phase writings of Bhai Kahn Singh.?

Among all above mentioned works, Gurmat Prabhakar has been brought into use
for the present research paper. The paper has been divided into three sections. Section
one deals with detailed information of the primary source. Section two talks about the
references of gurbani of Guru Nanak, mentioned by Bhai Kahn Singh Nabha which
points out various aspects of society, religion and polity. Bhai Kahn Singh has quoted
various gurus, but the focus of present work is on interpretation of Guru Nanak’s
gurbani by Bhai Kahn Singh Nabha, form special point of view of various aspects.
Third section is compiled as the conclusion.

Gurmat Prabhakar, or Sikhism as illuminator, is among one of the most important
works of Bhai Kahn Singh Nabha. It was published in 1922 by Sri Gurmat Press
Amritsar. The book is in a format where text and explanations go together. Wherever,
there are some terms which are not easily understandable these have been marked with
special symbols, which are further explained in the references by Bhai Kahn Singh
Nabha. The book includes the introduction, index and a preface with the name of Bhai
Kahn Singh at the end.*

There are total 656 pages of the book. From first to last gurmukhi words, carrying
significant meanings are explained by Bhai Kahn Singh Nabha. There are a total of 843
words that have been explained according to the Sikh code of conduct. These words are
related to the inner as well as outer world of the human being. On one hand, guidance
for living a good life with some rules regulations is provided and on the other hand,
information related to real spirituality and religion is provided. As it is clear from the
name of the book, Sikhism illuminates each and every aspect of the life. The
uniqueness of the book is the explanation of every word according to the Sikh code of
conduct. It is said when the book was written society was facing many changes. Due to
competition among various socio-religious reform movements, all religions were with a
mission of increasing their numbers. Bhai Kahn Singh, due to his association with the
Singh Sabha, is considered to have produced literature which is supposed to work as a
guide or lamp of light for all the path seekers. It becomes clear by the study of the book
how Sikhism is presented as the path showing lamp of light of knowledge.

1
s QunT AaetR ot fash & niftmrar)®
Bin upma jagdish ki binsey na andhiyara.

Bhai Kahn Singh says that praise of God is necessary. One must praise and
worship the God for removing the darkness of ignorance. All kind of worldly praises
are useless. If one has praised the real God.

Jouty g3 AEe v+ Gr3f3 féer fam ot v i°

Gurmukh boojhey sabad patijey, ustat ninda kiski kijey?

It is said that one should not indulge in praise or backbiting. Shabad of the Guru
gives patience. After that one doesn’t go into any argument.
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9 &1 €6 It o1, fag remt fag a1’
Jablag duniya rahiye Nanak, kichh suniye kichh kahiye.

Here, Bhai Sahib has focused on the way one should live. One should patiently
listen to others and then speak also. This speaking and listening are the real elements of
a civilized life.

foa e fad Hfemr, e gfenr 7ee AI31®
Ik dekhya ik manneya, iko sunya sravan sarot.

There is only one God no one else is above Him. He, the Almighty, should be
accepted and worshipped.

THT N »ie YA o g&T, 3IA3T 9t famis @ &3 1°
Jaesi ma avey khasam ki bani, taesda kari gyan ve lalo.

No predictions are accepted in Sikhism, everything comes from God.

fiag Qureg, 39¢ uEgd 39|

Jeta samund sagar neer bhareya, tete augan hamarey, daeya karoh kichh
mehar upavaho, dubdey pathar taarey.

Ardas/ prayer is the only medium to talk to Almighty. One should pray to God, to
be kind and grace them.

ufg® ugd Ifs F Teafon g g gfa »ig3|l

Htg Ut geEar Taaan figr 13 fusT 73 3301.....
TH U9 JfE o TEAenr figr 39 Aafs H 13|
nifafer st fenfimr esarfon i3z »io® a1 5 fo311....
3t ugd Ife & T@AfanT figr, Af I7 8%Es nrfe|
Hag we Agntr fre T figr v we feg Tfe....
98" ug9 Ifs & T=afonr g faafa sfenr 33 iz
idt nig & SRt TEATanT fHT et 7E & 2|

it Wig M8 97 &7IT II UTHE I

JE »i3fg &7t fa@ Ay U? HeHY nies A&l ...

dIE AAfH A< 92 & U<, &7 37 AHE HIz |l

% 7% A Afd & A, 31E a3 3 33|

ufs AT A9 AT AHTR A g e |

qY 56K Y&t JIHR g2, A9 3 ufs ue

Pehle pehre raen ke vanjarya mittra, balak budhh achet.

Kheer piye khilaiye, vanjarya mittra maat pita sut het.
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Doojey pehre raenkey, vanjarya mittra, bhar joban maemat.
Aehnas kaam viyapya, vanjarya mittra, andhuley naam na chit.
Tijey pehrey raenkey, vanjarya mittra, sarhans ulthadey aye.
Joban ghatey jaroor jiney, vanjarya mittra, aav ghatey din jaye.
Chauthey pehrey raenkey, vanjarya mitra, birdh bheya tan kheen.
Akhi andh na disayi, vanjarya mittra, kanni suney na vaen.

Akhi andh jeebh ras naahi, rahe parkao tana.

Gun antar naahi kyo such pavey? Manmukh avan jana.
Gunsanjam javey chot na khavey, na tis jamman marna.
Kaaljaal jam johey na saakey, bhaye bhagat bhaey tarna.
Patseti jaavey sehaj samavey sagal dookh mitavey.

Kaho Nanak prani gurmukh chhotey, sachey te pat pavey.

Here the whole journey of human being is presented by Guru Nanak. Life of
human being is metaphorically presented equal to night. Like the night, human life is
divided into four parts. In the first part, birth of child and love and care by the parents is
mentioned. In the second part, child becomes adult and forgets God who sent him/her
on the earth. Third part of human life approaches and body becomes weak. Fourth part
of life is old-age when one cannot hear and see anything. Here Guru Nanak says that
one must keep in mind the Almighty who sends the human on the earth. Only by
following him, the journey of human life can be fruitful otherwise one has to follow the
cycle of birth and death again.

JaH GUtE TH nB3TaT, T TR WAIE3 WU, H'afd JaH B
Tgarfa U8, A fHefe ayfeer !

Hukam upaye das avtara, dev danav agnat apara, meneh hukam so
dargahey paejhey, saach milaye samayeda.

Bhai Kahn Singh says that the ten incarnations, as considered in some religions, are
also under the will of God. Almighty had created them. He is above all. In Sikhism, He
is known as Akal Purakh and Waheguru.

et »T=3H Stfen Y3y Aet |2
Jinni atam chineya parmatam soyi.

It means that those who assess themselves from within and live an ideal life as
prescribed by the Gurus are following the path of God and they can be the form of God.

3913 &9 foswfe afg A8, &3 Hag niefAnm |
Bhagat kar chitlaye har seo, chhod manho andeseya.

All kind of sorrows are finished by the worship of Almighty. Here, Bhai Kahn
Singh, with references of Guru Nanak advices to worship the Almighty.

A fag Her nmitnr fag winfo Ims? ™

So kyo manda akhiye jit jameyh rajan?
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Here focus is on the importance of woman. According to Guru Nanak, a woman,
who accepts the seed from a male, then converts it into a child and by suffering the
pains, gives birth to human, she shouldn’t be condemned. She should always be
respected and worshipped.

fos fug you & Aeet, A9 99 & I3 fimmg | P
Bin pir purkh na janayi, sacheygur kae het pyar.

It means that only husband should be loved and cared by a woman. On the other
side, it focuses on the spiritual concepts where all humans are considered as females
and almighty is only male.

A3 & Y3 A, 1 nidl 38 Iff| a&x ATfag He <R, AT
s Jfg | '

Sabhey vela vakhat sabh, je athhi bhao hoye. Nanak sahib man vassey,
sacha navahn hoye.

It means that holy bath in pilgrims is only then when God is in the pure mind and
heart.

A nieg 33 yaet 92, f3Aer e & J<t 31| !’
Jis andar taat prayi hovey, tisda kade na hovi bhala.

It means that backbiting is always harmful. One, who follows this, ends in sorrow.
e &t Uz Bare, nig fof 8a= T? 7 fex Ife 3 Gae, I3t
g §.r5, ﬁfgl 18

Beo beej pat laegaye, ab kit ugvey dal? Je ik hoye ta ugvey, rati hoon rut
hoye.

Bhai Kahn Singh elaborates that unity is strength. If a seed of pulse broken in two
pieces cannot be sown in the field then how the fighting people scattered on the name
of religion, caste etc can be fruitful for humanity.

H& A9 JASST e 38 ya 3519
Man sach kaswatti laiye tuliye po;rey tol.
Here unity is focused. The person should be pure from within.
83 Harfs 831 =2, I &8 U< nizge 42 1 ¥
CJttam sangatguttam hovey, gun kao dhavey avgun dhovey.

It is said that one should always live in company of truth which earns the attributes
and all kind of negative elements are eradicated.

J9 Ul AT Haie Afe, 3 HS & Bt urfe | ™
Gur pir sadaye mangan jaye, takey mool na lagiye paye.

It means that there are some people who call themselves saints and gurus they
make the innocent people their disciples. They go for collecting the offerings also. Such
false saints, gurus, pirs are denied by Guru Nanak.
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35 §OT A ndl, AR Hig Aer a8 1%
Tan soocha so akhiye, jis mahey sacha nao.

It means that paying visit to pilgrimages for holy bath, is useless until the mind is
pure. Only the pure mind and heart can be considered as pure body.

7 IT ASF Ha, AZ 3 A3 JfE | d1d »is B3 »ied disT dIfe |

73 TE nis I 7T I8 & fE | ufasr ust AR I A3 afanr Az afE
A3 fa€ a9 ot g3a U= IAfE|

558 B3R T2 & 839, famrs €39 ofe 1™

Jekar sootak manniye, sabh tae sootak hoye. Gohey ate lakkdi andar kirra

hoye.

Jete daney annh ke jiya baajh na koye. Pehla paani jeo hai, jit hareya sabh

koye.

Sootak kyokar rakhiye sootak pave rasoye. Nanak sootak ev na uttrey, gyan

utarey dhoye.

It means the whole universe is with life. Water, food, woods and other materials
received from nature are not pure. Only the true knowledge or Gyan will remove the
impurity. Considering some one impure just because of discrimination, jealousy and
feelings of hatred is actually act of lower persons whose thinking is impure. Being in
touch with such people is impurity in actual.

HIE HEA™ Bfon 9 J, 7 Ife Has ugee ™
Maran munsa soorya hak hai, je hoye maran parvano.

It means that one must die, but if it is for the welfare of humanity only. Such deaths
are accepted by God.

feg ednr Ae HTE, 37 egdifa 8T utghl | ®
Vich duniya sev kmaiye, ta dargahey baesan paiye.

Prime focus is on serving the community. One must serve the humans of God by
doing this God is served. Such people earn its fruit in the otherworld.

A9 f1® Ao ofg Au & 3fe 1%
Sach miley santokhiya har jape key bhaye.

It is said that one should be follower of one true Almighty. By following one,
patience and stillness are earned.

A Afordt 7 Af399 AR fegg niy 9eTe, 2726 376 of WA &
Fast, nifgs fu& 7 uz ¥

So sanyasi jo satgur sevaes vicho aap gvaye, chhadan bhojan ki aas na
karyi, achint miley so paye.

Bhai Kahn Singh says that living a celibate life, leaving home and giving up food
are not the necessary elements, for moving on the path of God. One who worships God
and kills pride and ego from within, is the real sanyasi.
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foporr o gt 7rfE? H w9 g5 afgnmesr ™
Kya jangal dhoodi jaye? Mai ghar ban hariavla.

Here Bhai Kahn Singh says that religion and spirituality can be practiced at home
also by living a householder’s life. There is no need to leave the home and follow the
celibate life.

73t reefo gaf3 & Aefo, €5 gafog wagag ¥
Yati sadavey jugat na janey, Chhad bahey gharbar.

Bhai Kahn Singh is of the opinion that those who don’t have the real technique of
worshiping the God they call themselves experts and those who follow renunciation are
the ignorant people.

ofenr ae Jf o, fag Uaes 9fe |
Daya janey jee ki, kichh pundan karey.

Here kindness is preferred. One must have pity for others. Soft hearts are balancing
the unequal harsh world.
SN ] =Y
J'J €< YHH X A<l BJ_G’E(H'EI'%QGHUEQE,
HIB JU TI6 HE HT Il I 376K 2 At |
Raah dovey khasam eko jaan, gur kae shabad hukam pachhan,

Sagal roop varan man maahi, kaho nanak eko salahi.

It means that people fight on the name of religion by proving themselves upper.
But here, Bhai Kahn Singh, with reference from Guru Nanak says that there can be
various paths leading towards the Almighty but the final aim, the target God is one. All
the differences are created by humans. Otherwise all are equal and same. There
shouldn’t be any discrimination on the basis of caste.

&ed QU 7 I A®3®T Wig J9TfEeT |l 9 Hals f3u & urfeer |

Nadar upathi je karey sultana ghao krayeda, dar mangan bhikh na
payeda.

Grace of God almighty is necessary in every field of life. If He is not happy with
one the outcomes can be different. Everything is working under His plan. He can make
a king a beggar also.

& §g HY & I< AATIl €7 IJ, & IS ST
Na oh marey na hovey sog, denda rahey na chookey bhog.

God is everlasting. He is self-created. He was, is and will be. God never dies. God
never feels sad and blissfulness prevails all around.

S® 39T UEhr AR 9 aHTED |
Fal tevoho payee jevehi kaar kmaiye.

Guru Nanak’s message is that the deeds earn the fruit of life. Whatever the deed we
do that is the fruit we shall reap. One should focus on positivity.
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a5 g% 5993 o q=r |
Bin boojhey jhagrat jag kacha.
It is said that people are fighting with each other without real knowledge of the
Almighty.
% =T IH FTATEL, gaH Yuag Gsfanmil
I IHETH A9 9eHT, TR a7dt afa gfammi ™

Kali kati rajey kasai, dharma pankh kar udrya, kood amavas sach
chandrma, disey nahi keh charrea.

Here Bhai Kahn Singh has mentioned the age of Kali with reference from Guru
Nanak. In the age of Kali, kings are working as butchers and the negativity of Kali is
their cutter. Falsehood is prevailing as moonless night and the moon of truth is absent.

ws ufe fag ggg 2fF, ssa 99 ugefa Afe |’
Ghal khaye kichh hatho dey, Nanak rah pchhaneh se.

It is said that hard-work is always preferred. One should always earn money by
hard-work and from that money only donation should be given.

yAH farafa 3 HATf3, o6x &7 9 A&
Khasam bisarey te kamjat, Nanak naavey baajh snaat.

It means that those who forget God are outcaste. Here outcaste word is used for the
persons who are away from God. Nanak says that without the holy name of God, all is
in vain.

9 &3 o I3 HE HiT RS aHs? ™
Teerath naahta kiya karey man mahe mael gumaan?

It means that those who go on pilgrimages, pay homage to various holy places. It is
useless if they have negativity in the mind. Impure hearts never earn the good will of
the God.

AY AIT 3999 AR feg Ao, mefo susfo A3z I8 f35
gfsaTg AR, 3T He dier Fram 77 Higsh ute g8 14

Sach sraa gudbahra jis vich sachanao, sunehy vakhaneh jetde hao tin
baliharey jao, ta mann khiva janiye ja mahali paye thao.

The dose of alcohol doesn’t long last. It falls down after few hours. One must have
the dose of long lasting holy name of God. ‘Truth’ is considered as the real alcohol
instead of any worldly liquor. Those, who teach and explain the truth, are the great
people. Who gets a place in the palace of God, are drunk on the holy true name.

fomf H&3® ASH feger?®!
Kya sultan salam vihoona?

Bhai Kahn Singh says that the king, who is not respected, is not a deserving person
to be appointed as the king. It is also the duty of a king to earn real love and respect.
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IJa 3y3 fed S, 3 Uorfes 93 1%
Raja takht tikey guni, bhae panchayat ratt.

It is said that a king always seeks the suggestions from his appointed courtiers and
cabinet. Advice of elders and experienced persons always blesses.

3Y3 9J 3Y3 of e’
Takhat bahey takhtey ki layak.

Bhai Kahn Singh says that a deserving person should be appointed as the king. No
one else is mentioned. Even Bhai Kahn Singh, with reference of Guru Nanak, throws
light upon the same ideology.

I & fonre ot
Rajey chuli niaav ki.

Bhai Kahn Singh is of the opinion that the kings/rulers are considered as the
supreme chair of justice and the kings should also be the same. All justice seekers must
be attended and provided the justice by an idol king.

Bhai Kahn Singh is of the opinion that hygienic life is a blessing for spiritual life.
Taking bath is a necessary part of Sikhism but outer bath can’t remove the inner dirt.
Name of God removes the inner dirt. Almighty is known as Kartars is above all.
Guru/guide is necessary for the spiritual path. Guru Nanak and Guru Gobind are
presented as same divine light by Bhai Kahn Singh. Attributes of Kartar, the Almighty
are explained by Bhai Kahn Singh. Violence is denied and kindness is preferred. No
descendant of the gurus, called as Sahibjadas, is to be considered as guru. This
guruship is given to Guru Granth and Panth only. Follower of the teachings of Guru is
a Sikh. Sikh Servants/Sevaks are always honored and respected. Sikhs are children of
the Guru. Listening wholeheartedly to the message of Guru is called Surat Shabad.
Dark ages, known as Kaliyug is also explained. Negative forces are Kailyug. Caste
system is rejected. Substance abuse is also mentioned and compared with the real dose
of holy name of the Almighty. One should be patient living a married life, a
householder’s and spiritual life can be lead together. Sanyas is not necessary. Women
should be respected and treated equally. Women should follow the code of conduct,
loyalty. Unity is always required, truthfulness, company of truth is also required, doer
of good is happy others are sad. Rituals like hawan yagyas are considered as wastage of
time. Pride should be given up, preaching and practice should be same, cunning is
disliked. Rituals, Sootak -Patak are denied, where women are considered as impure
during the birth and even menstruation. Service is considered important than everything
else. Hard work and earning with hand are mentioned. Forgiveness is also referred by
Bhai Kahn Singh. It is always considered as better. Negative bad deeds should be given
up and good attributes should be adopted.

There are some other writers with different opinions regarding the writings of Bhai
Kahn Singh which can be taken up for the further research. In conclusion it can be said
that the works of Bhai Kahn Singh are about the various aspects of society. Ardas
(prayer), spirituality, God, praise of God are discussed by Bhai Kahn Singh. Religious,
social and general advice is very usefully provided by him. The most important task of
human life is to know and worship God. Bhai Kahn Singh, with reference to Guru
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Nanaks has also talked about women and their respect. Loyalty of woman is
metaphorically presented for God. Worldly holy baths, as part of rituals are mentioned
and inner purity is preferred. Aspects of unity, brotherhood are mentioned by Bhai
Kahn Singh. There are some points related to substance abuse. Even some advice is
given to kings. In this way, social, political and religious aspects are touched by Bhai
Kahn Singh Nabha. Works of Bhai Kahn Singh not only deal with upon society, polity
and religion but also the grammatical aspects of the Punjabi language. Bhai Kahn Singh
is considered as a complete library in himself and contributed in service of Punjabi
language and literature. It is the need of the hour to know the actual fields of interest
and work of the scholars of past which will be beneficial for the researchers of present
times so that the hidden facts regarding the past can be brought forward for contribution
in the field of history. Bhai Kahn Singh showed his uniqueness at a young age at Nabha
court. This is perhaps one of the reasons that he was called “Niti Ji” by Maharaja Hira
Singh of Nabha in his initial days when he was working for the Nabha court. At present
various academic institutions have named their libraries after Bhai Kahn Singh Nabha
who is also known as Sardar Bahadur, the title earned by him due to his services for
mankind.
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The Gurdwaras related to Guru Nanak Dev:
A Historical Perspective

Jasvir Singh*

The Sikh sacred places are an integral part of the community life of the people.
There is no existence of a Sikh community without their gurdwaras. Earlier, the places
of worship of the Sikhs were known by the name of ‘Dharamsal’ which literally meant
a religious place or a religious rest house. It generally denoted a building used for
devotional singing and prayers. So to begin with the place where sangat congregated
was known as Dharamsal and later on it came to be called gurdwara.! From the period
of Guru Nanak Dev to Guru Arjan Dev the sangat congregation place was known as
Dharamsal. But after the installation of Guru Hargobind Singh as Sixth Guru the
Dharamsal was converted into Gurdwaras. Religious celebrations commemorating the
historical events are also celebrated in the gurdwara.? The activities of the gurdwara are
not merely religious but extend to the social and even political sphere. In the present
scenario there are two types of gurdwaras in existence in Punjab, one those that were
directly related to the gurus i.e. gurdwaras constructed by the Gurus themselves. The
second category includes gurdwaras which are indirectly related to the Guru’s for
example, the gurdwaras constructed by the local people at places the Gurus visited. The
present paper focuses on the gurdwaras of Guru Nanak Dev which are directly and
indirectly related to him. The primary sources which provide information about these
aspects are Char Bagh-i-Panjab, Early Nineteenth Century Panjab by Ganesh Das,
Umdat-ut-Tawarikh Daftar Il & Il by Sohan Lal Suri, Twarikh Gurdwarian, Prachin
Panth Prakash, Sri Guru Tirath Sangrah by Pandit Tara Singh Narotam, Gurushabad
Ratanakar Mahankosh by Bhai Kahan Singh Nabha, Twarikh Guru Khalsa, vol.l by
Giani Gian Singh, Mahima Prakash, Bansavalinama Dasan Patshahian Ka, Sikh
Gurdwaras Act 1925 and the Amended Sikh Gurdwaras Act 1959 and The District
Gazetteers of Punjab of 1970’s and 1980’s. Some secondary sources like The Sikh
Gurus and Their Shrines by Surinder Singh Johar, Historical Sikh Shrines by Gurmukh
Singh, Sikh Heritage in Pakistan: Gurdwaras & Memorials by Hari Singh, Sikh Shrines
in West Pakistan by Khan Mohammad Waliullah Khan and Historical Sikh Shrines in
Pakistan by Igbal Qaiser also provide details about these aspects. Infact, for the
identification of the historical gurdwars both the Acts, The Sikh Gurdwaras Act 1925
and The Amended Sikh Gurdwaras Act 1959, became the main sources.

There are many gurdwaras associated with Guru Nanak Dev in existence in the
Punjab. Some gurdwaras are related to the birth of Guru Nanak Dev, some have been
constructed at places where he lived at different points of time and others are built at
places where the Guru spent the last time of his life and breathed his last. Based on
primary and secondary sources there are a total of sixty eight (68) such gurdwaras
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which can be identified in the region. Out of these only fifteen (i.e.22%) gurdwaras
were constructed by Guru Nanak Dev and fifty three (i.e. 77%) gurdwaras are merely
related to him. Thus, number of gurdwaras associated with the Guru is three times
higher in comparison to the gurdwaras constructed by Guru Nanak Dev.

The first section covers the detail of the fifteen (15) gurdwaras, which were
constructed by Guru Nanak Dev. Among these, chronologically, Lahore has two
(i.e.13%) gurdwaras, followed by Attock and Sialkot with one each (i.e. 6%),
Gujranwala with three (i.e 20%), Jalandhar with two (i.e. 13%), Sangrur, Bhatinda,
Kapurthala and Amritsar one each (i.e. 6%) and Gurdaspur with two (i.e. 13%)
gurdwaras. The sacred place in Lahore area is the Gurdwara Kartarpur Sahib that Guru
Nanak Dev himself set up as a dharmsal, a place for congregational worship.® The other
sacred place is Gurdwara Sahib Padshahi Pehli at Kanganpur. The legend about this
gurdwara is that Guru Nanak Dev, during the course of his first journey came to
Kanganpur where the villagers did not allow him to halt and also played practical jokes
on him. This treatment did not annoy the Guru who instead prayed for the welfare of
the village saying, ‘was de raho’ (May you remain here). On being subsequently
questioned by his disciple Mardana as to why he blessed the village in which he was
not allowed to stay, the Guru is said to have told mardana that if the people of this
village were disturbed and they moved to other places, they would ruin these too by
their inhuman conduct, so it was in the interest of others that they might stay where
they were. The tree under which he reposed for a while is known as Mal Sahib and he
himself constructed a small dharmsal here. The legend about the Gurdwara Panja Sahib
in Attock is that once Guru Nanak Dev visited Hasan Abdal. Here on the top of a hill
lived Baba Wali Qandhari, a Muslim Saint, who was also known as Baba Hasan Abdal.
When Guru Nanak Dev asked one of his disciples to fetch water from the spring, the
Baba refused to give water. Thereupon Guru Nanak miraculously made the spring flow
from the spot where he was standing. The Muslim saint was much annoyed with the
intruder and rolled down a rock to crush him. Guru Nanak however, gently stopped the
rock by the push of his open hand. The hand left an impression on the rock.
Subsequently the rock became an object of great reverence for the followers of the
Guru who started calling it Panja Sahib. Hari Singh Nalwa, during the reign of
Maharaja Ranjit Singh reconstructed a gurdwara with a tank at this spot. Maharaja
RanjitASingh also gave a grant of Rs. 500 to this sacred shrine during his visit to this
place.

Another sacred place the Gurdwara Baoli Sahib is situated on the western outskirts
of Sialkot town near the Sialkot-Daska road. The legend about this place is that once
Guru Nanak was staying at one of his disciple’s house at Sialkot and near the house
there was a stepwell that was a baoli. Its water was brackish. When a disciple was
leaving to bring drinking water for Baba Nanak the Baba asked him to get water from
that stepwell itself. He did as commanded. The moment this water reached the lips of
Baba Nanak, the water of the baoli became extremely sweet. For this reason that baoli
became famous as the baoli of Baba Nanak.®

At Eminabad the legend about the Gurdwara Rori Sahib is that Guru Nanak Dev
made his bed on a platform of rori (pebbles) at this spot. This platform became a place
of veneration for the Sikh people and a beautiful gurdwara was built here to
commemorate the memory of the Guru. Some of the pebbles, which formed part of the
platform on which Guru Nanak made his bed, have been preserved in the gurdwara.
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The story of milk and blood from the meal offered by Bhai Laloo and Malik Bhaggo
respectively is also related with this sacred spot.® Another sacred place is the Gurdwara
Kothri Sahib where the Guru is said to have been interned in a Kothri (small room)
when someone accused him of embezzlement. But when the accounts were verified and
found correct the Guru was honorably released.” In Jalandhar area, the other sacred
place is Gurdwara Nanaksar at Hakimpur. The legend about the Gurdwara Khuhi Bhai
Lalo Ji is that Guru Nanak while at Eminabad, stayed with a carpenter named Lalo and
used the water of a well situated in his house. The well or Khuhi is held sacred and is
known as Khuhi Bhai Lalo. Another sacred place is Gurdwara Chakki Sahib
(Dharmsala Sangalwali alias Kundewali) at Eminabad in Gujranwala district. The story
that goes about Gurdwara Chakki Sahib is that, during Babur’s campaign against the
Lodhi Dynasty of India, he assaulted and destroyed Saidpur, now known as Eminabad.
There was a general massacre of Pathan as well as Hindu inhabitants. Guru Nanak’s life
was spared but he was taken a prisoner and was condemned to grind corn for which
purpose a hand mill was supplied to him. The mill, however, miraculously revolved by
itself and Guru Nanak had only to put the corn in it. The miracle was reported to the
Emperor who after a discourse with the Guru set him as well as all captives of Saidpur
free. Babur is said to have remarked that he would not have destroyed the city had he
known that such a holy man was to be found there. The mill is venerated by the Sikhs
and is placed in a gurdwara known as Gurdwara Chakki Sahib.?

Another sacred place Gurdwara Chola Sahib in Gurdaspur contains a precious relic
in the shape of a chola (coat), once worn by Guru Nanak Dev. It is said to have been
presented to the Guru when he visited Mecca and the chola is inscribed with thousands
of Arabic words and figures. The chola is now kept preserved in Gurdwara Chola Sahib
and a large number of people visit the place every year to have a glimpse of the relic.’

In Sangrur area, the legend about the Gurdwara Nanakiana Sahib is that there was a
deep pool in Mangwal village where Guru Nanak Dev stayed. According to local
tradition, the village had been near this pool, which must have been convenient source
of water supply during dry season when Guru Nanak Dev visited it. A small shrine was
established during the visit of Guru Nanak Dev. When Guru Hargobind visited this
village, he observed that there is a need for restoring of the sanctity of this pool and he
told the villagers they should not use the pool as a receptacle of garbage and gutter
water. The villagers obeyed the Guru and shifted the village to its present site and
began to treat the pool as a sacred sarovar and the shrine became the holy Gurdwara
Nanakaian Sahib. The Gurdwara Nankiana Sahib (Sangrur) received 15 acres land from
Karam Singh the ruler of Patiala.”® Another historic gurdwara is Gurdwara Haji Rattan
in Bhatinda area, named after Haji Ratan, a sadhu who used to meditate here. It is also
associated with the visits of Guru Hargobind and Guru Gobind Singh. It is said that
when Guru Nanak Dev during his first journey (udasi) visited this place, Haji Rattan
hurled a big stone at the Guru to frighten him away, but Guru Nanak Dev picked up the
same and hurled it back to Haji Rattan who became unconscious. The Guru brought
Haji Rattan to consciousness. Haji Rattan sought the Guru’s pardon and requested him
to get him rid of the drudgery of life. Guru Nanak Deyv is said to have uttered, “T will
see you twice more”, and the Guru’s words came true when Guru Hargobind and Guru
Gobind Singh again visited this place. Guru Gobind Singh after his fiercest battles with
the Mughals came to Bhatinda and camped near Haji Rattan. At that time, the area
surrounding Haji Rattan was a dense forest. The residents of Bhatinda were fed up with
a ghost who used to demolish their houses whenever they constructed them. Therefore,

PANJAB JOURNAL OF SIKH STUDIES



88 Jasvir Singh

they requested Guru Gobind Singh to do something for them and the Guru freed the
villagers from the ghost."* In Kapurthala the Guru constructed the Gurdwara Guru ka
Bagh himself, like this there was another Gurdwara Ber Baba Nanak constructed by
Guru Nanak Dev at Viroke in Amritsar. Another sacred place is the Gurdwara Dera
Baba Nanak in Gurdaspur district. According to tradition, the shifting course of river
Ravi posed a danger to the samadhi of Guru Nanak where it was already built. The urn
was therefore, shifted across the river and a small shrine was built on the site where
Guru Nanak had camped earlier at the well of Ajit Randhawa. The building which
stands here today was reconstructed by Maharaja Ranjit Singh who decorated it with
silver leaf.*

It is evident that the number of gurdwaras constructed by Guru Nanak Dev was
less than the gurdwaras indirectly associated with him. It is noticeable that the
gurdwaras constructed by the Guru became major gurdwaras in comparison to other
gurdwaras and these sacred places continue to have great significance for the Sikh
community.

A total of fifty three (53) gurdwaras indirectly associated with Guru Nanak Dev
can be identified in the region. There was a tremendous change in the number of sacred
places of Guru Nanak Dev because the number of gurdwaras linked to him was three
times higher in comparison to gurdwaras established by him. Chronologically,
Sheikhupura has six (i.e. 11%), gurdwaras in the Punjab, followed by Sialkot with five
(i.e. 9%), Attock has one (i.e. 1%), Gurdaspur has six (i.e. 11%), Hoshiarpur has one
(i.e. 1%), Jalandhar has four (i.e. 7%), Amritsar has two (i.e. 3%), Lahore and
Montgomery has five (i.e. 9%) each, Kurukshetra has one (i.e. 1%), Ludhiana has three
(i.e. 5%), Ferozepore with two (i.e. 3%), Jhang has only one (i.e. 1%), Delhi has two
(i.e. 3%), Sangrur has the highest with seven (i.e. 13%) and Patiala has two (i.e. 3%)
gurdwaras in the Punjab.

