TEXTUALIZING ETHICAL SELVES:
The Rahitname and the Formation of Moral Sikh Communities in the Early Eighteenth

Century

by

Peder Gedda

M.A., The University of Gothenburg, 2010

A THESIS SUBMITTED IN PARTIAL FULFILLMENT OF

THE REQUIREMENTS FOR THE DEGREE OF

DOCTOR OF PHILOSOPHY
in
THE FACULTY OF GRADUATE AND POSTDOCTORAL STUDIES

(Asian Studies)

THE UNIVERSITY OF BRITISH COLUMBIA

(Vancouver)

August 2020

© Peder Gedda, 2020



The following individuals certify that they have read, and recommend to the Faculty of Graduate
and Postdoctoral Studies for acceptance, the dissertation entitled:

Ethical Systems in Early Modern South Asia: The Rahitname of the Sikhs

in partial fulfillment of the requirements

submitted by Peder Gedda .

the degree of Doctor of Philosophy

in Asian Studies

Examining Committee:

Dr Adheesh Sathaye, Department of Asian Studies

Supervisor

Dr Rumee Ahmed, Department of Asian Studies

Supervisory Committee Member

Dr Christina Laffin, Department of Asian Studies

Supervisory Committee Member

Dr Harjot Oberoi

University Examiner

Dr Sebastian Prange

University Examiner

il



Abstract

This dissertation engages with the topic of early modern community formation in South
Asia. It focuses on a didactic form of literature of religious ethics and behavior regulation in the
Sikh religion known as the rahitname and asks why the two earliest texts of this genre were
produced at all. The dissertation is based on primary documentation, and situates these texts in
the historical and cultural context of the frontier regions of Northwest India. By doing so, we
arrive at a more nuanced understanding of the role that normative textual production played in
the articulation of Sikh self-understanding - particularly in the case of the Khalsa - an emergent
order within the broader Sikh community - amidst the various complex competing configurations
of religious and political power in the early eighteenth century. Additionally it situates the
cultural production of the Sikh Khalsa in relation to other religious groups such as Sufis,
Vaishnava groups, and Nath yogis, who were politically and culturally present in that milieu. The
dissertation locates the production of the manuals in two separate locations, one in Punjab and
the other in Maharashtra, and argues that the emergent Khalsa embarked upon localized forms of
religious ethics as an expression of power and prestige. The dissertation further argues that this
production of religious ethics took place in competition with other religious groups as well as a
transfer of charismatic religious appeal from the last human Sikh Guru, Guru Gobind Singh, who
was assassinated in 1708 just prior to the writing of the two texts, to the members of the Khalsa.
Finally, the study concludes that the texts are based on the personal, charismatic bond between
the Guru and the Khalsa order, and that they were meant to be memorized by the members of the
Khalsa. The texts thus represent a Khalsa claim to prestige and power through a religious

charismatic appeal, in two different geocultural environments.
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Lay Summary

This dissertation investigates the rahitnama genre of Sikh texts that articulate religious
ethics and behavior regulation, with a special emphasis on the Khalsa (an order in the Sikh
community founded in 1699). More specifically, it focuses on the earliest texts (the
Tanakhahnama and the Bhai Prahilad Singh Rahitnama, both produced in the early eighteenth
century) and situates them in the multi-religious, cultural, and historical context of the frontier
regions of early modern South Asia. The early eighteenth century in North India is poorly
understood, and this dissertation seeks to elucidate the general topic of community formation as
well as the more specific topic of why texts like these were produced at all. Finally, the
dissertation is based on the edition and translation of primary manuscript materials, which are

provided here as appendices.
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1. Introduction

The rahit literature is a didactic form of vernacular literature that attempts to outline
religious behavior regulation collectively and individually for members of the Sikh community.
The genre is known as rahitname (rahit: from the verb rahina [gfde7]: to live, name: plur. of
nama [&™T], manual or letter) and has been produced from the early eighteenth century into the
modern era. It represents a literary effort of religious ethics that quantifies and qualifies behavior
regulation and religious obligation, as a vehicle of instruction in idealized projections of
behavioral standards. The genre is said to have emerged out of the events that took place during
the Vaisakhi festival of 1699, when Guru Gobind Singh (1666-1708), the tenth Guru within the
lineage of ten Gurus, is described as having formed the Khalsa, a martial order with a direct
relationship with the Guru. In conjunction with this, the Guru proclaimed a set of behavioral

injunctions, known as the rahit.2

Some of the complicating factors that have emerged in the scholarly understanding of the
rahit literature relate to its relationship to the event that it is associated with, the Vaisakhi festival
of 1699. It is shrouded in considerable mystery, since no contemporaneous source is available to
scholarship, and thus there is no historical confirmation of the event or its ascribed date. In other
words, from a strictly historical point of view, what took place in 1699 cannot be affirmed
without relying on later sources. Secondly, there is no mentioning of the Guru’s proclamation of

the rahit for the Khalsa in either of the two earliest rahit manuals that this dissertation analyzes. It

2 W.H. McLeod, Sikhs of the Khalsa: A History of the Khalsa Rahit (New Delhi: Oxford University Press, 2003),
46-48. The term Khalsa most likely comes from the Persian term Khalisa, and denotes a form of land management
arrangement in the Mughal state, whereby the revenue from an administrative unit was paid directly to the central
treasury without intermediaries. Louis Fenech, The Darbar of the Sikh Gurus: The Court of God in the World of Men
(New Delhi: Oxford University Press, 2008), 88.



does however appear to be thematically related to the Gursobha (an early eighteenth century
poetic work that focuses on the life of Guru Gobind Singh and the Sikh community of that
period, composed in a mixture of Punjabi and Braj Bhasha) and is the source closest in time to
the portrayed events of 1699.3 Finally, if there were a rahit (in the sense of a behavioral standard)
proclaimed by Guru Gobind Singh in 1699, then the literary rahit genre as a whole becomes
difficult to explain given that the relationship between the event and the literature has not been
established historically. In other words, why are we left with multiple manuals, with at least two
that can be placed in the early eighteenth century? Undergirding these manuals is the central
question of why these texts were produced at all, and how can we understand the genre as a
whole within its specific cultural context. In investigating these questions in relation to the
formation of this genre of texts, and through a comparative study between them, this dissertation
argues that the texts were products of two different historical milieus, in which the Khalsa were
competing with other religious groups for social influence. They represent a Khalsa strategy for
success in that competitive setting, namely transferring the charismatic religious appeal of Guru

Gobind Singh to the Khalsa community directly through memorization of the texts.

1.1. Scope

This dissertation explores the early rahitname as literary products of a complex historical
milieu in the Western frontier regions of the Mughal empire in the early modern period (sixteenth
to nineteenth century). In particular, our attention is focused on the two earliest texts of the

genre, both datable to the early eighteenth century (c. 1707-1718): The Bhai Prahilad Singh

3 Purnima Dhavan, When Sparrows Became Hawks: The Making of the Sikh Warrior Tradition, 1699-1799 (New
York: Oxford University Press, 2011), 24-33, 54-60.



Rahitnama, attributed to Bhai Prahilad Singh and the Tanakhahnama (“Manual of Penance”)
(abbreviated hereafter as BPSR and TN) attributed to Bhai Nand Lal, both of whom are thought
to have been in the immediate proximity of the tenth Sikh Guru, Guru Gobind Singh. The
dissertation seeks to establish why these two works can be viewed as originating in the early
eighteenth century, and also why other examples of the genre are later products. It approaches
these works in relation to the literary and historical milieu in which they were produced, in
relation to the Khalsa as well as the larger social environment of the Northwest region of the
subcontinent. It thus provides a historical analysis of the early genre, and explores the issue of
the intended audience of the works, along with the differences and similarities between the two
texts. Finally, the dissertation provides translations of the two texts.

The historian Purnima Dhavan has described the Sikh community of late seventeenth and
early eighteenth century as an “affective community,” in other words a community defined by
memorializing heroes, warriors, and martyrs through texts and sites. This included a memorial
effort in describing the life and times of Guru Gobind Singh, as well as elaborate imaginative
descriptions and explications of the court of the Guru and the bonds of loyalty to his person and
lineage.4 If we accept this, then it can be seen as a translocal affective and cultural phenomenon
of the Sikh community. This dissertation argues that, within this broader affective community,
the Khalsa served as a “charismatic community” whose identity was defined by its relationship
with the religious authority figure, Guru Gobind Singh, and points to how the Khalsa constructed
its identity as a distinct sub-Panth order through the production of rahitname. Given that these

texts were produced in two separate locations, the TN in Punjab and the BPSR in Maharashtra,

4 Dhavan, When Sparrows Became Hawks, 149-152.



this dissertation argues that they are best read as products of the emergent Khalsa community
within these two distinct geocultural milieus, which accounts for the major differences between
the texts. However, they both display the same underlying principle, namely the transfer of the
Guru’s charismatic appeal to the Khalsa as a collective body, through the normative regulation of
religious and ethical behavior. This allows us to move away from viewing early Khalsa social
identity as strictly defined by the 5 K's (symbols of Khalsa identity that members are expected to
wear), especially in view of the suggestion by scholarship that the 5 K’s as a conceptual unit
emerged later than the early eighteenth century.5 Based on how non-Sikh communities are
depicted in the BPSR and TN, I argue, furthermore, that the rahitname represent a Khalsa
strategy for success in the religious marketplace in relation to the many religious groups that
were competitors. The TN and BPSR thus reflect an intense competition between various social
and religious groups. By the time of the production of these two texts, this competition had made
it so that the various modes of expressing poetic and religious sensibilities and articulating
markers of prestige and power, had been well-established. It is thus relevant to attempt to sketch
the relationship between the two manuals, as well as with other forms of Sikh literature from the
same period. In other words, in order to fully explore the early corpus, and by extension attempt
to provide an analysis of why they were produced at all, the genre must be historically

contextualized as we are analyzing one-dimension Khalsa cultural production.

5 McLeod, Sikhs of the Khalsa, 74-80.



1.2. Methods of Sikh History and Historiography

Early modern Sikh history and historiography have been understood by a range of
scholarly methods. Purnima Dhavan has explored early modern Sikh history from a perspective
of larger developments in North India during the eighteenth century, with an emphasis on
Mughal decline, the growth of the military labor market and political and social aspirations of
groups like the Sikh Khalsa.6 Doris Jakobsh has explored how gender has been constructed and
evolved in the history of the Sikh community.” W.H. McLeod, has traced the evolution of the
rahit texts from the early modern into the modern era, and done so in an empiricist framework.3
Along similar lines, Pashaura Singh and Gurinder Singh Mann have employed a text based,
empiricist methodology for their studies on early modern Sikhism.? Anne Murphy has focused on
material objects and sites of memory-formation,!? and Harjot Oberoi looks at how modernity and
colonialism intervened in modern construction of the Sikh premodern past.!! These scholars have
adopted sophisticated ways to speak of the premodern, and have provided a number of insights
into Sikh history, their methods do not pay close, philological attention to texts themselves, or
textual production - that is, the creation, dissemination, application, and reception of texts within

situated, historically-contingent contexts. Broadly, speaking, this dissertation follows James

6 Dhavan, When Sparrows Became Hawks, 149-152.

7 Doris Jakobsh, “Relocating Gender in Sikh History: Transformation, Meaning and Identity,” (PhD diss., University
of British Columbia, 2000).

8 McLeod, Sikhs of the Khalsa.

? Gurinder Singh Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” Journal of Punjab Studies
15, no.1 and 2 (2008): 229-284. Pashaura Singh, Life and Work of Guru Arjan: History, Memory, and Biography in
the Sikh Tradition (New Delhi: Oxford University Press: 2006).

10 Anne Murphy, Materiality of The Past: History and Representation in Sikh tradition (New York: Oxford
University Press, 2012).

11 Harjot Oberoi, The Construction of Religious Boundaries: Culture, Identity, and Diversity in The Sikh Tradition
(Chicago: University of Chicago Press, 1994).



Hegarty’s work on the Mahabharata especially in regard to the connection between past and
place.12 To make sense of the early 1700s in these terms, I am adopting a text-centered approach,
that will focus on close readings and translations of manuscripts, with an eye towards capturing
what they might have been designed to accomplish in the time in which they were being
produced, copied, and disseminated.!? To do this, I will analyze the sources philologically, with a
focus on both the materiality of the texts as well as the textual mechanics and narration. In order
be able to explain why these texts were produced at all, and what the differences and similarities
between them are, my textual analysis is based on comparing and contrasting them. Finally, I
contextualize them in their historical environment. The basis for this dissertation is the analysis
of manuscripts of the TN and the BPSR. I came across these sources during fieldwork in India in
2013-2016. I have provided translations and readings of the texts using the majority principle

and positive apparatus as appendices.

1.3. Scholarship on the Rahitname

The best known and most influential scholars on the rahitname have been the historian
William Hew McLeod and the historian and ethicist Nripinder Singh, who have both operated on
assumptions of textual linearity in order to explain how the genre came into being. The umbrella
term that McLeod deploys in order to describe these developments is the “proto-rahit,” where the
earlier pronouncements on religious ethics and in the Sikh literary tradition are seen as the

sources of a teleologically inflected growth process which eventually results in the rahit

12 James Hegarty, Religion, Narrative, and Public Imagination in South Asia: Past and Place in the Sanskrit
Mahabharata (New York: Routledge, 2012).

13 Sheldon Pollock, “Future Philology? The Fate of a Soft Science in a Hard World,” Critical Inquiry 35 (2009):
934-935.



manuals.'* His three books on the genre all operate under this assumption, most clearly
articulated analytically in Sikhs of the Khalsa, where the evolution of the rahitname is portrayed
as a direct literary lineage from prior examples of Sikh literature, such as passages in the Guru
Granth Sahib, as well as letters from the prior Gurus to individuals or communities (known as
hukamname, letters of command) and the compositions attributed to the sixteenth and
seventeenth century poet Bhai Gurdas.!5 Historian Gurinder Mann has also located the
production of the rahitname in relation to prior Sikh writings that deal with patterns of personal
and collective comportment, and suggested that the origin lies in earlier Sikh prescriptions
concerning behavior regulation. He emphasizes a list of five things a Sikh should do and five
things he or she should refrain from.16 From this, he also identifies no fewer than three manuals
in the period before the death of the Guru in 1708.17 The import of Mann’s work is different from
that of McLeod or Nripinder Singh, since he places the production of the rahitname in the Guru
period, with a particular emphasis on the time that Guru Gobind Singh spent in Anandpur in the
late seventeenth/early eighteenth century. Mann interprets the production of CSR, in particular,
as reflecting a historical event, in which the Guru ordered Chaupa Singh to seek assitance from
other disciples of the Guru in drafting a code of practice that would follow the testimony of the

Guru Granth Sahib.'8

14 McLeod, Sikhs of the Khalsa, 29-40.
15 McLeod, Sikhs of the Khalsa, 29-40.
16 Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” 249.

17 Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” 249-251. It is noteworthy that Mann
places three other rahit manuals in this lifetime of Guru Gobind Singh; A Rahitnama Bhai Nand Lal (uncited in
Mann’s article), the Tanakhahnama and the Bhai Prahilad Singh Rahitnama.

18 Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” 249.