Sheikhupura has six gurdwaras associated with Guru Nanak Dev in the region.
These are Gurdwara Nankana Sahib, Gurdwara Bal Lila Sahib, Gurdwara Sachcha
Sauda Sahib, Gurdwara Mal Ji Sahib, Gurdwara Kiara Sahib and Gurdwara Tambu
Sahib. Gurdwara Nankana Sahib is one of the most sacred shrines of the Sikhs because
the founder of Sikh panth, the first Guru was born here. It became a sacred place for
Sikhs, as Mecca is for Muslims, Jerusalem is for the Jews and the Vatican is for the
Roman Catholics. A huge number of people gather here on the birth anniversary of
Guru Nanak Dev in the month of November every year.® The legend about the
Gurdwara Bal Lila Sahib is that Guru Nanak during his childhood used to recite ‘Sat
Kartar’ while playing with children of his own age. On the spot where he first played
and subsequently spent nights in meditation, Rai Buller the landlord of the village built
a small tank in the affectionate remembrance of the childhood of the Guru at a time
when his fame had spread far and wide. Kaura Mal the viceroy of Lahore in the middle
of the 18th century enlarged the tank. Later on, a magnificent gurdwara was constructed
at this place.* Gurdwara Bal Lila Sahib received a grant of Rs.700 from Ranijit Singh.
Another sacred place is Gurdwara Sachcha Sauda. According to Bhai Bala Janam
Sakhi, Guru Nanak’s father Baba Kalu wanted to settle his son in a permanent business
and once gave him a sum of twenty rupees asking him to go to the nearest market to
purchase merchandise which could be sold at a profit and thus strike a good bargain
(sauda in Punjabi). Bhai Bala was also sent from the village to accompany the Guru.
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They met with a large party of bare-skinned ascetics in different postures of penance on
the way. Guru Nanak observed that the sadhus had been without food for several days.
He spent all the money his father had given him on feeding the hungry men and
returned home. When his father asked about his hard earned cash, Nanak only said that
was the best bargain he could have made. Many years later devotees built a simple
shrine where Guru Nanak had fed the ascetics. The land endowment of over 100 acres
was made to it during the Sikh rule and a big gurdwara was constructed at this shrine.™

The legend about the Gurdwara Mal Ji Sahib is that while grazing cattle Guru
Nanak used to take rest under the shade of a tree. Once Rai Buller happened to pass that
way and observed that the protecting shadow of the tree had remained stationary over
the Guru and did not change like the shadow of the other trees with the sun’s
movement. According to another version, the shadow had moved away from the
sleeping Guru but a large cobra had spread its huge hood over his face so that his sleep
was not interrupted. This gurdwara was first built by Diwan Kaura Mal and later
renovated by Maharaja Ranjit Singh.*® The legend about Gurdwara Tambu Sahib at
Nankana is that on his return from Chauharkhana Guru Nanak was censured by his
servant for his recklessness with his father’s money. He realized how wrongly the
nature of his act would be understood and instead of going home directly, he sat under a
tree outside the village of Taluandi. He was found by his father at this place and was
cuffed for disobedience. The old tree under which he sat is still preserved and is known
as Tambu Sahib. Later a gurdwara was built in commemoration of this incident.*’

Sialkot district has six sacred places related to Guru Nanak Dev. Gurdwara Ber
Baba Nanak marks the site where Guru Nanak had stayed under a ber tree, still
preserved, at the time of his first visit in the town of Sialkot. It is said that Baba Nanak
came to Sialkot during the reign of emperor Babur. It was the summer season and he sat
under a tree. But the tree had dried up and afforded no shade. Then Baba Nanak looked
at the tree and instantaneously it became green with fresh leaves and branches
providing shade. Since that day it became known as the ber of Baba Nanak and became
a place of worship. This gurdwara was established by Sardar Natha Singh of Shahid
Misl who donated his entire life to this place.”® Another sacred place is Gurdwara
Nanaksar at Sahowala. The tradition about this place is that Guru Nanak Dev came here
from Sialkot and stayed for seven days. There was a pond covering 25 ghumaons of
land at this place in those days. The gurdwara was built inside that tank and the Udasi
sadhus were the priests.'® The other sacred place Gurdwara Chota Nanakiana Sahib is
situated in the village Seokey. Guru Nanak had made a brief sojourn at this place while
on his way from Pasrur to Eminabad. A big fair used to be organized on 25"-26" of
month Harh. The village was known as Bherowal when Guru Nanak Dev visited this
place. The Guru stayed in a grove of ber trees outside the village, which stands to
date.?’ Attock district has only one sacred place namely Gurdwara Choa or Chashma
Sahib in Rohtas, which is dedicated to Guru Nanak Dev and is situated just outside the
Rohtas fort to the north of it. The legend goes that inhabitants here depended for water
supply on a spring controlled by yogis of Tilla Bal Gudai about 14 kilometers away. At
their request, Guru Nanak Dev diverted the water of the spring to the seasonal Ghan
stream flowing past Rohtas so that it may become perennial source of water. Gurdwara
Choa Sahib is situated on the bank of this stream.?

Gurdaspur district has six sacred places associated with Guru Nanak Dev.
Gurdwara Achal Sahib is associated with Guru Nanak Dev. The Guru visited Achal at

PANJAB JOURNAL OF SIKH STUDIES



90 Jasvir Singh

Batala in 1530 CE on the occasion of Shivratri fair. The entire gathering at Achal fair
flocked to Guru Nanak Dev as the people became aware of his holy presence there. The
yogis and siddhas felt jealous on seeing crowds gathering round the Guru. They started
showing their miraculous powers and performed miracles of black magic, one of them
becoming a tiger and other a bird. The leader of the yogis Bhangarnath told the Guru
that if he had power then he should perform some miracle. The Guru replied that
miraculous powers were of no avail and that he could not perform any miracle. He only
preached God’s name and everyone derived their power from the one Supreme Being.
All the yogis were silenced by the Guru’s reasoned discourse. A shrine has been built
here in memory of the Guru’s visit and is known as Achal Sahib.?> Another sacred
place Gurdwara Tahli Sahib in Gurdaspur was named after a large tahli or shisham tree,
which stood close to it. This Gurdwara was erected by Baba Sri Chand, the son of Guru
Nanak Dev. In 1869 CE the Gurdwara was carried away by the Ravi and in its place
people constructed another shrine on the other bank of the river in the village of
Mulowali near the Fathegarh road. But it was again moved to the town to the north. The
town also contains a precious relic in the shape of a coat, once worn by Guru Nanak.?

Another sacred place Gurdwara Kandh Sahib, situated at an intersection of narrow
lanes near Sonian Mohalla, represents the site where the marriage party of Guru Nanak
Dev first landed on its arrival. It was just some open space flanked by dilapidated mud
walls. While waiting for the hosts to come and formally receive the wedding guests, the
bridegroom sat down to relax near the wall. An old lady from a neighboring house
cautioned him to move away from the crumbling wall which could fall on him any
moment. Guru Nanak Dev, however replied that the wall would not fall, it would rather
last a long time. Subsequently the wall did stand firm for an unexpectedly long period.
Meanwhile Guru Nanak Dev had become widely known as a man of God. The tradition
therefore, was formed that the Guru’s words at the time of his marriage had been a
prophesy and the firmness of the wall was a miracle wrought by the Guru’s words. The
wall and the space in front of it thus came to be treated as sacred.” The other gurdwaras
in Gurdaspur district are Gurdwara Dera Sahib, Gurdwara Vivah Asthan and the Darbar
Sahib at Bharath Lahri. In Hoshiarpur district Gurdwara Charan Kanwal of Guru Nanak
Dev (Kiratpur) commemorates the visit of Guru Nanak Dev. Here he held religious
discourse with a Muslim divine Pir Buddhan Shah. The Pir lived on goat’s milk, which
he also offered to the Guru. According to tradition the Guru drank half of it and
returned the other half to Buddhan Shah telling him to keep it till a Sikh of his came to
take it. This, it is believed, was an allusion to Baba Gurditta until whose arrival over a
hundred years later Pir Buddhan Shah was still alive. The present building at this place
was constructed by Raja Bhup Singh of Ropar during the early half of the 19"
century.?®

In Jalandhar district Gurdwara Hat Sahib marks the spot where Guru Nanak
worked as a keeper in the modikhana of Nawab Daulat Khan. The eleven big and small
polished stones representing the weights used by the Guru for measuring provisions are
kept in a cup-board.” Another sacred place Gurdwara Ber Sahib is situated on the left
bank of the rivulet Kali Bein west of the old town. Guru Nanak Dev used to take his
daily early morning bath in the Bein river at this place and sit in meditation under a ber
(zizphusjujuba)?’ tree nearby. As the Janam Sakhis narrate, Guru Nanak, one morning,
disappeared into the stream and was not seen for two days. When he reappeared at a
spot two kilometers upstream now known as Sant Ghat the first words he uttered were
“There is no Hindu, there is no Musalman.” Gurdawara Ber Sahib is built by the side of
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an old ber tree where Guru Nanak used to sit in meditation. Maharaja Jagatjit Singh of
Kapurthala raised the present building. The cornerstone as laid was by Bhai Arjan
Singh of Bagarian and the gurdwara was completed by Maharaja Yadavinder Singh of
Patiala on 26 January 1941CE.?® Amritsar district has two sacred places associated with
Guru Nanak Dev, these are Gurdwara Padshahi Pehli (Khalra) and Gurdwara Nanaksar
at Verka. Lahore district has five gurdwaras related with Guru Nanak Dev. The legend
about Gurdwara Ghawindi Sahib in Lahore is that once Guru Nanak came from village
Jahman to Ghawindi. During his stay there a child was born to a Banjara family.
Greetings were offered to the parents who entertained the neighbors. The son died after
a few days. The Banjara and his relatives were then seen weeping and wailing. The
Guru seeing the parents of the child was overwhelmed first with joy and then with grief.
He composed a verse in Sri Rag under the title ‘Phre Chand Shabd’ depicting the
vicissitudes of life. Later on, a gurdwara was built in the memory of the Guru’s stay.?

Montgomery district has five sacred places associated with Guru Nanak Dev one
being Gurdwara Sahib Padshahi Pehli at Dipalpur in Montgomery district. The legend
about this place is that while going to Multan Baba Nanak stayed at this place under a
withered pipal tree, which however, turned green, produced leaves to provide shade to
Baba Nanak. At this very place a leper named Nuri was also cured. The pipal tree is
still green and Nuri’s grave can also be seen nearby. The gurdwara built here during the
late 19™ century CE is also known as ‘Nanakiyana’. An annual fair used to be held
here.®* Kurukshetra district has only one gurdwara associated with Guru Nanak Dev
Gurdwara Sidh Bati Sahib. Ludhiana district has three sacred places, these places are
Gurdwara Manji Sahib Padshahi Pehli at Nanakpur Janghera, Gurdwara Igbal Ganj and
Gurdwara Padshahi Pehli at Gao Ghat. Ferozepore district has two gurdwaras related to
Guru Nanak Dev. The Gurdwara Nanaksar at Takhtpura in Ferozepore has been
sanctified by the visit of three Sikh Gurus viz. Guru Nanak Dev, Guru Hargobind Sahib
and Guru Gobind Singh. Separate shrines dedicated to each one of them are located
there and a beautiful sarovar is built in the premises of Gurdwara Nanaksar. Jhang
district has only one shrine viz. Gurdwara Nanaksar. Delhi area has two gurdwaras
associated with Guru Nanak Dev, these being Gurdwara Nanak Piayo and Gurdwara
Majnu-ka-Tila. Sangrur district has the highest, total seven gurdwaras associated with
Guru Nanak Dev. There is a gurdwara in village Akoi, which is said to be associated
with the visits of Guru Nanak Dev, Guru Hargobind and Guru Tegh Bahadur, the first,
sixth and ninth Gurus respectively. It is said that Guru Nanak Dev visited this place
after visiting Nanakiana. The sixth guru, Guru Hargobind also stayed here for about
seven months. He blessed the place that milk will be available here in abundance and
his words are proving true. Guru Tegh Bahadur the ninth Sikh Guru is also said to have
visited this place on way to Delhi. Maharaja Hira Singh of erstwhile princely state of
Nabha constructed the building of the gurdwara. This old building has been demolished
and a new one has been constructed.® Patiala district has two gurdwaras namely
Gurdwara Sahib Padshahi Pehli at Panjaur and Gurdwara Sahib Padshahi Pehli at
Mukarampur.

It is evident that the number, location and significance of gurdwaras associated
with Guru Nanak Dev has changed with the passage of time. The first new feature of
this change was the total number of gurdwaras. It is interesting to note that the number
of such gurdwaras is much higher than the gurdwaras related to other Guru’s. There are
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a total sixty eight (68) gurdwaras of Guru Nanak Dev which can be identified in the
region. Out of these a total fifteen (i.e.22%) were established by the Guru and fifty
three (i.e. 77%) were related to the life activities of Guru Nanak Dev. It is obvious that
the number of related gurdwaras is three times higher in comparison to the gurdwaras
established by the gurus. The one reason of greater number of the gurdwaras related to
the Guru in all probability, could be the resources at the disposal of the local devotees.

The second change is the location and distribution of these gurdwaras. The highest
number of gurdwaras associated with Guru Nanak Dev are located in the Bari doab in
areas like Gurdaspur that has the highest number eight (i.e. 11%), Lahore with seven
(i.e. 10%) and Sheikhupura has six (i.e. 8%). In the Malwa region Sangrur has the
maximum number i.e. seven (i.e. 10%) gurdwaras. Other areas like Jalandhar, Sialkot
have an average number like six (i.e. 10%) gurdwaras. Besides this the other regions
like Bhatinda, Kapurthala and Jhang have the least number of gurdwaras of Guru
Nanak Dev.*

The third feature is about the status of Guru Nanak Dev in Sikh community. He has
a very important place in Sikh history because he laid the foundation of the Sikh
community. He was the first guru of the Sikh community. Therefore, the impact of
Guru Nanak Dev on Sikh society is considerable and remarkable.
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Besides the above mentioned sacred places there are many sacred places associated with
Guru Nanak which exist outside Punjab but due to the limitation of access these sacred
places are not included in this present research. Generally, wherever Guru Nanak Dev went
mostly these places became places of worship for the Sikh community. The beautiful
gurdwaras were constructed at these places during various points of time. Some of the
prominent sacred places related to Guru Nanak Dev are Gurdwara Nanak Warra in
Haridwar, Gurdwara Nanakmatta in Gorakhmatta, Gurdwara Guru-ka-Bagh in Varanasi,
Gurdwara Guru Nanak in Gaya, Gurdwara Burcha Sahib in Assam, Gurdwara Nanak Shahi
in Dacca, Gurdwara Bari Sangat in Kolkata, Gurdwara Mangu Math in Jagannath Puri,
Gurdwara Nanak Jhira and Amrit Kund in Karnataka, Gurdwara Nanak Dhera in Sri Lanka.
Other such sacred places are located in Muttan (Kashmir), Mecca and Baghdad also.
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Appendix-I
Table No. 1
Chronological List of Gurdwaras established by Guru Nanak Dev
Sr. Name of the Gurdwaras Location
no.
1 G. Kartarpur Sahib Lahore
2 G. Panja Sahib Attock
3 G. Baoli Sahib Sialkot
4 G. Rori Sahib, Eminabad Gujranwala
5 G. Nanaksar, Hakimpur Jalandhar
6 G. Kothari Sahib Jalandhar
7 G. PadshahiPehli, Kanganpur Lahore
8 G. Khui Bhai Lalo Ji Gujranwala
9 G. Chakki Sahib (Dharmsala Sangalwali Eminabad, Gujranwala
alias Kundewali)
10 G. CholaSahib, Pakhoke Gurdaspur
11 G. Nankiana Sahib Sangrur
12 | G. Haji Rattan, Bhatinda city Bhatinda
13 G. Sahib Guru ka Bagh, Sultanpur Lodhi Kapurthala
14 G. Ber Baba Nanak, Viroke Amritsar
15 G. Dera Baba Nanak Gurdaspur
Table No. 2
Chronological List of Gurdwaras related with Guru Nanak Dev
Sr.no. | Name of the Gurdwaras Location
1 G. Nankana Sahib Sheikhupura
2 G. Ber Baba Nanak Sialkot
3 G. Choa or Chashma Sahib, Rohtas Attock
4 G. Dera Sahib Gurdaspur
5 G. Bal Lila Sahib Sheikhupura
6 G. SachchaSauda Sahib Sheikhupura
7 G. Majl Ji Sahib Sheikhupura
8 G. CharanKanwal Sahib Hoshiarpur
9 G. Hat Sahib Jalandhar
10 G. Ber Sahib, Sultanpur Lodhi Jalandhar
11 G. PadshahiPehli Amritsar
12 G. Achal Sahib Gurdaspur
13 G. Tahli Sahib Gurdaspur
14 G. Kandh Sahib, Batala Gurdaspur
15 G. VivahAsthan, Batala Gurdaspur
16 The Darbar Sahib, Bharath Lahri Gurdaspur
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17 G. Ghawindi Sahib, Ghawindi Lahore
18 G. PadshahiPehli, Dipalpur Montgomery
19 G. Sant Ghat Sahib, Jalandhar
20 G. SidhBati Sahib Kurukshetra
21 G. Kiara Sahib Sheikhupura
22 G. Tambu Sahib, Nankana Sheikhupura
23 G. Nanaksar, Sahowala Sialkot
24 G. ChotaNankiana Sahib, Seokey Sialkot
25 G. Manji SahibPadshahiPehli, Ludhiana
NanakpurJanghera

26 G. Igbal Ganj Ludhiana
27 G. PadshahiPehli Gao Ghat Ludhiana
28 G. Nanaksar Sahib, Takhtpura Ferozepore
29 G. PadshahiPehli and Dusri, Serai Nanga Ferozepore
30 Dharmsala Baba Nanak Sahib, Pawadara Jalandhar
31 G. Nanaksar, Verka Amritsar
32 G. PadshahiPehli Lahore
33 G. PadshahiPehli, DeraChahil Lahore
34 G. PadshahiPehli, Manga Lahore
35 Dharmsala Sat Guru Nanak [un] Lahore
36 G. PadshahiPehli, Dipalpur Montgomery
37 G. Nanaksar, Chak-103/7-R Montgomery
38 G. Nankana Sahib, Nanaksar, Pakpattan Montgomery
39 G. Nankana Sahib, Nankana Jagir Montgomery
40 G. Nanaksar, Sialkot city Sialkot
41 G. Nankana Sahib, Sihoke Sialkot
42 G. Nanaksar, Nanaksar Jhang

43 G. Nanak Piayo Delhi

44 G. Majnu-ka-Tila Delhi

45 G. Nanaksar, Chima Sangrur
46 G. Sahib PadshahiPehli, Akoi Sangrur
47 G. DukhNiwaran Sahib PadshahiPehli, Sangrur

Tal Ghanaur

48 G. Jhira Sahib PadshahiPehli, Kanjala Sangrur
49 G. Sahib Nanakwara, Kaleke Sangrur
50 G. Sadhana PadshahiPehli, Khorana Sangrur
51 G. Sahib PadshahiPehli, Gurbakshpur Sangrur
52 G. Sahib PanjaurPadshahiPehli, Panjaur Patiala
53 G. Guru Granth Sahib PadshahiPehli, Patiala

Mukarampur
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Table No.3
Distribution of the Gurdwaras of Guru Nanak Dev
Sr. no. Distribution Total %
No.
Gurdwaras established by the Guru 15 22%
Gurdwaras related to the Guru 53 7%
Total No. 68
Table No.4
Location & Distribution of Gurdwaras
Sr. | District Related Established Total No. %
no. Places Himself
1 Gurdaspur 6 2 8 11%
2 Lahore 5 2 7 10%
3 Sangrur 6 1 7 10%
4 Jalandhar 4 2 6 8%
5 Sialkot 5 1 6 8%
6 Sheikhupura 6 6 8%
7 Montgomery 5 5 7%
8 Gujranwala 3 3 4%
9 Amritsar 2 1 3 4%
10 Ludhiana 3 3 4%
11 | Attock 1 1 2 2%
12 Ferozepore 2 2 2%
13 Delhi 2 2 2%
14 Patiala 2 2 2%
15 Bhatinda 1 1 1%
16 Kapurthala 1 1 1%
17 Hoshiarpur 1 1%
18 Kurukshetra 1 1 1%
19 | Jhang 1 1 1%
Total No. 53 15 68
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1. Gurdwara Kartarpur Sahib at Lahore
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2. Gurdwara Panja Sahib at Hasan Abdal in Attock in Pakistan
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Pandit Shiv Narayan Agnihotri:
Contribution in Social and Religious Fields

Parampreet Kaur*

Pandit Shiv Narayan Agnihotri, founder of Dev Samaj' movement introduced
social and religious reforms in colonial Punjab which gained prominence in the last two
decades of the nineteenth century. Before the establishment of Dev Samaj, he accepted
rational and reformist ideology of Brahmo Samaj. With the passage of time, he seceded
from Brahmo Samaj and laid the foundation of Dev Samaj with completely new sets of
ideas in social and religious sphere. Major social issues existing at that time were child
marriage, widow exploitation, the practice of sati, widow remarriage, polygamy,
untouchablity and caste system, which received his attention. He also focussed on
religious concerns like idolatry, polytheism, Brahmanical orthodoxy, universal soul and
worship of God.

I

In order to understand the social and religious ideas of Pandit Shiv Narayan
Agnihotri , it is necessary to first have a chronological outline of his life. Pandit Shiv
Narayan Agnihotri” (1850-1929) was born into a family of Kanauji Brahmans on 20"
December 1850, at Akbarpur, district Kanpur in United Provinces’. After a thorough
schooling in a Brahmin household, he left home at the age of sixteen and got enrolled in
the Thomson College of Engineering at Roorkee. As a student he was introduced to
Vedanta through the teachings of Shiv Dayal Singh®. He and his wife underwent a
ceremony of initiation and became disciples of Shiv Dayal Singh.” Under his guidance
Shiv Narayan Agnihotri felt the need of religious and social reform. Therefore, he
banished idol worship from his household and set his wife free from the restrictions of
the zenana.

At the age of 23, Agnihotri came to Lahore where he accepted a position as
drawing master in the Government School. After settling in Lahore Pandit Agnihotri
was attracted to the Brahmo Samaj® through the influence of his guru and of Munshi
Kanhyalal Alakhdhari’. He now acquired a sense of mission. He joined the Samaj in
1873 and quickly became a major figure in that organization. He was a dramatic
speaker, prolific writer and a successful journalist. Wherever he went large audiences
gathered to hear him. He felt the socio-religious concerns of Brahmo Samaj as nearest
approach to his own views on religion and society.

Gradually, Agnihotri committed more of his time to the Samaj and in 1875 he
became an honorary missionary of the Samaj®. In 1876 he was elected as a member of
the managing committee of the Lahore Brahmo Samaj and Secretary of the society for
the diffusion of theism i.e. propagation of Brahma Dharma. From 1879 onwards he
travelled throughout Punjab as a missionary delivering sermons, holding disputations,
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denouncing superstitions and trying to impart knowledge. His public lectures covered
various themes like “The Religion of Nineteenth Century”, “Faith in God” and “Brahm
Jiwan™®. In January 1880 he attended the anniversary meetings of the recently founded
Sadharan Brahmo Samaj in Calcutta where he was ordained as one of the first
missionaries of the Samaj'*.

Shiv Narayan Agnihotri became increasingly involved in the work of the Brahmo
Samaj. His influence was felt in every section of public life in Lahore. His
contemporaries Lala Kanshi Ram, A.C.Majumdar and Lala Ganda Mal admired him for
his services to the Samaj. Ruchi Ram Sahni mentions, “He was a good Urdu speaker,
one of the best I have heard in any language. He was enthusiastic political worker and a
practical religious and social reformer.... he was an active leader and was constantly
engaged in discussion on social and religious subjects”.'" He took a modified Brahmo
form of sanyas on 20" December 1882 and changed his name to Satyananda Agnihotri.
As a full time practitioner of religion Agnihotri left his post as drawing master, but still
retained his married life. Later, when frictions developed within the Brahmo Samaj'?
and doubts developed in his own mind, he seceded from the Punjab Brahmo Samaj'’
taking with him a fair number of followers in 1886.

On 16™ February 1887 Agnihotri founded the Dev Samaj (Divine Society) in
Punjab, defined his beliefs and set up the organisation to propagate them.'*The Science
Grounded Religion reported, “On 16" February, 1887, the day of Golden Jubilee of Her
late Gracious Majesty Queen Victoria’s fifty years reign, when the whole of India was
resounding with rejoicings and which day would be considered as especially auspicious
day not only in the history of this land but in that of the whole world, Agnihotri
performed an important ceremony in his sanctuary with a small band of his followers,
wherein he proclaimed his Dev Dharma mission, the mission of imparting his own life
of Devat,........ and hoisted a flag as an emblem of his Dev Dharma mission. A white
flag bearing the words “Dev Dharma” in letters cut out of red cloth ....”."> At first this
organization was considered an extension of the Brahmo Samaj but it soon began to
deviate from its doctrines. In addition to this he initiated the dual worship of himself
and God in 1892'°. Furthermore, on the sixth anniversary of the Dev Samaj he declared
himself to be Dev Guru Bhagwan. In 1895 he denied the existence of God'’ and
proclaimed himself to be Devatma, the first and the only true worshipful being'®. He
died on April 3, 1929 when he was just short of eighty.

He was a prolific writer. Books, pamphlets and tracts poured from the press. He
started two journals19, one in urdu called Bradar-i-Hind and the other in Hindi, Hindu
Bandhav, devoting their columns to propagating the ideal of female education and
advocating the abolition of child marriage and enforced widowhood. In later years he
started a new weekly paper called Dharma Jiwan that continued for ten years. After this
he started Jiwan Path, a Hindi Journal which lasted for eight years. He also edited The
Reformer and Qaumi Akhbar for one year. He wrote a number of articles for Jiwan
Tatwa and Sewak (Hindi Journals)*’. He wrote several books on religious philosophy
such as Vigyan Mulak Mat aur Kalpana Mulak Mat (1900), Atma Ke Astitva Ke Vishe
Men Mithya aur Kalpit Vishvas (1903), Mujh Men Dev Jiwan Ka Vikas, Part | (1909),
Dev Shashtra (1910,1915,1929) and Vigyan — mulak Tattwa Shiksha (1912)*".
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The social concerns of Pandit Shiv Narayan Agnihotri included child marriage,
widow exploitation, the practice of sati, widow remarriage, untouchablity and caste
system. Long before the formation of Dev Samaj Pandit Shiv Narayan Agnihotri had
been working to purge Hinduism of its vicious customs and superstitions, to bridge the
yawning gap between rich and poor, to fight relentlessly against caste to eliminate
social taboos and other well entrenched abuses. He produced a mass awakening to the
needs of reforming Hindu society in its religious rites and practices, and social customs
and conventions.

Pandit Agnihotri had developed great admiration for scientific and logical
approach. He became highly sensitive to caste ridden, feudal and superstitious society.
He had seen closed system of Indian society defined by rigid customs and rituals based
on birth, social status and rank. Therefore, he laid stress on developing a more open,
casteless and classless society. He tried to create a social climate in which the members
of his society have all encouragement and praise for inter — caste and inter — state
marriages. He wanted to create a social order which is broadly egalitarian, which
protects the poorer sections of the community against exploitation of any kind and
assures them at least of the basic requirements of a good life to propagate social
integration of society.

The practice of untouchability and its related problems of pollution and purity
received special attention from Pandit. Thus one of the objectives of the Dev Samaj was
to ameliorate the social status of the untouchables. In addition to this he called for
greater equality and solidarity among the sexes®. In pursuance of the objective of
equality among all Shiv Narayan Agnihotri organised conferences, lectures and
sermons against the practice of untouchability and caste system. He expressed the view
that high caste Hindus should open their arms for people belonging to the depressed
classes. He was of the firm opinion that no real progress could be made when a large
section of society like untouchables remained underprivileged.

Pandit Agnihotri also wished to structure the role of women. He felt unbounded
sympathy for Indian women and was greatly concerned about injustice done to them in
the form of child marriage, enforced widowhood, denial of opportunities of education
and career. He felt the need to uplift the status of women as they were denied high
positions in the family as well as in society. He decided to bring change to every door
by uplifting womanhood. He brought girls out of parda and ghunghat and motivated
them to progress in society. He favoured widow remarriage and strongly urged the
abolition of the pernicious practice of Sati. Widow remarriage was initiated to
rehabilitate the female children who became widows at a young age. In Punjab widow
remarriages were conducted by the followers of Shiv Narayan Agnihotri. He himself
married a widow after the death of his first wife**. He was also involved in a number of
philanthropic activities in Punjab like organisation of orphanages and widow homes.

Shiv Narayan Agnihotri actively spoke and wrote in favour of marriage reforms,
vegetarianism and against dowry. He made it imperative for the members of his society
not to get their daughters married before the age of sixteen and their sons before the age
of eighteen. He made it a condition for members of his society not to indulge in
bigamy. He made it a rule of the membership of his society in 1912%. Furthermore, he
believed in simple marriages without intoxicating drinks, cigarettes, non-vegetarian
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food and dancing girls for entertainment®. As an example performed a number of
simple marriages in his presence. He encouraged the members of Dev Samaj to be free
from the curse of dowry. In addition to this, he also discouraged the seclusion of
women and their traditional mourning rites.*’

He saw the future of women lay in education. Education alone could open for
women opportunities of enlightenment and independence in professional as well as
public life. He made women’s education as the chief plank of his society’s contribution
to social reforms. His services in women’s education came to be publicly appreciated
and acknowledged™. He wrote columns extensively propagating the ideal of female
education and advocating rights of women. He set an example by providing avenues for
the education of his wife and trained her to be an outstanding public worker. He opened
a co-educational school in Moga (Ferozepore district) on 29 October, 1899%.

Another important idea of Shiv Narayan Agnihotri was the education of the
masses. He explicitly stated that ignorance ought to be dispelled and that knowledge be
disseminated. The idea of promoting education was embodied in Shiv Narayan
Agnihotri ‘s conception of Hindu society based on Western education. He found that
education in Hindu society had been the monopoly of a few. He emphasised the
desirability of educating not a few individuals but all, including women. For him
education was knowledge. He set up educational institutes throughout Punjab which
included social, cultural, moral, religious and scientific knowledge. His aim was to
build a morally and spiritually strong human being. He believed that without morality
and character education becomes meaningless. He set rules for his followers based on
code of honesty. He forbade his followers to lie, steal, cheat, accept bribes or gamble.
They should not consume liquor or drugs and abstain from eating meat. He prohibited
the slaughter of cows and calves. Adultery, polygamy and unnatural crimes were
outlawed, and each member was expected to follow a useful life — that is, to work and
live as a householder. All levels of membership looked to Agnihotri for guidance in
their lives and in their search for fulfilment.*

The religious views of Shiv Narayan Agnihotri underwent changes over a period of
time. His main concerns included idol worship, rituals and ceremonies, existence of
universe, belief in God and importance of Guru. He questioned orthodox beliefs and
rituals. He wanted to eliminate erroneous customs, elaborate and useless rituals,
idolatry and polytheism. He believed that the rational and highly ethical vision of
Hinduism had been lost over the centuries through the unfortunate influence of
Brahman priests. He strongly believed that religion could not be judged solely on its
own internal scriptural evidence but it must be measured by reason.

Shiv Narayan Agnihotri believed that this universe had sprung from the will of a
Supreme and Self-existent being (God), infinite in power, wisdom, love, justice and
holiness. He is omnipresent, eternal and blissful. He is the creator, preserver and
saviour of this world. By reason of His infinitude and uniqueness, He is beyond the
knowledge and faith of human beings. God is to be worshipped in spirit and in truth.
Divine worship was necessary for attaining true felicity and salvation. He believed that
Hindu ascetism, temples and fixed forms of worship were unnecessary. Men of all
castes and races had the right to worship God. To love God and to carry out His will in
all spheres of life constituted true worship. Prayer and dependence on God and a
constant realization of his presence were the means of attaining spiritual growth. He
emphasized the worship of one Supreme Being which was believed as the channel of
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communication between God and man.

He also believed that idols did not bear any spiritual or purificatory value. He
recommends that no special place or time, neither a temple nor an auspicious hour, was
essential for the worship of God. No material offerings or costly presents were
necessary for the worship of God who himself was the giver of all gifts. The only
essential thing in worship was a sincere and longing heart where the penitent soul longs
for the breath of God. He did not recognize the privileged priestly class for the worship
of God. Furthermore, he believed that every act of good done in love was service. To
feed the hungry, clothe the naked, shelter the homeless, help the weak, uplift the fallen,
right the wrong and check the oppressor, was to serve the Lord. He did not accept any
mediator between God and man and did not accept any ‘Guru’ (Master) as infallible.
Agnihotri believed that spiritual life was based on the practice of truth, love and purity
in life.

When he laid the foundation of the Dev Samaj his religious ideas had gone through
transformation. Brahmo literature was withdrawn from circulation as far as possible
and a new creed quite different from Brahmo Samaj was promulgated. After a long gap
the literature of the sect was sold publicly and many of the meetings were public but the
devotional meetings and the worship of the guru were held in private. He declared the
chief book of the Samaj as the Deva Sastra or Divine Scripture in Hindi, and the
teachings Deva Dharma or Divine Religion as sacred.’’ He believed that the universe is
self — existent and self sufficient, governed by laws which are universal, immutable,
inviolable and eternal. There is no creator or sustainer of the universe. There is no room
for miracles. Whatever exists is subject to change and laws are the statement of relation
of one set of conditions to another set of conditions. Hence, there is no changeless soul
or God.

He rejected Brahmo rationalism and taught instead that only the guru, in the form
of he himself, could provide a path of eternal bliss. He claimed himself as an
enlightened soul. At the upper end of an evolutionary ladder he possessed the
‘Complete Higher Life,” a stage of being beyond the dangers of degeneracy and
disintegration. A soul moved up this ladder of life or down it. Degeneracy could be
achieved by anyone but progress upward required the guidance of an enlightened soul,
and in this world the only guide was Pandit Agnihotri. By the end of 1886 he wrote
three articles on the ‘Necessity of a Guru for the guidance and advancement of people
in higher life.” At this stage he believed in the need of guru and declared himself as
commissioned by God to be guru. He still held that each soul was divine and it only
needed tending by a guru. In 1892 he initiated the dual worship of himself and God. He
declared himself as Saviour and he entitled his disciples as Sewaks. Three years later
the worship of God was dispensed with, leaving the guru as the sole point of attention
for members of the Samaj.

He believed that the guru teaches and practises spiritualism. Being the summit of
all evolution, he possesses powers whereby he is able to see into the other world and to
have personal dealings, through mediums, with souls there. He stated that many of his
own dead relatives have become convinced of the truth of his teaching, and have found
salvation through him. He claimed that he delivers addresses to spirits who assemble
from time to time to hear him at the Samaj building. On the sixth anniversary of the
Dev Samaj he declared himself Dev Guru Bhagwan and in 1895 he denied the existence
of God and proclaimed himself to be Devatma, sattyadeva, a real God the first and the
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only true worshipful being.*>

Agnihotri believed that he is the result of the evolution of the universe and he
possessed all the powers. He conferred on himself different titles like Mahamananiya
Pujaniya Sri Deva Guru Bhagavan (the Most Reverend, Most Worshipful, Most
Exalted, Divine Teacher and Blessed Lord)®”. Agnihotri or his image replaced the
traditional idol. In its patterns of worship and its ideology the Dev Samaj fused
traditional concepts with demands for radical social change.™

In conclusion it can be said that Pandit Shiv Narayan Agnihotri was a rationalist as
well as a reformer. He provided outstanding leadership to reform the Indian social
structure. His outspoken words and views, noble expositions of the Hindu religion and
profound scholarship attracted hundreds of people to his fold. The emphasis on a stern
moral standard and considerable social radicalism appealed to educated Punjabi Hindus
who comprised the membership of Dev Samaj. But his radical social and religious ideas
received criticism from reformers like Swami Dayanand Saraswati and Shraddha Ram
Phillauri. The social and religious ideas of Shiv Narayan Agnihotri were a mixture of
tradition and change, which continue to be a practiced even today by his followers.
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Wood Exploitation in Protohistoric Punjab
Paru Bal Sidhu*

There has been heavy degradation over several millennia in Punjab, as elsewhere in
the Indian subcontinent due to human activities like agriculture, herding, wood
exploitation amongst others. The environment, no doubt has changed from the
Protohistoric period to the present. However, a reconstruction of the ancient vegetation
can be attempted on the basis of wood charcoal remains recovered from some of the
Early Harappan, Harappan and Late Harappan sites of Punjab. These include the sites
of Mahorana and Rohira in the Sangrur district; and Sanghol in the Fatehgarh Sahib
district of Punjab.

Recovery of wood charcoal in the archeological contexts is very valuable evidence
in terms of assessing the ancient vegetation and to attempt to answer questions like
which trees/shrubs were available to the settlers of Early Punjab. This evidence also
helps us to reconstruct the type of ecosystems in which vegetation of the past grew.
Therefore, the questions that are going to be raised on the basis of this study are:

(1) Which wood species were available to the people of the above sites?
(2) From which type of ecosystems did the tree species originate?

(3) Were the inhabitants of Harappan Punjab also resourcing certain woods from
habitats further off from their immediate surroundings?

The archaeo-botanical remains from the above mentioned sites is going to be
analyzed and assessed for reconstructing the above aspects.

The Cultural Sequence of Mahorana, Rohira and Sanghol

The cultural sequences of the considered sites is as follows: Mahorana, situated in
the Malerkotla tehsil of Sangrur district yielded a succession of four cultural periods.
Period | (c.2300-1900 BCE) is subdivided into sub-periods IA and IB. IA has Early
Harappan and Bara wares in the ratio of 80:20; But in IB the ratio reverses to 10:90 in
favour of Bara ware’. Sub period IA is dated by Y.D. Sharma? to 2300-2100 BCE and
IB to 2100-1900 BCE. However, a revision of Mahorana dates is in order since Sharma
suggested ¢.2300 BCE for the earliest level on the basis of un-calibrated dates of
Kalibangan-1. But now, with the revised and calibrated dates from Kalibangan-I3, the
lowest levels of Mahorana, according to Vipan Sharma* should be rightly pushed back
to 2800/2700 BCE. The following Period Il is assignable to Black Slipped and Painted
Grey ware culture (c.800-400 BCE), followed by Period Il (c.100-200 BCE) and
Period IV of the Kushan and Medieval ages respectively.

Rohira’s (also situated in the Malerkotla tehsil of Sangrur district) occupation
sequence begins from the Early Harappan period in the third millennium BCE,
followed by the Mature Harappan Period, which keeping the recent Harappan

*Associate Professor, Department of Ancient Indian History,
Culture and Archaeology, Panjab University, Chandigarh.
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Archaeological Research Projects (HARP) dates as a yardstick, falls between ¢.2600-
1900 BCE. This was followed by the post-urban phase characterized by Bara pottery
and then by the Painted Grey ware and Black slipped ware period. The Early Historic
period followed®.

Sanghol is in the Khamanon tehsil of district Fatehgarh Sahib of Punjab. It is
known as Uchha Pind by the locals. The site yielded a sequence of six cultural periods
with Period | being Bara Chalcolithic or Late Harappan; Period-11 an overlap phase
between Late Harappan and Painted Grey ware and Black slipped ware; Period —Il1, Pre
Kushan and Period 1V is Kushan followed by Period V which is Gupta period and
Period VI the Medieval period. Our main focus will be on the earliest phase, i.e. Period-
I which is Late Harappan.

The Current Environmental Setting

The area of present day Punjab is sparsely wooded with the absence of any thick
forests. The sparse forest cover is largely of tropical thorn type dominated by
xerophytes shrubs and trees like babul, khair and khejri. There are a few riverine forest
gallerys growing along narrow belts of the Indus tributaries. They are more commonly
found in Sindh in Pakistan but to some extent in West Punjab and Punjab. Trees like
shisham are gregarious along the banks of rivers present here. However, over the
centuries large tracts of forests in Punjab have been cleared for either agricultural or
grazing purposes or deforestation for fuel woods. Today the total forest cover of the
state stands at only 3.65 percent which is one of the lowest in the country. James Douie
writing in the early twentieth century takes note of the vegetational cover of the vast
plains between the rivers Indus and Yamuna. Douie® observed that in this area though
only the region to its south was a desert, however the flora of the entire area was
predominantly of a desert type bearing drought-resistant tree species. Douies
observations imply that even a century ago the plains of Punjab were not covered by
dense vegetation.

The climate of Punjab is typically sub-topical with temperatures ranging from Q°
centigrade in winter to 47° centigrade in summers. The average annual rainfall is in the
range of 40-50 cms in the districts in which our considered sites fall. For Malerkotla
tehsil, in which Mahorana and Sangrur fall, the early twentieth century British gazetteer
of Malerkotla princely state’ records an average of 23 inches or 58.42 cms and
sometimes as low 10 inches, i.e. only 25 cms. There is not much evidence, according to
Ratnagar® that the Harappans enjoyed greater rainfall than today.

Charcoal Analysis and Wood ldentification

The identification of wood species is done on the basis of retrieval and botanical
analysis of charcoal from archaeological sites. The charcoal samples from the above
sites have been studied and analyzed by palaeobotanists from the Birbal Sahni Institute
of Palaeobotany, Lucknow. The large majority of the charcoal assemblages included in
our study come from dispersed contexts rather than found concentrated from specific
archaeological features like hearths or kilns. Charcoal fragments found scattered in the
accumulated sediments of a particular site give us a more representative image of the
different species that were exploited by its inhabitants from the surrounding
environment®,

A very diverse assemblage of wood charcoals have been identified from the sites of
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Mahorana, Rohira and Sanghol. Rohira recorded wood charcoal remains of Kareel
(Capparis aphylla), Khinrni (Manikara hexandra), toon (cedrela toona), grape-vine
(vitis vinifera), mehndi (lawsonia inermis), babul (Acacia nilotica), jhau (Tamarix
diocia), sheesham (Dalbergia sissao), jujube or ber (Ziziphus sp.), teak (Tectona
grandis) and deodar (Cedrus deodara) from the Early Harappan levels. Also an
uncarboninized stone of date palm (Phoenix sp.) was identified from the Early level of
Rohira. In the following Mature Harappan phase wood charcoal remains of khejri or
shamil jhandi (Prosopis spicigera), jhau (Tamarix diocia), sheesham (Dalbergia
sisso0), babul (Acacia nilotica), grape vine (vitis vinifera), parijat (Nyctanthes arbor
tristis) and ber (Ziziphus Sp.) were identified’®. Charcoal samples of sal (Shorea
robusta) in this period were also reported*.

Wood charcoal remains from the Early Harappan level of Mahorana are those of
khejri or shamil jhand (Prospis spicigeria) and from the next phase IB, the Harappan
period, are those of babul (Acacia sp.) and sal (Shorea robusta). Charcoal remains of
kareel (Capparis decidua.) are found from the cultural level of Period Il. Further in the
Kushan period levels the wood charcoal remains belong to dhau (Anogeissus sp.), toon
(cedrala toona), shamil jhand (Prosposis spicigera), sal (shorea robusta) and jujube or
ber (Ziziphus sp.). Investigations of fairly large sized wood charcoal collected from
different horizons from Pre-Harappan to medieval deposits from Mahorana*? help us
reconstruct the vegetational patterns of the early periods of the history of Punjab.

The bulk of organic material recovered from Sanghol excavation has yielded,
according to Saraswat™, ‘one of the largest botanical finds ever recovered from any
other site uncovered in the Indian subcontinent’. Further, he adds that pertaining to the
Harappan/Bara period (ca. 2000-1400 BC) about 400 wood charcoal pieces were
studied anatomically to assess the environmental characteristics and the consequent
climatic orientation, peculiar to some of the species identified**. 14 taxa were identified
from this period including babul (Acacia nilotica), kareel (Capparis decidua), farash
(Tamarix articulate), palash (Butea monosperma), sheesham (Dalsergia sissoo), gular
(Ficus golmerate), dahia (streblus asper), jhau (Tamarix diocia), heens (capparis
sepiaria), bamboo (Bambusa sp.), mehndi (lawsonia inermis), parijat (Nyctanthes
arbo-tristis) and jasmine (Jasminum sp.). The last two, parijat and jasmine, no doubt
being grown for their fragrant flowers.

The tree species that have been identified at all the three sites of Early Punjab are
babul, jand (also known as Shamil jhand or Khejri) and kareel and ber. The babul tree
also known as kikkar in Punjab is a common tree of this region. ‘It was planted’,
according to Parker™, ‘throughout the plains of Punjab excluding the northern parts of
the Sind-Sagar doab’. It is a species that is always an indicator of good alluvial soil™.
However, though it prefers loose porous soil but will also grow well on stiff or kankary
soils and stands saline soil better than most trees'’. It has a hard, durable wood which is
used for many agricultural and domestic purposes® as well as its branches are looped
for feeding goats and camels™. It’s many uses for humans and animals, no doubt made
it a preferred wood species in the Protohistoric past as well.

The khejri or jand (Prosopis spicigera) identified in the Early Harappan and
Harappan periods at Rohira and Mahorana; and in the Kushan period at Sanghol is
another important multipurpose species. It is typical of the arid regions of the Indian
subcontinent being well tolerant of dry conditions. The Khejri is a hardier cousin of the
babul with much deeper roots, small thorns and miniature leaves. This tree is highly
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drought tolerant. The bark of this tree saved many a lives during the great Rajputana
famine of the nineteenth century because flour can be made from its bark. The fruit of
this tree is also edible. Parker® states that it is the ‘chief tree’ of the open thorny bush
forests found in the plains of Punjab and is often found associated with the kareel. It
was found throughout undivided Punjab where the rainfall was less than 30 inches.
However in the colonial period it was rapidly being cut because it made good fire wood
and was readily sold. According to Parker?, khejri’s, ‘tap-root is very strongly
developed penetrating the ground vertically to great depth and it is owing to this that
the tree is able to come into fresh leaf and flower at the hottest season of the year. A
root exhibited in Paris in 1878 was 86 feet and having penetrated vertically for 64 feet.
The foliage is well looped for fodder and it is rare to find a tree which has not been
looped and mutilated.... the growth from the coppice is good. The pods are used for
fodder and the sweetish pulp around the seeds is eaten green or dry, raw or cooked,
especially in time of scarcity.’

Like the khejri, the kareel (Capparis aphylla) is considered one of the important
trees of the arid regions of the Indian subcontinent. Charcoal of this tree has been
identified at all the three archaeological sites. It reproduces more freely than any of the
trees of the thorny bush forests of Punjab and thus forms a bulk of the vegetation of
such. But unlike the khejri, it is little in demand for firewood because it gives bad
charcoal. But because it’s wood is hard and compact and not easily eaten by ants, it is
recorded to be used in the colonial period for small beams, rafters and posts®.

The charcoal remains of ber (Ziziphus sp.) too have been identified at Rohira,
Mahorana and Sanghol. It again is a species that does not require much water to grow.
Sidhu-Brard®® comments on their abundance in pre-partition Punjab, particularly in the
areas south of the river Satluj right upto the deserts of Rajasthan and that they did not
require canal irrigation and were largely found to be growing wild. It is a gregarious
variety and yields a hard light reddish timber recorded in the British period records as
being useful for agricultural implements. Not so common as a wild tree but instead
cultivated is Toon (Cedrela toona) a large deciduous variety, found at the sites of
Rohira in the Harappan period. Parker® states that it was found growing in the sub-
Himalayan tract of undivided Punjab, from Rawalpindi district onwards. Hence,
another common tree of this region. The wood of the toon is even grained and soft and
easily worked and does not split; and is also durable, not eaten by ants and therefore
favoured for furniture. Another cultivated species of Punjab which gives useful timber
is khinrni (Manilkara hexandra). It was recorded by Parker® to be growing in Punjab,
as far west as Lahore. Even it’s fruit is edible and it’s bark used in native medicine.
Parker notes that standing trees are often seen damaged by having their bark removed?®.
It has been found at Rohira in the Early Harappan levels. Another tree that would have
been exploited for medicinal purposes in the Protohistoric period is ephedra, charcoal
pieces of which has been identified from Sanghol in the Late Harappan period?’. This
species, too, can grow in areas with limited water supplies.

The jhau (Tamarix dioica) and sheesham (Dalbergia sissoo), on the other hand
which were present in ancient Punjab like deeper, well moistured soil, like those found
along the beds and low lands near rivers. Even today these trees are found growing in
Punjab and Pakistan (particularly in the Punjab and Sind provinces). The sheesham
grows naturally in alluvium deposited where Himalayan streams debouch into the
plains. It is the state tree of Indian Punjab. This tree grows very well all over the Indus
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plains. Cleghorn?® in his mid-nineteenth century report on the forests of Punjab refers to
the frequent occurrences of the sheesham trees in the doab areas of the Indus,
particularly between the Sutlej and Beas rivers. The tree can be sown but also spreads
naturally through root-suckers. It was the most profusely planted tree in Punjab during
the British period. Trees of the tamarix family like the jhau were found in the Early and
Mature Harappan periods at Rohira and Late Harappan Sanghol. And at Sanghol, in the
same period, farash, another member of the tamarix family was identified. The
tamarix’s grow freely along river banks. The farash can be easily grown from cuttings
but is also one of the few trees which can reproduce freely in wastelands from seeds
where hollows of water have collected. It thrives on saline soil where few other trees
can grow. The wood of the tamarix’s is widely used for fuel and making persian wheels
and ploughs. Infact, in the region of Sindh, Madella®, in his recent surveys observed
that tamarix wood is still widely used as kiln fuel and sometimes forms the only wood
used for firing in this region even today.

There is also evidence of woods being exploited in Early Punjab which were not
local to the area. These include evidence of sal (Shorea robusta) from Mahorana,
Rohira and Sanghol, teak (Tectona grandis) from Rohira and Sanghol (through from
the Kushan period) and deodar (Cedrus deodara) from Rohira and Sanghol. At Rohira
deodar occurs from the Early Harappan levels.

The sal (Shorea robusta) is found growing east of the river Yamuna. However,
British gazetteers® of the early twentieth century reported a few isolated sal tree covers
in the Kalesar forests of Ambala district, Hoshiarpur district and foothills of the Kangra
district. This species is not found westward of the Sutlej. Sal is a deciduous tree which
yields durable timber and good firewood. Deodar (Dalbergia sisoo) is found growing
in the Shivaliks but at much higher altitudes. There are blocks of deodar forests in the
upper catchment of the Satluj in Himachal Pradesh®. According to Ratnagar®, ‘logs of
deodar, used for ceiling beams at Mohenjo-daro, were until recently floated down the
Ravi river to Lahore’. Similarly, sites like Rohira might have accessed deodar and sal
logs floated down the Satluj and being collected at points near Ludhiana, which lies
approximately 30 kilometers north of Rohira and where according to Burne’s
nineteenth century account, the river can be forded in cold weather®. As for teak, its
provenance is Central India, Konkon Sahydari and the Deccan. Wood charcoal of teak
being identified at Early Harappan Rohira makes one wonder how the wood was being
resourced from such distant areas. It is suggestive of far reaching exchange networks
that must have been operative from the Early Harappan times in Punjab.

Grape seeds and vine charcoals are reported from both Rohira and Mahorana.
Henna and Parijat wood charcoal remains were also found at Rohira and Sanghol.
Arboriculture would have meant careful planning and organization of land and labour
different from those managing crop fields™.

Conclusion

The wood species available to the inhabitants of the sites of Mahorana, Rohira and
Sanghol in present day Punjab in the Protohistoric past were many and varied. A
diverse assemblage of woods was being exploited by them as the charcoal sample
analysis from the above sites revealed. The wide array of exploited woods are reflective
of different ecological areas from arid to semi-arid (characterized by species like
kareel, khejri or shamli jhand) to salty areas (exemplified by farash) and riverine forest
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areas (characterized by Sheesham and jhau). This thereby suggests that several
ecological niches were available for wood exploitation within or close to the above sites
in Punjab. There is also discerned a homogeneity of wood assemblage from the Early to
Late Harappan periods in this region with not much variability reflected in the
archaeological record.

The ecology of Punjab in the third and second millennium BCE, on the basis of the
identified wood species does not suggest climatically different or wetter conditions as
compared to the present. The evidence indicates the predominance of xerophytic
vegetation with pockets of mesophytic and hydrophytic vegetational cover. This is
more or less the pattern in Punjab even today, albeit with the rapid shrinkage of all
types of vegetation over the many centuries, and much more so in the recent past. There
is also evidence of flow of exotic woods from the Himalayan foothills on the one hand
to Central India and Deccan on the other towards Punjab in the Protohistoric period.
Therefore, woods like deodar, sal and teak must have been in demand for them to be
resourced over such long distances, which no doubt, entailed the development of far
reaching trading networks from the Early Harappan period onwards. To conclude, the
wood exploitation study adds new dimensions to the understanding of the Protohistoric
cultures of Punjab and the ecology in which they were situated.
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Theses collection of a library is considered very significant as it comprises of the
research output of a particular university and the information it holds cannot be found
elsewhere. These are known to be the rich and unique source of information and most
often the only source for research work that does not find its way into various
publication channels. The theses or the research collection helps in determining what
other current research is being done in a particular area. The theses of a particular
institution also give an idea about the format and structure of the thesis. As a primary
source of information, theses and dissertations are particularly useful to researchers but
many such important sources are sometimes wasted away in oblivion in university
libraries and archives as the users are generally not aware about them. This can be due
to the reason that theses submitted in support of a PhD are hard to access, as they are
only part of collection of the library of the university that granted the degree.

Panjab University Library
Collection

Panjab University Library is a major academic research library with a substantial
collection specially the theses collection that continues to serve a diverse community of
scholars. Panjab University Library is one of the largest University libraries of the
country. The library has a collection of approximately 7. 5 lakh volumes including
books, bound wvolumes of journals, Theses/dissertations, rare books, reports,
government documents, back files of newspapers, CD-ROMSs and manuscripts.

Theses Collection available in Library on Sikh Studies

The theses concerned with Sikh studies have been divided into various categories
like Religion, Literature, Art and Architecture; History and Society; Music and
Miscellaneous as per the nature of their content.

Religion & Philosophy

1. Rajinder Kaur, ‘Sikh Conception of Godhead’, Department of Philosophy,1965.
Avtar Singh, ‘Ethics of the Sikhs’, Department .of Philosophy, 1966.

3. Raghbir Singh, ‘Concepts of Karma and Transmigration as Revealed in the Poetry
of Guru Nanak in the Background of Ancient and Medieval Indian Thought’,
Department of Punjabi,1971.

4. Sudarshan Singh, ‘Democratic Ideals and Institutions in Sikh Religion’,
Department of History, 1971.

*Senior Assistant Librarian, Panjab University Library, Chandigarh



114

10.

11.

12.

13.

14.

15.
16.
17.
18.
19.
20.
21.

22.
23.
24.
25.
26.

27.
28.

29.
30.
31.

Neeru Bhatia

K S Khak, ‘Guru Nanak’s Concept of Nam’, Department of Guru Nanak Sikh
Studies, 1976.

Mohan Singh Rattan, ‘Concept of Anand in Adi Granth’, Department of Panjabi,
1977.

Kanwarjit Singh, ‘Perspective on Sikh Political Philosophy and Ethics’,
Department of Guru Nanak Sikh Studies, 1985.

Vas Dev, ‘Cosmic View of Life in Guru Nanak Bani’, Department of Guru Nanak
Sikh Studies. 1991.

Amrit Veen Kaur, ‘Critical Study of Sikh Idea of God’, Department of Philosophy,
1996.

Mohinder Pal Singh, ‘Role of Religion in Politics: the Sikh Perspective’,
Department of Guru Nanak Sikh Studies, 1998.

Harjinder Singh, ‘Concept of 'Chardi kala' in Guru Nanak Bani’, Department of
Guru Nanak Sikh Studies, 2004.

Hem Raj Sharma, ‘Conception of Dharamyudh in the Philosophy of Guru Gobind
Singh’, Department of Fine Arts, 2006.

Bhupinder Singh, ‘Guru Granth sahib vich daraj sikh guru-kav vich aae mythic
hawalian ate sanketan da darshnik adhian’, School of Panjabi Studies, 2007.

ey flw S, ‘Fudr T HiHEsdRS dit3T wis vy Buferet © fegdt &%
IBETIHS niftls”, 1967.

dtes fhw, ‘THRSHRAH »ife 9 a7, 1973.

dfdieg fiw, © ‘Audt @ Jardt feg 99 o &8 »@ga3HE niftmia’, 1974.
IHedrs 39 BT, ‘T »9As o< ff & JIATE, 1975.

IBEI A9, ‘I 56K €L A T HIE T HISY, 1975.

JI9H JIBH!, I 56X €L Hl T gIH T HI®Y', 1976.

niang fRw, wife g feg Ao T Aosu-fEa Mi@ga=sHa nifts”, 1977.
Brarg fRw, Giod o7& ni3 ook & ©F fegraudr ¥ IBE[HL Mt
1978.

f35a I Hardl, II 3761 T IEHUS M€ IIH, 1978.

AT fiw ASAT, wrfe-da-my #t 1S 13T T niEge=sHa mifts”,1979.
Tfiegdis filw, ‘I9 aox o= & Tt feu faa3 & Aaww’, 1980.
MHIAS fiw g0, ‘I9 &8 Tt feg yrus RT3 =AY, 1981.

99613 9, ‘9 dF Afog feu AAfB3 gouet & vy QufsHet &t fegrgurar
3% IBEIHS M3 nTEIEIHS Mtmis’, 1982.
ugfifed a9, wrfe dg feg 99 =7 Aasy’, 1983.

Al AN el 0

IH fw, Mefefess, difsfer »3 AfMESfias Aest nie U ds s a9
&K TAUAY,1984.

AU flw U, ‘aed gt feg yfaast = Aasy’, 1984.
It fAw, ‘919 376 gret feg UgH-yIy & Hasy’', 1984.
& I, II IfeTH T s m3 fagst : fex feega=sHa miftmis’, 1984.

PANJAB JOURNAL OF SIKH STUDIES



An Analysis of Research Collection in Sikh Studies available at PU Library 115

32. g&Et fitw B, WigARfean nie J9uet © feer ISIF € T wAT HIET,
1988.

33, AU fiw, ‘fy gon-dg »3 fef3ora feust feg ySifdes aw & Aasy’,
1988

34, IIAH &, JIHI feg AT T HasU’, 1988.

35. 39 fAw , ‘99 IfeE™H »13 99 a8x €2 € niftm3tH {936 & 3B%e3H
niftia’, 1989 .

36. HIGHIS o, ‘BY 997 S91€ M3 3413 J91d €7 IBESHR iftla”, 1985.

37. Wuz fRw, ‘A3 Ifee w3 99 oox : fea niftmis, Torfea femet 37, 1991.

38. AIHS TAW, ‘TT a6 It feg »i3g-uaHt Tas™ns’, 1992.

39. II6% fiwr , ‘g Ifee i & Tt 99 JIA-egsT, 1992.

40. BAS d9, Fod fed Guena € U =97, 1993.

41. me39 fRw, ‘fedae-arfe © ATdg feg et 313 aHe= : foa fekvs’, 1993.

42. I9fesHts fRw |, F93T T9Hs © YAd 9 I3 3 sueg & g3t T vt
1993.

43. AHES 39, TI 56x T 9T HaS T HasU’, 1998.

44, B HIHT, ‘I IfeTH A € IS UuSt 3 Ggf & Tt few feme-duse &
e, YA »iftmis Ags,  2010.

45. I 2fIe9 39, ‘ H I9 g Aoy feg Hies & Hasw’, 2002.

46. @ e M, ‘Tam 9= F W Wit St @ e seeae

Literature,Art and Architecture

1. Ravinder Kaur, ‘Terminological study of Guru Nanak Bani’, Department of
Sanskrit, 1957.

2. Dharam Pal Ashta, ‘Poetry of the Dasham Granth’, Department of Hindi, 1958.
3. Taran Singh, ‘Guru Nanak as a Poet’, Department of Punjabi, 1960.

4. Darshan Singh, ‘Bhakti Tradition and Guru Poetry of the Adi-granth’, Department
of Panjabi,1966.

5. Jagjit Singh, ‘Critical and Comparative Study of the Janam Sakhis of Guru Nanak
upto the Middle of the Eighteenth Century’, Department of Panjabi, 1966.

6. Nirmal Singh, ‘Concept of Moksa in the Poetry of Guru Nanak in the Background
of Ancient Indian Thought’, Department of Panjabi, 1969.

7. A S Sikka, ‘Concept of Mind in Guru Nanak's Poetry’, Department of Panjabi,
1970.

8. R S Chand, ‘Concept of Yoga in the Poetry of Guru Nanak in the Background of
Ancient and Medieval Indian Thought’, Department of Punjabi,1971.

9. Hardev Singh Sachar, ‘Poetic Art of Guru Nanak’, 1972.

10. Gurdip Singh, Critical Study of the Concept of Creation in the Poetry of Guru
Nanak’, Department of Punjabi, 1974.

PANJAB JOURNAL OF SIKH STUDIES



116

11.

12.
13.

14.

15.

16.

17.
18.

19.

20.

21.
22.

23.
24.
25.

26.

27.
28.

29.

30.
31.
32.
33.

Neeru Bhatia

Nirmal Singh, ‘Tmpact of Singh Sabha Movement on Punjabi literature’,
Department of Punjabi. 1974

Joginder Singh, ‘Treatment of Mythology in the Poetry of Guru Nanak’, 1976.

Jagjit Singh Baggi, ‘Critical Study of Imagery in the Adi-Granth’, Department of
Panjabi, 1977.

Pardeep Singh Arshi, ‘Sikh Architecture in Punjab’, Department of Fine Arts,
1980.

Malkit Singh Bajwa, ‘Guru Arjan Dev Ji Di Bani Vichon Prapat Sarodi
Ansh’,1987.

Manasvi Yadav, ‘Depiction of Sikh Culture in Indo-English Fiction’, Department
of English, 1991.

Harpreet Kaur, ‘Sikh Relics and Monuments in UK.’, Department of Punjabi,1996.

Sukhwinder Kaur Sandhu’, Guru Nanak Bani Ate Uttara Adhunik Paripekh.
Department of Punjabi, 2007.

Gurvinderjit Kaur, ‘Guru Nanak Bani Vich Sabhiachar Da Rupantran’ , School of
Panjabi Sudies , 2008.

1967

gwdtg fAw fe® , “nHT &= I »HIE™H (Guru Amar Das-The poet)’, 1968.

UH yH fRY, ‘I9 sax gt ¥ fern yHar feg dalt fegge arfe-urar =r
WEHISSHI nifomis”, 1971

FAUTS fRW niHg, ‘ITeT gr9eTH @ g%t (F9T feg)’, 1973.
J9uuH fRw |3, ‘ITEt JOeTH Snft gt & mBIaSHR niftils”, 1975.

a999s fHW ‘A, ‘FIH3-afe w3 UAtdt mel & fegrauar T IBE=SHA
s, 1978.

nHIATS TR, vrfe de feg @93 T 96 fds 8¢ 3 afe QU - fed negasHa
wftia’, 1979.

offeg fitw, ‘Ig IHE - Ffe T MBTEIHA niftmis’, 1981.

INAFEY d9, ‘TI 36x = afesT &g I3t & 737, 1985.

fegHs fHw =g, Tors 3 Bt Urdl fe feg Ha Y & Hasu - f&d 3%a3HR
s, 1985.

AAes fitw, ‘g9 Ifee Tat T Saugret miftis’, 1988.

A TAW, ‘Hoasts dardat Arfas feg wiftomsHx @9 @ feaA/’, 1938.
NIHIHIS 39, ‘ IY &6 Tfe T BauTed Mits’, 1992.

Vif3U 39, ‘I9 376x & Tt K9 Farst, 1992.

PANJAB JOURNAL OF SIKH STUDIES



34.
35.
36.

37.

38.

39.

40.

41.

42.

43.
44,
45.

46.

An Analysis of Research Collection in Sikh Studies available at PU Library 117

ifi{3®es, ‘I9 IfeeH »iz T ST T ;- o IBEIHA niftns’, 1994.
T3 o9, ‘g9zt feg fiy-=R3t 3 wredrat, 1996.

W3 fAW gaer, ‘Ifee™ iz odgid & gt ©F fegrguar T 3BsSHA
niftmia’, 2002.

famis fRw, ‘gt AAS oo fagar AeesT € fefds uAS @ g edie, Id &6
i3 I MIAG ©= © Uy 9, 99 aex iy wiftmis fegmar, 2010.
I9 a6k Ty wiftmfs fesmar, 2011 .

IHST IS, TI »igEs €< At € gt & wrgEEr AY Hast, UdAr
niftis AEs, 2011.

fzu® o9, UArd-dmet T AI3d, AN miS TORGS miftis g Ju
Fr"ﬁrzr of fegrgurar ¥ ATgg =7, 2014.

AT 39, ‘IY »IAs T F& T HIA HHSIT wiftmis © Ir9THT, I3, fast,
g6 iUdh »3 AuHat € YHa fe9’, 99 e fHY AestT , 2014,

Ig T, nife 98 feg T 3913 Fat T g fefomrfsa witmis @ sar3
aHE=, IfeT™@ mi3 I © ferm Aegg feg”, Uardt fesmr, 2015.
HeHTs AW ST, ‘Ig IHE 7t T fies »f3 I8 & MBTeSHR Miftis’
grmarg fHw fH, ‘99 3'8x €< Ht € 3T (e dfF ATfdg 3 »aras)’

703 flw |, At e feg U fidt fgfs w3 Auer & m8mf’, 99 &ad
Ry meste, 2015.