This interpretation of the origin of the rahitname replicates the “proto-rahit” formulation
of McLeod closely, with the distinction that it condenses the time frame to the Anandpur era of
Guru Gobind Singh’s life,!® and thus by extension excludes the possibility of the texts being
written after the Guru had left Punjab. The strictly textual and linear approach culminates in a
situation where the rahit manuals are described as literary (if not theological) outgrowths of the
Guru Granth Sahib. This is especially evident in the work of Nripinder Singh. He also positions
the rahit texts as being consonant with the teachings of the Guru Granth Sahib.2 One of the
underlying assumptions in this explanation model is that the rahit as a genre was a standardized
code of practice first and foremost, with little explanation as to why more than one would need to
have been composed. More recently, the historian Karamjit Malhotra’s work on the TN has
provided a seminal translation of manuscript sources, but has also constructed and framed its
argument on the aforementioned notion of linearity. More specifically, here we again encounter
the view of the genre as manuals for a "Sikh way of life” based on earlier Sikh literature.?!

The framework for interpretation of the origin of the rahitname has been to view the
genre as derived from the earlier Sikh literature, modified slightly by the perceived dynamics and
specific sources. It is indeed accurate that there have been earlier pronouncements of religious
ethics in the Sikh literary corpus of literature, as McLeod, Mann, and Nripinder Singh observe,

but to equate that as the sole origin of the rahitname disregards too many contextual factors and

19 Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” 250-251.

20 Nripinder Singh, The Sikh Moral Tradition: Ethical Perceptions of the Sikhs in the Late Nineteenth/Early
Twentieth Century (New Delhi: Manohar, 1990), 105.

21 Karamyjit Malhotra, “The Earliest Manual on the Sikh Way of Life,” in Five Centuries of Sikh Tradition: Ideology,
Society, Politics, and Culture. Essays for Indu Banga, edited by Reeta Grewal and Sheena Pall (New Delhi:
Manohar, 2005), 55-58.



in many ways the geopolitics that the TN and BPSR represent.?? In addition, the teleological
nature of the “proto-rahit” proposition implies that the material that McLeod put under this label
is the only source of influence for the TN and BPSR, which is a rather improbable proposition.
More specifically, there are passages in the early genre that seem difficult to relate to the Guru
Granth Sahib, such as the TN’s injunction to not listen to the words of women. Finally, it also
effectively complicates the possibility of investigating the question of the intended audience of
the rahitname, since larger literary, contextual tropes are difficult to take into account if one
follows the teleological engagement to its logical conclusion. This trajectory of analysis may be
seen as indirectly providing the basis for the notion of the texts having been “corrupted” by
outside, “spurious” influences. This analytical approach effectively dismisses any attempt to
account for the historical context as well as the many literary and social influences in the
historical context, sometimes even explicitly utilizing the terminology of “authentic” or

“authenticity.”?3

1.4. The Early 1700s in Sikh Cultural History

As we have seen, the rahitname are thus not the first statement of personal and collective
religious ethics and behavior regulation in the history of Sikh literature, but rather a literary
genre where the earliest examples are specific to the early eighteenth century. As recent
scholarship has shown, the genre may be placed in a historical period when the Sikh community
was subjected to considerable historical pressure, most notably in the form of the assassination of

Guru Gobind Singh in 1708. The period was one of friction vis-a-vis the Mughal state, when

22 McLeod, Sikhs of the Khalsa, 29-46.

23 Singh, The Sikh Moral Tradition, 108-1009.



several political entities in the frontier regions were competing for influence.?* This can be
approached as participation in a complex religious marketplace in North India, that included a
wide range of religious groups and actors. In other words, any group attempting to claim socio-
religious recognition and influence had to engage in a diverse and to some extent unstable
marketplace of religious activities, with the added pressure of patterns of allegiances that could
change quickly. Successful participation in this market was an endeavour that entailed multiple,
and rather elaborate, expressions of social and religious power, in which literary production was
one out of several markers of projected merit and prestige, and thus not the only necessary
avenue. It was a process that entailed visions of martiality, memoriality, and an articulation of
charismatic religious leadership in relation to community formation and formulations of
behavioral codes in literature.25 It is also noteworthy that the Khalsa was not the only community
engaging in this type of literary activity but rather one among others. In other words, in order to
provide an analytical assessment of why the early rahitname exist, it is vital to avoid viewing the
two manuals in isolation. Thus, the production of the two texts needs to be contextualized in the
social and geopolitical milieu of the late seventeenth/early eighteenth century in North India,

especially in relation to the activities of other groups in the religious market place.

24 Dhavan, When Sparrows Became Hawks, 32-49; Hardip Singh Syan, Sikh Militancy in the Seventeenth Century:
Religious Violence in Mughal and Early Modern India (London; 1.B. Tauris, 2013), 214-222.

25 James Hastings, “Poets, Sants, and Warriors: The Dadu Panth, Religious Change and Identity Formation in Jaipur

State circa 1562--1860 CE,” PhD diss.: The University of Wisconsin-Madison: UMI Dissertations Publishing, 2002.
257-301.
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1.5. Overview of the Early Rahit Genre

The two texts that constitute the early genre are the Tanakhahnama (TN) and the Bhai
Prahilad Singh rahitnama (BPSR), and are composed in premodern Punjabi with occasional
vocabulary from Braj Bhasha. They are written in the early modern poetic meters dohara
(couplet) and chaupai (four-foot meter). Only one manuscript carries a reliable date of
composition, a copy of the TN dated to 1718. Several of the literary themes and articulations
resonate with the historical realities and literary sensibilities of the early eighteenth century, even
though it is not possible to fix a definite date to either of the two texts. As we shall see, we can,
however, place them in the immediate aftermath of Guru Gobind Singh’s departure from Punjab
when he left for Abchalnagar (Nanded) in Maharashtra in 1707. The rahitname are structured as
conversations between the Guru and a prominent disciple, where the disciple asks Guru Gobind
Singh about what constitutes good behavior. Within this narrative frame, the Guru then delivers
injunctions on various topics related to the desirable individual and communal behavior.2¢ Given
the lack of sources contemporary to the events described in the texts, it is not possible to confirm
whether these conversations are historically verifiable events. Scholars have also suggested that
another, third rahit text was produced in the early eighteenth century: The Chaupa Singh
rahitnama (“the rahit manual of Chaupa Singh” abbreviated hereafter as CSR). It has been
placed in either the mid- to latter half of the eighteenth century by McLeod, and as early as 1700
by Gurinder Singh Mann.2” We will explore the extant sources of the CSR in the next chapter,

and arrive at the conclusion that the CSR is not an early eighteenth-century text.

26 Shamsher Singh Ashok, Guru Khalse de Rahitname (Amritsar: Sikh History Research Board, 1979), 1-52, 59-63.

27 Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” 249.
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1.6. Structure of the Dissertation

Chapter Two outlines the criteria for the dating of the rahit genre, and why the TN and
BPSR are the two manuals that can reliably be placed in the early eighteenth century. This
chapter also outlines the larger scope of religious ethics in Sikh literature prior to the rahitname,
and sketches out the characteristics of the works in relation earlier literary production, as well as
the basics of how the texts operate. The chapter explores the philological matters related to the
texts and shows why the TN and BPSR are the earliest texts of the rahit-genre.

Chapter Three explores the rahitname from the perspective of textual mechanics, as well
as the narration and structure of the texts. It provides a detailed textual analysis of the two
manuals, and explores the differences and similarities between them. Special attention is given to
details found in the corpus, and the ways in which the texts express notions of behavior
regulation, community formation, out-groups, memorialization and social prestige. This chapter
emphasizes behavior regulation in the form of didactic injunctions at both the individual and
communal level and how these are articulated.

Chapter Four situates the Khalsa in relation to the activities of other religious groups in
that historical environment, and thus explores larger contextual concerns related to literary
production of that era. It also explores how religious groups expressed religious prestige and
power, and where behavior regulation was situated in relation to power. The chapter engages
with the many similarities but also differences between the Khalsa and these groups.

Chapter Five frames the cultural production of the Sikh community of the early
eighteenth century in terms of Dhavan’s theorization of the “affective community,” and argues

that in tandem with this affective and translocal community formation of the Sikh community,

12



the Khalsa can be seen as a “charismatic community” by Maria Dakake, that was in the process
of transferring the charisma of the Guru to the Khalsa community. It further argues that the
Khalsa did this within a religious marketplace. This argument is developed by using the
theoretical notions of the “religious marketplace” by Larry Witham. It concludes that the strategy
that the Khalsa adopted in this “religious marketplace” was precisely a transfer of religious
charisma from Guru Gobind Singh to the members of the Khalsa that was not only located in the
Punjab after the passing of Guru in 1708.

The conclusion explores the implications of the new findings of this thesis, that Khalsa
identity formation was a regionalized, pluralistic phenomenon in the early 18th C, and opens
additional avenues for further engagement with the rahit materials - analysis of its moral/legal
philosophy (karma theory, consequence models), as well as maybe the possibilities and
limitations of thinking about "premodern textual marketing" as a broad framework for

understanding religious commodities, marketplaces, and consumers in a pre-capitalist society.
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2. The Early Eighteenth Century Rahitname

This chapter attempts to show why the Tanakhahnama and the Bhai Prahilad Singh
(abbreviated TN and BPSR) works can be placed in the early eighteenth century, and why other
texts said to belong to this genre (most notably the Chaupa Singh rahitnama, abbreviated CSR
onwards) cannot be seen as originating then. This chapter establishes this on the basis of an
investigation of the known primary sources. Based on these primary sources, this chapter
attempts to answer the following: how do TN and BPSR depart from earlier articulations of
religious ethics in Sikh literature? Finally, it also outlines some of the major textual
characteristics of the two works.

As previously stated, one point McLeod’s scholarship has been able to assert is that the
rahitname in general and the early corpus in particular cannot be directly connected to the
proclamation of the Khalsa in 1699. He also notes that much of the early genre lacks written
dates.2® Accordingly, this genre of literature appears slightly enigmatic for several reasons. For
example, we do not know if the persons to whom the manuals are attributed actually wrote them,
and when and where they were composed. In addition, there are few, if any, corroborating
documents to the rahitname apart from manuscript copies of the texts themselves. It is possible to
roughly date the manuscripts of the early corpus, but this provides no more than an estimate that
places it in the early eighteenth century, in the two or three decades following the passing of
Guru Gobind Singh in 1708. We will now briefly explore the historical and cultural context in

which they were produced.

28 One exception is a copy of the TN found within a larger manuscript collection catalogued as MS770 in the Bhai
Gurdas Library, Guru Nanak Dev University, Amritsar and dated 1718. The written date does not appear to be added
by a different scribe.
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2.1. Overview of Historical and Literary Context

At the onset of the eighteenth century the social landscape of North India was partially
characterized by religious groups who competed in what may be described as a ‘religious
marketplace’ for influence and prestige.29 Their activities spanned a wide repertoire that included
the commissioning of texts, as well as artistic endeavours. They also participated in the military
labor market, a long standing phenomenon in South Asia.30 What the unstable political landscape
of the eighteenth century generated was an open marketplace for local warlords and other actors
who articulated their power through religious claims, military proficiency (often through hiring
mercenaries to serve as private armies), and political skills—enough to attract disciples. 3!

Additionally, these military agents expressed themselves through idioms of martial
valour. Many of these groups expressed their prestige in terms of charismatically infused claims
to lineages, mythological heroes of martial valour, as well as a common set of religious
terminology and grammar to articulate shared notions and ideas.3? If we accept the concept of the
religious marketplace, then it is relevant to note that participation in the patronage market was a
highly complex and to some extent unstable activity that could change rapidly. What we should
also note is a significant factor of differentiation between them, namely the ability to generate
and sustain prolonged patronage from the state. The marketplace can be seen as having consisted

of several moving parts, one of which was the perceived need of the Mughal state to gain

29 Hardip Singh Syan, Sikh Militancy in the Seventeenth Century, 6-17; Larry Witham, Marketplace of the Gods:
How Economics Explain Religion (New York: Oxford University Press, 2010), 1-15.

30 Dirk Kolff, Naukar, Rajput, and Sepoy: The Ethnohistory of the Military Labour Market in Hindustan, 1450-1850
(Cambridge: Cambridge University Press, 1990), 169-172.

31 William Pinch, Warrior Ascetics and Indian Empires (Cambridge: Cambridge University Press, 2006), 255.

32 Purnima Dhavan, When Sparrows Became Hawks: The Making of the Sikh Warrior Tradition, 1699-1799 (New
York: Oxford University Press, 2011), 135.
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legitimacy to its rule, and grant legitimacy to the designated patronage groups.3? In other words
the religious marketplace was in a dynamic relationship with what had long been going on within
early modern courtly culture across the subcontinent.3#

Patronage in particular was connected to courtly culture. The framework of this South
Asian courtly culture has been carefully outlined in the work of Daud Ali among others. It can be
seen as an “arena of activity and knowledge” based on the king, the ruling class and their various
apparatuses and agendas.35 Generally put, the court-apparatus was based on interactions and
relationships of personal service between the king and the people lower in the hierarchy than
him.3¢ In this context, the need for the ruling class to secure a livelihood was one cause for norms
and normative statements on appearance and etiquette to become part of the functioning of the
court.3” The role of the king, as articulated in the Dharmashastra texts, was to be the protector of
the political and cosmic order. In the pursuit of this, he needed brahmans to conduct sacrificial
rites to uphold the cosmic order. Religion was accordingly an integral part of state-craft and
court-craft from an early date in India.38 The king was often portrayed as adherent to dharma as

well as possessing qualities of righteousness and heroic virtues that maintained peace and kept

33 Simon Digby, “The Sufi Shaykh and the Sultan: A Conflict of Claims to Authority in Medieval India,” Iran 28
(1990): 71-75.

34 Louis Fenech, The Darbar of the Sikh Gurus: The Court of God in the World of Men (New Delhi: Oxford
University Press, 2008), 1-11.

35 Daud Ali, Courtly Culture and Political Life in Early Medieval India (New York: Cambridge University Press,
2004), 4-7.

36 Ali, Courtly Culture, 104.
37 Ali, Courtly Culture, 7-21.

38 Monika Horstmann, “Theology and Statecraft,” South Asian History and Culture 2, no. 2 (April 2011): 186.
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enemies of his rule at bay.3 The role of the king also entailed a commitment to poetry, and as
Jesse Knutson points out, anthologies were culturally part of the notion of statecraft, often
imbued with narratives of battles with designated enemies.*? The majority of men who were
active at the court (often despite having official titles), were labelled “servants” or “retainers.”
What deserves to be mentioned about this group is that they were the recipients of a distinct set
of imperatives, rules, and recommendations in manuals of polity directed at them.4!

Fenech has argued that the Sikhs of the late seventeenth or early eighteenth century had
articulated a political ambition based on conformity to the larger paradigm of power as
articulated through the court in the Mughal context. For example, there may have been a group
of people at the court of the Guru, with emphasis on Guru Gobind Singh, who could have
constituted a Sikh “nobility” in resonance with the larger court-paradigm. He does point out that
Sikhs who aspired to attain courtly status hoped to imitate this group. This is found in some of
the varan (compositions of poetry) of the poet Bhai Gurdas.*?> Another example is found in
Persian sources which emphasize that Guru Gobind Singh portrayed himself in political terms,
like a local raja, and that that was the main reason for Aurangzeb seeking to punish him.*3
Fenech does however state that in one of those sources, Guru Gobind Singh is referred to as
“leader” (ra’is) of the Sikhs, and goes on to state that this can be seen as an indication of Mughal

recognition of the tenth Guru’s authority. We need to be aware of the fact that the likelihood of

39 Jesse Ross Knutson, “The Political Poetic of the Sena Court,” The Journal of Asian Studies 69, No.2 (May 2010):
373-375.

40 Knutson, “The Political Poetic of the Sena Court,” 375-378.
4L Ali, Courtly Culture, 44-48.
42 Fenech, Darbar of the Sikh Gurus, 14.

43 Fenech, Darbar of the Sikh Gurus, 14-19.
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the Mughal state recognizing the authority of a smaller court in an antagonistic position to itself
is not likely given the nature of imperial policy towards groups it considered subjugated. Rather,
it would appear that the usage of the term refers to the de facto political claim of Guru Gobind
Singh, and by extension to the Sikhs. This does however not imply a recognition of authority per
se. We also find other notable expressions used in Sikh cultural production such as
“Khalsa” (from persian “khalisa”, a form of land management where the revenues from specific
lands was sent straight to the central treasury, without intermediaries) and “hukam” (command)
replicate the terminology found at the Mughal court.44

As Dhavan’s research has shown, in the seventeenth century, Guru Hargobind (the sixth
Guru) and his disciples had relocated from the traditional geographic areas in which they had
earlier operated. One consequence of this was a physical detachment from the plains where the
majority of Sikhs lived, and thus groups who were affiliated with other Guru lineages, like the
Minas, continued to lay wider claims to the authority of the Guru and thus access to shrines.*> As
Dhavan points out, during that period, the literary productions of the rival lineages began to
expand. This entailed a growing corpus of hagiographies of the founder of Sikhism, Guru Nanak,
as well as an exegetical literature on prior Sikh scriptures being authored by Minas and other
Sikh groups. It is also noteworthy that it was during this time that the Gurus came to rely on
intermediaries, known as the Masands, between themselves and their disciples. These religious
officiants performed multiple duties (often logistical in nature such as collecting dues), led

congregations to visit the Guru at Diwali and Baisakhi, and initiated Sikhs into the Panth

44 Fenech, Darbar of the Sikh Gurus, 22-23.

45 Dhavan, When Sparrows Became Hawks, 29-32.
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(community). Their power and influence became an issue internal to the Panth for decades prior
to the creation of the Khalsa in 1699.46 Minas, Masands, and other such groups are mentioned in
antagonistic terms in the literary output that is contextually linked to the rahitname, and figure in
the rahit genre, too, especially as enemies of Guru Gobind Singh, or as challengers to his
authority.4’

From the early eighteenth century onward, Sikh literary production showed concern for
how the past was to be remembered in relation to community formation. This was not limited to
the rahit genre but constituted a broader trajectory within the tradition. A prime example of this is
the Gursobha (splendor or radiance of the Guru). It is in itself part of a larger form of literature
known as Gurbilas (play of the Guru), usually dated to the eighteenth and nineteenth centuries.48
As Dhavan has pointed out, the Gursobha is written as a eulogy, and may be seen as the first
literary narrative in the Sikh context to envision the creation of the Khalsa as a restorative
measure of an older Sikh moral order. Thus, the author of the work, Sainapati (court poet of Guru
Gobind Singh), envisions the Khalsa as victorious at safeguarding the Guru’s religious and
political reforms in the future, especially in relation to tensions from members of a high-caste
background.4% Dhavan points out that the creation of the Khalsa, as envisioned in the Gursobha,
can be seen as a departure from a prior held martial culture in the seventeenth century Sikh

Panth, to “... a complete articulation of a Sikh moral order (dharam) that made it obligatory for

46 Dhavan, When Sparrows Became Hawks, 31-32.
47 Dhavan, When Sparrows Became Hawks, 33.

48 Julie Vig, “Participating in Other Worlds: Locating Gurbilas Literature in the Wider World of Brajbhasha
Traditions,” (PhD diss, University of British Columbia, 2019), 25.

49 Dhavan, When Sparrows Became Hawks, 23-25.
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every male Sikh to bear arms and that tied this martial strain to a new ritual and spiritual
practice.”s0

Sainapati’s eulogy to the Guru does not go through the convention of establishing caste
credentials in terms of lineage of his former patron but focuses only on the spiritual lineage of
the Gurus in the established hagiographical genre of the Sikh Sakhi. In relation to this it is
noteworthy that he also discusses in detail the religious reforms of the Guru, which included the
formation of the Khalsa. The narrative stipulates the Masands as the chief obstacle in achieving
authority and stability in the Panth, and they are portrayed as an adversary not only to the
teachings of the Gurus but also to the community at large as a clearly designated threat.
Conversely, their banishment is portrayed as having placed the entire community firmly under
Guru Gobind Singh’s command and interwoven into the word ‘Khalsa,” as it refers to Mughal
administrative terms, where Khalisa designated lands directly under crown control, without
intermediaries.3! Dhavan has emphasized that it was during this period that we can describe the
Sikh community as an “affective community.” This term refers to the bonds that appealed to
peasant and warrior groups in the sense of texts and places memorializing heroes, martyrs, and
warriors from the past, placed in the evolution of the Sikh community and the Khalsa of the
eighteenth century. Literature was one formative aspect in these affective connections, that
connected different people together, especially when they no longer were tied together by

place.5? Summed up, these developments in the preceding century in part shaped the socio-

30 Dhavan, When Sparrows Became Hawks, 26.
51 Dhavan, When Sparrows Became Hawks, 40-42.

52 Dhavan, When Sparrows Became Hawks, 149-152.
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historical and literary sensibilities that informed the process of writing of the rahit manuals in the

early eighteenth century.

2.2. Vernacular Premodern Literary Culture in the Northwest Frontier Regions

Perhaps the most crucial context for Sikh literary tradition is one of new forms of
language and expressive culture that proliferated in South Asian in the second millennium—that
is to say, the emergence of vernacular literary production. The literary milieu had been
influenced by the nuclear cosmopolitan languages, Persian, Arabic, and Sanskrit, that set the
stage for literary expression from fourteenth century onwards. With the new literary languages, a
complex cultural milieu emerged that was in part defined by vernacular literary production.
These languages had not constituted the sole means of literary license and poetic expression.
Across South Asia, the background noise had come in the form of a range of languages that
emerged as vehicles of literary expression, coined “the vernacular millennium” by Sheldon
Pollock. As a starting point, it can be approached as a complex and multidimensional process in
which the mechanisms and protocols of literary expression not only changed, but the larger
literary scenery changed as a consequence of the literary activities. 33

As Christian Novetzke has shown, the process of vernacularization encompasses more

beyond than the purely literary language.>* Novetzke points out that it is necessary to review the

53 Aditya Behl, Love's Subtle Magic: An Indian Islamic Literary Tradition, 1379-1545 (New York: Oxford
University Press, 2013), 2-3.

54 Christian Lee Novetzke, “Vernacularizing Jiiandev: Hagiography and the Process of Vernacularization,”
International journal of Hindu studies 22, n0.3 (12/01/2018): 385-387. Tyler Williams has underlined the
complexity of the vernacular literary activities in South Asian history, and argued that in the process of making
vernacular languages more expanded intellectually, the poets and authors in the example of early Hindi helped
provide new definitions of genres like “science” (Sastra) and “literature” (kavya).Tyler Williams, “Notes of
Exchange: Scribal Practices and Vernacular Religious Scholarship in Early Modern North India,” Manuscript
studies 3, n0.2 (2018): 266-272.
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term ‘vernacularization’ through a purely literary engagement and to include the perceived
realities of everyday life. He argues that the process is anchored in that which “valorizes, claims,
and utilises the social gravity of everyday life to transform myriad subjects, which include
literature but also society, arts, culture, politics, and even individual figures.”s5 One of the points
to note is that the quotidian may be seen as a realm inhabited by non-elites and elites alike and
thus, as per Novetzke’s argument a place of interaction between the two. We can thus view Sikh
early modern literature in the vernacular as part of this social framework for literary activities,
especially in regard to the quotidian element of the TN and BPSR. This may be defined to some
extent by language in the shape of metaphors and colloquialisms and by extension as Novetzke
argues, this concept of vernacularization complicates the relationship between “cosmopolitan”
and the vernacular as they present more overlap than separation.’® To make this description even
more complex, it also entailed adapting old stories to new circumstances, particularly in the
sense using familiar stories and characters to introduce new ideas and narratives, by orienting
and reorienting them in relation to a constantly changing environment. In the broad sense, this
phenomenon would fall under the umbrella-term “intertextuality”; the relationship between texts,
especially through relatively subtle thematic and stylistic ties.57

The emblematic language of this development was Braj bhasha, from the Braj-Vrindavan
area, and was included in the literary production of premodern Punjab, alongside premodern

Punjabi and Persian. The developments that had fueled the success of Braj bhasha took place

35 Novetzke, “Vernacularizing Jiiandev,” 388.
56 Novetzke, “Vernacularizing Jiiandev,” 390.

57 Ronit Ricci, Islam Translated: Literature, Conversion, and the Arabic Cosmopolis of South and Southeast Asia
(Chicago: University of Chicago Press, 2011), 246-248.
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partially due to a series of overlapping historical and cultural processes. One was the
consolidation of Mughal rule during the reign of emperor Akbar (1556-1605). Akbar’s imperial
capitals at Fatehpur Sikri as well as Agra, were situated not far from the Braj region. Numerous
power brokers who had been amalgamated into the Mughal system (most notably of Rajput
origin) were actively engaged in sponsoring temples in the Braj region.>8 In addition to this,
Akbar’s imperial commands (known as farmans), on behalf of the various Vaishnava
communities of the region, also helped to emphasize its cultural prestige.>® Braj bhasha became
popular at the Mughal court, and a wide network of itinerant poets connected the literary nodes
and markets in the imperial centers of the day with various religious communities over the
subcontinent. In so doing, Braj bhasha also served as a key language of Sikh poetic expression
from the sixteenth century onwards.? This literary medium was not the “property” of any single
religious community, but rather a cultural force stretching far beyond any one religious grouping.
Nevertheless, Busch has noted that by the latter half of the sixteenth century, Vaishnava cultural
sensibilities were transforming the aural and architectural landscape of Braj itself, giving voice
and shape to an expanded vernacular literary tradition.®! Also, the relationship between
cosmopolitan languages (here, Persian) and vernacular languages may be seen as complex and
also predicated by uncertain political realities. We can here turn to the period of the 1630s to late
1680s in the Deccan as an illustrative example when a process of conquest began to unfold in the

region, and Subah Dayal has described it in the following words:

58 Alison Busch, Poetry of Kings: the Classical Hindi Literature of Mughal India (New York: Oxford University
Press, 2011), 40-45.

3 Busch, Poetry of Kings, 42-48.
60 Busch, Poetry of Kings, 7-9.

61 Busch, Poetry of Kings, 27.
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Between 1636 and 1687, an uncertain and contradictory set of processes unfolded when

the Deccan region was not fully incorporated into the Mughal empire. Regional

sultanates reached their greatest territorial extent while an empire attempted to establish
itself in an area where preexisting structures of governance and courtly patronage already

existed. By the seventeenth century, region and empire came to resemble each other, no
just militarily but also through their artistic, literary, and textual production. For instanc
Abu al-Fazl’s Akbar Namah was, by the mid-seventeenth century, a standard reading in
the Deccan’s literary circles. The renown and emulation of this text was an obvious
consequence of writers, poets, military commanders, and patrons who moved between

t
c,

Indo-Islamic courts. An absolute opposition between the Deccan sultanates and Mughal

north India did not exist in the seventeenth century, given the circulation of migrant elites
and their circuits across these polities in a period of nested conquest. These developments
came in the aftermath of the appearance of Sufi texts as well as an enormous proliferation

of epic and romance translations from Persian into Dakkani. Despite their prominence,
battle poems or razmiyah masnavi composed in Dakkani have almost entirely been
ignored even for the purpose of data extraction of events in political histories of the
Deccan sultanates, let alone studied for their form or diglossic relationship to Persian.s2
What Dayal accurately points out is that this relationship existed in a polyvocal context
where both the users and the audience existed across a broad social spectrum. The audiences
shared imagined literary themes, such as conquest utilizing specific literary, ethnographic and
sociological tropes in order to form elaborate narratives. Dayal posits that in the context of the
seventeenth-century Deccan, Dakkani battle poetry and chronicles in Persian constituted an
instrument and mechanism of incorporating various groups of people into a wide set of
audiences.63 One of Dayal’s central points is the different levels of interaction with the literary

works, since we have to take speaking, reading, writing and memorizing texts into

consideration.64 In other words, by the time the rahitname were composed, the larger cultural

milieu of the frontiers was informed by vernacular religious mediums and modes of expression.

62 Subah Dayal, “Vernacular Conquest? A Persian Patron and His Image in the Seventeenth-Century Deccan,”
Comparative Studies of South Asia, Africa and the Middle East 37, 1n0.3 (2017): 550.

63 Dayal, “Vernacular Conquest?,” 551-552.

64 Dayal, “Vernacular Conquest?,” 552-554.
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2.3. Articulations of Religious Ethics in Sikh Literature Prior to the Rahitname: An
Overview

At this stage, it is relevant to attempt to map the general patterns of literary articulations
of Sikh religious ethics until the early eighteenth century. The rahit genre did not emerge from a
literary vacuum, and accordingly we can assume that it was informed by a prior understanding of
religious ethics and behavior regulation. It is not possible to cover all details in question but
rather to sketch a tentative trajectory of this type of literature in order to account for some of the
continuities as well as differences between the earlier articulations of religious ethics and the
rahit texts. As we shall see, one difference between the two is that the articulations of religious
ethics in the earlier literature show less commitment to regulating specific behaviors, and more
attention to regulating decontextualized principles. The rahit manuals, on the other hand,
articulate behavior regulation aimed at a range of specifically designated actions.

One example of this is the so called Bahoval Pothi, a work dated ¢.1600, which precedes
the Kartarpur manuscript (1604) of the Adi Granth. Pashaura Singh places it as a prior draft in
the compilation of the Adi Granth, and the Bahoval Pothi contains a narrative that articulates
Sikh religious ethics. It is attributed to Guru Arjan and appears at folio 977/2 in the Bahoval
Pothi. 1t reads:

By the grace of the True Guru. Thus, began Guru Baba’s discourse. That is, Guru’s

instruction. The Guru said: ‘One should perform five deeds. If one performs five deeds,

one is liberated in life. There are five deeds, which should never be committed, and five
which should be performed if the Guru gives the strength to do so. The five proscribed
deeds are the following: Do not steal another’s property. Do not have intercourse with
another’s wife. Do not slander another. Do not gamble. Do not consume either

intoxicating liquor or meat. (If, however, you) perform the five (approved) deeds you
shall find liberation in your present life. (These are as follows): Attend the sangat daily,
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taking some food (as an offering), and listen to the Arti kirtan before retiring for the
night. Act with respect and benevolence towards the poor, the afflicted, and the lowly,
and encourage others to do likewise. Try to have a bride bestowed on anyone who has not
been betrothed and if possible, give your own (daughter for this purpose). Try to restore
any wayward Sikh to his true obedience. Do good to all, evil to none. Perceive the spirit
of God (Braham) (within). This is true worship.