History, Society and Culture

1.

Jogindra Singh, ‘From the First Sikh War to the Annexation of the Punjab’,
Department of History ,1952.

Gurbachan Singh Nayyar, ‘Sikh Polity and Political Institutions’, Department of
History, 1971.

Gurdev Singh, ‘Social and Political Thoughts of the Sikh Gurus’, Department of
Political Science, 1983.

Sukhbir Singh Kapoor, ‘Guru Gobind Singh's Concept of an Ideal Man’,
Department of Guru Nanak Sikh Studies, 1983.

Gurcharan Singh, ‘Babbar Akali Movement: A Historical Survey’, Department of
History, 1984.

Mona Kang, ‘Concept of Martyrdom in Sikhism and Sikh Martyrs upto Eighteenth
Century’, Department of Guru Nanak Sikh Studies. 1990.

Harbans Kaur, ‘Medieval Indian Society as Reflected in the Bani of Guru Nanak’,
Department of Guru Nanak Sikh Studies, 1988.
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8. Kanwal Jit Kaur Bhatia, ‘Contribution of Sikh Women to Sikh Society’,
Department of Guru Nanak Sikh Studies, 1989.

9. Rupinder Kaur Gill, ‘Institutions: their Role in Sikh History’, Department of
History, 2002.

10. Anurupita Kaur, ¢ Social Transformation in the Punjab : Study of the Sikhs under
British rule, 1849-1919°, Department of History , 2007.

11. Karamjit Kaur Malhotra, ‘Social and Cultural Life of the Sikhs in the Punjab
during the Eighteenth Century’, Department of History, 2009.

12. Kamaljit Kaur, ‘Guru Nanak Bani Vich Manukhi Bhav Sarachana. Panjab
University 2012.

13. AR a9, ‘Sox-gat feg fonia=t 3 AW = A&, 1972.

14. »=39 fRY , ‘vife 9fF € Jg-afe & AHHR U, 1979.

15. =f<eq 9397, ‘P9 Ju Aoy feu AB3 79 oox et feg 393t Afsna &
fg3a’, 1979.

16. f3u3s 39, nife v feg fersdt T Hamy’, 1982.

17. »HIH3 Ear, TI »igds w< 7t & gt feg FI337, 1982,

18. g®e< fRw, St gJ9e Tt =gt T vt farfanit T ferdrs 3 fegs’,
1990.

19. 81T IHTST Aat, ‘IF 39T IJTET A € Fet K9 Hee Hae & 938, 1990.

20. HSHIS d9, ‘IJ a6 T& feg Haeee & Hasy’, 1990.

21. AIA I, ‘I IfeTH I Hies ¥, 1991.

22. efdeq I99, ‘FISt-fan feg vigs = y3ix »3 39 aox et 1991.

23. nifyz 9, WA & 19 feg ANHI 937, 1992.

24. guféeg d9, Ifeer &t v dafex niftmis’, 1992.

25. THIHIS &9, TI JIfeeH »i3 IJ &6k ©< i F& T AN Heds feg
IBEIHI wiftmia’, 1992.

26. Afdedu® fiw, et gder e =9t feg fefsoAx Aas-fea niftmis’,
1993.

P~

27. 9w fiw, iy fefsom o Hefts seat & WdgesHa miftls’, 39 576
ity wiftmis fesmar 2010.0.
Music and Dance

1. Gurnam Singh, ‘Musicological Study of Guru Nanak Bani’, Department of Guru
Nanak Sikh Studies, 1988.

2. Harminder Singh Sohal, ‘Guru Nanak's Contribution to Indian Music’, Department
of Guru Nanak Sikh Studies, 1989.
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3. SnehLata Badhwar, ‘Punjab Folk Dance Traditions and Guru Nanak Bani’,
Department of Guru Nanak Sikh Studies, 1995.

4. w9 fhw, ‘a9 Arfagrs € gt w3 Hafts € AT, 1979.

5. JIAA 39, AIHI HIN3 feg 393t ATASCT Hats ¢ fefga 337, 1992.

6. TfHTd A9, ‘TIHf3 I35 feg =93 ¢ AH © Hfgnmgdx w3 fefsara
fugaz’, 1992.

7. ARES &9 , ‘JIHf3 Haz = fefsoma feam (1587 AT 3 182 AL 3x),
1993.

8. I, ‘Twfy A I AT T fRRNueTed SeREe: 9 drRil & €M W I® A
féera =@ s, 2006

Miscellaneous

1. Gurdip Singh, ‘Administration of Sikh Gurdwaras and Settlement of Disputes: A
Study of Sikh Gurdwara Judicial System’, Department of Guru Nanak Sikh
Studies, 1990.

2. Ajit Kanwal Singh, ‘Critical Study of Sikh Journalism before Independence’,
Department of Guru Nanak Sikh Studies , 1991.

3. Gurpreet Singh Mann, ‘Print Media and the Sikh Politics (1900 1947): A Case
Study of the Tribune’, Department of Guru Nanak Sikh Studies, 1989.

4. Gurdip Kaur, ‘Guru Nanak's Philosophy of Politics’, Department of Guru Nanak
Sikh Studies, 1991.

5. Kanwal Jit Kaur, ‘Economic Structure as Depicted in Guru Nanak Bani’,
Department of Guru Nanak Sikh Studies, 1992.

6. Harsukh Baljeet Dolly, ‘Philosophy of Guru Nanak Dev and its Relevance for
Education’, Department of Education, 2000.

7. Bahadur Lavanya, Rekha Rane, ‘Economic Status of Sikh Women: A Case Study
of Mumbai’, Department of Guru Nanak Sikh Studies, 2012.

8. TIAG A9, ‘IYY MIAe T A T T fev yus AAfgsa W, 1995.
9. Hug fiw, ‘g9 Ifeem F & Tt T fogs fefomrfea niftmis’,1997.
10. fefeniest, ‘g9 Sfeemm et = fasy feurs’,1997.

11. »irHg R, a3t & gat fSg 393t TRt T9ms & yaies’, 1997.

Conclusion

It can be observed that the earliest research work on Sikh studies available in the
library dates back to the year 1952. The total collection of theses available in the Panjab
University Library on Sikh studies is 138 up to the year 2015. Out of this, there are 46
theses available under the category of Religion and Philosophy. Under the category
Literature, Art and Architecture, 46 theses are available. In the category of History,
Society and Culture there are 27 theses available whereas under the category of Music
and Dance, 8 theses are available and 11 theses are available under miscellaneous
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category. We can conclude by saying that this article will provide useful information to
the students who are working on topics related to Sikh Studies and are in the process of
their research work or planning to do some research on the related area.
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H'Y HE™ T H&K H fAdsT & niuEr He 9HHt 39 7% A3 o Juer A |
Brer foger gu At »i3 87 for a® I9-fegu, 9y w3 3T-3< ©F Far
a0t JuwT At Af39ST 5@ 8F & U3 At wiz €9 v T gfeour fenr
T usT J9-wT f6d39 grer Ifder HHI® A FEsd iyt & 3TEt 38 ©
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Ufent f& 39 HS B8™ I96 Ag gt J61 3 sl § 9996 §%ET I,
feast &% & & gEEET, 7 ¥ feg mE g% fidwr 9 aErfaﬂéfm
ﬁwwhwﬁmaﬁaaam%ﬂzwﬁéﬁm
“\“\Wﬁwmawwmﬁmmﬁf&wm
Tt seist S9T 951 g9 ot 3 faor fx feg fom w g I, fAH
m?%ﬂawﬁwmﬁwwf&ﬂﬁtﬁzmmﬂéfﬁm
m#ﬁmmﬁmﬁwmﬁm%ﬂmwamfeﬂ
St gaE S fors ¥ ém%ﬂﬁ@g@fg—%’? 3 fHfemr
Jfoz &91°
WWWHHT&B%H%W%%HW%HW@
L@Hsﬂ?|aﬁaﬁarfa—e’ﬂ°rawe°rmm5’% v fewa feg fAdt
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Brer T35 9e JT Jauld fHw AT Js, “Sa&eH O JHUGT T HIJ
&g, aar niHAs @t T o0 fodceast Aea et dF At & AW AT A
gt 3° 77 & 39 &2 | AR »iAgs yg A9 s6x T2 996 UE 3 feaw
Hﬁ,mmsﬂﬁ,ﬁaﬁwm@—w@mﬁ§tﬁaaw
geoet 3 Af3HAs’ FfeH it A3R, nise 3 &8 Af3qet @ Af3-
Hﬁmﬁ%@%wﬂ%%gmﬁzmﬁwﬁé‘m’?@méaawg
%3 ®Qer I Af3q9 aod © ity ge@er faor|”’ eR-33 3 ufost dot
ATt © »9g feg gar® feu qouHt »i3 fidt © fearm Agdt Areardt fee A.
J9odH fRw grer J:

There was a time when Sikhism was quietly and steadily making a headway
here. There flourished quite a net-work of prosperous Sikh Sangats and
Monasteries all over the Province from Rajmahal in the West to Sylhet in the
East and from Dhubri in the North to Fatikcherri and Banskhali in the South...
All these Sangats were well organised, the organization being a copy of the
government system of the time. Thus Dacca was the Huzur Sangat or the
provincial head Sangat with a number of others under it, and in turn was
controlled by the pontifical throne at Anandpur in Guru Gobind Singh’s time
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and later, was attached to the archbishopric of Patna. These Sangats were run
by bishops, or masands as they were called, the word masand being a
corruption of masand-i-ali, i.e., meaning the Viceroy. The monasteries
established directly by Sadhus or those in their charge were independent of this
organisation and were controlled by their own heads at Rajmahal and Malda or
in the Punjab.*®

J9 &6k ©< H W3 IJ 39 FIEd i € I96 2 YUS WAEST T
4% feg &t Aqr fef3oAx gauHt & QAdt it et 1932 & fex
J1 ferm © & & feost gfant € oot & Afeee v I yIfHS o3
JT I5 | FIBEH fou ¥ge JIuHt € Afeee v I9e fen 39 foz famr

X1,

J

JTgenTaT SRUTE, foemarar - 50,000
IIenaT fAwSE, foaerarar - 20,000
Jgenar foearg, foemarar - 80,000
I 3= USHI, HAS 28T, T 15,000
I YIS USHETIY, IHET, TS 50,000
I: g Aoy, S g9g, g 5,000
I A<y, St 5,000
Haz I HI® 10,000
A3 &<t UTSHTIY, H'® €7 yJiar g3 15,000
g: 83T g™, T 9,000
ar: H9R<TeT, foerarar 10,000
I AEtee (fAsae) 5,000
J1: 996 &arg, foemra 10,000
I IgHE TIrT, SHtsT 5,000

3 TES FI9E A feRm yIE I g9-vIS ©F Y Has »E AR &
o »THET T &HTT THIGdT I ATl 1947 feg 3793 »i3 UfaAs™s © oA
feg fsnr famm ufaAss T vidh € 39 IR Suz § e 95 - yIst
UTfaHS™S mi3 UeHh UTfaAs | yddt Uufarss 3793 € ydg feg UMt
JI% M3 MAH © &% A7 &' J »i3 UgHt UfaAss 833t 393 foo
JATg © 3% AT AJde 3 AfG3 J1 °F I3 eI% Ay el &8 Uu9
3 393 8 USTEE &I dIEt fAH 9 YJst »is UgHT Uars™s © JaumHt
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HIZT 3wy 2ot 77 AaEott 95| UgHt ufaHsS™S AE @79 HIus fHY
Afenit @7 Q8 ¥ S & 13T AT T ALHIS T OHT @ WH S feg
Ffer I A3 € Yy BT9dE UR 9T J1 Hger AN feu Hf J939u9
ATfog & ST 8% AE T € OHT € o B & FIYJ A8 13T J1 UT
ygst ufarsTs feg AfEST for 3 Sudt /Y| ufaAss g5 o 88 © iy
T UsTes a9 A 5% 88 HdT 993 A J9UH fegs I I Ao
I3 fod* It UfansTs <% et < g 7ET adt AT B fan a9 88 ®
ygy feg get HAfas »rEEt M| Je-aw qe TaHa AHGEH WTEfas ST
AT’ 1947 feg 3793 €@ nmer uds ufogst @t T @ Ha3 &&
mmmmﬁ?mﬁ@mmmwmﬁg
eﬁ%@ﬁmﬁwwawmrrﬁ| &R O feg S=® ©
ﬁq“cr%@?ﬂ?ﬂ fegst feg feq At 75 Ao Sge =<t fAgst fa ggenmar
Afog T ydu g8t #t w3 Tn iy fefsomag 57 f3ges fAw As|
769 Hig 7Ht®, 37, f38gs fAw »i3 3793t ot afHrs © IfAeag Tes
des &% & I fer MY Ao &% g 99 A &S »i3 1668 <8 319
331 goed At & gTEt It fed IALIT W3 BIEr 60 A I T JJ I8
Afog @t & fex S5 T < T9Rs 9= av | fem mman feg i & niw.
Aot 3 936 3T w3 T galearet feu femsmet ni3 rfeasHr fesmar
Tyt 37, go frwet 3 w93 I Ieyds swE i 98 fxar A

Religion never teaches man to be bitter and develop a fighting mentality. We
have unfortunately misused religion just as one misuses other beneficial
things like wealth, women, and science. The purpose of Sikhism has always
been to creat unity between conflicting forces and the Sikh Gurus were the

moral and spiritual teachers of not only the Sikhs and Hindus but also of the
Muslims. I do not find any basic difference between the essential principles of
Sikhism and Islam. We Indians and Pakistanis,” he added, ‘are travellers in
the carriage on the path of life, moving on to an unknown destination. Some
selfish pushing and kicking is understandable while we are getting into the
carriage but to quarrel and be unhelpful when the carriage is on the move is
absolutely foolish. All religions condemn this attitude. | believe that peace
and enlightenment will come to humanity only through religion.?
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During the nine-month (March 1971 - December 1972) terror, terminated by
the two-week armed intervention of India, a possible three million persons lost
their lives, ten million fled across the border to India, and 200,000, 300,000 or
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possibly 400,000 women (three sets of statistics have been variously quoted)
were raped. Eighty percent of the raped women were Moslems, reflecting the
population of Bangladesh, but Hindu and Christian women were not exempt...
Pakistani soldiers had not only violated Bengali women on the spot; they
abducted tens of hundreds and held them by force in their military barracks for
nightly use.'®
dawel fe¥ nigst 3 I T wifdd godt feg ufamss <& €7 ¢
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2T #t 3 9 397 goEg H & 996 20 Y3 AS| Ufanss © JF 8
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< fen fIA e I9 oax €< 3 99 397 g0ed Afdg & < 996 uE

3 &3 3% ot T Guert o T 13w feg e | T uA feg
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JIUHT T AfE & F UR st arer| feg fouge waw 1972 few yfHs

Jet | 393 7 uesr Afog € ySud anet & 23 THET 1971 § I nust

3t fa €8 ¥ JOouHt € IIAH THI T UST AT & QIat ©F HIE3

A8-H3™ 396 ©F JU IuT f3nrg i3t 77 Ao e €& I T @B wae
feg feg &t FH® A"

1. H. A3 fiw yAedus, Hag ygux oIt |

2. H. I9t TRy die Eaeha, uear|

3. FTE AT viHg fifw widtarg, Heg ygus anet |

4. fomrst gg9ggs fiw, AaAg 393 Afog |

Syero|

83 n<ct e feg g9z I AU Hor At faffx damer <t
il Bt et 39St @7 feg iy St T &f €399 I ATgHE »i fgar At
fist 3 d=® wu 9o i3 I yuz adt SISt At s&fa 88 & »iH & e
FAGHS M3 Af33g & fen ois3T ATl A3 3 25t 9% feo At i ufarss
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3 nae JT QUIS So®eH € JIASdl JTHSIUST FUT &Hd% fEASH 3
WU UTT®T STHE T © J9edT &It few a3t At 2 #Aa<dt 1972
& An 9T des feg 8ust & iy Sat wurgr o3t ot morfesT &t Gust
T Usee Jade J9¢ fEu wiws i3 f dawen feg ugn-fosouy Iw <t
We‘fmaaﬁrawmmwmw Udarat © I
IIHg T3 TIH T miug I foR 7% fe3aaT 59t o3t A=dr i3 HAfAe
E?WEFW?WWETH%@HW| Bust & 8F AN o
WWWW&HH@W?WW#WWW
3T & G &7 BF T WiEhA Ydie STl 895 Wi &St X Aeard findt
& 8ost © udfia wAEs & HIHIZ w3 Aig-HIw® feg Afoudr yEs

94t | ISt ITHEIUST Tordr €3 ae THE T fEu HE U nias fes
gt feg yarfas dfenm™:

Nazrul Addresses Sikhs at Bakshi Bazar Gurdwara
Religious freedom for all assured

Acting President of the People's Republic of Bangladesh Syed Nazrul Islam on
Sunday declared that there will be absolute religious freedom in Bangladesh,
reports APB.

The Acting President said, while addressing a gathering of Sikhs at a
Gurdwarara Bakshi Bazar when | declare Bangladesh will be a secular state
then | only echo the great ideals of Father of the Nation Bangabandhu Sheikh
Mujibur Rahman for which he was fighting for the last 22 years. By secularism
if anybody thinks that there will be no religion then he is mistaken.

Secularism in the truest sense of the term means that all religion must have full
freedom and with all assurance they will be able to perform religious functions
in their respective religious places.

The Acting President declared that henceforth a Gurdwara, a church, a mandir
and a pagoda will be equally a place of respect to us as a mosque. The Acting
President said, | am happy to see that many Muslims are also present here. One
Imam is also present. This is clear Indication that things have totally and
radically changed. Hence Imams, Purohits and fathers will respect each other
and respect each other's religion.

Syed Nazrul Islam said, it is gratifying to see that the old Gurdwara which was
in shambles is brought back to life | am sorry to know that the then Pak
Government did not allow the Sikh community to visit this religious place and
thus did not allow religious freedom. This itself speaks of the Intolerance
which was shown by the then government. Intolerance was practised by them
for their political purpose. Now after independence the age of intolerance is
over.

Paying rich tribute to the Sikh community, the Acting President said, | have
highest regard for the great Guru Nanak. He was one of the great men of the
world who preached love for humanity. Guru Nanak preached message of
goodwill and friendship for all people of the world. No religious leader ever
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appeared to have spoken in a way which divides the people in warring groups.
Our great Prophet Mohammad preached tolerance and brotherhood. Islam
itself means peace. Jesus Christ preached nothing but love and affection for
each other. Lord Buddha preached non-violence and love for all communities
of the world.

Guru Nanak gave up his own comfort for preaching the message of love for
humanity and mankind. Sometimes religion is exploited for preaching In-
tolerance to meet personal motives. Certain rulers and a section of politicians
used Islam for their political ends. But Islam cannot be judged from these
misdeeds. Henceforth, the Muslims, who are majority here will show to the
whole world by their conduct the true purpose of this great religion.

Syed Nazrul Islam said, on behalf of the Government | declare that we will not
tolerate any action by any religious group which will show lack of respect and
brotherhood. Government has granted absolute religious freedom and will see
this freedom prevails. The barbarous Pakistani Army destroyed Mandirs,
Gurdwaras, Pagodas and Churches. They have not even hesitated to destroy
the mosques. | like to declare that Government of Bangladesh has taken the
responsibility of repairing and reconstructing the places of worship which were
destroyed by Pakistan Army. The acting President assured the Sikh
Community that all possible help will be available for the Gurdwaras so that
the Sikhs can perform their religious functions here. Paying rich tributes to the
Sikh community, the acting President recalled the great services of the Sikhs in
the freedom struggle of Bangladesh.

He thanked than on behalf of the people of Bangladesh and the Government
for their service.

The Acting President declared, we have called upon the People of Bangladesh
to pray for the release and health of Father of the Nation Sheikh Mujibur
Rahman on 9th January 1972. Prayers will be held in mosques, mandirs,
churches, pagodas and other religious places. All section of the people will
participate in the prayer.

Addressing the Sikhs who have come from India the Acting President
expressed the hope that they will go back with message of goodwill and
friendship from people of Bangladesh.

He hoped that the renewed and continued friendship of Bangladesh and India
will be a new era of peace in the world and particularly in this subcontinent.
This friendship will enhance world pace and will be helpful to the mankind as
a whole.

JaweH © d€ feg niz o &t feg & Agxg & JouHt € ATg-FAI™®
YISt ASI3THE 99 U9 13T 3t ANST iy o T fawrs fem utA famr)
et iy ArE=t w3 muA3t & 87 ©F © JO9uHT ©f fowd det I®%3 3
fd37 yare I IT feas’ & HIHS A YaI-BAT 3 79 T HY &9 37
3y3z H Ifored @t uesr Afag w3 RS J9enmdT ydux sHe ©F fex
ATST Te€ Ha%eH © YU's H3dT & THienm | 29 Aa=dt 1972 & HaleT &%
fes gmie gufgg & I8t vears feg yus H3dt & SeT © AW 3T i3
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TeT 3 fea fAgur w3 fqus 32 996 © 3%-a'® Ha®eH © J9UHT <t
W—mwmmmmmmﬁummé%
3T fem U39 3 393 J9eEl F9T 9T YUl H3IT & AIfU3 UM
wiAEst I fugst ufarss Hda'dﬂwwaaﬁrme?umw@z?%
weR 7t 39 fe31 fer Audt g € f3uet afimsg & feg U39 <t disr
fami:

Cofidential
Government of Bangladesh
Ministry of Home Affairs
Political Branch
Memorandum No. F3-Poll (i) Dated 29.2.1972

To
The Deputy Commissioner
Dacca
Subject: Rediscovery and restoration of Sikh Shrines to the Sikh Community.

The representative of Prabandhak Committee, Patna met the Prime Minister of
Bangladesh in a deputation and placed before him a prayer urging restoration of the
following Sikh religious places immediately for religious purposes:

I) Gurdwara Nanakshahi Ramna near Race Course, Dacca.

I1) Nanak Sangat Akhara (Qua temple), Rayerbazar, Dacca.

I11) Gurdwara Sangat Tola, Banglabazar, Dacca.

IV) Sangat Suthra Akhara, Orphange Road, Dhakeswari Bari, Dacca.

2. It has been mentioned by the delegates that after liberation they have already
started performance of religious rites at the Gurdwaras at Ramna and Banglabazar. It
appears that a building has been erected by a Govt. officer at the site of the Gurdwara at
Rayerbazar on allotment of the plot by the Government. The question of restoration of
the site to the Sikh community will be taken up at later stage.

3. The members of the delegation, however, represented that all the shrines including
the one at Orphanage Road have been encroached upon by the trespassers at which the
Prime Minister directed that the Gurdwaras at Banglabazar and Orphanage Road should
be cleared of trespassers and hand over to the Sikh Community immediately.

4. Action may kindly be taken is directed by the Prime Minister and a report
submitted to this Ministry at an early date.

Sd/-
Nazem A. Choudhury
Deputy Secratary
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KPGP (J)-Doc. No. 30047/69-70-100 H,1969.

No. 83/1-Poll(i) Dated Dacca, the 9th March 1972.

Copy forwarded for information to the Secretary Prabandhak Committee Takht
Harimandir Ji, Patna Sahib.

Ramna Gurdwara, Dacca with reference to his memorandum dated 29.1.72, addressed
to the Prime Minister.

Sd/-
9.3.72
(Md. Tajul Islam)
Section Officer
3¢ fa dawer € Aga9 iyt & 8gat ¥ J9uHt T ydu Ruz Bt
mﬂ?wfgﬂmﬁﬁgmaﬁwfwﬁr%mﬁafm
HII3 Hge &9t At mi3 AHT J9uHt €t Ysg-8Adt 3 amie fegst & Haurer
yged IfEH s HEfS® HY | for &5t 78 3 ufger s §aat geuHT <%
fomr fra3 fefsam & Usfont & I Fe | fEost feg” A9 3 <09 HUSTYTs
A, O @aledfAST ¥ 33 AR ggentad &6d At 9HeT, T feg
WW?W&WWW@MW%W
At ferm T &% & Quat J9uHt ASUt & ArEardt fea3d St »ids 9 fest
A fro3 fiy fefsom o femm 39 3 A9fUs As |
JaweH niae I Quds iyt @ Tge & 35 @t us9r 9 88 <
JIUH T TS YU o3 A5 | %3 © o fore=s fiy sues 3w fitw
88 ¥ J9uUHT HeUt gg3 dIfgg-disia Aeardt Jue As| fer @ee € 9
feg Gost T HY 3 HUIZTYIs Gares HT| A feg TeT Tt ot da@en
T JIUHT & wsTT I fomr 3T G I9ETTT YHUK et © € HEd, 3u3
At aAarg Afog € A= AEed fomrst S fiw wiz gz ity fims &
fegrgn, 8r feg Av® Ao feost 3 €F @ gouHt Aadh niush fouge
f3ng S9d HHE J9enTeT ydgu aHet ¢ Ay fost At fem fouse 3
fewer ‘daweR © ggentfont @ fefsom fAgdy nits fea gt faor
3T & AgHE nifenr I faosT fa 343 H ucer Afog 3% 30 aT
SUCHS ¥ Ia<iad H. ffded fRW Adt & f3nrg o3 At gHET dgenrar
WMKWMW%GWEWWW?W
=T o

JITNTIT 36K HIT IHET, T |
JIENIT HAIS 2&T, T

dd 35 Hed 3 Yd, Infd g9'9, T |
JIENTST HEJT HIGT, »dTsT §9€ gad, T |
JIENIT Id 56, foemarar|
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6. eI ATaY, fAmaz|

feoat fefsafaa qouHt 3° fewer 35 d9 agentfont = fagg & izt
fami™ figs el AATS & niust AgSS et BATT &T AS:
Jgenar Uardt &, foerarar|
J9enTaT ATfag, AHS fRW |
I9 &od T = Hfes, Ja Hat, faer foeraran
fegst 3 fewer war feu A. Hos fAw & € &f I g8 9T fex d9
e Afgg & Aeadt & yus IE I AR & 893 met few s |13
famim I

1. JIOATT 6K ATt IHST, THAT: TIAHSI Tl © & I IH I TA
mﬁwﬁﬁﬂﬁﬁ?IGﬂd'deﬁdldeWﬂﬁgUlwgm{%ﬂ
WIRES § FARYT Hde fagr AT W fan q9q It feust feg feR §
AT grgentdT & foor AeT I1 919 ofgdifie Ao w3 e gefesT At
T fox iy Yook o9 a8 #f & fen & AEver S5t A feR qeenms
ﬁﬁﬁm%’%”ﬁwﬁmmmaﬁ%wmﬁm
T #f ¥ yuofde 3 FET AT d 993 AW &« 8Ust ¥ HIUS ¥T 1T, “grdr
A7 € ma=St € U U aEtl AW &1, J9ETH, 9ed &'H, &5J% ©H, HY
JT, o9 #t UH 9997 96 MTE, nidx Yard © IH3AT fefon™ nigse © o
feure, ug g9 € gt QU digr ¥ y=1J vidl AY 2f 3T, ST 3T 9 &% UH
el &7 9 F yHt gz a2 feRgt Hoe st miee 3 Has, ufa® 6T A8 &9
&9 fAw, 39 9 3 ifimrm = T TH 98 IT wo-wT HI3t & YT JIT A,
gy @t & Y o AF UIHAT ©f a5t few 73 fo3T1 65 g= St & 7o &
goHAes feg g9 ¥ udw & Aer yFr It I B o wrfenr of, 99 & fig
AfoATTST 79T SISt 3H &% 99 A8 A1I36 A3 AT ASH Jde I6 |77

fer Ioenta T w3 feg £k yo &9 Jfewr I oz 3 99 oo @<
#t &y T Sfior w31 g 3t 3 AT fEH yo & WS ageret 3
Br ¢ &t w fex UEg yu few @ar fosr o) At fitw €Fe 96 fx fem
Yo feg € Ueg As | fAr UEg €3 fer yo < yeret & 3dx Sadt It A,
89 yo feu faar @ I fomr T w3 frags™ a9 sfonr dfenr T R 3
ferm yo &t I8 vonz <t feg fewazs 2t It O

Afg TIIY I939 IF 376

YBHAS IH JJ 343 56K HITI

O o0

graT BET ATfgg A & HATfS HATSUT |
HI3 YH ©H # | fEe3T HIH3 AH3 1890%
A& 391 1240

(a3t U=t feg fordt A & 33 1)
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T ¥ fer ggen9 = fagg st dor fRw ofos & & a3t I fagsT
m?m%aﬁw%mmmﬂw@9aﬁl%1§%ﬂ
WIAETS 3 UAT A feR geenry Aedt Aeadt fde I feg €Fe 9 X a9
36 T AT ¥ & 3 &g J9umTI IHET (AT 996 UEa) © &t 3 YfFg I
TJ JIeNTT WIS (JALIA) € UH It J1 e Imen & Aqr IF a9
& o o faAaH 3T A feR Aqr S’fEB(UEl_d]%HEﬂHFﬁE’LF%B’GW?
ﬁmﬂﬁ““am@ﬂua—dﬁgewe?w—mérwaﬁmfm
W‘%Wmmazﬁﬂz#émﬁﬁmmw
Ha's 98 IT I5| ferme &t St It mits win-ag Aeag € Juw feg I
IS JUT I ATAD ¥ Uds 99 AHT 95| niA-a% At % feq AT fF
Ifder I fAr § oS 3 g UiT 3 AT I9 aH I &t I17

1958 ® »ifig feg 7. f389s fiw yIdt ufarss (Fger domen) feu
JIuHt & AfEST AEdt A9t Y3 d96 I A | BIar fea Hdts =
fer w39 29w fegst § fam yIet ufarss © oot § 3fs6 Suz =
Yiar fHfen €8 feust & f€8 @ HIR® &M € niidl AA9-A69% WH. §Hag
UTE 5% B HEES S St YRy 3793 TR »ie 5. f3des w3
mmemmﬁw$mmw|w
J9end Aadt feast & fmr fg 88 ¢ fox <dis i, o'gg 3 I9uH 3
g A9 fER & wid 29 i3 I ge feo gouw . femnfes o I
yor @ ¥ JuT % fEH WA Ao feg Uz s fo feg a9t orahia
W%?@%WW@W%@%W@%WW|
3. Arfog & Effmr fa #é feg 2 & ot It fx fer & gouw T viegat
Hﬂu@ﬂwﬁwfwa’wmm”f&ﬂmﬁﬁaﬁn AHES Ry
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The third Gurdwara which | visited at Dacca, was a temple founded by one
Almast, a devotee of Guru Hargobind Sahib and Baba Gurditta. | was
delighted to find some Gurmukhi inscriptions on the wall still existing. The
Hindu Mahant fled away from there in the 1954 Hindu-Muslim riots after
selling the part of property.”®

A. Afdies fiw Aqt & fem gouH & 5g3 3f36 <fimm A yIg ©
J9uUTHT Fadt fegst € Arsarat fefzam T Ufent & wifte g=@<t 91 ferm
JIUH T9 f&T BN AN 3 7E9t YU &9 I AG 03 88 T I3t »is
UHy g9 fegat oF Aearat femeyar 91 fer g9uy g9 &g ¥R J6:

((:)-|o

ap (o35}

et A% ufost fer »s € HIS g9 IR ©'H 3 A 3 gt 3
Tnie QT T 9% g9 Hars TR 892 T fER wiyg © HI3
gE| g9 K% TH T © 9% g9 39S T »i3 g9 difde T
S| 997 HI% ©H & MU dies o®% feg of g9 f39sr duar
93 T UIH AT & W39 THSI TS T As| Syt & dggwmdt
feg fen nEs & AT g diffie TR 3 AgEh U3 wius & aret
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HeHgHT JeF 9t 3 nidlg oet dae & feo SR fasr fa gur
Jiffie T/ 3t »m3 €t Jiet © JoE9 I51... HI3 383 TR & TuR
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AT (ALI®) fiw & feg AT AI® »eT12°

I ALds fRw fisr fag e 99 fer g9uH & Ae-HI™ a9 JJ|
iy @F & JIT © gege 2 feg qaenrar Afog T fuwe dz <@ 99 AR
ﬁﬁ'afr)-ra‘df?—tfﬂ?s‘l 1960 T €976 T YaledACt g38T BET AIST 3
WWW&&WW&HE&?W?NMWH@%WS
W%UWW%BTH% HoTHE MT®3 3 amie 833 ness feg
feg an Ifenr 37 2A® Ads AW ¥ Ja feg T fomim 1Y A9 3 R ©
fedu TEt dde feg HoeH &9 fo3T feo woew I O foor At fx
daeH € miael % 393-Utfa wu fgz finm) daeen gss Buds
Aeedt 1972 © ufgs J€3 ues Afog 3 fiuf v fex fenm =ee €8 rge
JIUHT T FEgt YUz o9 famr 3t fegst & mudt fouge feg fem
WWW%“WW@WWW(W)W
fam & BHa It 90 A HY, 14 w9 1971 & HdtE &9 f37 famr w3 €H

& I IS T 5% &9T w9 feg Ff gEvet aret 3

feR g9uH @ fadg JE "rnft & 993 fersa Afos 3T I H99
1974 fe5 39 & ©< WaledHT Wify3AT T 39 & niftmis fesmar fey
99 9 9 € SrrgE, . Furfts iR | s A, Afgeadt3 fHw A9,
%%ﬂqm@wmﬁmaﬂa%ﬂﬁ%@?ﬁaﬁﬁéﬁfww
3T

We went to congregation hall (30°x30’) of the Gurdwara in which Guru
Granth Sahib commanded a central place on a raised platform. The five feet
wide circumbulatory path was around the platform in the hall. It had doors on
the three sides. On the south was an open court-yard. There were three pucca
residential rooms in its northern side. To the west of the congregation hall was
a tank which did not contain water. In the centre of the tank was a baoli. There
was an octagonal well, not in use now, at the eastern corner of the tank. The
boundary walls on inner side were decorated with murals, which were now in a
deplorable condition. The main door to the shrine was in the east, but it was
not in use. The present approach road to the Gurdwara started from the western
corner of Neelkheta Road.”