Pashaura Singh utilises McLeod’s term of ‘proto-rahit’ notion in order to place it within an
evolutionary account of the Sikh religious tradition, and emphasizes that the word ‘rahit’ appears
already in Guru Nanak’s works, in reference to ... the code of conduct that early Sikhs were
expected to follow in their lives. His successors elaborated on his ideas of ideal Sikh behavior in
the changing historical context. In particular, during the period of Guru Ram Das the code of
conduct included waking early, reciting the morning prayer Japji by heart, joining the
congregation, and listening to the advice of the Guru, while keeping the Divine in mind through
the practice of nam simaran (‘remembrance of the Divine Name”).”6¢

Two other sources deserve to be mentioned in this context, namely Guru Arjan’s religious
discourses as found in two old manuscripts known as Pothi Bibi Rup Kaur and Granth Bhai
Painda.67 These follow the pattern of the Bahoval Pothi, where three anecdotes (numbered 25,
27, and 37) are specifically identified as discourses of Guru Arjan. The anecdote of the Bahoval
Pothi, discussed in the earlier section, is repeated here as anecdote 37 in Granth Bhai Painda
under the title Sakhi Mahala 5. The other two Sakhis, 25 and 27, are found in the Pothi Bibi Rup

Kaur. What is important to note is that in these narratives we find similar broad(er) injunctions

65 Pashaura Singh, Life and Work of Guru Arjan: History, Memory, and Biography in the Sikh Tradition (New Delhi:
Oxford University Press, 2006), 42-43.

66 Singh, Life and Work of Guru Arjan, 43.

67 These manuscripts are said to date from time shortly after the death of Guru Har Rai. The information about these
two manuscripts may be seen in Sri Satiguru ji de Muhain dian Sakhian (Discourses from the Blessed Mouth of the
True Guru) edited by Narinder Kaur Bhatia, 37-58.
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concerning injunctions of behavioral discipline, and these narratives follow the pattern of a

dialogue between the Guru and disciples. For example, in the anecdote related by Sakhi 25, Guru

Arjan is asked by Bahora the goldsmith in Ramdaspur:
‘My lord, what is your command?’ This is (my) command: Do not fasten your affection
on anyone’s wife. Treat her as you would treat your mother. Do not approach another’s
woman. Never lie. Neither utter slander nor listen to it. Do nothing which will hurt
another. Let none be harmed by you. See the (Eternal) One in all living creatures.
Worship none save the Supreme Spirit (parabraham). Apply your heart and
understanding to the Guru’s teachings. Repeat nothing save the words of the True Guru.
Rising, sitting or sleeping, hold in perpetual remembrance the image of the True Guru.
Bring (everything into submission) to the divine Name of God—wealth, physical

appearance, family, possessions, food, fame, titles, happiness, liberation, and whatever
greatness you may achieve. Do this and you shall be a Gurmukh. 68

Here we get a glimpse of some of the operative principles of religious ethics that were
articulated in the history of Sikh religious literature. It would be strange to assume that the
ethical principles from preceding centuries would be absent when the early rahit genre emerged,
so there is some merit in concluding that there were ethical principles being passed down in the
lived experience of the Sikh community. However, while the ethical principles may not have
been new, there is a noticeable difference in how the rahit texts, like the TN and BPSR, sought to
institutionalize these principles as social norms. The injunctions of the rahitname repeatedly
regulate specific behaviors by attaching to them specific rewards and punishments. Earlier

ethical statements within the Sikh tradition, in contrast, appear to be broader articulations of

good Sikh behavior, laying out general principles rather than engaging in juridicial specifics.

68 Singh, Life and Work of Guru Arjan, 46.
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Also, the earlier expressions of ethics are found in larger works such as the Guru Granth
Sahib, but the rahitname are independent works.6® This is one point of departure between the two
rahitname and the prior articulations of religious ethics. In addition, the rahit genre is written
with an acute sense of prescriptive and regulatory detail. The injunctions aimed at the individual
considerations as well as the collective issues tend to address highly specific issues such as the
injunctions to use the comb (kanga) and brush one's teeth.

Based especially on reading the two early examples, BPSR and TN, we can surmise that
the rahitname articulate themes that can be located within the contemporary, immediate political
concerns including several warnings about out-groups that were present in the immediate
historical context. In other words, the rahitname do not by any means represent the first
examples of a Sikh engagement with literary notions of religious ethics but rather a literary
engagement informed to some degree by inherited notions of religious ethics in the context of the
early eighteenth century. However, they seem to represent a different literary instrument of
religious obligation and behavior regulation from the earlier articulations which arguably outline
generic, decontextualized principles. Finally, the rahitname also situate the figure of Guru
Gobind Singh in the centre of its narrative, and this focus is kept intact throughout the narration.

Beyond the broad scope of the literature mentioned above, we also find a letter
(hukamnama) by Banda Singh Bahadur (a prominent Sikh military leader in the years
immediately after the passing of Guru Gobind Singh) issued in 1710 is worth mentioning. The
hukamnama genre of letters has a long history that was anchored in the Guru period, but what

should catch our attention with this particular one is the brief injunction of adhering to the “rahit

69 | thank Amarjit Singh for drawing my attention to this. The specific folio number in the Bahoval Pothi manuscript
shown to me is 971A.
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of the Khalsa.”’? This injunction, even brief and in passing, is noteworthy in that it confirms that
the term “rahit" being used already by this early date as a marker of idealized behavior. However,
as mentioned, the term appears briefly and in passing and does not inform the reader about the

specifics of what Banda Bahadur was referring to.

2.4. The Rahitname: The Early Eighteenth Century Corpus

In order to engage with the question of why the rahitname were composed, and to explain
why, historically, the two texts that are at the center of this dissertation are critical to
understanding the early formation of the genre, we need first two basic building blocks. Those
are a) a proper historical contextualization of the major rahit works, including the TN and BPSR,
in conjunction with b) primary documentation. The two texts (TN and BPSR) that can be placed
in the early eighteenth century showcase a few characteristics that mandate such dating. The
obvious one is that the TN found in MS 770 contains a reliable date of copying, 1718. Apart
from that, both texts are written in poetic form, in the dohra-chaupai meter, and the language is
Punjabi.”! They are both found in pothis’? and resonate with themes found in other forms of early
eighteenth century literature, most notably the Gursobha. Unlike other rahit texts that are
sometimes claimed to have been produced in the eighteenth century, such as the Bhai Desa Singh

and Bhai Daya Singh rahitname,’3 the TN and BPSR are the only two rahit texts that are extant

70 Ganda Singh, Hukamname (Patiala: Punjabi University Press, 1967), 194-195. Thank you Balwant Singh Dhillon
for showing me this hukamnama.

71 Karamjit Malhotra, “The Earliest Manual on the Sikh Way of Life,” in Five Centuries of Sikh Tradition: Ideology,
Society, Politics, and Culture. Essays for Indu Banga, edited by Reeta Grewal and Sheena Pall (New Delhi:
Manobhar, 2005), 56.

72 See Chapter Three for detailed information about the manuscript themselves.

73 Bhai Daya Singh in Shamsher Singh Ashok, Guru Khalse de Rahitname (Amritsar: Sikh History Research Board,
1979), 59-63, Bhai Desa Singh; Piara Singh Padam, Rahitname (Amritsar: Singh Brothers, 1974), 128-138.
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in manuscript form, while others of this genre were disseminated in print. Given the significant
number of copies of these manuscripts that have been found, we can surmise that they were
circulated rather widely, as compared to other rahit texts.”* Gurinder Mann has suggested that
the first literary statement of rahit was produced on December 4, 1694 and was attributed to Bhai
Nand Lal. Mann gives the exact sentence as “Samat satra sahis su bavan [1752], Magahar Sudi
naumi sukh davan”7s (the year 1752, first half of the eighth lunar month),76 but does not mention
the source of this statement. It does appear towards the end of the printed Rahitnama Bhai Nand
Lal on page 56 in Piara Singh Padam’s publication Rahitname. 1have yet to find a manuscript of
this particular source. Although a manuscript called Rahitnama Bhai Nand Lal is catalogued at
Khalsa College in Amritsar (KhC SHR 1442A), the two texts divergent in terms of content,
linguistic style, and length. Without any definitive premodern testimony of Mann's early rahit
statement, it is difficult to assess its formative value for the rahit genre in any concrete terms.77

McLeod dated no less than six rahit texts to the eighteenth century. However, this is
generally not based on an established trail of primary documentation, but rather on printed
sources with little to no information about which manuscripts have been utilized or where they
can be located.” The six manuals that McLeod locates in the eighteenth century are: the

Tanakhahnama, the Bhai Prahilad Rai (Singh) rahitnama, the Sakhi Rahit Ki, the Chaupa Singh

74 There are thirteen copies in total for this dissertation. There are also three copies (mss 223, 234, 245) of the TN at
the Languages Department, Punjabi University Patiala. The number of copies that have been produced historically is
unknown.

75 Gurinder Singh Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” Journal of Punjab Studies
15, no.1 and 2 (2008): 249, 275, fn. 97.

76 My reading makes it 1696, not 1694.
77 The manuscript at Khalsa college is KhC SHR 1442 A.

78 W.H. McLeod, Sikhs of the Khalsa: A History of the Khalsa Rahit (New Delhi: Oxford University Press, 2003),
261-377.
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rahitnama, the Desa Singh rahitnama and the Daya Singh rahitnama. Neither the Desa Singh
nor the Daya Singh rahitnama can be found in manuscript form. We cannot be certain, therefore,
if these are eighteenth-century texts, despite their linguistic features and versified structure.This
is not to conclude that there could not have been such sources available at one point but there are
no extant manuscript sources to confirm or deny their existence.” Also, McLeod makes some
rather confusing statements such as, when assessing the sources of the Daya Singh rahitnama,
“A verse version is more likely to spring from a prose version than vice versa.”$0 The
relationship between verse format and prose is far from that simple, and we also want to be
careful especially when it comes to modern prose.

Among the remaining four eighteenth century rahit texts, the Sakhi Rahit ki is an
independent composition, but as McLeod points out, it has been appended to the Chaupa Singh
Rahitnama (CSR) for unknown reasons.8! The CSR, as well as the Sakhi Rahit Ki, will both be
discussed below, but for now it is possible to state with certainty that neither of them are early
eighteenth century sources. The CSR may be a product of the latter half of that century, and the

Sakhi Rahit Ki most likely a nineteenth century composition.

2.5. The Chaupa Singh Rahitnama: Overview and Sources

79 Padam locates a Desa Singh rahitnama manuscript, but there is considerable divergence between this text and the
version found in Ashok' compilation. Ashok, 59-63; Padam, 68-76, 128-139. Padam's version of the Daya Singh
rahitnama appears to be written in a more modern register, closer in fact to Hindi.

80 McLeod, Sikhs of the Khalsa, 123.

81 McLeod, The Chaupa Singh Rahitnama (Dunedin, N.Z.: University of Otago Press, 1987), 29-31.
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2.5.1. Overview

The only contender for a confirmed eighteenth century origin beyond the TN and the
BPSR is the CSR. It derives its name from a member of a prominent Chibbar family, named
Chaupa Singh, who flourished in the early eighteenth century. Unlike the TN and the BPSR, this
work is in terms of textual structure a composite document consisting of two manuals; the larger
CSR-text itself, found on pages 1-47 in Ashok’s edition, followed by a separate document known
as the Sakhi Rahit Patshahi Das (also known as Sakhi Rahit Ki), found on pages 48-52 in

Ashok’s edition.82 The CSR is by far the largest of all the rahitname.

2.5.2. The Chaupa Singh Rahitnama

The CSR is actually also itself a composite work, articulating sections and themes from
the aforementioned Bansavalinama, a literary production articulating the genealogy of the Sikh
Gurus, dating not earlier than the 1760s.83 The main manual is composed of four separate parts,
the first being a rahitnama section (pp. 1-18), followed by the second, a narrative portion of the
Bansavalinama (pp. 18-27). This is then followed by another rahitnama section (pp. 28-36) and
finally another narrative from the Bansavalinama (pp. 36-47). McLeod points out that the two
rahit sections may have derived from a common source, mostly due to the commonalities in
language. He further positions the Bansavalinama sections as derived from a common source,
again due to commonalities in language, thematic overlap, as well as commonalities in

attribution (especially to Chaupa Singh). McLeod positions the two sections as “within the

82 Ashok, Guru Khalse de Rahitname, 1-52.

83 McLeod, The Chaupa Singh Rahitnama, 13, 25-28.
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Chibbar family tradition.”$* In the first section, there is no mention of the term “tanakhaia,”®’ but
it appears often in the second section. Also given the size of the CSR, as well as the fact that it is
the only manual that quotes previous texts such as the Guru Granth Sahib and the Dasam
Granth, it is hard to argue for the CSR being a member of the early corpus. Finally, it also seems
as if it may have been modelled on, or influenced by, the two earlier rahitname, given its
structure of narration followed by listing of injunctions of behavioral regulation and religious

obligation.

2.5.3. The Sakhi Rahit Ki

As McLeod has pointed out, the second part of the CSR is unrelated to the main manual,
and appears to have been added later. It is much shorter, and is set as a conversation between
Guru Gobind Singh and the court poet Bhai Nand Lal. It is noteworthy that the Sakhi Rahit ki,
in contrast to the versified CSR, is written in a more modern prose register of Punjabi. 8¢ In

other words it appears to be a modern text, attached to a premodern one.

2.5.4. Sources
The manuscript tradition of the CSR is complex where one of the main issues has been

the lack of a reliably established tree between its witnesses. So far, the main sources have been:

84 Ashok, Guru Khalse de Rahitname, 1-47; McLeod, The Chaupa Singh Rahitnama, 25-28.

85 The term is derived from tanakhah, salary or renumeration, and refers to a mechanism of discipline for people
inside the community who break the injunctions in the rahit. McLeod, The Chaupa Singh Rahitnama, 31-32.

86 McLeod, The Chaupa Singh Rahitnama, 29, Ashok, Guru Khalse de Rahitname, 48-52.
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1) SRL 6124, a manuscript kept in the Sikh Reference Library at the Golden temple in
Amritsar, and destroyed in 1984 during Operation Bluestar. As seen above, this MS carried
the date of 1764, with Jind city as the specified location of writing/copying.

2) Shamsher Singh Ashok’s Guru Khalse de Rahitname, dated to 1979, a cyclostyled
typewritten transcript of several rahitname (not just the Chaupa Singh) that were kept in the
Sikh Reference Library, 3) MS 1018 in the Bhai Gurdas Library at Guru Nanak Dev
University in Amritsar (mid nineteenth century).

3) Piara Singh Padam’s published work Rahitname (1974), containing a large number of rahit
works.

4) SHR 277 at Khalsa College in Amritsar. This is a modern transcription, in a school notebook,
of a manuscript apparently held in Talvandi Sabo, Gurdwara Takhat Sri Damdama Sahib,
carried out in 1941 according to the Khalsa College catalogue.87

5) Two additional sources located by Gurinder Singh Mann, MS 227 and MS 228 of the Balbir
Singh Sahitya Kendar in Dehradun.88

Arguably the most important source of the text, SRL 6124, was destroyed in 1984 during
storming of the Golden Temple by the Indian army during operation Bluestar. McLeod's edition
of the text in his book The Chaupa Singh Rahitnama, which followed a non-stemmatic majority
principle, incorporated this manuscript as one of its sources. However, McLeod’s edition was

actually based on the substantially larger manuscript (MS 1018) that is dated to 1856-1857, a

87 The text states that it was copied in Damdama Sahib in 1941 but lacks the reference to Jind city and a date and
name of the scribe. McLeod, The Chaupa Singh Rahitnama, 22, 52. McLeod rightly states that the manuscript
catalogue might not be completely reliable in this regard. I have examined the book and given that it appears to be
an unidentified transcript of an for us unknown manuscript, it is impossible to know its textual lineage. Nripinder
Singh seems to have confused the content of this copy for SRL 6124, as he states that the textbook included the
reference to Jind City and the year 1764. See Nripinder Singh, The Sikh Moral Tradition, 187.

88 Mann, “Sources for the Study of Guru Gobind Singh’s Life and Times,” footnotes 102 and 103, 276.
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century later than SRL 6124.%° For the collection of rahit manuscripts kept in the Golden Temple
prior to Operation Bluestar, no reproduction is more persuasive than Shamsher Singh Ashok’s
Guru Khalse de Rahitname. One example pertains to the date recorded in SRL 6124. McLeod
asserts that this manuscript
owed its considerable distinction not merely to its eighteenth-century origin but also to
the fact that it was explicitly identified in terms of date and place. The colophon which
concluded the complete manuscript stated that it was copied in Jind City and completed
on Chet sudi 14, S. 1821 (1765 A.C.). There is no reason to mistrust this claim.?
The colophon mentioned here actually appears at the end of the Sakhi Rahit Ki. As the previous
exploration of that text shows, there is actually quite solid grounding for questioning the validity
of the date in relation to the text it supplements, since the modern language in prose do not
resonate with the compositional language and style of the mid eighteenth century work such as
the Bansavalinama. However, we need to note that Ashok’s work is the only one that contains
this date and thus is a strong indication that the source he worked on was in fact SRL 6124. Also,
a further comparison between the sentences that McLeod designates as the SRL manuscript in
his critical edition and Ashok’s rendition of the text, has generated a nearly perfect, identical

match between Ashok’s work and the SRL manuscript as seen in McLeod’s apparatus.?! The

8 This manuscript is dated V.S. 1913 (1856-57), copied by a scribe called Harinam Singh Khatri. The place of the
composition is not given. Apart from SRL 6124, now lost, this is the only complete manuscript available to
scholarship. However, it is important to note that the manuscript is in a very poor shape and the binding does not
hold all of the pages together. It appears as if it has been broken and then stitched together again. Some pages have
been moved around making it difficult to conduct philological research using this document. McLeod states openly
in his book (The Chaupa Singh Rahitnama, 22) that he has not consulted the SRL manuscript but rather MS 1018 as
the basis for the work. G.S. Mann has also utilised it for a description of the work but in the context of a
hypothesized earlier origin of the CSR. Gurinder Singh Mann, “Sources For the Study of Guru Gobind Singh’s Life
and Times,” 276, footnotes 102-103.

90 McLeod, The Chaupa Singh Rahitnama, 20.

91 I have conducted an analysis between the SRL references and Ashok in the larger Chaupa Singh manual: of 36
points of comparison, 31 are identical, and five are missing in Ashok but listed as SRL in McLeod’s book. In the
Sakhi Rahit Ki, the match is 100%.
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match is of such proximity that Ashok’s work may be seen as constituting the most reliable work
in the absence of the destroyed manuscripts.?2 In both publications, McLeod claims that he had
gone into the temple in the years prior to the assault on the temple complex and that he acquired
a copy of that particular manuscript, a claim he affirmed in both of the publications. In Sikhs of
the Khalsa, McLeod explains:

I made a copy of the manuscript before it was destroyed and this has been published as

ChS together with an English translation... A photo-copy of this copy is held by the
Library of Guru Nanak Dev University, Amritsar.?3

In the Chaupa Singh Rahitnama edition he states that

The manuscript destroyed during Operation Bluestar was one of two copies which

dominate the text presented in this volume. Prior to its destruction the manuscript was

catalogued as number 6124 in the Sikh Reference Library. Fortunately, a copy was made
and carefully checked during the preparation of this text and translation (A photocopy of
this hand-written copy has been lodged with the library of Guru Nanak Dev University,

Amritsar).%*

After having compared McLeod's apparatus to the text presented by Ashok, and after
locating the date in Ashok's text, the next logical step of inquiry was to locate the photocopy that
McLeod supposedly gave to the library at Guru Nanak Dev University, Amritsar. It is found at
Guru Nanak Dev University in the Bhai Gurdas Libary, labelled MSG 83 (G stands for ‘gift’)

and is indeed his donated photocopied material. In it, he claims that

During the period 16-26 December 1972 the complete manuscript was copied by Dr W.H.
McLeod of the History Department, University of Otago, Dunedin, New Zealand. Dr.

21t is also noteworthy that McLeod excludes Ashok from his work: “Another version appears in a cyclostyled
document edited by Shamsher Singh Ashok and issued privately in October 1979 under the title Guru Khalse de
Rahitname. This latter version is unsupported by any description of its origin or by satisfactory evidence that it
represents a faithful copy of the actual manuscript. It has accordingly been omitted from the analysis that follows.”
McLeod, The Chaupa Singh Rahitnama, 19-20.

93 McLeod, Sikhs of the Khalsa, 27.

94 McLeod, The Chaupa Singh Rahitnama, 20.
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McLeod used his copy, together with Guru Nanak Dev University manuscript no. 1018
and other versions, to prepare a text and English translation.... In 1978, while preparing
his Gurmukhi text, Dr. McLeod carefully checked his 1972 copy against the original in
the Sikh Reference Library. A photocopy of the corrected 1972 copy follows this note.%

It is however not, strictly speaking, a handwritten copy of the manuscript SRL 6124, but
rather a working draft of his The Chaupa Singh Rahitnama. Upon investigation, it appears to be a
hybrid between multiple sources, possibly with some of them unnamed, and because of its
eclectic style, it is exceedingly difficult to know what source is used at any given moment.
McLeod jumps between sources and thus very rarely allows the reader to know which source is
being used. However, there is one noticeable point in this work that is not found anywhere in his
publication. From page three onwards, every page contains reference notes to Kulwant Singh,
given as “KS”, followed by either text or words in Punjabi or a comment by McLeod. This
source is not mentioned in McLeod's published work. His notes also do not follow any
standardized pattern and differ significantly internally; the notes range from “KS agrees with this
date” to “KS:” followed by a sentence or word in Punjabi.

Kulwant Singh is now a retired professor from Khalsa College Amritsar. I contacted him
and interviewed him about this matter in the presence of Balwant Singh Dhillon, who helped
arrange the interview, as several question marks had emerged, especially why he was mentioned
repeatedly in McLeod’s work draft but was absent from the publication. %6 Kulwant Singh

explained that he was hired by the Sikh Reference Library between 1966-1970 and then

subsequently by Khalsa College. McLeod came to the Sikh Reference Library in 1970 for a total

95 MSG 83, 1.

96 The interview took place on 29 March 2016 in Kulwant Singh’s house in Amritsar. [ offer my thanks to both
Kulwant Singh and Balwant Singh Dhillon.
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of about 20 hours over three days and was making corrective notes from SRL 6124 (the
likelihood being that he had already decided to work on MS 1018 of GNDU). Kulwant Singh
offered his own handwritten copy, which he had made some time earlier out of personal interest.
McLeod accepted it and never returned it to Kulwant Singh. What this serves to underline is the
seemingly permanent dissonance between McLeod’s claims about the Chaupa Singh work and its
textual lineage. In other words, despite the hybrid format, at least two sources are known to have
been used for McLeod’s draft edition: MS 1018, which he states in the beginning of the work,
and Kulwant Singh’s material. The “other versions” that he mentions are not identified in the text
so it 1s not possible to confirm their sources.

The date given at the end of the Sakhi Rahit Ki in MSG 83, dated V.S. 1821 (1765), is
identical to the text given in Ashok, which paradoxically confirms Ashok’s reliability (although
we see the example of Ashok’s editing by the addition of the isai (Western calendar) date of
1764). McLeod’s comment at the side of the final page, where the date is located, states that it is
difficult to be sure whether the date given is 1821 samvat, or 1812, because of scribal errors and
then he states “Kulwant Singh agrees with this date.”’

Piara Singh Padam’s book, Rahitname, is a collection of several manuscripts of various
rahit manuals, not just the CSR.%® There are a few problems with this publication. The first is the
narrative concerning which specific sources he has utilised and where he got them from, and the

statements concerning these matters are vague. For example, he states that he got the Bhai Nand

97 The hybrid nature of McLeod's work can be seen when one compares the SRL footnotes in his Chaupa Singh
publication, to Kulwant Singh’s notes in MSG 83; There is no correlation between the two at all. In other words,
McLeod did not just use Kulwant Singh as the source of the SRL manuscript, he was actively creating a hybrid
manuscript in several stages.

98 Utilized for example by McLeod, Mann, Malhotra, and Jeevan Deol in their publications.
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Lal and Bhai Prahilad Singh manuals from a granthi (reader of the Guru Granth Sahib in
devotional context) living near Anandpur but does not provide any information about whom this
person was or where the sources originated from. He traces the CSR manual that he provides in
the publication to a Chibbar family in Gujrat, Pakistan through a series of copies, which
allegedly includes SRL 6124, but it is not entirely clear which exact source served as the basis
for the text in his publication. It does however contain an admission of having consulted a book
from the Kahn Singh Nabha Library, at Punjabi University, Patiala, again with little additional
information.% From my research at this library, it is most likely MS NR 90288 in the rare book
section which is part of the collection that Padam donated to the university. The work states that
it was copied in 1901 by a copyist named Bhai Bishan Singh, while the original author was a
certain Giani Bhagwan Singh. It is a large compilation of rahit texts and appears to be identical
to the Bibek Bardhi Granth (book of wisdom), a book on religious ethics in part based on a
collection of rahit texts compiled by Bhagwan Singh in the 1870s.100

MS NR 90288 is not an original manuscript, nor is it the original publication but rather a
handwritten transcription of the publication. It is also relevant to note that some rahit
compositions cannot be located in manuscripts (such as the Bhai Daya Singh and the Bhai Desa
Singh) but exist purely in printed form, despite claims of their being eighteenth century
compositions.!01 Most of the manuscripts in Padam’s publication are not found in any other

source except for this one. In fact, the contents of Piara Singh Padam’s book and Giani Bhagwan

9 Padam, Rahitname, 52.

100 Gurinder Mann, “500 Years of Sikh Educational Heritage,” Journal of Punjab Studies 12, No.1 (Spring 2005),
fn. 21.

101 McLeod, Sikhs of the Khalsa, 65.
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Singh’s Bibek Bardhi match completely. In other words, this is the only source where the entire
list of sources from Padam’s book is covered. Some of the texts presented by Padam, most
notably the Daya Singh Rahitnama, is written in modern language, which makes an early
eighteenth-century origin rather unlikely.102

Finally, the CSR in the Giani Bhagwan Singh publication contains an early date, 1700,
the same date as given by Mann in his article on the sources of Guru Gobind Singh.103 However,
Mann also refers to two manuscripts from Dehradun (MS 227, MS 228). MS 227 is a composite
document containing the CSR followed by two versions of the Bhai Nand Lal rahitnama. It does
not contain any information about the scribe, date of composition, etc. It is a compilation of
many different documents and scribes. From simple visual comparison, the three different texts
within this codex seem clearly to bee made with three different types of paper. The two copies of
the Bhai Nand Lal Rahitnama seem to have had the same scribe, based on abundant parallels in
orthography. The three manuscripts appear to have been laminated and bound into codex form
sometime in the nineteenth century. All pages in the three rahit manuals contain a stamp that
states “Allahabad.” These colonial-period interventions have made it so that it is difficult to
determine the original date and provenance of the CSR manuscript materials embedded within
the larger codex. It also deserves to be mentioned that the CSR in MS 227 is NOT complete; it
finishes prematurely at line number 126. On the other hand, it does feature a preface - unique
among the manuscript witnesses - that provides the date of completion as being VS 1757, along

with the story of its origins. As the text explains, Guru Gobind Singh gave Chaupa Singh the

102 Padam, Rahitname, 68-77.

103 Mann, “Sources for the Study of Guru Gobind Singh’s Life and Times,” 249, 276, footnotes 101-103.
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order to write the rahit. When, in response, Chaupa Singh asked for further direction, the Guru
replied, "You know the Sikhi, so start.” Chaupa Singh then came up with a draft and delivers it to
the Guru, who approved. It is important to note that this specific narrative is from the
Bansavalinama, which is a composition placed in the 1760s.104 Apart from this, there seems to be
a strong resonance of textual and thematic features related to Bansavalinama within the text
itself, which would make sense since its author Kesar Singh Chibbar was a descendant of
Chaupa Singh, who is listed as the author of the Bansavalinama. McLeod has fleshed out the
relationship between the two compositions in some detail and provides a convincing argument
about their compositional proximity.!05

MS 228 is another version of the aforementioned Bibek Bardhi, where the catalogue
states it is a copy of a manuscript at Oriental College, Lahore.!96 The author draws on multiple
sources of Sikh scripture, including some rahit sources but it also contains a commentary on the
Gursobha. Some pages contain no commentary, whereas others contain commentary in the
margins in very small script. In other places there are considerable corrections done to the text in
yellow cover-colour which then new text has been added to. The manuscript is presented on
modern paper, until folio 95, where it switches to country paper. The modern section is made by
a single hand, while the premodern folia - 95 to 140 - are the work of a number of different

scribes, at least based on orthographical observation.

104 McLeod, The Chaupa Singh Rahitnama, 13, 50, footnote 22.
105 McLeod, The Chaupa Singh Rahitnama, 24-31.

106 Author Bhagwan Singh, corrected by Baba Sumer Singh Ji Patna, date is 1877 AD. Mann also confirms that this
is indeed the work. Mann, “500 years of Sikh Educational Heritage,” f.n. 21.
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The contents of the modern and premodern sections of MS 228 are also significantly
different. The modern portions (prior to folio 95) feature, in particular, materials from the
Gursobha. with marginal commentary. At the very end is a version of the Sakhi Rahit Ki text, as
we had seen in Ashok's edition. No title, however, is given here. It is the text of the Sakhi Rahit
Ki alone, without commentary - which is somewhat unusual for this manuscript, as the Gursobha
has extensive marginalia, and corrections and emendations throughout.

Folios 95-140, in contrast, is an eclectic assemblage of materials from multiple scribes,
and involving many different types of documents. There are lengthy commentarial materials that
discusses theological topics and draws on multiple sources. There are lists of rahits, but the
enumeration appears to be idiosyncratic to the scribe. At the end of the premodern portion, there
is a section labeled "Rahitname," which offers a series of rahits, but the handwriting here is so
small as to be illegible. These observations are not meant to disqualify the Bibek Bardhi (or
indeed any of the other sources) as being valid texts for analysis, but rather to confirm that the
rahit materials they contain cannot be situated within specific, historically-contingent moments
and places in the early seventeenth century. In contrast, we can quite confidently do so with the
TN and the BPSR.