JISTH T vt QUI3 88 ©F ATad & iyt Yyt 590 9y uds oi3T
3 fegst & dawen feu AfEs gouHt & Aflg-Hew &t ¥y © &5t gt
T fiors A 3 Ufgst I9enT™@ ST&HTIT IHET, T IS famrr| 3u3 HE
UeaT ATfog ©F ygud IHet © fammat J99ge fRw™ & fer gy & von3
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W%me%ﬁm%ﬂﬁawﬁ@%ﬂw,
fer 39 &% g3 I U5, feus © U3 &% I feo Aeg rETfuz Jfemr
oo e I1 JAg 2 396396 a8 feg Ue fUs Ago& € A3 grgr 397
WWW&B%WW—W%WW@W
STeE Tt ¥ fem fouds @ mAd RS ¢ 3 eI YHud IHeT,
Wgwmmemmmwmm%@?m I
Jt 39 39 gorEg Ht € »iAS AT @ ufdar gurar f3nrg St fea andt
& ¥ge I fem T e Als T feq 993 & sfomr dfenr I A 3
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WH"’%&?’)’dIdH sfom ST fimr | 63 Yesdt @ St 3 A
?uﬁwmﬁamﬁ?w@ﬂgmﬁgﬁrwm?
ﬁmmnﬁaﬁa%mammﬁgwaﬂ?|
%?Wﬁmmaﬁ@ﬂﬁgmemﬁﬁr
HoTe 579 fersH w3 Hu Hedt sgels mrdt mrfks JT | feg mrat

PANJAB JOURNAL OF SIKH STUDIES



HaseR ¥ Jg9en: fefsan, udusr w3 yaa 137

& TH T HAZT € B I79 TId IME JIeTT 36 HIT 3%
736 ©f U] ®edldc A6d% o o fAw, Ut & »ir »iv, & <t iR
MH n3 AT I 63 A=HIT |
WW%H%HH%S’%HHCdHWdﬂHMd%E&FEUW%ﬂ
I B T GEEIHS o AOfEST 8F wode AfE3 I Aaet 31w
gateafiet fer fourgeie nie =9ws foeied AS®3T yaed ¥& foar I
w3 fe7 uzs T fefonradt iy uon o6 Fdfs At yus a9 ©
g I5| |auolﬁvadsﬁﬁwﬁmwﬁWmaﬁw

J5 i3 fer g & g9t 3gF AHS AGY I | Wwfﬂuwwm
FuT T fegast gt %ﬂHCdammﬂwmm

It Arfog © fUg® Ul w3 ¥Y I8 © 93 I J6 fgt feg o9
HA9ed & fos HI3 § B9 fen™ Afer J1 ¥Y Jg 98 J€ ®d19 I ©
83 fex <57 wowd T® w3 BF 3 QuIE HfT® 3 wrsenrt ¥ foeH mEt
SHT 98 IT TIs| AYTTE 9 AT AT ATod, UA", sd9e ufgerd
fAuWmUg w3 T JIgeeTdT HAI3 eofiaT HS 39 3 8rrdt art fem fewgs
T BEwes 21 3299 2008 § Ha%eH U 93 € I JHART TH. Utex

JA6 IAISI3T & A3 AT

2. JIEMTIT AAS B - T J9EnTT J9 39 ¥9ET Ht &% Hefu3 JI
T ¥ 99% g99 feg AfEs feg niAgs g AN 99 € HAT &6l ©H
T W Jer /I AT JI A T YA 3T HIS IS TH & fEB  HaS &
AYST 39 F g% f&nm "I 9g At € AL »mi3 Af3A9 & g9-TaEs
Harz 27 Ut HI‘U’?ﬁ?u‘B‘J—ITH')-ITfE'FTWI'H'H"H I foem o=z /) g9 At 2
fer niAEs 3 widr 7 Quds Y FHaz fodsd gIe 9t I1 9T us
3 936 96 Eé'f Hars = foA nimgs 3 fed39 9 9o fem = &F
Has & yfia T famri

ferm €t fagu w3 it ¥4 AN 3 I 397 Foed At T €39 a9 It
A, @R & aHeT yIt IEt €F 3 JE B3 I3 X I A THS fex AWt
U g7 ot A, €9 3¢ 13T 99 7 & UHS Ud6 ISt M3 3Tt g&Hel
Wamwammwmsﬁ?ﬁwwﬁwmﬂ
@mzaa'mrl%’u'd'd g9er faar| et gBST A € HST HE &y g A
& fox IAAT f9org o OF At 31 fisewd 3 SASS I gI3
T fanrg 39 3t ug 8R 3 g9 it T foog feu Ja1 adt sfonr 7 faor
Al AR &9 &g AL Auds adt 3 99t At A9 99 7 3 fd39aa &t
feﬂefawa)-rl“aﬂﬂaﬂ?? AQU T 3% WEHS, 39 7t & st AT
Waaafa—cjtrw;ﬁamﬁé‘h” 1975 fe9 g9 391 go=g ot o
m—a’érzﬂ?ﬁﬂ?a—& 5 feg 3RSt 3793 fenrt aret 7T fem nimEs

3 39 Afous St fagdtert 39 formsntt g & et IEnit As, Bast
T I A. Jogur fARw & fer 397 fias famr I
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1. Half a dozen old letters, some of which are in the handwriting of Guru Tegh
Bahadur and Guru Gobind Singh.

2. A copy of Granth Sahib made in Sambat 1732 A.D. to say the third earliest
and the first complete copy known

3. A beautifully illuminated copy in bold type and made about Nawab
Serajuddoula’s time, and some other books differing considerably from printed
editions of them that are available now.

aAd fHw H&3™t & 19 39T g9Ted Ht € T € Y99 w39 Aydr
fTA39 yIed fiag 3T J1 I9 Afog © s g3tz Aadt 8r &t ufodt
YA 1917 feg fI&t s few =t A fam = 231 fug” Jardt feg wigee
a9 fesm famrr| fer yrsa feg =ffmr famr I fx a9 /F & &8 oigr A °
I A nfg 34 I UJ X UIHA™S 96281 B W e 86 =9 o936 o9 |
A3d9 & Ude UJ IFT YA T&'8 nid WIEH I9d A HAI3 W g7 uTHr
9 g vrE if3Et o AT oham w917 dot Aet © ufos o few few
IH fAw J&=ET AeT-H3™® Jfon™ g9er AT 1

ufentss € gt ter iy AEla® T3y & fer wiFes & fadd aoe 9T
m%ﬁhmmaﬂld%ﬁﬁwéﬁgﬂf%% fEHH?ﬂT

aﬁﬁaﬁ&ﬁmmmmﬁﬁmﬁﬁﬁaﬁ@zamm

%i
£
ErEH
e
EEEY
%
g4
%
3

T g fiu Aoz & ggdt Hars fagr Afer 91 g9 #t &7 I ¥ige ms AT
gaat & g difde fitw 7 T uger Ao fed yaH ©F wu9 fier At feR
W@mwé%ﬂwaﬂ?%@ﬂﬁammw
feHsMT © TIHs J9¢ J7 | A. 399yl fRw & 1915 fe9 < At fx fEg
I9 Ffogs &% AEfgs 993 Adnit fsmatt ¥ige As fagt feg' gaHa™
Yy J51 Bust & & meﬁﬁwwﬁgm
UTIAS™S nitts »it 7 3 88 & I3 ydt 397 5¢% aiet At 37, f38%9%

mafsﬁmfew%mﬁwwmaaﬁ?w

1. A very old painting of Guru Tegh Bahadur Ji.
2. A letter of Guru Gobind Singh Ji dated 1694 A.D.
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3. A number of old recensions of Adi Granth.

BN AN 39 fer 9o T ydu Sidt dos o=t ouiar 3T AT f9aT|
T AT T BIUGT AHJ T2 105 A BHT 39T o »ids I&E st fen
St € TIHs 9 IJ I5 | Hars ©F fAHuS feg gt grgenta Aoy © JfE
T uzat 7l USt € nia® 9% &9 AT Buds fEu qgewraT Aoy <t
Ag-Ag™® J9e! I B TH ag6 o< § g Hf, 3 fiuf & 1,
fg & A3 fd8 AG 1 1971 & »iydh HATS 93-UTTd WU »ids § A
&% fer & daeen 3 Ut g99rs © Jea3T ’fod few 3w fo3r four A
g f&g ev-TH fega © q9emT © &3 I »uE U39 A. fagus fHw®
% N et /ot faos fx ufarss ge6 AN 993 ufast It 88 »r famr #
333 feg a®a3 fed qaentdT TH-TvH 33 for & nrus fosem a9 fonr A
w3 39 g Afgg A & fagst @i feg nmuE &% fenrfent , g & fer
& fer I9enma Afog feu A o3t At | a®a3 © JTeTIT TH-TH © 33
Jt foe™r 95 & A. AdHds iy fais & Sffnr fa A< 7. fagus v a9
de Arfog #t & i3 & & for a9enrar Afog fey nrfenr 3t € A fER
E’ﬁ«BTHddI%"HI A. &939 fAw fis fem goens © yos As| 8aaf
= g gz feg dts €8 Hige adt 71

A. AA<3 fiw & for 9T Arfog Agdt »iud folee feg & fa
fer Jeeny & JE-J@ Ters Hed e 3uEt® ozt A foor 91 fem
A o Jut Jet fex <5t d@i3 & o feu 393 © yfsdtas Aaedt fi. I8
%HjhiH'dO('g'ddwwgaT%W@QE%ﬁ%amﬁﬂﬂFﬁl
Wamamarawﬁmr;ﬁwfeaﬂwm R < HIueT nigAS
ig-He® 5t F ¢

T feq fAurdt 7. Ifrieg fiw & HSh @R & U nighs’ &% feg Aeardt
ATST SISt 3t feR niAEs ©F AET-AST® T o9d »idg J famiml fem arod
wer 78 3 ufgst fanedt A, Ifdeg fRw § At ot fam 3° gie fem
WRE'S T AS-AS® &b 3¥3 Hf UeaT ATdY ©F &g Aewed fauas a9
fagT famr | fem wirgs ©F TFr AUt st Areardt YUz I I 67 feo
J9 &6d ¥F PSS T UAGEM ©0fdT HISTYIS 38 UH IS JT |
1974 feg fer gouH € w39 ads Buds feast & =i J:
The present building of small bricks was built about a hundred years ago on
the collapse of the former one, said to have been built during the reign of
Emperor Aurangzeb. The old building is said to have been an imposing one.
As we entered the shrine, we found two big rooms, on the right side, in a very
deplorable condition. Another two rooms on the left side had been repaired to
make them worth residing. On the back of the former two rooms there were

two more rooms with attached kitchens. Adjoining them was an old well,
which was still in use. There were two rooms on the western side of the
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compound and on the extreme south was a huge open court-yard with a neem
tree in its centre. There were stairs leading to the hall at the first floor in the
centre of which was enthroned the Granth Sahib. Opposite the hall there were
three rooms. Out of these three one was being used by the granthi for his
residence. The other two rooms were vacant and were reserved for the visitors.
The covered area on the ground floor was under the occupation of some
Muslim tenants who were paying nominal rent.*?

2010 feg féashiT Asa™H flw uénr 3 %ﬂmﬁﬁmsa—fr?
B8ast & o niAgS HIUT »UE nigge ATS Jde J€ S

9 W3 T Y=H THI & 227 T yIe TIewr I T9ew niwd
WWWWWW| 8af gt ThST Hfvs 3
@H%&WWWWUWE’TWWEU
WM??W%@Emmm feg & 3t fummar fRw
B I9 I I J8 Afgg #t T yIH 3T AeT I HAST TS e
UJg got fonas ¥ I&7 98 o8 Ha'st feg fagreera Ifg 99 Is1
fex Tot® niates AIad < ey et AN 3 3fder J1 &% € oS
HIE&T Ehort &37 591 gaintt I, gt BuT <ist ut o At autfenr
7 fgar 31 feg 5-6 ufge9 fagees g5 7 1999 3 fage fda

JJ U9 gZ fagfenr st & 391*
Yger A feu feo g9 593 9 uAsT o3 few 9 w3 feg fam
A & gaAs 3 AEET I E3T ¥ gieni w3 g @t garst § we
Sforr 3fenr J1 I35 5 g% UT 4 23 § ST 3 59l T uss o3

maw@saﬁajﬁfﬁw@ﬁ@%wm&mﬁmﬂz%w
10-11 ufgerat & Jgar o137 Ifen I Quat feg' Uq ufgegt a& mHts ust
J9<T BT AL T U9 2 ufdes I < 8F Fige I fAgt 3 mits uet gger
ammmﬁ@wﬁsﬁfrﬂﬁ@ﬁﬁa?ﬁmw
goeg it € 996 29 YU ef3oAx feaHs ©F AU 39 5% AIg-HIS
J A IgenT Aoy feur fea yIss yo 3 fawt 99 It femat Hge
&t T
3. TSI INT FET - 5T JIenlTT 9 a6 o< A &% HIfuz J|
e g9 o nwiAEs I e 3 BE whinrdt ¥ w3 Ae a3 fx ARt
it TAZT g7 ¥ WU g I9€ S| B Y938 Hd 9 aTed o At
o for nirEs I wSs & we foeBe I A © fiee T o Hfus
et feust feg fiwer T

Out in the waste, half hidden in bramble growth, a well and a broken arch are

the only visible signs of the Sikh monastery that once flourished here. The well

is known as Guru Nanak’s Well, after Guru Nanak, the founder of the Sikh
religion. There is a local tradition that the great teacher once visited Dacca and
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drank from this well, to the waters of which miraculous properties have ever
since been attributed.*

fer 4o &% dars € & & FeSSHI A'S AT »iF T9-T9 8K feA yd
T A% B THS 8T As | 1912 o8 & IT e g fes &t fem wg
= ferm 39 3 faag 37 fHeer I fAr feg faor famr 3

The pious Sikhs still visit the ruins at Jafarabad where there is a well whose
waters are thought to have curative powers.*

A. J99ur fiw & fer nirgs & o33 &=t 3F 89 & &R yo § Tue
T feF T whit I TS I E-TOE T B T He fe9 fem nmEs
Hedt fegrat § feost & I@HEe a3t I1 for wirgs AEdt et fée 9g
feg ¥R¢ Ta:

The temple of Dhakeshwari, one of the most famous place of pilgrimage in
olden times lay on the way and was not simply to be passed by. Guru Nanak
therefore broke his journey here and landed at the nothernmost ghat at Rayer
Bazar... A well commemorates this visit to the present day. Out in the waste
near Jafarabad, half hidden in bramble growth a well and a heap or two of
debris are the only visible signs of the Sikh monastery that once flourished
there. To judge from the signs the temple originally consisted of a well and a
small square building with arched doorway and a vaulted roof, to which were
added later a tank and a baradari on the edge of this tank. The well is known
as Guru Nanak’s well and there is a local tradition that Guru Nanak drank from
the well. The Sikh story, a little rationalised is that he dug a hole for drinking
water with his pointed stick. However that may be, the place became sacred in

the eyes of the Sikhs and Sikh ascetics soon followed to establish a monastery
there.*

gor fiiw ufenrs<t & fem goend Addt Efmr T g A HIEs &
i Saft 3T Jg it & 98T H'9 I A% ofen A | R AT 3wT?raEuU
Waf‘?wmam?ﬁ?uvwmmwazwa?waﬁ(WE’
7% T 397 fos feo fSs ot su®e I UT T & € T A% T JaT g
N it 799 2ftmr I1 ARS T AN A% A IfdT 9 U9 Tufod sme
T 99r § Awr J1 fEE T 7% It @it WHer 9fder I1 ufos fem Aqr
JIEATT JET AT | U niA-5% A aHts ust J1 fer geenms © &8 s
ﬁﬁﬁaﬁﬁ&s%mmnﬁ%%m%éﬁﬁﬁ%#é’mw%@@é
mﬁﬁﬁwaﬁ@“ma??@aaﬁf fa f&g a9 s&a
T YT J W%stmawuﬁaeammmﬁaauwﬁrmﬁéé
aﬁ?mf‘sﬂﬁmwm%as’feasaﬂwzﬁaéfa\ Har  JrATaT
FIeT J| HAGHS & for AU & 993 397 a9 J fa fae-fa=” &0 Ao g
A< 3 HIs o 37 & 9t »g I Ud AT AT J6 J97 96 J f A'S Jg At
& A wawﬁwmﬁwﬁm|wwm
WWWE‘%’F?FETHU(HTWHT&IHWW)WWUIM

A. A<z fiw & 7 fem goenrmar Afag & a7 & eftr 3t U3t Sfaner

PANJAB JOURNAL OF SIKH STUDIES



142 ygHItg fitwr

fa fer vwiras & g Hfeg (fiut & Hifeg) faor afer 31 #< feost & fem
JIenTd §79 J9 TUJ Aaarat Y3 i3t 3t feAe & J9 mis-mfeee
it I g9 2 u3T SBfamrm gr%faﬂaa'raa@ﬁrmﬁa ‘I AT I fonm T
UJ JIge™s THF 8§ I I gt ggt I
1964 ® »Jg fev feg nimEs Tar fou fdgnt w3 yABHS' fegag I8
efamtt & 32 93 favr A 393 oo amfls AfE3 oA9sEs o8 owes
HIHE ATfdg & €% 94t d& ©f ¥9d & AAY © HAGHS Ieigd feg 9 <
sfag Uer 39 st fer & fAc & yIdt ufanss (dger daoen) feg
I gAEt ¥ 993 AT WY 39T 99 3 A LIHEPFW?%?WH
mw“\ﬁﬁﬁaﬂﬁmﬂﬁaﬂﬁwmaﬁm nidigaT & AN
JIuH & A 39T & ATt AIftr yETs 1St Al 997, gE BR 39T &t
Afa=st st 7 WW@HWWW—W%@WW
o fagsr ¥\ difior A B8R = &StH yIdt ufaAs™s © @Fe Ae | miEt
3 MfJAT € €3 I A€ A I9 56k €< f € oe fev AEfus feg
niAEs 3 feR 5293 ©F 3¢ 93 famm HT| g9z & ugdine 8 A 9
ffw »3 7. g ity 3 fer wes &t AT meet feu foudt J9v 3T 393
AT & YIdt UfaAss € A9aS &% ISES J96 I W9 237
yIet UrfaAsTs € JeumHt & SgonSt it wedt Uy feg wiar @l €%

et | UAmg & niyggt It yagt feg for west Agdl Aeardt fée 3
e famr, “Ht 39 a6a ©= #t € ue feg JfeH Jeentdr Ju9T I9'9
TA § IS HABHS' & 9T © eAe feg B0 &3 At w3 fer goem ©
fef3oAa ya & yg fesr /17"

fiut T IF T »iAT ufaAs™s AIas ‘3 feg Ifenr fx Gost & yast
ufaAss feg g8t weaet ot fouge Hat faost fa fiut @ fume O
fanrg =t aret H yIEt ufarss @8 3t ot fouse fes feg fir
famr & v gw9 feu et g9uH Hoe adt I fam = iy sete feg
A J& mzfed A1 vt & ufarsw € Aoa9 § Agst ANS fER qouH ©
fef3om w3 J'T A9t yie UR o3 fgh & Ag-Hoy nyerdt feg ferm 39t
=

mm dfer T 13 yIdt ufaAss Aoad & winyet Aeas didfife §

JIOATTT g TT T IY TSI dhige UE I F 5 HEeHS &

forgr f&37 I, yo yg €37 I 3 @R & I Has T ®F I51 fERm

fouge feg 88 goenmd o IF I fosag oz famr 31 feo
J9eNIT 9Id &6 @< AT © &8 UdAs ©f ue feg I 3 feg fex ya
& T fim w ufez9 7% I dhidhet ®et Wifis Hfenr Ater T
fer fef3oAx J9enm9 T a9 AaH AT, Wmﬂzﬂwm@m
foews »eT 98 T86 &% YII® Wedrd o Hdt JE A o3
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J9eng et I3 3 Ufast 1946 feg uydiet ot € a3 AHte <
Ifredt feg ¥ge U1 fegt nide Agst © dfortt ufarss AIas
mmmﬁﬁym?ﬁraﬁﬂaﬁl’“

ygst UfarsTs feu gaunt & fors fHe@z e faos w3 oi3T famrr
HY, AITIT »13 »ifErgt It Y 399 & R & A< ¥ HY &9 fI37)
die ¥®AT Tes & 393 © feon fegar gdt 393 feg ufaAs™ © gt
afhas & 98t fou o 937 Yare age 9T faor fa yast ufarss feg a9
WE?F&WBWBW&U'ﬁdﬁ?dIdeWF?WWWW
%WUleUE?&:@HT%&’KMHdM)ju'd @I I AT IT yIEr
g% T A6 fAg BJat &% Tt d3x g3 9T Is| Qust @ ww feu
AEfUS o3 92 J9enty fues fSs-99 7 At 3 Aast & €9 uafia
@%W%m%éme?%wfﬁ%waﬁama&%&w%%m%
J9ENTd HSMT He J 9o I6 »i3 fogedrar @ ggenms @ < f&d o% 7
fgar J1 Jgenar Aa3 2o feu fex fagu HTel, gede I gaeer &, AT
9 I I UTIASS T HITST MEHT Wﬁgwam—a’a@gé‘rm
&7 IIeT JfentT gIgenid o feHg3 3 JH-J& sgar AW faar 91 A7 fedt
% fggr 3t yIdt darw € ity fefsom &% Ao fasas v § 7edr A
UTIAS™S AJIT Ho 3t fegt gaenrmiontt & AT & A9 31 7 Ade
IG5 | Ty Aast ufaAs™s A9 3 ASO3fHS Jard ©F wiH Judnt I& |
feg fiut »3 HASHST vi3 &% I 393 w3 UfaAs™s Agae © YAUd
%1% T 9d I1ds 98 AseT J1°

INT IAT T JIENI T TS Id& BT darg 3T U3T Bfamr fx feg
JIENTT Hger &= U KT feu gm9 3 wauar fea fadies & gt 3
AfE3 ATl 1946 o9 780 Ht A8® dv9 u®, fAgs fa fiidt © 9935 wrfe
TIET A, & oA fa 8ast T fea fam3eg ferm nirgs & A< ager A
frm & ar nrfe T &2 As1 fer wFes I fex yg Hge A fam w9 feo
TR oI3T Aer /& few off & A8 €t Haret ydhntt Jert a5 i3
FHIT 3 Ha3 dT &et <t fer T uet see Hfonr #er At us it &
e fa fegst 3 & fer yo & aet ot uat Wiz 91 fedt mum 78GR
WAHES I & F famr FH A foR wirgs 3 UR 3T efunr fx gE few feq
g Hadh forrgs gt 98t I w3 AU T fan fonast § fer wimgrs &t
fefsgrasT g9 agt AEardt &dt T
4. JIENIT gEIHEG - feg Ayefe g9 ofgafde Afog &t © iy 3=t
erﬁﬁwﬁmmmﬁewwwuwewu%
azfamfwaﬁwéeﬁr@ra&ﬂuaﬁaﬁw@ﬂwaﬂmmﬁ
udugr fegst © sﬁwﬁgaﬁalfewﬁmeﬂwmmﬂ
TeHRTER 393 T et fewtenr feg afen Ter 951 feast e o
T ¥ 89T g9 feu oA A 91 AT fern nmEs I I yIud & foor
3t “FEIATIT ISENTT T HI3 3UST TH fER wiAEs T ydu 9w A
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AN &% f&g wirgs 3 Hfen 77 gar 9 3 for @ It fors &t 17

5. JFen I Ay 2us niAde, foemdrar - focdra J9agst efant &
T o %mmm@mmmalmmmm
feg s 3 TUT JIENI Hoe Ae »i3 fegst gaumt = ydu Gert
Aot 3% HY US AIZ-FS® a7 J€ a9x fed »iddy J aF J51 feast fod
focarar feu g9 sox o< #t & gw feg 8afonr famr fex fefsorx
Wmamamﬁummwmfwr?zv ‘I gg3
Aatt mitet 9= S99 fEF ¥ o 5% nwiFee muT A3 fo3T far I
ASHAT It I15T w3 J9aT iy AISt 3° feg Aeardt fheset 9 @ y9g &t
W3 9% Y 56 °< H & feR nAEs 3 feew &3t H AT g9 A
fem wirgs I »E 3t AU A fer fewa T goH FT fer T s fee
mw%ﬂm@mmﬁmwaﬂﬁaﬁ?ﬁemgm

famorr T ﬂmmﬂr%gefﬂwnﬁlmnafaa—g’megﬁra%%@ﬁ
AUT A & fxar, “S37 1 nAt f£5 HA gorfent I 7 A6 st 3177 @0
mmhm@ﬁmmemmmm fer Ay
m@%@ﬁwawﬂﬁaemﬁwm&wm
»Et 7 iz 8T ggentaT Arfog o aHts 3 mius I faz8s & As | feo
HA® B AN J9 TS BAdg dfewmr 7 < AT @ nidg feg niaow
AIST & J%< T AEUST 96 B 88 HS&HHT § i AT fegat HemHt
feg It fo=st ity He A | A< 69 fer wiAgs 3 nie 37 Gust & fem
JTEend ATIY © TIHs o3| f6d3T fEr nirgs 3 THIT 396 96 AIA
gust & fem vimEs I HIZT w3 fJe fEshe anet € Hadh &8 ISt
Tt Trest o9 Uzt Sfamem | T 39 3 foaR ca98 feu O o s
BI5T & wiE®3 T AT BT Gl AHENT wi ot AT @ nids feg fow
nwiggs fRw. g9sH fRw, Igs fAw, HTr fAw, B3 ffw w3 nmsr fRw
3IJUE FHS A5 | 1917 © fHe® Be 8. 5 miths yes 38t feg gt sramsar
Hfod &% HI3 © fume Al »ie®3 & ®HT AHT {87 an < geerst i3t
fAr feg" 993 It HI3=YTs ST AOHE »ie |

fer an 3 Uz Baer I & fem a9 fev fex fiy Hous Har fiw (I3
A3t WigAT Hos fRw) Ifenr 31 feg fagst iy »mud fHass nis s
AeaT fgearar © des & uTet 3x uJdd famr /Y fer & fewa feg fdt
YgTd BT Mdd U336 o3 mi3 fae-fag Ry Hars afen At 88 o J9u
g8z feg & fem & mofesT A3t A foem & J9enrfont € & Adiat
e He gl € HE&TaT vitdes UH gt QUT HTI fEg AT HienT a9
g mfog 7 & Aer feu udw 96 B ATl s Hos fw % 3¢
ISft et Ayg Aaftet far & 3gF € <A 3 va3 Ae | foemra ey
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Az fer fef3oAx niAes o AT A5 oAt HI3T niths HY w3 &4 AN
3x 8g for & Ao i3 HIWET MEAT AST-HS™ 9 JJ| feg Gurt
HIZ fenmg adt 98T HAS W3 MUE ATIT AHT JgenTdT ATfdg ©F A<T
feg It g9 97 Fa | feast HI3T o Miesno feg 3TTIE mirst 3t feaat
feg fea I3 d€ &8 & fonrg g9e fonm| fer T we €5 U39 IH &9,
BEHT BB, YRS % 03§ Ut ATHST w3 AfESS Uer 38r| ST &%
T s g%E QUIs B T 3T UIT TH &S HIS IfanT i3 fEr € nids
gwE Quds fer @ 27 397 ®EHE &% foR gOuH & AT A8 Id6
Bfamr| feast T 227 397 Ufgd @ g9t 3 Ufgs’ It nia® goE &9 famr
A

BEHT B 3 g BF © gen, BF & 3T Afasdt v g Us9, Hifed
% & HI3 gy €37 famrm | Hifsx & g5 sram&dr HY i3 JI9u™H €7 AaT
ysu fer & Hf vz AT Agser As | feast © AN J9enaT Aifdg © &
Bdtt atst fort Arfeemet g5 Sdinf| 7e feg A faor 77 3% famr 3t
8r feg iy Aougntt & Hied & & JeT & fan »ifdd HJ3 & Jaentar
Hﬁaﬁwm@raﬁaﬂﬁmmmmﬁaﬂﬂqm
921 25.9.2018 & fae #n & feg ere mafenr fa feo oo ity gon
&% HEfU3 I 3 &% It 879 nide de9 As § fer v ufgs Hane fouas
a9 fo3r1 77 Aoy & nrew 3T fd 21 A& € 81T 3 gmie I HI3 &
HaTT Ehort fareraott b 77 At I61 HI3 § »ier o7 famr fx
87 BeHn & SEIHTIT HITT=T WGHATT 6 HJlS feg HIS < AS-AI™®
NP8 I M3 MfATT & J96 ©F 793 9 B & WISt 3° Jefent 77 Aaer
T

fem an feu fea J9 HIS<YTs 3T feo At fa fae 77 & 8gat mitst &
392 yTs 99 I3 I Ao FO3 sraaEdt Sfant ¥ 13t ¥ & FF7 9T Ao |
frroy 292 < fer nrfts It ArovE »ie G &R 39T 6

1.  Mouzah Char Khijirpur Thana Patiya Mehal Lakheraj Bahali No.559 Jimmeh
Santoki Das and Narain Das Mohunt entire estate consisting of 52 drones 7 Kanis
19 gandas 1 kara of land.

2. Mouzah Char Khijirpur Thana Patiya Noabad Taluk No. 19236 Haralal and
Chandulal Mohunt, entire estate consisting of 4 drones 8 kanis 4 gandas of land.

3. Mouzah Char Khijirpur Thana Patiya Noabad Taluk No. 19238 entire estate
consisting of 1 kani 16 gandas 1 kara of land.

4. Mouzah Char Khijirpur Thana Patiya No. 3436 ljara Chandulal Mohunt entire
estate consisting of 2 drones 15 kanis 17 gandas 3 karas of land.

5. Mouzah Char Khijirpur Thana Patiya No. 3437 lzara Chandulal Mohunt entire
estate consisting of 13 kanis 2 gandas 3 karas of land.

6. Mouzah Char Khijirpur Thana Patiya No. 2 Ram Lala Mohunt entire estate
consisting 2 drones 14 kanis 3 gandas of land.

PANJAB JOURNAL OF SIKH STUDIES



146

10.

11.

12.
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16.

17.

18.

19.

20.

21.

22.

23.

24.

ygHItg fitwr

Mouzah Char Khijirpur Thana Patiya No. 118 Jote Lokamanlal Mohunt, entire
estate consisting of 2 drones 6 kanis 3 gandas 3 karas of land.

Mouzah Kolagaon Thana Patiya No. 3193 Tara..Tez Singh Hazari under
Zamindari Indu Prava Ghosh No. 90 Taluk Parameshari Deba 4 drones.

Mouzah khanchannagar Thana Fatickchari Mahal Noabad No. 24499 Taluk Kanal
Singh entire estate consisting of 5 drones 2 kanis 18 gandas 2 karas of land.

Mouzah Sadar Town Thana Mahal Noabad No. 20475 taluk Deba Singh, entire
estate consisting of 1 kani 7 gandas 2 karas of land.

Mouzah Sadar Town Thana Mahal Noabad No. 20487 taluk Deba Singh, entire
estate 6 gandas 3 karas of land.

Mouzah Sadar Town Thana Mahal Lakheraj Bahali No. 3403/13106 Balaram,
entire estate 4 gandas 2 karas.

Mouzah Sadar Town Thana No. 33995/13085 Jimmah Sydash.

Mouzah Sadar Town Thana No. 25605/13139 Jimmah Rahmat entire estate 8
gandas.

Mouzah Sadar Town Thana No. 4660/13140 Jimmah Mir Bakar entire estate 4
drones 4 kanis.

Mouzah Sadar Town Thana Mahal Lakheraj Bahali No. 6868/13059 Jimmah
Velu.

Mouzah Sadar Town Thana No. 8817/13152 Jimmah Dip Thakur, entire estate 1
kani 1 ganda 2 karas.

Mouzah Sadar Town Thana No. 4025/13074 Jimmah Bari Mir, entire estate 5
ganda 3 karas.

Mouzah Sadar Town Thana Mahal Noabad under Zamindar Nogendra Nath
Bandopadhya-Raiyati-Parameshwari Debya 18 ganda.

Mouzah Sadar Town Thana Mahal Noabad under Zamindar Nogendra Nath
Bandopadhya-Raiyati- Srimati Thakmani Debya 6 ganda 2 karas.

Mouzah Kasimbazar Thana Town Lakheraj Bahali No. 6704/13436 Jimmah
Bhikeri, entire estate 8 gandas 3 karas.

Mouzah Kasimbazar Thana Town No. 7380/13438 Jimmah Chand, entire estate 5
gandas.

Mouzah Kasimbazar Thana Town Lakheraj Bahali (no number) Jimmah Safar,
entire Mahal.

Mouzah Kasimbazar Thana Town (no number) Jimmah Batimeah, entire Mahal.

Bx3 fed' 20T = St Atst @ AT des Hos fiw &% A faosT

fa foemarar © iy fef3om feo ferw AT® TA® I famr A gooHt <
Ag-Hg™® BT A 397 5% &R & g9-nieH 9 &3 s, 8T fefsaw =
nidl I AR S fRees A w3y fefsara & foeara € fiu fefsar
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&t &g Aform | wet, fiw fer & nidteset ys (M.8. 1756) € AN Jfenrm
Yioer J1 fagrg ¢ feq 99ty ufgeg @ 71U A. Hds Y »iud gsmis
&% facmardr € de's °f uest 3% YA famr A AL At fifw devs How
FEUST W3 AIS-HAg% €7 9966 Jdd d€ ©AC I8!

Born of poor parents, Mohan Singh gradually rose his own ability so as to be
made the Diwan of Chittagong. He early attracted the attention of Nawab Ali
Verdi Khan... He made good his opportunity and established more than a
dozen Sangats within his jurisdiction and attached Jagirs to one and all of
them. Jorarganj, Feni, Mirsarai, Sitakund, Kursira and Bhatiari, the halting
stages on the road from Comilla to Chittagong; Kulgaon, Dohazari and
Banskhali on the roads to the south and Dluilaghat, Hathazari, Kangunia and
Kanchannagar to the north of Chittagong had each a Sangat... | left my camp
for Banskhali, | had expected to return disappointed before noon. Imagine my
surprise when | found that not only the Sangat did exist in olden days, but that
it flourished at the moment and was the principal temple at the place, the
present Mohant is named Chanchaldas. He knows Gurmukhi and on festive
occasions reads from his pothis to the few people that gather together there...
Chanchaldas is the tenth in succession from the first Mahant Suratram
appointed by Dewan Mohan Singh. The names of others in order are
Jhandadass, Lachhmandas, Karmprokash, Atmaprakash, Amardas, Iswardas,
Gurudas and Ramdas.>*

facrarar © fef3oAa I9uH © ydu o9 AEs HJI3 ©F ATfEsT &%
ﬁg%@mmﬁmamﬁ?mﬁfﬂumawg%&@@ﬁ
HIZ fonrm 3 8 & Irgentar Afog & Aer-FA9™® o965 ©f finedt Ay st
ﬂ%f&?%ﬂgw??rw%(mwﬁrmfwaﬁewwmﬁra@wﬁ
FI& W3 I AT HIuTeT feUies BaT1 &% fog8s © AHIY AT foerdrar <f
fge f&3ne andt 3 HI3 fagus o/ < WISt @ Ay feg fex afer At
3T fim T fegu q9v 9T JoEnmd TNt 3 &g H3T UH I3 3T
ﬁgfe—a'w—c'a%érfezw 3 7 3cH HI3 fagus T/ T & WISt
gg3 fezr I @UW?WUIWWMEWW
fx TSI 2 TA® y3ER fEg J9emTaT UBH i J9enTeT e
g I »3 fem & afeewe iy andt © 9w feg 91 fdg fésne
SRSt o faR J9 mATEST w fen &% agt v &dt I fiy
afHgfsct @8 TAsYs a9s @ fdg andt & uA 39 3 ¥63t J9e
6 I3 80 A3 J9enJ T ydu g ey T vl AR 3 HAgI I &
A fe8 3t oenmTaT &9 98 J9ar U Al
faerariar € JgemaT ysud JIHer & a3 HI3 Thef andtnit fasr &4,
J<Iad  Hars, aﬁ{%—q’m fde me=t, fAy Aggemt w3 fefss
JIETT YEUR INit § Srrt fAR = fivgt few st 9F wTuE B

g1 <
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fHfen | fegat sttt T 3AT @ &7 wiAT dfewr 3 iy Agdd feg 9/
2% famm vz st & niuEit ST dhort Wiféar 9o IgHs U™ i3
feg’ I®A3 & iy Hars enfrgr &g JagnsT u™H 3T famr:
faemartar fig feshe aHet uR F&st st A fa &g ity goen
T f¥3AH AEsd JgemTT andt & © O fafa feg goenmar
frat e fefzoma J1 fsrfeae #a foemara uA & Ja3t st A
fa € IrleT & Joemd & ATt Arfee® J9enaT IHT € AYIT

SN AN 56

dJdS €7 ddH € €< |

JgentaT fiy 2Us niAee T ygu fasr 77 © nidls At w3 feg <t
e Indt = fde f65Tiz SISt %% wiaAd feee gper IRT A
fawr 77 a% fod39 faafest o Hsfhie adt foor fagfx St met fem
Ae fer JouH T ygu WISt T nidls # 3t fiT uon 5% AAfis 33 da
& feu Ao & HEUST g9 B8R € U B9 &9 St AT S0 Aet feg
fHoR® 9% fagor »i3 A¢ &9t ad6 are iyt & faemdrar feu a9 efsnr
3t feg feee AOHE »ifentm| widflT fasr 77 & J9enra Afog & ysg
Jd6 wE foq IS T d66 &9 o371 Afdeg fHw A4t €A I fx 1939
feg ufodt =9 faer 79 3 11 HIdt et © d6s o137 fAn feo A Ifx
929 IAST YU's »i3 A. JI9R fiw A= As| it © Au3T & foa et
et Hed fRw & J9em © gt gy a3t 1951 feg 7 aHet gedl 3
aﬁﬂwfﬂwaﬁrﬁmmﬁr?m%ﬁwvﬁmnml%lﬁg
mﬁaﬁzomfeﬂaﬁmﬁWMIagw Heg fRw g&= a9 |
fer 3 U2 fom & feger W3 fomrAdt @<t 88 It 9fg & agen™ <t ReT
et Idt1”’ 1967 © f&x nwewst er® I feo Aeadt fumer I fa
MUE My & 3t #ed THY ©F U3sl A3 39 AY ¥8f) fAdst Aearat
w3 feg ATE3 I8t 8F = wiug IHST €7 14.4.1960 =T H3T Al fAA
WEATI famrAdt T § ARTUT-aH-a®ed I J9erdT Aoy feu S
famr H faR &2t 8T 15 qUT Hdle™ ATe® YUs J9et A |

J9-wT & Ae-Hgw feg fammAdt &t fsd39 Afotiar 9t It w3
frgzT & Ay f&r nirgs © T9Rs 96 &S AT A, 87 fer & Ae-As™S
3 yzrfes der AFl 20 »@mA3 1982 § A. Afded fAw At w3 Sues 31
WﬁW%ﬂW%@WWW&HW?@HW
3t famrAst Tt fer wiAgs ©F AT &9 I9 ATl 3¥3 H uesr Ao 3
e Tge M3 focrarar & Aoz & W37 fomrAdt ©<F g festst 77 Idt
Wﬁmuﬂwﬁﬁé@mmﬁmsﬂ?ﬁhmwﬂmwﬁ
Ww%mﬁeﬁa%ﬁa@ fogerarar = fego fefzomx
WWW@FWW@%W@%@WW%
famrst S fAw & TIre 396 BUds fer geun & faost fouse guat
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aEadt fHeet 3

fer goentd T & ISt WS B It eAt Aet I 7 1956 feg
fifHe9™ ¥3H JT 3 AIT & »UE Jad feg & &t I AIAI
3 3T famir I fa feo eae wfeewe J, foA &S Aga9 fer &
5 & ASEl | HJeN T IS JHST & AaSd UH I61 fHee
u??rzaﬁﬁ?ze?ﬁmnsfﬁéam Afgg 3 10-12 HI® 9 are A3ydT
graT g, figesr foerarar feg ©F 293 M Jgem™a & Heamr3
3, 7 HATantt € 9d I5 I for o nigw 7 =7 a8 nr€er 317

Hger An feg fer goenrer Arfgg & ydu faes o1 widfts I »iz 8
NI FTTE aIET IRST Eomrdr feR ® ygu AU gu feg s@fen A fagr
J:

W

—_

mfeeg fiw, Aag
fRursts fiwr (qfET), Hag

O ® N N U A WD
dd 3 d d d d 3
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g
.
-
a
.

=
]
Ela
¥
!

12. niffer fEaran, ufer FeHs, 99 9979, AT.MH.AY., REg
538K nrfe & A fag8s ¥ a®-a7% feg gaenar Arfgg & I3 3g &%
AST-HS™® od6 € 9 9T J| g9dr% &% Haus R € u9H usat
HHSt ods @/ < »ifys &% & J9Yi3 a9 J aret I w3 feg & qgenmar
Hﬁaﬁwuﬁmwmﬁmmﬂﬁaemfww
SBfamr dfewr § far 3 for goud & &< foHgs @ st Yag Jus &
aEadr Heer I1 fer vgg 3 fefime Ifewm T - Guru Nanak Building

Chittagong, Foundation laid by Commissioner of Chittagong, 7.11.19. f&m
Jgengr Arfog & 52 fer9s T Hyds dT & At fem € fex voew
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3 fuwdt I fAr 3 8afanr Ifenr I - diar fAw #fsn® g9 o, A= ISt
17721%HWWWWHW@WWHWW@W
Lrﬁzaﬁ%|%namm%wmﬁmwwwmv
feHas I A A 3 “ﬁlgfzr“ﬁféf%feﬂwfanas'%wﬁ
&<t ferrgs < BASt SISt It I AR § nied’ BYH M3 AEdl SIUT =T
&% AAenT 3o I fem goenr BrfoT T 5% 9 fex yITss ¥a Hae
I AR = et 12-15 g2 S R/ T o Fw 3 Sfmor fx fem o u
ieddar I w3 7e &3 U 7 fen & 93 & I3 wer A J1 g9 o3
JIenTgT Afgg T &% ®aet qE fRw &t faorfer T

Jgena Arfgg & At 3 fex Hfeg g o o3 ufdeat & Jgar i
JIfenr 31 fer Agdt qgentar IRt faearid & niess fog fox s i3t
JE A1 28 A&<dt 2019 & fae A9 & fem T SR Jaenar Arfog © Jd
feg ge@e JT fxam

The suit is declared decree against all defendants (Gourango Singh and Nitai
Singh) both party withut cost. It is ordered to the defendant to repudiate the
claimed property to favor of the plaintiff (Sikh Temple Estate and others) and
give 800/- (eight hundred) taka as recompense within 90 (ninety) days.

Haer An faer 77 widfts fer goewrsr Afow e ydu 98 faor I »=
fgcarar € FETsa andt @ fer T ydu &3t A J1 feg wsgnrt ©
foem 7t Bar9 nrfe s agt ygu &dt J1 I3 fex wsgnt & AT 3t o
fﬁw@rwmwmaﬁ%ﬁ%wfeﬂwﬁ%ﬂﬂmsﬂ%
AT ¥d3 Agdl I61 IR X JIena Aoy © T% 6 U ug-3% s
WUWIS’&E’E(E&UI':NfE’FTMHd'OE"ddH()dthSE&WWUI fegst
o nme g T § ARET O A99 feE faTH 03 S99 T AU ysU
Y| 393 3 HI&OH © JIUH T 3T 96 % fHy Afat § S fem
AHfe wBE I w3 frg3 iy fort 39 3 dower fey g9uHt € ©9rs
JI5 BE 7Y I, @aw%ﬁwww@%mw&mm%acw
feg foem 96 & HAgT JT I51 ud foe 3 949 o=sanf &t 93
e 993 HEfas I1 S99 T YIU J96 T 55 [6TH wiAEES 23T I
garfen 7r& grdter J|

6. JIenar Afod, fAsae - fer sa9 AYUr Aeardt fée J 3t ag
AW &7 TAT I& - AT 7 fea e w3 8F T yu's &d19, 7 HIHT ot
T A fosg 1 fom & 39 &od ©< At UIH YyI9 ode feaw Is,
W%@MUWWWW#EW%WW?
& @ QT I fam T oo Uzt s I 17 fan i for femy g & @5t
farzst fHy Hars afen Y1 few a9 a6 €< A € fEd U9 a8 Hos
JeF €At AT I IET daT fAW TR I fa 10-12 YAt fRy feg Ifde
A& | Ufgst fesal © HABHST & ATEd 3 100 U HJTET Barg @3 fieser
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At U9 3919 37 98 I9o feg g€ I fomr | ufost 39 s7aa €< #t & A9
aﬁaﬁﬁwwmmﬂﬁmﬁ%mwgwﬁawﬂhmaﬁ
wmﬁ%wﬁsﬁmﬁmﬁﬁﬁoﬁﬁ fiw fem wirEs 3 A/
mmmﬁmmmwwmﬁﬁ%“\éﬂ?%ﬁ
HH3 1811 (1754 € =t feg &z ufos fAsge € Aoz as ¥ge A ug Ae
feg Aar3 &7 3dt 3t feg dtz ‘Tg9 A3’ v fed gw 3T famrr | ©

e wiAEs 99 HI3SUTs TEadt 3T f3%9s fRw 3 &St 91 fem
wHES I iy s © g B & ﬁwm@wﬁwmm
Jet fegrg-g99T @ faa9 9 I €T TR Is:

Guru Tegh Bahadur visited (Sylhet) early in the year 1667 A.D. Here he also
established a missionary centre known as the Sylhet Sangat, under which there
were minor Sangats of the neighbouring area. The Sufis of Sylhet, though far
more bigoted than the Sufis of Punjab, Patna, Delhi and Malda, were
impressed by the mystic light which the Guru and his disciples radiated... After
spending the rainy season at Sylhet Guru Tegh Bahadur moved South towards
Chittagong and Sondip.®

A. Afdeg fiw 79t for oo Agut fee=3g ISt Areardt o 29T foo
JT ©ne I5 fa feg fefsofha Aqr use &. 2096 ¥r3T 8. 1720 HAT B
we fAwge feg =fom I fAAeT 4% I8 Saudl e €93 ASTHS SHIHS
JI Jgentd < fengs & Tg i3 famr 9 3 gz fer wa3 vew 3 fAer J9
I8 I & feAeT| U33® a96 3 U3t e fx ufarss AIag & fem
WMAES & THE Jfis I9d ATt HEHHT © Iwed 3 AT €839 Hor
T fost ft1 g fem <oz fem & 3 fAfede IA® IAC TR mi3 € Aot
HBHHT € J272T 8¢ 3T I5 1~
7. TN iy 2us, At 36, yarg3st, faemara - feg qgenrar
faemartar © fefzgma ggenra Arfag 3° sauar 10 fadHies &t gt 3 AfEs
J1 IB2 < 3AIT I35 IrE dArdt iyt 3 miu@nit JareT Dt ogfHy &3t
@ yI3t a9 BE Twat feu I ferm gIenra mrfog < @At I9 et A
faBfx feg qoentar Jardhe® 3 niud Iesl feg f3nrg gaefont A fer
I fer T & ggentaT Uatr & It Yfifg 7 fammi 1935 feg Errfanr
famr feg qgenaT I93-UTfx 25 B9 foeard &5 »ie iyt I9s 96
J famr 1 S famr fa fex yAsHS ufged feg 3H AR 3 AT 9T
o fggr 31 ferm ufgeg © vt »iRt ghs 3 fex Igmmoet 3° fer ooy §
TO8T BT MEH3 T8 oF d9 o AS®H3T Y3 A3 AT R 396 fer 3
A&-%<T gHe & Ifenm ug ggenaT Ao § s978s feg »iils feo Ass
T foor 1 fER T wis U39 w3 fexr O foR goun T fued uR offE 96
o3 fa goenmar Afog & AT-A9® ode I61 I gdd o fefsaAa
IIenI iy 2us © JEt fiw & feg yam a9 I w3 feud wisAg
Hauer fag@er J1 form goentar Aoy & ud@ Ut wHs ©F I93° &
UIBUSTIT AT BET ISt AT AEr I faerardr @ Jaeni T Afogs & &

PANJAB JOURNAL OF SIKH STUDIES



152 usHEtT frur
3 I fagst mls Hge I 8 &t Alg-He™ faer wd »iths J1

8. IITIT IY 3R SUB, HHGIAW - feT »rE™ T 3 Handr 110
fa@Hies & gt 3 AfEz J1 I8 AeHs © 33 It 75 o7 95, fae gt
feg mfgs feg ya3s gJgeniar IBe & &t Id6 dE HBHHT enrar
gafent S 7wt J1 fer J9ents T & daeer @ 8t UA JouTHt
%UWUW?EW%WWWWW&HEWW&?@@H
s % AIUET & I AT IS | ammﬂ'rﬁraéfmﬂﬁ I T
mﬁ?mmmwmwaﬁrfﬂwmwm
HASTH ©TaT Ifanf™ AT I

9. I Fax U9 T Hfew, ax Wat, fas foemrar - feo & fefsomx
JIENTT &It J1 AETeR fHdt 3wyt Ags3 Bt fer g9enrar Afog &
8ATdt F9=Et A fAosT fa ufarss g=5 Quss g¢ I famr At

10. IEENTIT A. Has W - J9enI A. Hos Hw fozar Hfos frdwr @
firg Sfmor e 31 ufost fer = & &99 Higs frdHT /| JrgensT ysux
IHST Ha%H T Naer yu's H U9H &® ddT H. mfmranmw
I €A I5 | @mnﬁmﬁ%@”%mm%l%lﬁg
yfarss & A & fer ggenrar Afag & vigr »ar &t At w3 A, Hds
fiw ferm € vied & Adte J I° As | T feg goenT ¥ge &dt J1 feo
J9enar fef3oAa &t A w3 »iffd 39 &8 oo yadt ufarss feg
AfE3 As fAa3 g93-ufa 33 Buds »idy J I I |
daBeR T I9UTHT T Yy

dawen feg fis & q9enms ¥oe Is Haer AN feg Gast = ysu
e YSUK NS, SIGH TUET A1ST der J) i fos SaoeH
WW@HWH@?WWEEWW?WB&?W

~ ~

FAo- Jgem™dT 38d HOT M3 JgendT Ad3 3wl w9 o foost
mﬁmwmﬁmmﬁmﬁammsﬁw
A & 2 #As<dr 1972 § feg ufgwr dee Aafenr A feg da&<r ©
FIASST THSIUST AUE aad% fER®H AHS 981 Qust eniar dawer
feg iy J9umHt & Alg-He® T argd fidt § AUz & »ies o9 fesm »i3
% JF fAg3 ggenrar Afogs it mitst 3 aqgwr I 89 TuR aJs =
gIAT feefenr| for wiows 3 gmie iy & & da®er © JIuHt o
AS-Hg™® %I Uretadt »idg &9 fo3t| fer oa9n &gt Hfex AafesT
Aot fea I3 w3 HI3TUTs J9d A 3° fa He® 39 3 33 H ucs'
Hﬁaﬁmamﬁ%fwmﬁmﬁﬂaﬁzmﬁwmmaﬁé
ﬁmwﬁmmwnﬁﬁﬁﬁuﬁamﬂﬁwﬁwm
&Hmemwmmwﬁamemwmaﬂ?
famr iz &% I feg & ur di3T famr 3 §HE I9enaT yagud sHer, ’
if=3Ag, €& Joonmar ydua e »iS Ugs™ ATdY J9edT ydud
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IHS Aeerg w3 JE fouas o9s feu fem d93 & AofesT Sgadint|
mm@mmmmw%éaﬂwaﬁ?w&mﬁ
Wuauaaﬂ—éf ﬁwﬁaﬂﬂn@feﬁmumumaﬂéf
wwmmnﬁmﬂﬁaaﬁmwaﬂﬁwmm
95 § wirdfad AgfesT St | s(smrrzﬁfezruatrﬂwauﬁgew
mwmﬁﬁmgmn@éwaﬂmmw\
J9en™IT ATfdg & AIS-H3™® @7 31 HAfG® 7 famr| fer mifimr 2 3%
8&%&%19%19885%%@‘@0@0(5'E’essdf‘eﬁwﬁﬁf
oSt arst| A AHfRmTet © Hdena faR g da@en © qeuHt Ehft
ferrgst <t Aig- ﬁwn@@ﬁ%m&gsﬁgmwm JET fHut nrfe
Agut feA3™9 ydex 9997 et | W?W?WWHW
FT5 BT feiH U85 996 T SRS o(I:$' famrr 1 1961 oo SaBRRE o T
galeafAct qgentar Arfog < aHts 3 &t J€t J1 fer Agdt fegg oi=T
famr {8 Gateafidt 3 fer = Wniem & BT u3s 37 A3 7e| aa’rww
RIS & foR goleafnet & mite = wmewr T et 46 By 2a g 9
JT AS M3 IS AURA &S f€F Hed @7 €mfeT 596 &4l AG | SdBeH o
WWRWHWGHW 3T fx Agag 3 feg wniear & wet
TG 3T A w3 for AU »igddt Srgeret dues I i 9 99 IS |
fegst & HaeH € TA® A6 LM, gEg 8% It nEedl agerer
I8 59 fost fam feg yuz 9= oot 9K & Sa%eH JeedT <IAe © &
¥ X 99 feg wie st I98T w3 8F T foura It TRUSTS AT AG® %S
o GreT GEtet ot feR 3t Ot J9at greundt & mifts 3 aEE gs8e
WWWW?WWﬁI

FISTH T JIUHT T ygU Yy 39 ‘I Ucs Aoy 3 It gwfenT Jier
At US 25 »aTAS 1990 & Sa%H JIeTST HaAHC 998 T YsJdios o4
wet fea Wifear amasT feur 3t fam feo 7. 3files fAw A9, yus; ucs
391 fRW AJST 769%; H. 9996 fARW AJST i3 A. 7 fAw AST ydedt 98
e fem Wiféar feg feo & erwr 3T famim {3 Sa@er Jaentar HeAne
§98 € HY €E39 IHTT 8. 116, II&ET HAG, 25-8, UIX ASIIE, SHasT
fey g2ar

gaBeR fey gouHt & Aig-FAew a9s feg dues a1 filw niargey
gfHar f638T JJI U3 HT ucs ATod € YIuxd JIHST M3 HdaseH
WWW’“@GW%&WB@%| 1992 feg feg
WIS THE ST I 3T USsT AIfI W3 995 fegdd HeU HEgST a7 nidr
me|ww%mﬁmm8ﬁ2.8.zoos§3wa°r
Ifgieg 7 uca Afog & Sa@eH Jden™dT AR 993 © 15 Hydr &F
NSt gEet aiet AR feu U oy HE9 AHS oS T

1. WY AJYA3 - 3u3 H gfoHes & uesr Afog © fAw Ao Agew

famrat feags fRw
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15.

ygHItg fitwr

FAIYAS - A3 g9 gaH fHW, I9-AeT AyTTe AJT#, i3RI |
yus - A, ving fiw surare

HIZ yus - A. miHI3 fiw Tr

Hod® Hordd - H. adhﬁ’lﬂHd(\ﬁ

FAe39 - A. nidf3nrg fAw

yAT&eT - H. ydie frw

HEg - 393 Ht afored & uesr Arfog € A69% Au3T
NE9 - A. gwoe Hw gaar

e - 7. gfgg fiw Tnr

HE9 - A. AHES fRw fig, ot

nE9 - A. 3fieg fiw Tdhr

N9 - A. 393

HEd - A. g9u< iy firs

HEg - 7. sy R

10 »J& 2016 § SIBTH JISMT HAAHS FI5 T YSIIGs Jfen|
fer Aadt 3uz 7Y afdHes & uesr Afog feu Ja fAw Afoas & fedzgsr
Jet A feo oo @ JOuHT € 9% It JT9-AeT »id 3 & grgr 39T
A Agg@ fent § Ay fost ot w3 yge Hegt AN 95 5 HEg
ATH® o3 o8| 8§93 @ &<t d1fe3 i3t aret anet @ feg Hgg 92 aie:

1.

0 N O AN

O

10.
1.
12.
13.
14.

WY AIYA3 - 3u3 HY gfores & ues Afog © fiw Arfog Ageg
fomiat feags fiiw 7

FASYAS - A3 g9 gaH AW, I9-AeT AYeTe AIT#E!, MH3AT|
yus - A, g fiw surare

HIZ yus - A. wiHar3 fRw Tmr

Hod® HJ:ﬁd - H. ddhﬁufHdCé

FA39 - A. AU fRw

yAsd! - H. ydie TR

NEd - A. ABEd AW, T &d9 STaus

N9 - A. fysus fifw, dse=T

NE9 - A. AdHIs Hw gyg

nEg - A, 79 fRw T

ng9 - A. mufdes fRw didhue

HE9 - A. A3<3 fAW o

nE9 - A. gfg39 fiw T
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15. HI9 - A. ofeeg fAw
¥z Ht Ifodes 7 uesr Afog ©wrgr fagas o=t aet andt ©
mwm@meﬁmwa}rﬁmﬁfﬂﬂ@w
TE3J Ha®TH © J9e T STEAHT, e for Afas 31 e w3 9ot
W%ﬁﬁf&?mﬁ?qﬁumﬁafmmmmam
26.2.2019 & g=ret et fem anet feg feg Heg AHs Is:
YU - UTIH &% FT |
HIZ yus - AHl® geHict Adls |
Aot A6d% - SUA &% gudl |
e GO - gE TTH |
nE9 - fAgs &% 941t |
AH @H |
nE9 - »ig® g4t |
HEd - 736 &' g4it|
nEg - Ifas T g4t |
0. HIJ - A3SH T€H I
1. W99 - Yyditd gHg Frat |
JISTH ¥ JOUHT T YIU JI6 BTt 393 3 JET »i3 I Ry 3T 7
I&1 2008 feg a&A3T 3 AOUPnt T fEx HET daweH € JIenfont ©
TIAS JI6 et famr A ug feg F7gr 79 © J9eniaT Afags © TIAS
FIX IT TUR UI3 wifen 7 fer 3 gmie oo fasfre fadsa doer
faor| dag & iy Aoz feg <t S0®<H € JO9UHT © TIHG SIS ©f Jof
Uz Bt 2010 feg dawer & nmret 3 BT 39 S FE I 56
¥ @t T yaIw y9g He'8T BT ufost It fex I3 iy fur 393 3
Wﬁmﬁﬁrﬁﬂmmﬂﬁwwm%%ﬁm%m
ﬁMM|m3wa@%ﬁfeawwﬁuwﬁ|“

e G o
|

da%eH € JouH & w39 ads T Ay § UA JIemaT AfdEs ©
TIAG II=F Ae 96| fogst feg' € v, € fgearia »3 fea Avsfiw feu
ARfE3 T Wm{’“@gaﬁm@ﬂ?ewmmwﬁ%@m
W?dldu'W?edHh ddd H't‘l Ul

-

IJITH

1. Dacca, of Course, did not exist then as such, Sonargaon was the capital of the

province; and what is called Dacca now, was only the seat of a thanadar. Gurbuksh
Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov. 1915, p. 226;
The Imperial Gazetteer of India, vol. XI, p. 107.
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10.

1.
12.
13.
14.
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gt FEt JIeTH A, <9 11.31; Hyt & FI3HE, AU 39%ds TRw g€,
UaT 142-143.

Bulaki Das was in charge of the Dhaka Sangat. Once he travelled to Anandpur to
pay homage to Guru Tegh Bahadur. He lived to a ripe old age, and his name
appears as one the leading Sikhs of Dhaka in a letter (Hukamnama) Guru Gobind
Singh addressed to the Sangat there in 1691, although he had by then been replaced
as masand by Bhai Hulas Chand. A.C. Banerji, Bulaki Das, in The Encyclopaedia
of Sikhism, vol. I, p. 412.

When in his younger days Guru Gobind Singh wanted a palanquin to enable him to
travel from Patna to the Punjab, it was to Bulaki the masand at Dacca that a
requisition for it was sent. Bulaki complied and sent a golden palanquin. Gurbuksh
Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov. 1915, p. 225-
226. A.C. Banerji, Bulaki Das, in The Encyclopaedia of Sikhism, vol. 1, edited by
Harbans Singh, p. 412.

Aot usEdt 9, At 15.3, dsT 717;

3ret A3y fifw &fde Is:

FIW I35 & fIITH |

Afs 39 3T yrs fams |

foqur orfg min afg Tmar|

HH fidt & o T | 7 JT Y3/ FIF g, IH 12, WiF 5.6.
3Tt 38T T FH |

T fau gafo g3 aH |

A ofgarfe gan o ufe|

IAZfs ot UfAm gaere | 7 JT Y3/ FIF 3, IH 12, MHE 15.6
3Tt A3y fiw, 7 JT Y3/ FIF 3, IH 12, MiF 21.6
&It Fe®3T urafs IImifa |

fae AI®3T AT nigAdifa|

H% faarg €9 3 ugadhifa

9 sl 991 & Tatmifa | 7 JT Y3/ FIA 3, IH 12, MiF 31.6

3Tt gatta fRw, Gova? 1Hy™ ef fefémr, dat 117.

Gurbuksh Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov.
1915, p. 224-225.

By Reer, 12 €Rg9 1932, UsT 5

The Sikh Review, February 1959, pp. 61-62.

AHIS TRW MRS, FHST JTena Y5ae aHST €7 Jad FiET 181397H, UsT 408;
13 ggedt 1916 § AS Uay © faosH faer feg 7on Aed® mamts fiw »igsT
1939 feg vid9dt 97 nitls I3t ex feg 3937 T a1 1962 W3 1965 feg
ufaass fedu Aq feg famr fonrm 1971 feo dower feu Fads fanrdt ©F
93,000 3 TUJ S I »IESH AHUTUT J9<" o SIBTH § Wiael YyTrs o3t |
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17.

18.
19.
20.
21.
22.

23.
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fer gu &9 feost vt Rt 9€8 3793 AIA9 & fEas’ & uaH fefime Aer
3% W3 UTH AT &'® AGHT6S o7 ?Hﬁzoosafwmwm
e mgﬁwmmwamﬁm%aﬂ% T fgar,
“Aurora will be remembered in the history of Bangladesh for his contribution
during our war of liberation in 1971, when he led the allied forces.”
https://www.indiatimes.com/news/india/here-s-the-story-of-It-gen-js-aurora-the-
man-responsible-for-the-surrender-of-90-000-pakistanis-in-the-1971-war-
271459.html

. WE TH-HYE UfaAsTsr SHft §19 Haeen THM T 93 3% 3A9Y A5 |

dowen feg mfee I It wiffor we 97 figt @ 3nes 39 A w33 & fem
HaaH feg mdtET & utEt 99 w9m%ﬁrwamaﬂww
T 3 WAfT §8H A, mmh@mmwﬂ?@amw
AT & AFSd | UTEASS o &F & HamH, fsdftmit 3 nigset 83 goH 398
Ffamtt Iya, o'edH'ugmcmaérwza—de?m fadfant © 83 Jg da
Ffest T oW JeT I, g0Ted AeTs-Hd few miu F99 feuie 98| ufarss
3 MUSt @7 © & 83 nifgor gwen tT & 93T I fA03T AEnf 3% adt
fhear | fea 393t Afea, 7 99T, 47387, Ae<dt 1972, UaT 24.