As we can see, based on the extant material, the CSR cannot be seen as an early
eighteenth-century product for a series of interrelated reasons. Firstly, is the length of the text in
relation to the TN and the BPSR; the CSR is 47 folios in length, and (51 if one includes the Sakhi
Rahit Ki), as opposed to the 12 folios of both the TN and the BPSR. Secondly, the CSR
composite text, which to some extent may have been modelled on the TN and the BPSR. Thirdly,

the language in the CSR seems later than the other two. Also, none of the assertions concerning

42



the date of composition of the CSR, except Ashok and perhaps MS 1018 of GNDU, can be relied
upon as scholarly sources. MS 227 in Dehradun provides the earliest date on record (1700) but is
an incomplete colonial-era document, written on colonial-era paper, with a colonial era-
watermark, and provides the date in an introduction which is found in no manuscript version of
the CSR. Likewise, the early date found in SRL MS 6124, and noted by Ashok, is problematic
given that it does not appear in the CSR itself but in the appended, and textually unrelated, Sakhi
Rahit Ki. For the CSR itself, we thus actually have no reliable date.

In summary, based on extant sources, it is not possible to date the CSR to the early
eighteenth century with any accuracy, nor indeed to say much about it at all with any certainty.
To better ascertain the historical significance of the CSR, and its connections to the early rahit
texts, more scholarship is needed, including a systematic study in conjunction with the
Bansavalinama. McLeod offers a starting point, connecting the dots between them and creating a
solid groundwork for further research.!07 It is also relevant to note that there might be CSR
related material in the various archives of Pakistan, including one held at the Oriental College,
Lahore, as mentioned by the Dehradun manuscript. Future scholarship should investigate this

possibility.

2.6. The Tanakhahnama and the Bhai Prahilad Singh Rahitnama
We now reach the two rahit manuals that can be dated with confidence to the early
eighteenth century, namely the TN and the BPSR. First and foremost, both are found as

unpublished manuscripts, rather than printed texts. Second, they are both almost identical in

107 McLeod, The Chaupa Singh Rahitnama, 9-31.
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length and substantially shorter than the CSR. Third, they both consistently display the dohra-
chaupai poetic meter and despite internal differences between the two texts they seem to voice
similar concerns related to the early eighteenth century. Some are warnings about the Turks and
the Masands. Additionally, both rahitname share structural consistencies, as both are modelled on
the concept of a conversation between the Guru and a disciple (the court poet Bhai Nand Lal in
the TN and Bhai Prahilad Singh in the BPSR). The disciple begins by asking the Guru about
what is and is not appropriate behavior. The Guru then responds and engages in a conversation
that continues until the end of the manuscripts. In terms of style and imagery, it seems likely that
there is proximity and conversation taking place between the two texts. Given that one manual
(the TN) is a manuscript copy dated to 1718 and that it is indeed close in literary terms to the
BPSR, it seems likely that the two were composed at roughly the same time, the early eighteenth
century. However, as we have seen in the case of the CSR, determining the date of writing is by
no means an uncomplicated affair.

Here it is also relevant to note the two earliest colonial era assessments on the rahit genre,
namely the writings of Robert Leech and Joseph Davey Cunningham. Leech is arguably the de
facto earliest colonial era statement on the rahit literature, and it can be found in his article “The
Rites and Ceremonies of the Sikhs and the Sikh Sects,” published in 1844. Part one and two
comprised a selection from the Prem Sumarag Granth, part three the Tanakhahanama, and part
four the Bhai Prahilad Singh Rahitnama.1%8 This was followed by Cunningham’s extensive book,
History of the Sikhs: From the origin of the Nation to the Battles of the Sutlej, published in 1849.

Cunningham's understanding of the rahit genre comprised the BPSR and TN, with no mention of

108 McLeod, Sikhs of the Khalsa, 466-467.
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other texts. Although he does not reveal exactly which manuscripts he has consulted, he does
provide parts of both texts in translation and they are clearly the two manuals in question.19 The
third colonial era writer who wrote on this matter was the widely influential Attar Singh who
published his work The Rayhit Nama of Prahlad Rai, or the Excellent Conversation of the
Duswan Padsha and Nand Lal’s Rayhit Nama, or Rules for the Guidance of the Sikhs in
Religious Matters in 1876. He also designates the TN as Nand Lal’s rahitnama. Finally, Ernest
Trumpp’s work Adi Granth or The Holy Scriptures of the Sikhs published in 1877 utilises Attar
Singh’s work and confirms that the two works mentioned by Attar Singh are indeed the BPSR
and the TN.110

What these colonial commentators have in common is that they designate these two texts
as constituting the rahit genre with no mention of the CSR. This confirms the findings of this
dissertation, as the Chaupa Singh work is a later historical product. We will now explore the

dating of the two works in more detail.

2.6.1. The Tanakhahnama
The date in the TN is significant for several reasons, especially given that all versions of
the text are undated, except one. This is a document that Jeevan Deol had come across in the

1990s,111 a dramatic finding in rahitnama research.!12 The discovery of the manuscript effectively

109 Cunningham, History of the Sikhs, 373-378.

110 Ernest Trumpp, The Adi Granth or the Holy Scriptures of the Sikhs (London: Allen & Tumbner, 1877. Reprint,
New Delhi: Munshiram, Manoharlal, 1970), cxiv, cxiii.

111 Jeevan Deol, “Eighteenth-century Khalsa Identity: Discourse, Praxis and Narrative,” In Sikh Religion, Culture
and Ethnicity, Christopher Shackle, et al. (eds), ( London: Routledge: 2001), 25-46.

112 Fenech, McLeod, and most extensively by Malhotra.
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pushed the presumed date of composition of the TN back by a few decades.!!3 This extraordinary
document is located in the Bhai Gurdas Library of the Guru Nanak Dev University in Amritsar
within a manuscript catalogued as MS 770, which contains several other texts as well. It begins
with the Japuji (folios 393-415), followed by the TN (folios 415-418), then Savaiya Patshahi 1
(folios 418-419), and finally Sakhi Mahala I (folios 419-426). However, there are three
immediate issues with the TN (listed as Rahitnama Bhai Nand Lal) as found in MS 770. The first
is that it is incomplete. As Fenech, Malhotra, and McLeod all note, it starts on line 7 and is thus a
copy of an earlier, unidentified source. This remarkable find should hopefully spur a search for
that unidentified source as well as a rereading of the other TN manuscripts available so far.!!4
Next, we arrive at the small but important issue concerning the utilization of the term for
“manual of advice,” namely “nasihatnama.” The TN found in MS 770 is not the first that
scholars have found to use this term but it is the earliest. From the evidence in MS 770 scholars
like McLeod have come to the conclusion that the first version of the TN was in fact known as
“nasihatnama.” However, as is evident by the exploration of several TN manuscripts, we can see
the following pattern: in the beginning of the text comes either the “tanakhahnama” or
sometimes “rahitnama” designation, and at the end comes either one of the three phrases, “This
rahitnama is complete,” “This nasihatnama is complete,” or “This tanakhahnama is complete.”
As stated previously, the TN in MS 770 is not complete since the first lines are missing. The
missing lines constitute the location where the opening designation would have appeared.

However, the manuscript concludes with “this nasihatnama is concluded.” Given that not a single

113 McLeod, Sikhs of the Khalsa, 16.

114 With special emphasis on KHC SHR 1442D, which is a complete manuscript.
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manuscript so far starts with the designation of “nasihatnama” but rather with “tanakhahnama”
or “rahitnama,” and conjunctly that some finish with “nasihatnama” it seems plausible that the
title is not “nasihatnama.”

Finally, having investigated the entire manuscript it is possible to state the following with
certainty: while the date of V.S. 1775 (1718) does not appear in the TN itself, the handwriting of
the scribe appears consistent throughout the manuscript. Also, the manuscript is intact and no
folios have been taken out or inserted; from what could be surmised, the binding was also intact,
1.e. it was not possible to notice any evidence for the binding having been opened up and then re-
stitched or the binding being replaced entirely; and the ink is consistent throughout all of the
folios and the writing has gotten less pronounced only to become stronger again thus indicating a
brush that needed to be dipped into ink (this is in contrast to a modern pen, where the ink is of
consistent pressure all through the writing). In other words, the tentative conclusion is that the
manuscript has been written by a single scribe and not been tampered with after its composition.

Thus, it appears as if the date is reliable.

2.6.2. The Bhai Prahilad Singh Rahitnama

The BPSR text presents a more complicated case in terms of dating, due to its multiple
direct and indirect temporal cues. At the preliminary level of investigation, no manuscript thus
far encountered contains a scribal date along the lines of the TN in MS 770, even though there is
a date given in the text itself. It should be noted that the date appears in a rather peculiar place, in
the closing half of the narrative but not at the very end. Different scholars have approached this

date slightly differently. Piara Singh Padam, for example, edited whichever text he had at his
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disposal and inserted the date at the very end of the text.!1> Ashok on the other hand has kept the
date in the text at its original place but brings up the salient point that the date (1696) contradicts
the location given in the beginning (Abchalnagar) since the Guru was not there at that time.!1¢
McLeod has given several suggestions about the date of the work; he initially placed the dating
of the BPSR text in the late eighteenth century'!” and then suggested the 1730s,!18 then finally
placed it in the middle of the eighteenth century.119 Gurinder Singh Mann has based his work on
Piara Singh Padam’s publication, in which Padam removes the date from its textual context and
places it at the end of the text. Thus, both Padam and Mann view the date mentioned as the date
of textual completion. Mann however provides an interesting suggestion that the date mentioned
refers to the spring festival known as Basant Panchami but that does not correlate with a date of
completion, given several other post-1708 references found in the text.!20 We need to explore a
few interrelated issues of historiography at this stage. The text provides us with a few distinct
references that are all placed after 1696. These are in no particular order, the reference to
Abchalnagar, the references to the Granth as Guru, the deployment of the term “Khalsa,” and
finally the location within the text where the reference is found.

At the first instance, the most immediate issue concerns the apparent contradiction

between the date in the narrative and the location given in the beginning of the text. It

115 Padam, Rahitname, 67.

116 Ashok, Guru Khalse de Rahitname, 58.

117 McLeod, Historical Dictionary of Sikhism (New York: Oxford University Press, 2002), 173.

118 McLeod accepts that the brevity of the work is indicative of an earlier origin as “It is as much due to the fact that
the rahit-nama is a brief one as to any other reason. The longer ones characteristically belong to the middle or later
years of the eighteenth century.” McLeod, Sikhs of the Khalsa, 70-71.

119 McLeod, The A to Z of Sikhism (Plymouth: Scarecrow Press, 2009), 161.

120 Mann, “Sources for the Study of Guru Gobind Singh’s Life and Times,” 249, 275, f.n. 99.
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materializes along the lines of an inquiry into whether it resonates with or contradicts Guru
Gobind Singh’s time spent in Abchalnagar (Nanded). Ashok is correct in stating that the Guru
was not in Abchalnagar at that date but only reached that location almost a decade later.
Secondly, we also find the invocation of the Granth as Guru which comes towards the end of
Guru Gobind Singh’s life and certainly not in 1696. We also find that the term Khalsa is a
complicated designation especially in the BPSR.It is a term used very rarely in the BPSR, and
when it is used, it seems to refer more broadly to the entire Sikh community, rather than to a
specific subgroup. The BPSR's understanding of "Khalsa" thus challenges the usual narrative of
the meaning of this term in Sikh history. As previously mentioned, the references to the either
specific congregations or even the community at large as “Khalsa” is found repeatedly in the
letters by Guru Gobind Singh during the last years of his life.

We also need to assess the reference where the date appears and its location in the text. If
the date of 1696 were acknowledged to be the date of completion, then the text would arguably
contain anachronistic statements. Also, even if we accept that the date could have originally
appeared at the end of the text, and that the sentences after the date were later interpolations,

there is still an issue in the wording of the sentence:

HH3 H3'd™ A 3¢ gH g2+ fsarg| vy 2t faz uaHt Jigerg Hg=mal

Sanmat satara se bhae bars bavanja nihar. Magh vadi thit panchm virvar subhvar.
My translation of it reads: “See the year of (sanmat) 1752 having passed, this is the fifth day,
Thursday, of the lunar fortnight, an auspicious day.” At no point does this sentence indicate the
format of completion as found in the TN or later, in the end of the BPSR. The BPSR reads: “this

rahitnama is complete.” Here the statements of completion are clearly articulated. On the other
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hand, the year of V.S.1752 is not articulated along those lines at all, but rather states that this date
has passed.

It should perhaps also be noted that the date could add depth and perhaps even an added
layer to the outer narrative frame, concerning the transmission of knowledge from Guru to
disciple. If this is indeed the case, then it is relevant to note that the date provided does not have
to correlate with the historical developments as we now recognize them. In other words, the
author of the BPSR enters this date not by mistake but for a clear clear purpose, and at a
meaningful point in his text. However, contemporary scholarship lacks sufficient sources to
explain the reference.The term that should grab attention is subhvar (auspicious day), since one
implication of this is a relationship of good omens for the future. Given that the date appears in
passing, it is not possible to state clearly why this date was seen as auspicious since no
explanation is given, although it might serve as a poetic filler given that it is a double rhyme
(both in relation to the first stanza, as well as the internal rhyme with Virvar). Also, another
question is why it appears where it does. If this has been a conscious decision, then the author
has waited until line 36-37 to introduce this, only to continue the narrative for a few more lines.
It seems rather unlikely that this took place by scribal sloppiness or lack of attention. One
possibility is that it may have served as a literary claim to relevance, since readers or listeners
would undoubtedly be aware of the significance of this date. It may be seen as a way to heighten
the suspense in the narrative in the sense of situating it in a concrete memorial landscape with a
date attached to it. The date in the common era is 1696 and is eleven years prior to Guru Gobind
Singh reaching Nanded. However, there is a possibility on the part of the author to provide

emphasis of this date as having passed, thus to emphasize a perceived auspicious moment in the
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past. It may serve to anchor the story in a known memorial setting, not at a fixed date but to an
easily recognised time period by the audience where the date provides the apex of perceived
suspense. Padam and McLeod (who admits to having used the text provided by Padam for his
own translation) put this date at the end of the text.12! This is problematic since it never appears
at the end of any manuscript, and also because it seems likely that the date did not indicate a date
of completion.

The seemingly irreconcilable contradiction between the reference in the beginning to
Abchalnagar, on the one hand, as well as the post-1708 references such as the Granth as Guru
given later in the text, and finally the 1696 date, can be rectified if the text is read like a historical
report with several non-related moving parts in it. If we however do not assume that it is a
historical report and that the references (as well as their position in the text) are not accidents or
anomalies but rather desired by the author, then a possible starting point for investigation is that
its composition had begun in 1696 but was later substantially reworked with the date kept intact
but with post-1708 information added. Accordingly, we may here have encountered a work that
has grown over time and been edited along the way. With this in mind, given the absence of
sources to confirm this editing process, we may place the text in the first decades of the
eighteenth century. In other words, it is unlikely that the author would have constructed a
narrative of this brevity and consciously have constructed a built-in textual reference that
anachronistically jeopardizes the narrative. Given that this date is intact in all the manuscripts

thus encountered, it seems to have been part of the narrative mechanics from the spawning of

121 McLeod states that “Magh vadi 5, S. 1752, is the equivalent of Thursday the 13th of February 1696. It did not fall
on a Sunday. The earlier text places this verse between 34 and 35. Only PSP places it at the conclusion of the rahit-
nama,” McLeod, Sikhs of the Khalsa, 422.
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this text. It seems as if the likely scenario is that this is a text that kept getting reworked and
finally received as a Khalsa text in the Khalsa community that accompanied Guru Gobind Singh
to Maharashtra.

There is however a larger chain of questions that need to be accounted for and which
present a significant challenge to scholarship. First and foremost, what does the date signify?
Perhaps Mann’s suggestion of the Basant Panchmi festival is accurate. It seems to be a date built
into the memorial imagination of the intended audience, since it is seen as being in the past. It
can be implied that the audience was well aware of (factual event or not factual event does not
matter) its relevance and knew the specific point as well as a larger suggestion that the author of
the text was attempting to convey. Secondly, is it possible to sketch the literary process implied
by the invocation of this date? In other words, does the date signify that a perceived malevolent
time period came to an end in 1696, then succeeded by a perceived beneficial time? Or is it the
opposite, that a benevolent time period finished in 1696 and was followed by a perceived times
of trouble? There is no immediate answer to this. Also, what does the placement of this line in
the text itself signify? In other words, what can be surmised about its relationship with the rest of
the text and the effect that the author intended to generate? Finally, and perhaps most
importantly, why was it introduced in the text in the first place? None of these questions have
firm answers as we do not have access to corroborating documents.

A more detailed study of the textual mechanics and philological issues concerning the
two works follows in Chapter Three. For now, we will attempt to get a feeling for the general
characteristics of the two texts and how they operate. As mentioned previously, the structure of

the two texts is based on a conversation between the Guru and a prominent disciple, where the

52



disciple asks the Guru questions about what is and what is not acceptable behavior. Doris
Jakobsh reminds us that the proscriptive nature of these manuals do not constitute the lived
reality of the Sikh community of that era. Rather, the proscriptive element may be seen as an
expectation and thus articulates a view of regulated ideal behavior on behalf of the intended
audience. 22

In both cases the disciples, Bhai Nand Lal and Bhai Prahilad Singh, are figures of
prominence in the Sikh mythological and literary record and connected personally to the Guru.
The conversation opens up by the question being asked and the guru is then the centre of the
narrative as he provides more or less detailed instruction on what constitutes meritorious
behavior. The texts can thus be seen as articulating didactic elements and operating within a
framework of religious ethics. The charismatic figure of the Guru is the centre of narration and
his religious prestige can be seen in both his pronouncements as well as his elevated stature, vis-
a-vis his disciple. The connection to the disciple who is in conversation with him is noteworthy
as part of a charismatic relationship.123 As a general rule, the disciple gets nowhere near the same
amount of attention as the guru figure, but is nevertheless portrayed as being in a subtle yet
pronounced standing vis-a-vis the Guru, whereby the conversation confirms the perceived
prestige of both parts. As a general rule, the TN is less explorative and detailed than the BPSR on
this matter but still portrays narrative confirmation of the status of Bhai Nand Lal, as the Guru

repeats his name several times throughout the composition.

122 Doris Jakobsh, Sikhism (Honolulu: University of Hawai‘i Press, 2012). 9-11.

123 A useful corollary and articulation of this is Maria Dakake’s work on Shi’a Islam, The Charismatic Community:
Shi’ite identity in Early Islam, (Albany: State University of New York Press, 2007). Please see Chapter Five for a
more detailed exploration of the notion of the “charismatic community” in relation to the early eighteenth century
Khalsa community.
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The topics that are covered in the texts are complicated and multifaceted but one factor
that resonates with many of them is the notion of community formation, whereby the correct
observance of communal and individual concerns are posited as necessary for community
cohesion. This is a process that can be described in terms of dual affirmation, namely the figure
of the Guru, who embodies idealized behavior for the community he leads but also whose own
status within the community is reaffirmed. The texts also display statements that may be viewed
as referring to inherited ethical principles. In other words, the texts contain normative statements
of behavior anchored in broad principles, working in tandem with highly detailed and specific
actions as well as intentions. These broader, general statements are few in relation to the more
specific ones but still constitute a noticeable textual mechanism, especially in relation to the
rather harsh consequences that are envisioned as the punitive result if the injunctions are not

followed. This is evident in the following examples:

gardt afg 7 o faardi fgar 39 Aey 7 ued farg

(He who) backbites and destroys good work, that birth is accursed which forgets dharam.
(TN, verse 21)

HoH 776 Ut Jr 3dt1 g og gar 89 ufe

(he) will be born a dog ten million (innumerable) times, (whose) bad hand sows evil.
(BPSR, verse 5)
As we shall see in more detail later on, the main mode of delivery is to outline what behavior is
not deemed as meritorious and offer a literary, punitive mechanism for encouraging normative
behavior. It is articulated in different ways but can be seen through a means of correctly observed
behavior as well as properly upheld patterns of affiliation. This takes place both in the injunction

to reject other modes of affiliation, as well as the imperative to maintain the desired affiliation to
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the Guru. Correct behavior is thus not articulated as a phenomenon in isolation, but rather

integrated with other narrative points of perceived importance:

ufgs &t yrr a9 iy fas o7 feee H#imi 7 7ra3 fograr wer sifanr Ht e

The Sikhs should not bow their heads in puja to stones. And that Shakta, who is always
without the Guru, is punished by the Lord of the Earth. (BPSR, verse 17)

g U HBTE yare Jig ot 2fgl 7 fra 1fo s g9 7 b fes fea Hfa sfe
Accept the Khalsa of the Guru as manifesting the body of the Guru. That Sikh who seeks

me can find me in it. (BPSR, verse 26)
The same, or similar notion, can be seen in the rejection of behaviors/behavioral patterns
associated with groups deemed antagonistic, such as the injunction against using tobacco. This is
a topic that both of the manuals articulate and the punitive measure in both cases is rather harsh
and eschatological in nature. It is also noteworthy that what is forbidden is a specific form of

tobacco usage —snuff —and not tobacco in general:

HJ viag ufgg 3 HY & sATgl B8 336" HbT Ug 5t s9d wiurg

(He who) wears red cloth, and takes snuff in the nostrils, seeing this, one is thrown into
the darkness of hell. (BPSR, verse 12)

Har ufgg 99 sH=TgI 3 diffie 7 I3 Ynrg
(He who) uses snuff during the crimson hours, says Gobind, Yam will destroy him. (TN,
verse 12)

319 3sUt audt J Afel g3 3arardt 7e Afe

(He who) is deceitful towards the Guru, know that (he) is a vicious tanakhahia. (TN,
verse 36)

The manuals also display a mechanism consequence that translates into a series of different
articulations of behavior regulation, with some of them karmic in nature, where the repeated
warning is centered on wasting one’s reincarnation. We also find that this model of karmic

consequences also articulates the notion of the perceived wrongdoer being sent to hell. The term
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“tanakhahia” is an interesting example of the dynamics between the two works. What it refers to
is a member of the Khalsa who has broken the rules of the behavioral codex and has to pay a
fine, tanakhah, to the sangat (congregation/community).!># This measure can be seen as a large
scale measure of exclusion, as it is the designation of a mode of discipline and regulation against
an individual who has committed a perceived behavioral transgression towards the entire
community. It is noticeable that the term “tanakhahia” appears in only in the TN and is absent
from the BPSR manual.

In both texts, the behavior deemed correct is occasionally juxtaposed vis-a-vis known
out-groups, such as the Malecchas, Turks, or yogic practitioners, but also an extended
implication of avoiding the behavior associated with such groups. It is thus not only a warning
against the groups as such but also the actions that the authors of the manuals associate with
these groups:

5 I MJ 39 T A & UG farrgl 7 a7 fa3 &7 a9 ud sad A Hifg

Do not trust(a yogi) who cuts the ears, or a Turk. (BPSR, verse 27)12>

Ut vy faee Jiq1 7 iy sadft faa= g1 vag ugy St A= 531 7 iy Aes 99 8 39

(He who) bows the head to someone wearing a topi, that Sikh will be in the twentieth
hell. (BPSR, verse 25)

The community receives significant attention and is articulated in a complex terminology,
where some terms are used interchangeably. The terms Khalsa, Sangat, and Panth are examples
of appellations for this larger community. It is also noteworthy that the notion of community

formation works in tandem with both the formless one, Akal Purakh, being made manifest, as

124 McLeod, Sikhs of the Khalsa, 10-11. McLeod asserts that the term ‘tanakhahia’ does not appear in the earliest
known manuscript of the TN, MS 770, but that is not accurate. In fact, it appears twice in that manuscript. McLeod,
Sikhs of the Khalsa, 82.

125 George Weston Briggs, Gorakhnath And The Kanphata Yogis (Motilal Banarsidass, 1938), 1-8.
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well as the lineage of Gurus. Finally, we find the notion of the Granth as Guru articulated as an
order by Akal Purakh, and which should be accepted by the Sikhs. These are not the only
examples of this complicated vision of pre-modern community formation in the texts but rather

represent a few instantiations of a multidimensional topic:

g usHT HTSTE yaie aig &t 2fg1 | g Hfo s 89 9 un fes fea Hfa 3fe

Accept the Khalsa of the Guru as manifesting the body of the Guru. That Sikh who seeks
me can find me in it. (BPSR, verse 26)

WIS Yy df Haf3 &gl Ydie was urs AT ©aTl HH J9d HiEem adt sndt a1g a7ed g1g nidre At

This is the form of the Formless One, manifest in the Immortal Khalsa. No part of what I
say is false, this is the testimony by Guru Nanak and Guru Angad. (BPSR, verse 30)

»ag Yay & g S yare gufed Ugl A9 fmds 3 gend tig aig Hifse afg
By the order of Formless One who caused the Panth to be made manifest. The command
to all Sikhs is to accept the Granth as the Guru. (BPSR, verse 32)

Both of the works also warn against behavior that appears as antithetical to practices, most often
communal, deemed central to the community. Individuals who do not observe the dasvandh
(donations of one tenth of one’s income to the sangat) but acts as if they have in fact performed
this action, are portrayed as not worthy of trust, as well as those who take money from the

offerings of the congregation, are described as not fulfilling their obligation to the Guru:

TH<U 31d & SEt 3o afy 7 ufel 3 difde Afs g # f3q ar 98 & fearg

(He who) has not given to the Guru’s dasvandh, lies (about it) and (eats), Gobind says,
listen Lal ji, one cannot have any faith in him. (TN, verse 18)

g By g6 dt andi Jisfa dy ffem Hy g1 arg 3 7Y Ha3 garel »i iy a1g adt 39

(He who appears) to (follow) the order to give, or conceals the donation box, is as bad as
the ones as (those who) steal from the congregational offerings, this kind of Sikh is not
pleasing to the Guru. (BPSR, verse 9)
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Finally, both manuals are informed by notions of specific individual behavioral patterns deemed
desirable. This can take the form of highly specific practices relating to personal hygiene or for
that matter correct behavior prior to eating:

W TS U Ifg Ut U g g udt T3 313 99 &7 vy U 518 Ht

Use the Kanga (comb) both times, and don’t choose a turban already made. Brush your
teeth and you will not suffer pain, Lal ji. (TN, verse 17)

uar 8379 yfe 7 u<l 7 g 93t sad frare

The Sikh who puts off the turban to eat prasad (devotional food), that person will depart

for a torturing and dreadful hell. (BPSR, verse 5)
It is also noteworthy that the articulations of martial power differ substantially in the two works,
most evidently in the fact that they are virtually absent entirely from the BPSR manual, but
figure more prominently in the TN, where it is most often articulated within the context of the
Khalsa. That does not imply that the Khalsa is envisioned as only in martial terms in the texts,
but perhaps that is should be viewed as one aspect of designated attributes. The tone of these

injunctions is to some degree quite confrontational in nature, and articulate martiality at times as

directly related to heroic virtues and confrontation of enemies:

g et 83 Jfe gt
The Khalsa is (he who) fights first. (TN, verse 40)

HTgHT 7t 7 H9 U

The Khalsa is (he who) kills the Khan. (TN, verse 41)
2.6.3. Gender, Caste, and Voice in the Early Eighteenth Century Sikh community

Let us turn our attention to whose voices we are hearing in these texts, as well as whose
voices are missing from them. We will especially focus on how the texts articulate gender, caste

as well as groups within the Sikh community of the early eighteenth century.
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Many of the injunctions are clearly written with a male subject in mind, and the
references to women seem to indicate to the author and audience was male.!26 For example,
Khalsa masculinity is constructed in the texts by discussions of topics like marriage, nudity, and
not listening to the words of women are clearly oriented towards male Khalsa members.
Conversely, there are no specific injunctions that articulate what the authors expect women to do,
such as child birth. The injunctions in the TN dealing with preparing prasad are for example not
addressed at women specifically, and rather appear to be a communal and collective concern in
the texts.127 The texts seem to articulate behavior regulation, and behavioral concerns, from the
point of view of a male subject-position, not a female one. The texts do display consistent
hostility towards “daughter killers” (kuri mar). It is one of the designated “five reprobate groups”
in Sikh literature —in other words, groups that one should not associate with. These groups are
Masands, killers of female infants, hookah users, people who have had their heads shaved in the
Hindu ritual, and finally Sikhs who have taken amrit and then cut their hair. The condemnations
of female infanticide can be traced back to the earlier Gurus, most notably Guru Amar Das who
also condemned widow immolation (sati).!?8 In the Sikh context, (kuri mar) refers to the practice
of female infanticide by the Khatri and Jat castes, and we can infer that caste is a central point of

criticism for the authors of the TN and BPSR.12°

126 Dhavan, When Sparrows Became Hawks, 77-98. Jakobsh, “Relocating Gender in Sikh History: Transformation,
Meaning and Identity” (PhD diss., University of British Columbia, 2000), 48-59.

127 Jakobsh, “Relocating Gender in Sikh History,” 45-65. Also see Nikky-Guninder Kaur Singh’s The Birth of the

Khalsa: A Feminist Re-Memory of Sikh Identity (State University of New York Press: 2005) for a feminist
interpretation of the emergence of the Khalsa.

128 McLeod, Sikhs of the Khalsa, 37; Jakobsh, Sikhism, 25.

129 Jakobsh, Sikhism, 20-25.
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There is also a theme of caste as a social factor, seen most acutely in an expression that is
found in both the Gurbilas and the rahitname. This is the pronunciation that the Khalsa has been
established by the Guru to transform the four varnas (castes) into one. In other words, both
genres articulated that the existence of the Khalsa was informed by the need to abolish caste as a
social factor and by extension replacing it with another hierarchy based on scales of devotional
activity.130

Finally, the texts also articulate competitive and harsh sentiments in relation groups other
than the Khalsa in the Sikh community. One such group is the Udasis, whose lineage is derived
from the oldest son of Guru Nanak, Sri Chand. When Guru Nanak chose to pass on the guruship
by merit rather than through family inheritance, a group of disciples had maintained that Sri
Chand was to be regarded as his rightful successor. This was the foundation of the Udasis. The
Udasi community had an ascetic component in terms of community structure and had attracted
disciples in the preceding centuries.!3! Another group that deserves to be mentioned in this
context is the Minas. This group arose around the figure of Prithi Chand, the older brother of
Guru Arjan, and thus constituted another claimant to the Guru-lineage. Accordingly, they made
claims to custodianship of established shrines by virtue of the land held by prior Gurus.132 We
also encounter a group that receives harsh condemnation in the TN and BPSR, namely the

Masands. They emerged in the era of Guru Ram Das and reflected a significant geographical

130 Anne Murphy, The Materiality of the Past: History and Representation in Sikh tradition (New York: Oxford
University Press, 2012), 80-95.