Susan Brownmiller, Against Our Will: Men, Women and Rape, pp. 80,82; SUd
TE9T BET HAT A69% H. A fAw 897a & uA3xa Phantoms of Chittagong
ot 7 AFEt I1 393 S © foH 7968 & HI%TH § mide J9T8e feu ferm
gfHar fosst A %ﬂé}mﬁmﬁmaw@@mémma
fem & AaHt fdg 9T fgar A “You were the backbone of all our success in
Bangladesh’. R 3° gmie feg Sooer € IHeIUST /Y Hitg9 Ifors ¥ fort
ASIST < I FAS |

FTENTT TS, AG<IT 1972, Ut 61; B feg UfgA3at @qt © Jfimg Hes
3 339 fUg fiy St & g9t Hardl g3t & o' o Bust T wat feg
ygRE HY o9 371 fAiy Aeat & niyghnit Uart us-us ) da9t feg Bt
i 3 80 »UE 39 B & g7d9 ni aEit 3 iy ATt & Aot 3 <
yJ A9 5% st § Bust € wit' udofenm| ysA™ wis<ae, 28.2.1972,
UaT 2; UIASSET F 9% mie™H § W9 gt A 37 fem € & It 89 wigst <F
feas <t y9g a9 IIt A1 UfIAS™™E @7 © A<% €A I¢ 3 dsager 3 839
e 7S g wuE Hafonrt feg nigst § & AT As I AT 93T &7 8 3 &
yd Jret 3t urfaAzTst St © Hafonrt feg Saftnit wigst ¥ige As 3 fig
ST & niuEnt TASTTT B9 J Baat @ &3 Efamm g9udE fRw, A<
#7695 ot I fimr, Jms? 121865, 20.12.1951, U7 10;

TTONTT TS, AG<It 1972, UsT 44.

Hfdieg fifw Adt, Fomer oo FBf3ahe gaeerd, UsT viii.

The Bangladesh Observer, 3 January 1972.

famiat famrrs fRw, se7dly g9 &em, sa1 ufawr, UsT 116.

Gurbuksh Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov.
1915, p. 228.

et Uat TRW Ifom ufenssst, g9 Siog Feiars ar3ar, RUed 936 AW, UaT 123.
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24.

25.

26.

27.

28.

29.
30.

31.
32.
33.

ygHItg fitwr

Trilochan Singh, My Meeting with Major-General Umrao Khan, Martial Law
Administrator, East Pakistan, in The Sikh Review, February 1959. p. 56.

Jaswant Singh, Report of the Sikh Historical Gurdwaras in East pakistan, in The
Sikh Review, May 1966, p. 52.

Afdes fAw #ddit, Fawer feg fzafhe Jogeed, Us 2-3; Guru Nanak’s
Visit to Dacca, in Journal of Sikh Studies, August 1977, pp.118-19.

The case was decided in favour on the appellant on 16.5.1966 on the ground that
the place was the religious property of the Sikhs, so the land could not be acquired.
Guru Nanak’s Visit to Dacca, in Journal of Sikh Studies, August 1977, p. 19.
do®eR feg 9T, JaewraT dide, Hag 1972, UaT 37:; 1960-61 feg
mwawmwmﬁmmaﬁw| 3
I AeIs fitw 3 doe feg Tae 13T I nEw3 & A T fuse SRe ©
fesT| 8R & FEe ¥ »ifls ISt nifis few Aeas iy 3 famm geteafret
3 TEt ade fou »ilts &9 €3t ufars™s A9ar9 &% &g HaenT 9% dt faar
At & 14 TAg9 1971 & ufarsat St & fem & vz fem € fifz9 voHe
H&d & I 5% 837 fé3T1 8o ¥8° fex &f qudt few B U wiAt v I5 1 AR
I a9e feu HT | FaleafHet & U 5% UI3s 3% »i 99 993 A AHe
e fea T3 Jga feg, 1975-76 feg, a9 &t Jifamrst a9ggs fifw, 77
Aied aaral, Uat 155.

Guru Nanak’s Visit to Dacca, in Journal of Sikh Studies, August 1977, pp.117-18.
RRCIVESLE) ﬁ@%@)—iaﬂo( et Hia fiw w3 Wi e o9 @ AU3T As | 20
A6=dT 1901 & AoH IE J999s AW & Ry oW © yg'9 ms JouHt <t
WW%@’WWWI BHE 9T YHux It 2% 393
¢ fefSs gt feg Uan yaTd 9w AG 03 1930 feg A< feost & w3 | vesr
Afag fed i famr 3t B8R AX feg @ ot f‘ebrﬁq‘cruwm%fe@aﬁ
Aol 7e f£g 88 UH 37T HIZ Hde AW € »id® 9% &9 A'® 196 HIST =T
93T MT%3 oo ©% foor AT Ry oon © yo9 »3 Agex ydu feg 3ot
96 feg BT AT 3u3 | ues Afdg fed 3J1 3 T feast € nigse & vy
Jue IT fegst & J9st met I & gEs 3T 7w foor ug 1965 feg nidts
mﬁmwwmﬁﬁm?ﬁﬁawmu&% 3 feg o
X 3w & A fo@z SA1 fegst @ RE O g9 afie R i ¥y €
Bﬁ?ﬂﬂ?aﬁmaﬁrmlwz feg damer »iae JT Buds 88 T gouH
Tt AST-AS™® M9’ 3T aIEt | ®dr3T9 10 A% ReT fog@e Quds feo sum
ify3HT i I

fomrat gr9g9s fRw, #of Ales aoer, dar 153.

famirat famrrs fRw, se7dly gig &sm7, sa1 ufasT, Usr 703.

Aot ur3ETt 9, ARt 15,18, UsT 719.

37 fEurdt femet Hret |

A3d9 Jg9 SHE feuret|

FdI 1idl 93 A T |

HY IHS YT 1 foy Aar|
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35.

36.

37.
38.

39.

40.

41.

42,
43.

44,
45.
46.

47.

HaseR ¥ Jg9en: fefsan, udusr w3 yaa 159
et A3y fAw foue as:
afa’ fou At 990 ug3TeT |
3fg 7 S®H adt aifs3 =@t |
nUfs I8 3 vy & foun |
89 fame fas 75 flmd | H dIT Y374 HIA id, IH 12, viF 5.43.
Capt. Bhag Singh, Historical Gurdwaras in Bangladesh and Need for Their
Preservation, in The Sikh Review, January 1980, p. 58.
Gurbuksh Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov.
1915, p. 229.
Juat, MifH3AS, 1918, UaT 104.
8dt, da 105, 2-a<|
123~ 124.
Trilochan Singh, My Meeting with Major-General Umrao Khan, Martial Law
Administrator, East Pakistan, in The Sikh Review, February 1959. p. 55.
fagus fiw fer geem T JEt I fiflw & U397 At faog & 1895 3
memmwﬁﬁwa—dmﬁﬂ 29 A&<ST 1939 &
Has & fex foim feogsr feo oot o fiw  § & AT & yiE =
frau€ ¢ a feorfedt &3t ot »3 5% It ot T U39 7. fagus fiw &
JET Hegg 3T famrm | er-25 Quds fagus fiw & fJTrs™ »im I I&as feu
dadt w3 I9 IT9ug F9eT faur| feg gaenar eH-oH feg Ifder A w3 1971
feg g93-ufx gu €% fer & Hf Jge o<t & fer a% »r I dfas S|
Afdeg fiw A4, Jo@er feg Bfzafha Joeerd, UaT 6. A. AdHds fRw fifs
S T & s gagT J9s st faguw fAw dars © ot mfodt feg
22-HZ 999 A dIIMiT J9eT fIaT| JaendT TH-TH € 33 JF 9A9 93 3
fer & nuz foem a9 form /1 feg W goena eH-vH 3 g3 Ft g 3
Az J1 fem & 0 dus Tt & dars 3 fetier fomr 3t Bo & fEE wmuE
U39 3% Jfas St At ni3 f&g It feost g<f 1T (d9s @<) mi3 i3 8 T U39
(faaus fRW) =7 »ids goET Jfent A

Jaswant Singh, Report of the Sikh Historical Gurdwaras in East pakistan, in The
Sikh Review, May 1966, p. 52.

Guru Nanak’s Visit to Dacca, in Journal of Sikh Studies, August 1977, p. 120.
A3&™H fRW Téntr, 75d HaT &7 HSTfon™ 3t gaser @ Jaentd fiy oH & 38
fsa® A=dl, »ls, 2.11.2010.

F.B. Bradley-Birt, The Romance of an Eastern Capital, p.272

B.C. Allen, ed., Eastern Bengal District Gazetters, Dacca, p. 70.

Gurbuksh Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov.
1915, p. 227.

et Ut fiw gfos ufent@<t, gg 3o melas mrzar, Aued 936 AW, UsT
122.
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48.

49.
50.
51.
52.
. ABHAYT I g%, AUl Afded fARW do®h, UsT 176; 33 gt off WAt

54.

55.
56.
57.
58.
59.
60.

61.
62.
63.
64.
65.

ygHItg fitwr

Jaswant Singh, Report of the Sikh Historical Gurdwaras in East pakistan, in The
Sikh Review, May 1966, p. 52.

UTHAT SIS, 20 goEr 1964, UaT 2.

8dt, 11 HET 1964, UsT 2.

8dt, 12 w3 1968, UsT 1.

HasOH 99 9T, JTen a7 diae, Heg 1972, UaT 38.

fame R fefe 1 y9735 AeHAl Hl J9 3B« €€ A &, AUed AHHS
A wiRg, UsT 69.

Gurbuksh Singh, Sikh Relics in Eastern Bengal, The Dacca Review, Oct.-Nov.
1915, p. 320-321.

FHT e, 16 ASET 1925, UaT 5.

8dt, 1 nfazag 1925, Uar 3.

Afdes AW T4, Faoer ey Bf3aia gaeerd, UaT 14.

HaeOH €9 9T, JIaew a7 diFe, H99 1972, UaT 40.

as fitw &137, JgrFe T337ed HT'3 &H, UaT 150.

128.

. ftw, 7 g7 g mf et e =7 Ut 299,

Trilochan Singh, Guru Tegh Bahadur: Prophet and Martyr, p. 230.
Afded fiw Fatt, dawer fev 3o gaeey, dst 16.

The Tribune, 19.11.2017.

8dt, 30.11.2010.
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fry Afsnrofax 35T

‘Afgnmard’ W Y ©F Fies-fedt & 89 fefimesT I 7 87 & J9a" yanit

3 feuzdt J1 feo fefgresT a=s Hay © dF IR nret T fiog fefrmes
HY BT MU et fHaw, asu W&t 7f wegnt 83 worfas I fagh ©
g 3 8T wive Hiws-fett & fsafiz a9er J1 Ag Haut gurgr Gatf
nregat 83 g%s & e guTr J1 €3F wiegnt T 88w wAfo T faffx
fen &% wiegTg T UTAg TU A J1 feR 39t Afgwmerg HaY ©F HEu3T
T Y=g J1 far Afswmarg & wiftmis @R © 799% M3 »ieds €9t 377 T
WEIHT € WUg ’3 3T AT I TIHGA M3 AUSTSHSE MTEIHT @7 RHad
AT ¥ niedd YUY &% J w3 g7998 Wiedn' g A3, UafHS,
AN, MIfE Ha3™=et ATHS siSheit 77 Adeit I& |

Afsneg & mug gfa fies »iegn 7 Hies H® I8, fer et
Afgnmeg fan mHa T fege-ydu €3 Erfonr e J1 fegg-ygu =
fegrgurfaa »morg AeT fea-ms &dt IfdT | fegt feg w33 o At T w3
fer ¥33 T SHAGY IHT UEF AEM I5 | fesufad miegEt © UESs 5%
Afgnmeg & ugz 7w I A 8F feu fexr9-q3 nigent T SH-T® J
e I ﬁ%%@%w@w&a%%@uﬁﬁ%w@@ﬁ@e
m"‘ﬂ B< 93&T GA-UIHT T TT def J 7 MUT nigse ni3 f93s &%

'E?H?Prm@s’w@ﬁw@uﬂwaa?am fwﬁw@waﬁ—
niews o guU Uger I e § Hfgnmariex 935 © &F fgT 7T Aeer I

g9z ¢ fof3oH feg Hu-a® & HI3< for feu 9& oSt nitss 9
J1 fer I feg ufosh @9 fex nifdgr nidss gfent far & A9 oF foo
fex &<t 935" T Hog 37 %ﬂwamwmwﬁ—o’ﬁ@
T A9 HT © Uit 7t ga-feeAt feg re uofia-nramit &% &t A=
fer w1 feu uon fomrs 7 J9H-IsT eit Aiuet fog g9 feaw &
Www{?fﬁwwﬁﬂwﬁn ﬁaﬂwﬁezrﬁeaﬂﬁm%mﬁ‘rﬁ

%E%W%%ﬁ%’?ﬂ%@aw—a%am &ﬁ%ﬂéeﬂﬂ@rmwwfm\
I8, g3 fer § ferstia Afgnmarg € 3793t Afsnmag 83 uT MiAT @ €8
THY U5, I3 f8H & HAGHST & nifswgrg 3 Uer 38t fogmr agx Ifd @
wmmmww%ﬂxwﬁg'dsﬁzdlsl s = §39 fomr
=% Ifen fea™ AHSE I |

“YeHT 3 Argar Wt fegmar At 3 fegrar 3 fe@'3, JArdt watesfiet, ufenms
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5 8dt s 15

6 BdF, dar 1330

7 83t daT 1012

8 Bt dar 787

9 Ed, Usr 471

10 €dt, Uar 472

11 €3, dar 471

12 €7t Jam 667

13 €dt, Uar 470

14 €dt, Jar 992

15 €dt, Jar 938

16 €dt, Jar 522

17 €dt, J&m 162

18 €dt, UaT 853
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feg ST T T I feg 3fs Ag Arfontt & ydt 397 AHS &t IdiE T A
At o9 3 38 HaHl usoamwﬁ?ﬂﬁe—q’@w&gm—@w
JHSITE € HIBY § AHIES i3 ST adt fHese!r 838t €9 feg Aasy
fesAz adt T Ao »i3 & ¢ fowt feg w9 adt &9 AeeT| #7fdg I &
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&7 UST-AIINR, fAgsT HeY »iE THY HaY feow fan 95 ¢ old fHu &9
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IT AT I TS

1. Nationalism: Nationalism is a state or condition of mind, characterictics of certain
peoples with a homogeneous culture living together in close association on a
given territory and sharing a belief in a distinctive existence and common destiny.

American Encyclopedia, American corporation,
New York, Chicago, Washington DC, 1929, p.749
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Individual feels himself in peace through inner harmony; Nietzsche

wiia fere Afswgg feRr 9 udfHa getgtant &g mAiSt o=
e 37 fET yrs dists f93s o Har ager J1 feretags & ufafafonr
%ﬁsmwsﬁwgwemmﬁaﬁaﬁﬂﬁg
fere-At yy HEE Mfent mer 31 foR 9 a9t BY &9t I f¥ feme
YT WEE-YT'6 &% UIHS HollgasT M3 A <33T We IIT J M3 TIH &7
ugr fers J foor 31 feg 3RS & f&x A I TA9 uR ferdiaes
J1 fegat gESht I8 TaHa UETE 3 U9H ¥ & '3 7 34t fIA yuy 5|
nia fere-f93s g uon & fé7 3 U9 T niIgt K9 3 feme-nrafaasr,
feAe IH&IST, feAe-Afgnmgg, fepe-AEt, fere-e==ds i3 feAe-
nift3fiasT nife © Aegg <9 ferm 9o fere-fanmit HAfont &% A3
& AHSE et dafFRT I Idnit a5 | feast HAfenT &% AYU3, uaHt ferm
FId Afg3=T &g »wyAt edami Uer Jde ©F 1% @ 9% Idt J1 UEs
w3Et feg wibe a9 fon famr I1 ogH T & '3 &3S T 9576 § uY 9T
wﬁémﬁw%w%ﬁwﬁw&w@%ﬁaﬁ%ﬁm
3 fewer niufss Hies BST &% UeT J IIT WEET € 998 I UIH @
UIEs & IS HI 3 feggs € 7993 J1 fem tus 9 wirt Afgwmere
wﬁﬁmﬁgﬁmmﬂﬁaemawﬁmm|
WW?Wﬁﬁﬁgwﬁﬁaﬁwwmu'dwagaw'ﬁ
It I »iz TAS IR Bt & reust ®Et A/ a9 g8 Ao & noeret fee
AfSNTIG HS® SHTHE € W36 3T famim J1
%ﬂ%ﬁméfm%wﬁqﬁwgﬁwﬁwﬁgé@@ﬁe#%
MU TOH UE'E © H® At J9 98 Afog 7t € FeR § mind yHd &9
ST mE SHeT UeT &9 faor 31 Rt @ fies w3 fefsar Y feg o
Har-A® J A fAy seiear gu3 2¢ AR f@g I wait 39 ot
FH et ni3 g&3nt @ Aony J faor 31 Uer 99 Idnit ugrfasiet &g
Ayt & »ug HAS fere A Tret w3 g&3hr &t &3t ke s 3 7%
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96 U=dr| frdt St ifadhot afEet & At a9 dF Afag & = fems
forcias 99 mUrAe U &9 Taht ATgHE UR J24dr | »iafsdiads € Yys=
wis Hed T He w3 o9, ww@m%mﬁmﬂ@m
feaz famr T mﬁmﬁeﬁ@%mmﬁaw
IS | AR I9d He " MUE JEI3T W3 AHHS AS™M 3% et AT fgar J|
fer 2237 &% fAtes 9 wEST Uer § 99t J1 I€ HE Y MUE AR &%
= fg33 T foor 31 feo &3 I Ut °3 St 77 AFEt I 9ER Uy 3
ftmrm A2 37 8 UH €0 & I& 1§ WU 99 @ AAee »i3 feuee, He
&t \1iSt Yyt 933 9 99 I51 fom ®=t €9 €3 ¥d9 9o miuE fgst I
Hast & ffgr Jue s fegt & fgr yIst &t ge feme-Hst S8
WfmmzfiasT T 593 ©F 999 89 foor I fem w9 9wt
(meditation) f&= (cotemplation) i3 AdT nife JfEst UIHX AIIIHMIT
AA9 U093 &< qU R »ilg @991 © & BT HY mid9Re d6 w3 8af
Tt “fege? ydhnrt a96 T ATUS g IIf IS | Eﬂ—durﬁreﬁwrré'}%"r
feg 5t frest B Sat & I 7 »ud s B Hegh B3 ySt 33 I
51 fer yag fere-Hat <9 niftmmsfiasr & Az € 397 <fonm »3
yJtfen 77 fagor 31 fuesh ret © 935 &9 ugn © uss ©F 7 9997 98 At
87 ’3 fegst 9378t & yHs fdg &ar fezr T

nofex fegguar & wi9ed s ®E € HY WSS (Udlee o3
AHAee) feafis i3 961 »igax uy 3 famm A9 3T feg wigrio=y w9
Ifge fe'sr mfer “Uiftest ydu f&e faoz & ®e-upe It 9 fa@fa
fagst = GRet fa93 €3 wiftare &dt der1 fom ygu &9 Uvew 3=
AR (o) det 9 Y3 ferm 83 aumr g3 g &« & Jer 71 fene G%e
feafiz 3¢ mmeet ydu &g & fasst § Bret fa93 & ¥mres &df
gfas fe3r A fa8fa mHme=t ygu fsHt afeee T g &dt fder| fem
E?ﬂ')—lﬂz:ld d|5'ﬂ'ela|%ﬂwuﬁ%ﬁmmxmﬁeﬁaw
WWWW?%WWH??WW@?m%H
ydT (Yrlee) fegsl J 3t AT (AHHe) o9 Ifgs & feer|” feat <t
Wﬁgwﬁ@§wﬁﬁemaﬁ?wawmﬁm
W3 Mt T AT fedussT § fEarmasT fenrBs ot warfenr afer I fem
yag mMOfed »eaa3T 3 ferer fegguar, Had & TUJ Heer JTH®
S5 BT Y93 9t I »i3 fer 9o fom gar g A9 »iz got fags <t
THTE &% For W3 F9t IHEr & 933 I I I IIT w3 Uy & IHTE
gAfgNT € I I 5 HT I TUE J M3 35 ferer Aowr J1 Ut
TogE @ fegr T AW I B9 Uit I° A muweEl, Aies

J(o-|a

(Do O
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UH3HY S &% 33 fdwr J1 fem 73 &% cfonm vey Semls w3
fegfg T AT 317

MUISAIIE & WHS &% o U'Dd '3 I8 UTgex  fed™m & Hg Y
W%@?@W@E?W—Wmﬂlqoﬁusdo'd%’\bEfTa‘d
fe3r J1 nufex fegrgurar @ @3 emffent I Hey ©F uT9ex J&Ht
@ﬁﬁﬁﬂ%feﬂqmﬁ@wm’\mmhmﬁﬁ
M3 AT & J&H gt 7 fgur HE Y mUE AHHS AS™ 3 8% migfex
HHS =7 ygaT g% famim J1 F3973T 3° Aust miigfed He ot HAts f8q €9 3
fUg fdra T ISt T1 ‘€53 AHS AT HE Y © He '3 =re 8evHt w3 fasr
T M3 O% UeeTd 9% &Jb A

nOfediads € UEESE HS® 3 a9F Y. YyIs Hw faue 78, “Hoy
o 87 €53t T ot 38 T 7 A3 HeY w3 gEd3 T IIT &JI TIQE?
Hodt AT Tt gHEgddl ©f nfAH 93&" JF dles I U9 wiH € AW
SIST-FA3Y, oW w3 AN AE UET 98T ®d IT IS | AHWA s
f&g Uer I wiEst, forfant &t ge-3H, g-fere, fJAr, Joag, 3=€
W3 Md Yag Eoft -fesm StHat &7 nivial gfen<t Yot d& o=t
fewm &t I1 feat Yot K9 fEargsT '3 g fe'sT afer I »i3 feg geas
AHHS Aies 833 J faor I Hiewr 2 gy &9 & © o3 2adm 39 76
w3 fere AT 3 Baf T He' feg Afag uw oSt I ferer femm »ifis
3% AT J »i3 Jogat ©F wif3 U fogfent &9 33« U Ao J1

s AAT @9 Uer § 99 T, IHST, SBHT M3 fenigg faHdnt 3
JIStg AR AH A=t &7 yuy ar9e feg I fx nrufed Hey & »ug nimy
HFWWWW/W/W?ﬁ@LHWW&H
fa3r T decsﬁwmﬂﬁmemﬁ%ﬁmaﬁwm%ﬂ
3% famr I & €9y &t 85 fAgne = i 9 RS 89 ¥ 96 BET
feawmexwuﬁﬁ%gwmemmW%—dm@%
Wwwmmam?%wmﬁamwm
fagfx gt = faag %ﬂ&ﬂ&%ﬂ%ﬂﬁwawmw@sé’r
zot fEg/f3ner &9 fies 8313 =9 foor J1 fer er%—apr 3 Hout 25" niurt
WWWHWWWWUWMWE?%UWWW
ﬁﬁ?@mwm%aﬂaﬁﬁﬁwamﬁww%ﬁ
uﬁ'@nm“rwm?|wmmmﬁ%%€wg€€rm
J9 3T &t TA3 udlE Aae J1 fem 3 @%c wEe JF Y A wide @
ydles & fegr 9u 37 8R% fogm »3 vt I UTr I fem s v
f3ng Ifent™ et He o<es gad 99 Jf 933 J1 BR BT g9 vl @7 &
J feg 3°q fa wifo3fiasT & < €9 ydie &z © ffgx J fomr T1 femer
T3 a9z &g I 7 wufea fegrguar vey § fies © AY &® A3 adt
Aot | fer fegauar & o= Ut & feqr &i3T I A€ @ HeusT = feaH
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Ifent J1 vey T fer ‘feam § gowrat <t 3 9 ver ea faor famr
J1 I9 &1 AoY THY I8 X 3¢ T=d &% ’iSt &dt fhsel 88i) der
TS HE M3 35 & & ¥ a9 feer Tt

faer 9fF & 7Y T &€ f3a gy dfe
Ye =fa <&t He 3 "eT Jfell (A} 39 @ Afog;23)

WMUES3T 3 HE Y © HG &9 AIne & s ads = &g Uer o3t
I gefex It I & soAT Afod 5% ydt &9t Jot| fER Bt der o= Sder
e I /I &% HoY T He »iS 36 o2 8¢ J A¢ I | mgfsd HeY ©
fies @ f&g Uer dfenr de forer fd3 = q9e g foor 91 fRyt f&g
MUfEAST T MHS T © Hea 3 fug” g9 dfewr I for a9 feg Asea
ﬁﬁ%ﬁ%ﬁ?%?%ﬁﬁé&ﬁmmwﬁaﬂwm
WWWWFWWW&@HW@W
gz I I6 U9 fere gege & fAyt & fern Ao &9 99 aes & Al
mmﬂﬁaﬁémwmﬁwmamm ara'zr%r@
Hﬁ%@&gﬂﬁ%ﬂwmw@ﬂ?ww TIHG 9T J1 JJ AfITS &
A9 ferem a% Hodt f93a & usg-fAgae oist J1 fom a2 dles fdss
&g 39 Arfog & Haw € AY 3 A9 s »i® § nifos fest 9
Afgvrerax /St »Et Al ag ot Arfog # = AeA:

Afswrga w5t ®€ A/ g9 o5 Afow = Hem mAvse 3 ufost mist &t

U96T ¥9 AUAC & Agdt J1 HiEF HeHt Hies € Adaw I fert 393
J9 Had HET @ ffga J1 wisgdHed UU9 '3 I9 HBA ©F HiST &t
M-S BH3T I 3 Mg feddh ved § wiH'st S et ff e
HST € »H ugst § fefds wigat 9 =afzwr Afer J1 wiEt € g9 &
W&ﬁmaﬁ%ﬁmmmmmﬁwm
UH, Sfamrrst, A9, wireT, uﬁwwﬁwn@rwm(abstract)w
A rgaT 1 wisgAg A7 feT st It 8 femdt w993 wivgw oISt At
JI nH 39’3 3x feré fefds Aust gdt yus o596 & 036 oae I6 M3
fere TY-°9 U9 I61 fonastas vy 3 feo mue »is nisg ffargsT <t
WEAET I WA Uy 3 feg B3Rt < Afast 91 9walsa vy 3 feg dar
T YN AT Ha1 &7 I < AfESt I AHfAx dies STt cdmf &7 9 @
T3 & ARHEr  Hfenr dieT I HEfex Uy 3 @ISt ST nidionl 3THT
AI&U peace MIB-SIHIAT HIe pes w3 yJ3a TIHAT HI© pais w3
ISt T pax I gfen I X AEdg &9 peace § FAHSIT, AS, HIZT
Aat, fsguuzT, 393 © &7 3 i3 fEarasT &gt e9fznr A 1 dardt
fS9 A5t ¥ AHGIEN »idgdt ITHT T HIT H&H <9130 7er I U9iHA
Y3 ¢ I& | WH 39 3 FIZT § AT A wiEtSt € 8% mfsor Ater I
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AT Har § A »3 mit & oifdar & mfast e fours &zt A 9
Hﬁnm(peacestudues)%Héﬂﬁﬁm?ww%?mr%ww
J1I Udz 7T § AdT ¥ AeEds 5% feuy fers wigwt S AHss <t 33 I
H&Hﬂamﬂﬁrnﬁa—mmaﬁ?mn@rﬁﬁﬂawas
& Afat = xS AHfeuT AT 31 niglg BIST 9=% 9T @ wouE I 3 feg
fa€ afde ot fa #da f&x yYfosa Afast T »i3 fer 3 fug \i5t Aaus Jet
J ”H@?mwwmam%ﬂﬁmmmmﬁm
?m°rzr| At ¥ Ao § AURT 996 &E feR gt € famdt sarasHa ISt
3 ATGITH HST Hattt At 96 | ArasHA JiST HausT & yrarst <F
Ad1 &7 I A 791 3 fug <t AfESt o% Aeuz Jet I HE § fomdt <o
mﬁaﬂﬁwﬁfgﬂﬂmﬁmwﬁamaﬁ%ﬁﬁﬁm
AHfax, viegat »i3 gradt, ﬂmwmw—ﬁ%&mmﬂzﬁ
Jet T
AEt s uggss udeT I w3 ferd Hedt fies v Gem & faor A
AaeT J | feret yust Aadt a3 gfentst yas AT fonrs free g6 1 ufaer
feg o HeH AYIs AT YU a9 Aaer 97 fem yHs T AuRe €39 feR
FId &t fesm 7 Aaer faffa it & JEt v &t 31 Hey fex yIst 3
AT WS JST B 99 82F fHe &< J1 BI3H & Hed © AI™M = fEg
&g 209 g9 T 7 »iudt Yfaast (instinct 37 993 43I BT &6 I
famim J17 Hew T Fede BRET WISt T UgHY 9T JI I He Y &
"3 fa? disT A=? fen yms © €37 ®3T ®Lt H 9 8 Afog uA
NAETEt BET AT AT J |
Ho Y § A3 396 BT €f¥s Ba-3da ©H AT I&1 HST Afos &7
AT 96 3 QUds niAt HIET € mEuSt st UF o3 AUst € 29ditads
96 Buds feast T 35 Saditnt geent I51 feg <aditnit AIST ©
AU&T w3 He U it fafonret § s 89 39 & gt J51 He Y &
35 uat '3 wiEt € &3 I
1. H& & #13t, 2. 35 ©f @731, 3. foza/famrs & 53T
fegst 38T UTat '3 HST yU3 d96 B 36 397 © ATUST (means) ©F
7993 J1 feg 35 Aus os;
1. W& ©F 73T 38 He ©F feaagsT 3= AHd, fAHgs, dgwdft, Farst
vife AUs ASTE A I |
2. 3& € 73T &t A9 fafanret ferin J9d ASI9 AT, 83T, War
e |
3. fdsa/fegat § A3 Tus S AHHA Fdterdt, ANHAS AT € &3
e |
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HiSt © 35 Gent Bt 55 Aust ¥ fHuiStads & fimis 99 99 & Hf a9
dg Frfog #t € AfmrEea AIS T WSS & AHST T R agtdr|

H& ©f 73t H& o feqmargsT SH AUET

35 ©f 73T AIII IAIS faa3 agat

fegrg/foss < 73t A AaUr @9 3T 2 ST/HIB/AT
EAGIEECI

HS T AiSi/MmiZ9-RiEt: »izg /i3t § A8 3 ugnwy Hienr famr 31 A 9
mﬂﬁa@wﬂmm—ws’mwmﬁrwmﬁﬁraw
ga@%vﬂ@r?a—dw%fﬂwgammzauﬁamm@?aﬁ

8o3 mihn B3 Mt 38 st S A viA gshmial

JHT TF THTTT IAHTHTI AATS wWeT & WS HTIQ I FI8 I

Afe wifgsT Afar nifdsnmar aat yg 3 =IS3TIR I

wig Ay S gfag my ufenml g aax difg 13 fesfonmiz 21
(At 39 df= Afosg; 1136)

JoHY BaET ToET T Ig AN WS »iy § Bt (F13) yIi3 9T JI
8r & far famy T 39 38 &t Jer fafa 8rg feg ar'® mHs wir 7t T
fx A5 T wisg fusfonrt § Aes oo 51 1R HS & queft a9e I feR
&9 BF @ gar g Bz =& gony Sfeae Ae »i3 7ar Js1 feg fom
3T & AMS &% I6 fa 99 8 UgHSHT fenud J1 mifdd Hey »ied mut Je
fg viegdt Bt &yt godt wSt T AUs gt 91 vidnees fsamsdt
g mist § Ig93 & niadT o & ygihz o3 fomr I wifadt Afast
AH 3 €9 7 Ag J Al J1 JOHT3 T A3 R wifddt gafswet mist
T IS BF &I T TIMAG HeH & AN e Ifdfent mizHEt des 9313
FI&T IrdteT I | mifdar mISHET ftes Afor f<9 As<e J1

He ot & niegat miEt € Yyt T 73 s I fAF 5% Hew I, aq,
A3 TS:

AT fefo a9 st 7T yAy ute grfell
a6x MH U fas & ufel ugg fammat arfell
(A} 79 9= mrfas; 551)

A3 AoA niae 3 are €3 TAC A8 Jfe dienm
(A} g df= mrfas; 829)

A3 UTet qrfg Af3a9 ydil By Gud I »isde 34
(Ft a9 3@ Afas; 806)
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g Hfg A9 IAS fg Heni
A3 3T A9 difge Afen
(it 919 dfm Afos; 326)

Yz o fmafs nisae saarall
Y Y3 fHHIs 3 »fiz & Ul
(R} I9 @ Arfod; 263)

JAST IF U fafa arfeal
A3 Aod J97 Hfs BufaE Aes Tu useal
(7t a9 4w Arfos; 713)

38 9 o =3 JIeI TAL for wig = T Ul
&8 nisae AIT IAfg fog I3t TIHST AT Ha=fonm
(A} I9 @ Frfog; 124)

a9 AfIgs & gt »3 »HS It &= AW BATST Sist A famer
HIHE H& Y & &H 3% Ao BAT mies & miderel se@e J1 gonf3s &g
ot BSt A 7St = wigr 9 38T misva 7y & yrust Ao feg <t
J1 frdt © Afgr v &8 fo it vast myfoa wast & fo'mr 91 99 sax
Afow €% Hg diST It 3Tl € HaAe AJS-AS HeH Jdt AJE S € 38
e AN & 73T I
J9 Afoes & EIHS HeY, JIHY ©F fAgre st I & st mma

JI gIuet &9 Un gony € niffar miregra Y&t I 7 gAfontt © 98 et
AHIFUZ Je7 T | A9 w3 B9 dies 9313 a9 J wifdd Had™ &% ddr
AHH & fHoAs St A7 A I A & J9Hy 3 €% HoHy I 7 frge
g fI3t w2t & Ao I AR aod 89 T3 Tt T13F § Hiss < gaE
feat *3 Jgmr a9s &9 I niue Hies Swigg g féer J1 miafex tes
NS Hew § BRe fAora (HEw) &% 33t I w3 feg memr uw &+ J1
fer a9a {67 »3 g fT9 AR® < §F 2adm I 7 fx fAdt @ fruist feg
fo'3t & cami &t I &Bfa €8 a1 <t fag3s AIg3 @ 3 &t At T
H € IHTET & gt HHT adt I &aH BUT ISt feniaSt ferm awwr sdt
&9 Aot I9 Jo ferer ®ar & e I faffa aH = g379 wice I5 |
Joget 9 Wy & YH & IHE J96 T Ao fE3T faorr I1 g wigrs
¥< # TR Ja:

I8 = J ufs faor vrmenl 37 HI His gfen feume

I35 BTG T I T & HEll 3J I3T9 viue 3Hl

yefg ygofa 3f% fHis st 3fe & nre =ue 7

(F} I q= mrfas;186)

Joget 9 & & Hfow T/ aet T 38T feg A8 & we J1 fEx
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5 &% Bl I T Ay Ao’z & naeret 9 g8t € uonx fd3s & fea
H39 9 dfenr 7 AaeT 91 Hiws v feg fAufs &= i3 ygnes I fE
Hies U9t '3 39 3! I8 &H o 947 o ¥ ufe39 a9q I i3 fer
a7 <9 A% BR ©379 Tnff g3t T wide H'E IJ I5 |
35 @ \ASt Bt fags = fAuis: Ay gon & et 99 fags @
nifoHm=z et ot 9 us geHfs © faos U3, niufex (et o3
A fags 2 fAus o% fesys I iy o &9 x93 o1 7uE w3
33 2ac @ A3 &% g3t It I &H AUT @ &% o3 996 w3 I3 =298
= fHUS g7 »is ufes9 I 7 & mone @ fu’s &% 99 Uy 3 fesyus
31 frdt feo g9t fags v fAu3 9 7 A9SS © 38 &t J|
993 &9, &H AUS N3 €3 8ac © U3 '3 mufds des Hed §
ASISHR fHIAST & gdiierd ga8er J1 for dies 9 a1 AUz < Jedt
gfhar I A &% Wiz ufe39 3 AT I IJOHT3 nigAT €83 & @57 U9
a0t miEEt | {333 w3 a1 AUT &% gian™ €3 2dc © fAU’S Hou & far
3 §u9 s mufga fost &t I9n J96 T YI3 I J1 nufed
nigg-feerer &9 fa93, ACe @ nidls Jat J1 Ay faas fam & efonr<t
Uy T I adt I1 Ay s 9 " w3 A © YO @9 naet 9
faffx Aoz fTg Ay wiust AR-fFer o g3< I feg fidt < fewussT
T o9 J1 feE fa93 AR-fEes yg yn = wior I 7 ufe39 I fafa feo
FAT ©F 3%Et B I| nins AAS 9o yo3 fags T fAus Tfenr<t yaut
o 9% 5 7 g3t @ 9T 951 qoHf3 = fxgs fAus Rt I i fem
€t Y9 fere w2t sfeumndt He=aret I5 |

AHHA/ ﬁ-'?a'q"aa FFB'"} frdt s T‘emo(smls ?s—d°r wf‘s(

I UI I N2 3T 8T YN &t 83 T nide & AT J|

I9 &ad Afoy & Ay Afewrgrg <t fesye gfonme faoz a9, a7 74
w3 @F Zo © fAus Qus 9t T At T fegt o<t winst 5%
IS, 1936, UIHES (JIenTdT), HA3, H%TWBHFﬁﬂ?Fﬂ%?iW
WWW%M@WWSW?jWW%H
wifoH dares utfent J |

9 Ffag & AArg & fInraie w feuer o9s @@ Bat & qfors fFo 3fo

X TOHR T T a2a HId M I R st foRE S9Te 398 o 83
&0t I mar feg Afgw waar I1 fem woar § R399 < 3E9 % Y4 It
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U3 oi3T 77 AaeT J1 wifaor mdies Gz <t fedt 39 3 st 91 fags ©
WWSWW%’&H’@@‘@JWWW%I T3 & fAgas
& AT B3 S9at ¥ T ufe'39 S99 J1 HA3 of AeT 996 5% Hed ot
HIfS it nigse & HY Ut AFE! J1 J9 MHIeH A fer gy & &R
Uge I5:

39 & AT AT AY US| A3HA3 fHi® afg o= ar=

&H &fH 9 99 »ify 39 3% Guasaral (] 919 dg Afas;362)

HoHt e @9 7 99t 2¢2-31 T ni3 A WHST T Id9e 93
I T1 fem ¥Et 1t mar K9 U9 ©53 et J97 He Y mMuE miy &
Eﬂ%wnw%aiﬁezﬁgmaaﬂammmﬂeT?W
feg Hew nuE il 3 €9 Gowr I w3 Aex B v s e By yus
aa€amqma&ﬂaﬁ]‘a;rga°rmrs@%aﬁ1%(@aﬁ?m%ﬁﬂ%€

yeg g 3% Qufs neg Wit AT IH=gll
niuA 3 Bufy AZ Aeg 38 T9ad AY U<l
(Ft 39 df Arfog;883)
et = feg AEA X TH A3 5% QuUT i3 99 76 nid feme e
HST AEU3 996 BT H9dl €9A6 J AdET J1 €AY Al § 99 © gU 7'
aﬁwﬁ€ww@wﬁwmwwmwmaﬁ
fsoHt ni3 feust 3 Qug T memﬁgmaa&@mw
famr I famet BT w3 F03t Bt 9T S9& HeY ©F Ui e I

g fer ARg ISH Sy Sy afg ar QU I

If9 JY set mirfenr (At 39 dfF Arfog;922)
feg 79 AO ot I I&3T A o fefg T
feaar gath mife ®T fedar gan a9 feami

(7t a9 df= Arfos;463)

HAS § IMT & gU HeE T HE U ASTed It ferel A< »i3 A9ES ©
3% e AHIfUS Jer I At e A" @ A9 uoH 3§ § & AHH ©
9 97 3% HEU3 I5| AHH ©F AT Hed § 8AT fort fd3t 3° 8ug oz
St YI&T T RAHT J1 »idd FAY fE9 UTr J IIit AN, »i9Ed mis
TIHd AH Tt v 2aaret & Ag I8W 31 miufex Hey I8W fie s
J X gaH T A9 & AMST BTl U3s d96 ©f gAe »iE ‘fHe 79’ (T8H) ©
ga9t g fug faor I1 fem oBH & fise = wufsx f3s © a® e &t
J for a9 miufad fies @9 937 I »i3 & MiHS IS |

He ot fgset & I9e He J feg g feu odt Ifder fem aoa feg
WHS »F 35 g deT I HY 99 a6d ATfIg v & fams Idt das ©t
fedt = he Is;
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Afsnreax At feg it ag 9w Arfow At & Gaes 187
I3 IUT 7% IJ 7% 95 99 & IfE
famrs & gur v II IS fas fomrs & Ifen (A} 919 dfF Arfos;469)

miEt yus St A Aeet 91 A 99w Aoy fie BN & % w9 ©r
It = fir famrr J;

J9 Aol fegg 98X dfa
afg #€ nifu @7/ Hfs »rfel
AeT A3 Bfy Aafa el (At 39 df= Afosg; 1173)

Tfent T v 8 2fgqg = feem der J1 fARet ge83 B Aer /3, At
3 Afgr niergr &9 3fde Ia1 form 3 €% Hary NHES w3 Scae I8
MUE des § 98 g fee I8 1 JOH3 nigAd He bt dies & HaAe
ée € St I 7 de® AoHTENT feser S99 yUs &It 7 AT w3 &7
¢ feret yust et ARS/AHTH T f3nmar a9 € A99s J %(Q wie €
WTHET 3 UJIE Bt Afgn™IT 836 o &3 J| foR neAg 3% ujgs &t
HE Y § MU 9T © US (HET) &% g36" Uer J| nmd fes ffg Ut &
HI3T 20 fagr I1 Ut (wfenr & €1 qu 9) & fexor a9 BT Hou ©
Ho feg &g gfimr Jor I 7 Hay & 95 &dF & féer| 395 Hay s
T BT &I HE ASE w3 &7 Jt B B3 Ifg AxeT I1 qouel &9 e fimr
famr I 13 wfenr € 75 9 Sfimr How =3 it sufiet & 5o U f&e
HE &t Ager fa8fx wfenr f&g =f3nrst adt AAT 91 (73) &% foe &
I HeH T3 g€ AFET J1 I # fer AoEt § £ faurs 9% T

T3 @3 1 oHAfo Fa11 35 a@ fammy 83T Janl

F8a =37 Hifen =fanrehl 7 @37 fafs I fae @t

(7t a9 df= Arfos;188)

MUE Y § T3 S8 T B 93T Y It s gmg fie g51 Gaf =
%3 YT s YH 3 Ay Ifg A I1 fies T A9 T nifomrdt 33,

Hfent v nifomrg I fauy wifs s

(A} I = Arfas;509)

Hfent Hg A vy I ¥er feg erutgr gl
(Ft a9 3@ Arfos;570)

Ag:

a9 a6d Afgd & glen<t 935 § o<t niftmi=sHx AU féfent mae
Ig = Uiz fesT I 7 Hey & GRSt 3T © Aoe-fonmft A9 &% Hger J1
HY € HEIRI nidieEl T a9 fAU’S AR dieh €9 »iurt YH &7 AN
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HS® J| m%@u&mmm%ﬁf&ﬂ%méwfmﬂé
o<t 3, M, JU, HT, 3 M3 JIT 3 HAS A9 MAS YIH & JIH
%UFHEKf:Fr@EETBEﬂaTE‘ﬁ?WﬁHHH'ﬂo( T3egs &9 FAse I fAy
fegg T gETst § o 7 99 AERT HE i3 AfSE J9d feg greteTa
o 393 T ¥ 3 Ha3 J J AT Hies ¥313 96 ®e AEe-d9 UR
mareTetr & faar I

Al 39 g mfog & = AeR »md fere st fer aox & suee J
AeET J1 gt 9 Age-aret yus™ w futs iyt & wifty revet 5%
Aze I ofF ot g »i3 It 3 QuT B feaArst & nmuHt AT
w3 1% fiey € are 9% 99T I1 fem Uy 3 fier 7@ 3T g9 He Y §
fesral Sar-fedmit 3 QuT Boz = Hew et J1 g = Hen nix fere
€ TT T IT T SB-&G Ho Ul Afen=T &t sfeundt I mEe a9 © U
&g A 39 du Arfog = Aew & fAge Ayt gsfa »my Saret Bt AggATsT
3 AIe-fenmft 31 99 Hew T fem fesue ufog § AHSE i3 AHSEE
wet fendtags & usfaforr & st HI® fAafmr I1 wirt fer gar &
MUBRT 5% He H HSHE! Als 9313 od AT J|

(o35 ;HJ

TS

1. IHs TRw THY (2004) 77y Jg 3 Gl € HEHY, vied yaHs, ufens, U
213.

2. I9Ea3 fAw (2010) femwel Y7, fw geaw, »ifisrg ., ;17

3. 4. yds ity (1981) /75 & 98 33, Uad goteaiet, ufenmsr, 4., 6.

4. Samabbar, Ranabir (2004) “Introduction” in, Peace Studies : An Introduction To
The Concept, Scope, and Themes, Sage Publications, New Delhi, P.,13.

5. Galtung, Johan (1967) Theories of Peace: A Synthetic Approach to Peace
Thinking, International Peace Research Institute, Oslo, p-6.

6. Nietzsche, Friedrich (2011) Selected writings, Srishi Publishers & Distributors,
New Delhi, p., 37.
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I 386K T UIH M3 ni39 UIH-ATE
NS

&% 3 fepe fea It niggt feg =93 #& & U¥ T, Ud ©df ©
yAd fex e &% adl 5| JI8E% WAG o8 niufeast &% Uer JEt
fAnrAt-Hae<st &% gfsnr Ifent J1 fET Glo+bal © HIeT € ¥® 3 gfen
feg wae I »i3 fem = I AW ARG § A At BEet © A9 agut B
fex Sar fog Shmr Ifewr 2uw 3| U9 AfEEYAT foR @ fudts 30 i
ot feg fA”’ fegrgurga wisdferdntt »i3 udsfedh § & ¥ fAufsa
w3 it oggeht 3 fam 397 T Wids frgw o3 9, 8F ¥ a3t 3
WA A9 IHIPTI TS T | THIBIAIE 5% Tomit niEst fis 37 gz st I
ug fer foo’ Uiz fasas It o= famr J1 31 =7 nifaar ¥33 Afswmag
et J famr far feg° gea=3Ha A dH J at| gv fede J famr 3 U9
TaMI 33 nfT It Ude™s 3T A It 3?7 &g FEU3 A9 I fx fam <t
Az 7t Afgnreg € 73, AYU3 (i3 T U9H JF few JEt I ug
IBFBIFIE & UIfH 7g § it yrust feg 3ueis a9 i3 91 fie =
U9 8 THIE 3 I% famim T w3 IHET 19ss g famr I feR %
JUBITE (pluralism) € & IAHST & & BT I, a63< Iwan oF & feq
Jat 33 3 B BT T vH wieHt T nide w3 fosdt »E der et
IBEBIFIE Bfug & ugH fege T < fAgrs © swe feg nifagr fidt
ger dTr q9 foor 7, fam & dmgedt & Az 3 gahirt § Sg-urahnt
yuShott ¥ e fé3T 71 fer & g 92 3 uas J Ae @8 99 U fEsT 3,
88 HBTE M3 nrSaee Bfddt T YIS I ARG AOHE J1 T9HR
we-farzst Afsnrarat w3 g8t § gg-fasst Afsnmarst »i3 Fdhrt enrar
MUJIE W3 79T A9 d& Tnft IMHAT 59T »ff IInit Ia | AfgnaTdr @ 33
fan Tu=zd & (future) <% femar & adt 9 faor Adr wifadt Hee-
HofAasT & w33 & w3 fgor I fan feg s=o=ux AT < g efdedl/
efors T Jgu fogar & quns J foor I (Frret fumsdt = dfont s
a9 feg 3 B3 Ae w3 ufanss feg yeeeht €8 saeg iy & fig
IBH IIoT, QuIas T AT ®Er dg9 BEUIST I6) | nuE "It =
feurer J9aT N3 IBIG I3 I 8395 BT I TITT (B3fFA/MBIER)
TIf3nm 77 faar Ti

Uer J foor afss 3 fauzr waar, fem 3 ufost fa s qu feg At
HaHasT & fJAT § A< 3 AR &% Hedt 29T AT gu feu ug-fagst =

Yerd 3 Wt a9 g Aoy fegrqr, Uardt gateafiet, ufenmsr|
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Udat 7 7e, %3 IBI%-3E3 936 ©f 8 JRgs-ufded I 7 % UH
335 @ J1 fem T3 A3 3 Ufos feers § fears JT @@ uH 3I3&
US| »ifAdT B T TRUS § &% & & 3fot I Hee T AoEr (fam ®
ferfa gragr F18) | wiergt w3 AUst & Yor-fust € gt A99 “fA3 ourg
gu3 33 &g Sufe” &t niftmm3va 3333 § 5% & & 3T UTIE 3T HBesT
T GAg T93HS Afonr 7 AaeT 31 wifdar a5fentt i, yIs fAw © meef

€ 3= § T93d faar 7T AaE J fx:

nifamrat-f3sas 3 g9 ST BITEt AAd-ASt, J99at ©F nideret feg It
YUz J At I feR &% 338-Ha3 w3 fIrm-ya3 mew & fAgnsT =
UGS fenm 7T AEET J1 g9 € viderE! feu 9% J dfentt € fowt § few
TH &% Afan 77 Aaer J w3 8ust € &t vet § fed e © H3Tax gefenr
2t 77 AT J1 7% nifgar 7 JeT fgor T 37 g7 fa€ sdt° T Aaer?

feme fenmit/Afenmargt/osfia setefont feg Uer J gdhat fegt
IIs%eTd AN T I8 ®3T %ot disid fo3a Suds Uer 3 99 mHfmret
T A% © I% ®e feq IA3T It 3a9 »r8Tr I w3 €9 IA3T ‘TIn’ = J|
U IIBFS HOY & MUIH § TIH Y6 I o I »iz “TdT" TfeH 337 &
A%l 3e-HBHEST € HAZA @ fJAr g8z & yas JfFmt ardt I& |
JagT A Ufost ugd It sufae @d Hodl HafRasT @ fIAT gfent At »i3
i & Yyt 37 37e-3% T T HaHI3T BT UITH T UB HIEMT Faer
JI ToH e HeY & dar fesrs gex Bz &t yIwr fder T 88 uan fawt
fRasve s/ & v & a3 i3t 7 Aaet | feg S uges o3t At
I & Wey & wiftmmna/mrfag fearr/frosurdt @5 fere @ o9
Afggra, ufe3g3T w3 famrs € IA3 & 90 ©9R<T J1 + feg A J 3 feg
WA & SIS Hae T AHUS o feg sfgnm 7 Aeer J1 faug gt
HBHEZT § H3-UIeIf33 J9s feg feg Jedt 98 wer &9 A J1 ud
JNIS/AG/TIIT I8 I &ud wiBer JI “H” w3 “Na" A9~ I SaH J
fggor urafia/miis =939 digt9 Fae ¥3 &9 foor J1 feafiz At w3
HoHT 93&7 ook AfoHst, A3, A9 »i3 AHforedt arfeg 9 94t J1 €9
Holt 3 mofrget J faor I, 89 fem Jv 3% Haz famr T fa ufgeg © fex
A3 3 8¢ gfse feg & 8o miug miny § feaer Higam a9 J1° g fex
x99 fo3T a2 7 fen et Sfaee/udfHa 9397 <t % JT 39 fHHe
JI gAT fem Uer I gg-UIRl Aac € dE I8 BT 7 Ager 97 ot
HEY YIEd WI a9 goi fer u33 HofHasT § 3fonm 7 Aaer 97 feg »iF
ot dista/afes mifinm & T w3 <37 yrs 2 of wig © gar feg fem =
STt 33 I? w9 a7 »i3 far Iv 3= fer Is =t Aofad 3% e o9
Feer J1 fer @ fogu, udy, He®t &3 @8 feg9 77 Gar I
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39 36X T TIH i3 »iST UIH-AE 191
HIUT T WY 3 3T OggH T HuT fiedt feg 9% SHS IRET It AIATdTIHA
YT's 3T AeT f9TT I, UT MEAd AFOSHI UY § nid Udd I9d BHS
SATBHA U feT UR 96 © 36 2 ¢ IJ I6 fAgh 3 Hedg &dt Ifenr
7T AT Ud IHET FEU3 fEg i3 e I 3 »iuE ugH @ Rl dF
TAST Bt &g sd3HT WY & J, AT UIfHA Ufgg™® »i3 UdH € UTAg
ygu BEt feg uzs Afen 961 fegt fov € €8 (A9sHa) Wset § ®dsal
A9 (ffy gan 3 f8at) TgHt & nius Tafia AdaTaT = It Y='s &d femT
J:

(1) UIH T ACCHTH U

(2) AHH o feaAgsT & gae fem o f‘EB(‘;JUS’T (conversion) Ef
HT&3T 27|
feg dedt 3% 537 II T | &3 T SH/SHSB/SEgfant € nirfenia
33, 7151, U39, AUdEfExX A3d W3 Afenser & ufgee &% Adfus
gESi/mifAnret & aifadt v9 I wid @ feremey o3 fes Aaet 3
fourst €% 7 fogr J1 S®AQY UK T AU I HEY & IT IAST BT 73
Lm'ﬁe’aufegu?aﬁmal

8z Haza di9-fAuisd Adad’ & # goHt feg Udaq = wAls a9 9
I5,  ATe-Afimi &8 Jae 3 fegguda miftmsva y=gs/Aee 3
T9Ht T U999 ST8T of FUS 87 9, ﬁ@ﬁ%ﬁm/n@?mqhﬂz
T 79-79 & I35 I A3 SHEnT/2I3ant 3 foms T & H3Y & HaY
3= & wfgAH 9T ASE © AHJE I AIE J w3 feR © &% &t "SI

A3393T T YHd AOHE fenffer 77 AEr J1 TISHS HERE/IeITE ©f
feafzawzfm(»mwm)zﬂmw@ﬁm

WWW?WWW/WW(W
ST, fere, fJg ugH nrfe) AfsMEa/HATGEA S5-A<63T (J91 uddl
W)ﬁwaaéwmw@“ﬁgm@aﬁ%?w%”%
Eﬂﬁﬁmwﬁgmwﬁra‘duda' @dje?éfdldﬂmﬂ'a‘da?ﬂwrfl
feaa“rwemguwwawm feg 9% s feg Juet
NZIACTET T 97T g€ T 7R w3 IESHHI T I »iUT JNHT INET BET
Y3H I A=aT | UIH M3 U9H © HUist our® 83w ugr J <ar, g9
u33 U J A=dtl fem 3 I vAge feudrs fordints 857 vade
“MUIH T IAST YIS oaet J1 feR I ufost fx »izg uon Agt
fegrg-g99T ¢ vid Tufent AR, AYY 9 v 29 U9HT € ACTHEH AQY
3 SHIABT &I BT BAHT I
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|. WJel U9H HAS T HISTYIS i3 §95 UTT UIH J| Wdel U9H &
feg foz fegem 3 fx €9 I3 T T3 IT A I (Jew's are the chosen
people of Jahowa)| f&€T fHUZ I3 SH® UeT %95 fog dedl I& nier
aIer J fa8a fem &% feg yfendt w3 Adsdt = s913T Uwr J famrm
AT A M3 H3JT © € § Ju HaBU IR Yot yus J JrEr I9,
JAfe/3fewdr € Ae® 3T y3H Jfen &, &% It 99 & < HiHEU a9
el feerzaﬁaamnﬁmmﬁwe'ﬂar/w%gm
ot fug sfen sag mreer I

2. BAEr ugH & sfewa/dAfe € T9eW d€ J96 few §3H ghhar
feg@er J1 FrAret ferem wigA9 : f7g HaSt T T9ew J, HaS 9T
Eﬁfﬁgﬁﬁ;m(conversion) USdr| “SATET udH feg Iget® d
A8, UINHSI YUz J 7<ar|” f&g amiaT dife © 99 It g &9 foer
INHT BE u33 UTT &9 fodt I fou getas feo feq 99 Gergas <=t
YHdT gaf3 I 7 Aee 578 UIH-ITeH § fner HassT @ It Ot

“frg wmuEhtt ‘I8P (Afoe) 3 T (mEe-fAu®) ur faor 9
fHAg <t fex gt nigs \Hﬁm?wam"‘raaé“ra%(“
“fers” (Afogeh) § & T Ut Udeg g9Hs a9er J & ufgst
3o fomz A A feu mm § AR AY & UoH 3OS 8
I3 yEs a9 o3t A< 3t muae-fAdt &% s 3Ha YHar
AEYUS 98 &aHt J AT 1 (i & 29 9 g 3 8% 77 IJ s
Ae®t fifg geer sagqr fed fadt & I1)

B.T‘Eﬂm{wfwa&?w@wmmwfmﬁw%
oz ufesg gaw, fanmz = fest »3 HdHe Afog @ Udiadt ’3
%mmm|ﬁé8wa3?ma,@amamﬁfeﬂfeﬂem
?wﬁ%@a‘%’%|m§%a€r@isﬁa€%&a/w%f‘3a
a9n mfen J1 &8 33 3 aredt fegu @35 HIs €@ § Adle © 339
errﬁwrrwmmeazazﬁms -arge F9 f3T

4. fdg uon yIst mont &t &3 feg Yy 3 yIT gon J1 Hex udugr
feg sfewa/dAfe € IA3 o= gd9 et ot I g€ &dt I3,
MUE FEEd & E9A-ge9r (FIT ¥3) I Aee ©f fan < 3gF &
ifon3 & v& I 3T »iyes I fosT AT @E’HE’EEECTT%.!WLHHS’
3 U9 7T 3%3%%1‘?—5@)4? ﬁﬂm@ﬂé‘rﬁe
U9H feg TURt T 93T ONET OHET et S 3 Arer A

QuIas fegd 9997 U9H ¥ s 93HA U Ef UHTsdE! J1 feR Agy ®
deg TI3HG YHd feg I 313 77 AT 96 »i3 nid ¥ I8gs o f&9
AHT yrar It Y= oi3T AT Ao J
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fem A9 yAdr 3 gmre g yras Afes mifir © gu feg AonE nr8er
Uﬁﬁmwm%ﬁwmﬂ—e’azﬁxﬁﬁ? fer = €39 &3
w5 ity ToH T SEIAE JIar Ut ug for I ufowt fex 99 det9
A% € 3-89 J & gdter J & of goHt € yrdr feg Aere/zTfesar J dt
&dt /#? few Ad9 d=e® fegg Teieg Af 3fewar & % A5t A< 3T A9y
Jt feg T U9 TSI Religious Understanding AT »i39 UdH diAfE < 9% o3t
7R 3t 839 &g feg I FHF Idix AT W3 3793t UaH uduar feg diAfe
o3 qu & feq Jadt @ SUBIU J1 HASS T S®AC & AHSE i3
S EE Bt dAfe T &edt gU o =93 i3t fHeeT I U% I3 TOHGA
UAs U3 I IS | Hm@ﬁr@mf‘??m gt uduTr few @
@m@wmmmﬁ@ﬁwmawm
8rer Ay fder J1 ug feg dAfe fed uaH @ ugamt feg I, fam 9
fer § »i39 ugH Hee fe8 HHS &dt Si3T AT Howe |

%Wﬁ@?@ﬁuﬁmm(q@aﬁ)m@w&wﬂ(w
yfafanm) yames fog fast fan €99 3 Afon AT It yae Jv &u9
e 1 feu I3 Ha3 ugsr I fa Udigdt/uan g7at niaHs feg 99 &6
mémwﬁmwm(ma&ﬁaﬁwm&
m/mywwmﬁmm)wmwaw
“fog ret fag qdr” Irdt fom & uass maus Jer 9 foo atx 9 fx
J9Hf3 2 wiRS/ATST wigAg gg-u&AT dg ot fonrdt Je/ufoos 3, ug
%WWW&B@W%WW@W&&WW
3J, HWEWEWW&WWWWEW
WE 3 Afserg & fédt 9 aj‘g’a:rErHTﬁrErET fR9Uax Y=9s, 41, BAS,
3 I9 TSHa/AHTAR/Fdfea Je-deht 3 Ha3 “Aen ®T fhefe Fﬂ@”
@H@Wﬁfﬂﬁﬂ?iﬁﬁﬁwaﬁ%@@fmﬁwmm%
M3 “BT I N9 TRHE Ifonr & I far & S92 &% for e wiHe wiarg
AEUS J9e7 J1 JOH3 @ o<1 feus g% HASH HausT & Uds wiEel
(FB= M3 IfIE) 3 TSI T wifgAH T 9t I UIAUD FEleed SusT
@t 3t feg ug€s T Wodr (fAUEE 3 »id) YT o9er J1 TIHS,
RSN €6 HRG3T § WA YJdl (MfS »id &9 Gurfent Ieafs
ﬂgw)%wmamﬂﬁmﬁwwmwwﬁﬁ
Sge /At 8RS WiE, Af3arg w3 H3 sayg fifed e =t 3oz &
Fger J1 fer FAamdt feus & wisg ugn Aew @ AETUS i3 A7 99
UJT3® & AT w3 AHSTenT AT Aeer I

few fex 99 yn9s ufos feg I fx miafex awast setew feg »izg
U9H FeE & AT 33 o UR o137 7 fIor I SuEt oidtar & fex Suft
faSins »izg TaH Hee 3 993 JI HISTYTS USHS/AHTRE I3TaT
YT 9ot Jet feuet It
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No Peace without Religious peace,
No Religious peace without interfaith dialogue

fer © 5% It 39 7g3 A9 UMt feves g, odte, & wife & fem
TIIJ g AHST, AHSTEE © W36 feu U6 fa iz uor Aee fa? Ase J
J, AT Uonfles ot forfoz &3 & AT J&| SIHIHT 987 &
T fogurfos i3 UgnHieaw § Ae fify oo © Sudas ufouu feg v
YT T W36 q9¢ I 3T JOHTS eI »iST U9H Hew © d@iF U =
HEUS Aasut € S8&X U HIW AOHE »ff Al J1 e © &3 fAu’s @
IS T Ufgly feg R uT % AT IS MUHTS FURS I Aet I
U feg fer '3 SHIHS! J96T YHIWEs J<ar »i3 JIBEs AH feg
foguras Ugndtegw @ o9 fiy 935 feg AoHe fonmBz & w3w =T
T
wrUAE: g¢ § foR ugn, Afsnmog 7 i3 &% AYU3 a9 &7 <4,
8RS d=® WY € 39 3 FuT ¥ USS o9 | OH USs few urgwensT
3 IB HEY ATST T FH S| HBTE € USH BT nUAEST € e

Sl
Sl

E?Lrﬁz?hgtmsfl—o'wmaﬁ u—d@wag@rtm—érmc‘r@s'ﬂ
geuds =0 gouet & fen 37 § o 7 AaET O

A ATSIE® HEels
3 fan & ferfo gmaar /M€ I°

2. feagusT adt fearasm: Hew 3T & AT J Aae J AEI HAST
fefda3r & ARtAT dI3T A w3 feRg geds © fegdus e Afsag
fagr 7= ©a o ufgge (identity) 3 yTs a9 Brd 3 Gne
W/wxww%wa%@%mﬁ%wﬁwa@ww@a@
ity Ton feg QUII3 yFar & U9S® feens  Aer J1 Gulas o

g€ F39 IIY H3 BB
5T H & fFEde

3.%@3»@6@4%@@&;%%@&%?%%%%
3Igt ¥ UIH/AfgnmaTat iz fegt € uadnt § gser Af3ag 3T A<
@Bﬂwérfezrm%ﬂvﬁ fg 87 nmudt fifeatt & Iaafnt 3
érfﬁu?“,ua'ﬂg?@zw@ﬁngwﬁmnwaﬁﬂﬁwﬁ\
Sudfantt § & Hesmg Fuer dfent nmust Ae feg BFTY IEEiemt a9
Wmfwm%mm TET I HIE I JegehT T U 9
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Jt Aee Juenr A AFET J1 »yE 97 TH &% AT &9 »iS TH ©
“?jaamﬁﬁmmam fH yAar feg AHadle Tant ©
Wstﬁmﬂwmmé}?ﬁmﬁgamw
@wmmﬁ'aﬁ@h W@BHBTH@HHT&JEWWU?
U963t AT Adet J:

HABHTE JJRE HAGS AT JfE 3T HABHTE JJT< ||
@.3.A., 141)
A Uf83 7 Hg uggu |’

4., A9 fgx & FIf3: »i39 U9H A< o fox I9 ygrpas ufom UaHt
feges UF J9e7 J1 BF »igAg »isT U9H Hae 3¢ 3K Hoe &dF I
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