131 Jakobsh, Sikhism, 42, 105.

132 McLeod, Sikhs of the Khalsa, 36-37; Dhavan, When Sparrows Became Hawks, 28.
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growth of the Sikh community and thus a need for greater organization.!33 They were
administrators appointed by the Gurus and were responsible for a range of activities, such as the
collecting of community donations. This also meant that the Masands over time became highly
influential, with direct control over congregations. As early as the middle of the seventeenth
century when several claimants to the guruship of Guru Nanak competed for influence, the
Masand system became an autonomous power structure that emerged as another competitor of
power. One aspect of the formation of the Khalsa in the late 1690s, was to dissolve the office of
the Masands.134 When the Khalsa was formed, one of the imperatives articulated by Guru
Gobind Singh was for all congregations and disciples to denounce relations with the Masands
and instead join the Khalsa and thus be under direct supervision of Guru Gobind Singh. As
McLeod points out, many of the Masands did not comply and rather fortified their positions of
independence by attempting to have local disciples stay with them. The messages that we find in
the TN and the BPSR about shunning the Masands can be viewed in light of this tension, as the
authors of the two manuals were enforcing Khalsa boundaries against them.!35

The way in which these internal identities are portrayed in the texts helps us understand
how Khalsa identity was constructed during this time period in the formation of Sikh cultural

history.

133 Jakobsh, Sikhism, 26. For a thorough examination of the diversity in the history of the Sikh community, please
see Harjot Oberoi’s The Construction of Religious Boundaries: Culture, Identity, and Diversity in the Sikh tradition
(Chicago: University of Chicago Press, 1994).

134 Mann, The Making of Sikh Scripture (New York: Oxford University Press, 2001), 129-130.

135 McLeod, Sikhs of the Khalsa, 36-57.
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2.7. Conclusion

This chapter has explored the Sikh literary background to the early eighteenth century
rahitname and sketched a broad overview of religious ethics in the Sikh tradition in the preceding
centuries. It has also examined the credentials concerning which manuals can be placed in the
early-eighteenth century and which manuals are later products. Additionally, it has gone over the
extant trail of sources of arguably the most studied manual of all, the CSR, concluding that it is
not a product of the early eighteenth century. The TN and the BPSR can both be placed in the
early eighteenth century, more specifically the first decades following the death of Guru Gobind
Singh in 1708 on the basis of several textual and content-based criteria, as we examined in this
chapter. Given their contemporaneity, and parallels of content and literary themes, but their
distinct provenance - with the TN focalized on Anandpur in the Punjab, and the BPSR focalized
on Abchalnagar/Nanded in Maharashtra, we may proceed with the hypothesis that these two
earliest rahit texts were engaging in robust, historically-contingent conversation with one another
regarding the nature of the Khalsa and what it meant to belong to it. The next chapters will

explore more deeply the sites and terms of this conversation.
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3. Textual Exploration
3.1. Textuality

In Chapter Two, we had determined that the TN and BPSR are the earliest exemplars of
the rahit genre, and can be dated to the period immediately following Guru Gobind Singh's
passing in 1708. This chapter explores the major characteristics of the texts and I argue that they
articulate ideas of behavior regulation and religious obligation found in older Indic scholastic
traditions that concerned theories of karmic consequences - e.g., the Brahminical Dharmashastras
or Jain canonical texts - as well as from earlier Sikh writings. The terminology in particular
requires our attention and this chapter will compare how motifs and ideas related to religious
ethics and behavior regulation are expressed in the texts. A primary observation is that the texts
express ideas based on a complex yet interrelated terminology of what constitutes good behavior.
Both compositions are thus anchored in a wider vocabulary of religious ethics, but differ in the
specific terms that they deploy to make their respective points. The chapter argues that the two
texts engage with two different geo-political realities reflecting the Khalsa asserting religious
identity in relation to other religious groups in two different historical milieus. The window of
composition of the two works is the period after Guru Gobind Singh left Punjab for Abchalnagar
in 1707-1708, with the TN reflecting sensibilities of the Khalsa in Punjab, and the BPSR the
members of the Sikh community who followed the Guru out of Punjab. As this chapter will
demonstrate, the rahitname provide evidence that Khalsa identity was being forged in multiple
locations, tailored to engage with the different social and political configurations in which Sikh
communities found themselves in Punjab and Maharashtra in the early eighteenth century. We

start by an exploration of the manuscripts and how these texts likely were used. We then proceed
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to an analysis of the terminology and characteristics of the two texts, in terms of behavior
regulation, in-groups and out-groups, the religious affiliation of the Khalsa and the wider Sikh
community, the term "rahit," the lineages of the Gurus, the mechanism of memory, expressions
of martiality, and finally, the terminology of royalty.

We need to bear in mind that the two rahit manuals are not part of the Guru Granth
Sahib. They are thus outside the established performative canon of Sikh devotional religiosity
such as the singing of kirtan. During the course of my research, I have not been able to locate
any corroborative historical evidence concerning how the BPSR or the TN may have been
performed during that era, nor have I been able to locate a single commentary on the texts. The
same is true for the rahit texts from later historical periods - there is an absence of secondary
materials to help us gain insight into the reception of these texts.!3¢ There is thus no extant
material that relates to a publicly performed, devotional rahitnama tradition, either in sources in
Punjabi or Persian. Additionally, it has not even been possible to establish the usage of the rahit
manuals in the colonial period on the basis of the documents of the colonial archives mentioned
in the last chapter. In other words, we cannot from a historical point of view situate the genre in a
framework of large scale communal devotional practices. However, we need to qualify the
notion of performance, as we are dealing with two versions of texts produced in two different
local milieus and that have been copied extensively. Given the poetic style of the texts, it seems
likely that they have been memorized, within a pedagogical framework of the Khalsa community
but in two different historical environments. In other words, it seems likely that the texts reflect

in-group memorization, maybe even recitation internal to the Khalsa especially given that the

136 W.H. McLeod, Sikhs of the Khalsa: A History of the Khalsa Rahit (New Delhi: Oxford University Press, 2003)
7-15.
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texts are written in verse format and that they rhyme. For the sake of the present study, barring
the finding of new historical sources,!37 we will assume that the rahit texts were not meant to be
performed publicly but rather memorized and recited in the Khalsa pedagogical context.!38
Details of the extant manuscripts of the TN and BPSR are given in Table 3.1 below. All
manuscripts in the table are written in the Gurmukhi script, on paper. What we can infer is that
the two manuals have enjoyed some circulation and consultation on the basis of the number of
manuscript copies. There seems to be no consistent pattern in how these manuscripts have been
handled by later readers. For example, some have been combined in compilations that include
such works as the Zafarnama of Guru Gobind Singh, as well as fragments of unrelated works of
Sikh literary production. On a few occasions, the BPSR and TN do appear together within the

same pothi - but this does not seem to have been a general rule.

137 Gurinder Singh Mann, The Making of Sikh Scripture (New York: Oxford University Press, 2001), 4-32.

138 John Miles Foley, “Plenitude and Diversity: Interactions Between Orality and Writing,” in The Interface of
Orality and Writing, ed. by Annette Weissenrieder and Robert B. Coote (Eugene, OR: Cascade Books, 2015),
103-118; Richard Bauman, “The Philology of the Vernacular,” Journal of Folklore Research 45, (2008): 29-36;
Stuart Blackburn, “Looking Across the Contextual Divide: Studying Performance in South India,” South Asia
Research 18 (1998): 1-11. Foley, Baumann and Blackburn all remind us that texts are not isolated from performance,
but rather communicative technologies that intersect directly with performance and oral traditions.
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Table 3.1 Manuscript information

BPSR mss numbers, folios,
measurements

GNDU MS 29: 7 folios, 11 X 16 cm,
individual BPSR text undated but the
compilation dated V.S. 1888, no scribal name.

GNDU MS 1152: 14 folios, 13 X 8 cm,
undated, no scribal name.

GNDU MS 5017: 3 folios, 34 X 24 c¢m,
undated, no scribal name.

KHc SHR 1442F: 6 folios,* undated, no scribal
name.

KHc SHR 1797 B: 4 folios,* undated, no
scribal name.

TN mss numbers, folios, measurements

Dehradun MS 71: 6 folios,* undated, no scribal
name.

GNDU MS 29: 8 folios, 11 X 16 c¢cm, individual
TN text undated but the compilation dated V.S.
1888, no scribal name.

GNDU MS 770: 4 folios, 19 X 12 c¢m, dated to
V.S. 1775, no scribal name.

GNDU MS 1024: 2 folios, 26.5 X 16.5 cm,
undated, no scribal name.

GNDU MS 5017: 3 folios, 34 X 24 cm, undated,
no scribal name.

GNDU MS PPS 142: 6 folios, 19 X12 cm,
undated, no scribal name.

KHc SHR 1442 D: 8 folios,* undated, no scribal
name.

KHc SHR 1579C: 5 folios,* undated, no scribal
name.

* No measurement information was available for these manuscripts.

Beyond the thirteen in this dissertation, Guru Nanak Dev University in Amritsar stores the

following in the Bhai Gurdas Library: MS 204, MS 769, MS 1018, and in a subdivision of the
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library known as Professor Pritam Singh collection: PPS MS 72, PPS MS 142, PPS MS 193, PPS
MS 397 and finally PPS MS 401. According to the Khalsa college catalogue, the archive stores a
manuscript of the BPSR known as SHR 2300, but I was unable to locate it during my fieldwork
there in 2013.139 There are also three copies namely MS 223, 234, 245 at the Languages
Department, Punjabi University, Patiala. Though there are likely more than extant manuscripts of
the BPSR and TN than the ones listed above, the present study focuses on thirteen manuscripts
that [ was able to access within Indian archives (See Table 3. 1)

As is evident in the literary evolution of the Guru Granth Sahib, most of the central Sikh
literary production was carried out in pothi (book/volume) format.!4? The situation concerning
the rahitname is complicated as some have retained the pothi format whilst others appear to be
manuscripts that have been removed from its original source, and then rebound together with
other kinds of texts. Finally, some of the pothis that contain rahit works have been bound
sometime after their original composition. The rahit manuals display considerable internal
differentiation in their material formats, which may be a result of the chaotic time period in
which they were produced. It is relevant to note that the rahitname also differ internally in terms
of their layout. Some are very sparse, and do not showcase any ornamentation, whereas others
have been decorated with some effort, whereas some have no ornamentation but quite elaborate
orthographic patterns. The eclectic divergence in the materials, formats, or ornamentation and

presentation styles for these manuscripts indicate that these rahit texts played an active role

139 SHR 227 is also stored at Khalsa college, and is a copy of the composite CSR. It is written in a school book in
modern ink. The catalogue states that it is a copy of an actual manuscript that was stored in Talvandi Sabo, Punjab.
There is no information about this original manuscript.

140 Balwant Singh Dhillon, Early Sikh Scriptural Tradition: Myth and Reality (Amritsar: Singh Brothers, 2009);
Mann, The Making of Sikh Scripture, 3-40.
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within the manuscript cultures of early modern Sikh communities, even though it is more
difficult to identify the specific reasons why they were being copied and disseminated, or how
they were being performed, received, or interpreted. On top of this general set of question marks,
we do not have reliable information as to their provenance — that is, from where the archives
acquired these manuscripts.!4! If we are supposed to draw any conclusion at all, it might be that
the possession of such texts has been seen as a marker of prestige and that some texts were

elaborated upon either when they were written or in later decades of custodianship.!42

Figure 3.1 MS 5017, Tanakhahnama, folios 254-255, courtesy of Bhai Gurdas Library, Guru Nanak Dev
University, Amritsar.

141 Hans Ulrich Gumbrecht, The Powers of Philology: Dynamics of Textual Scholarship (Urbana, Ill.: University of
Illinois Press, 2003), 2-9.

142 Williams, “Notes of Exchange: Scribal Practices and Vernacular Religious Scholarship in Early Modern North
India,” Manuscript studies 3, no.2 (2018): 281-290.
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Figure 3.2 MS 1152, Bhai Prahilad Singh Rahitnama, folios 184-185, courtesy of Bhai Gurdas Library, Guru
Nanak Dev University, Amritsar.

Figure 3.3 MS 1024, Tanakhahnama, folios 316-317, courtesy of Bhai Gurdas Library, Guru Nanak Dev

University, Amritsar.

What further complicates our understanding is that the numbering sequences in the two
texts are varied, almost chaotic. That is, while the narrative structure is the same among the

different manuscripts of both the BPRS and TN, the numbering of verses is inconsistent and

69



appear in different places. The TN is particularly chaotic in this regard. Consider, for example,

the following verse:

391 mafe faee Himl f3m € S uad Fae (3)

(He who) at the end of recitation bends his head, (will) then meet the supreme God.
This verse (labeled number 3 in my edition) alternatively is labelled as 1 in KHc SHR 1442, MS
5017 and MS 71, as 2 in PPS 142, as 3 in KHc SHR 1579C and MS 1024, and 4 in MS 29.

Verse 38 of my edition is another example:

&1 Yo 7 areet geurdt 53 afre (15)

(He who) is naked near the bowl of prasad is a great sinner.
This receives the number 1 in KHc SHR 1442 D, KHc SHR 1579C, MS PPS 142, and MS 770,
15 in MS 1024 and MS 5017, and finally 16 in MS 29. As is evident, the manuscripts are not
consistent in how the verses are numbered. Given this overall situation, the TN text appended to
this dissertation is based on the numbering found in the text provided in Shamsher Singh Ashok’s
Guru Khalse de Rahitname, as Ashok has provided a consistent numbering pattern.143

As the realities of the manuscript basis of the early rahit genre has shown, we are facing a
complicated situation where only some basic assumptions can be maintained. Due to the eclectic
nature of the manuscript traditions of the TN and BPSR - despite the sparseness of the corpus -
we are facing a complicated editorial situation where only some basic philological assumptions
can reasonably be maintained. For these reasons, I have adopted a "majority principle" method of
editing both texts - for each reading, I give the most commonly found reading in the main text,

and place variant manuscript readings in the apparatus, which also notes the positive readings.

143 Shamsher Singh Ashok. Guru Khalse de Rahitname (Amritsar: Sikh History Research Board, 1979), 52-55.
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3.2. Terminology and Characteristics

The following section explores major characteristics of the two texts. The purpose is to
investigate the dominant features of the texts and to get a sense of the conversation between the
two works. More specifically, it explores the terminology of the texts in an attempt to shed light
on how religious ethics are articulated in relation to inherited ideas of religious obligation.
Finally, it explores the terminology of religious obligation and behavior regulation in an attempt
to discern differences and similarities in how the texts operate. We start by a brief exploration of
the broad features to get a sense of how the texts operate and then continue by a more detailed
analysis of how ideas materialize in the corpus.

As a starting point, both texts articulate ideas of how the meritorious life should be lived
and engages with this through qualifying and quantifying religious obligation. They address a
wide range of topics and also showcase considerable detail. As we shall see in more detail later
on, one of the distinguishing features of these rahit texts is a mode of delivery that outlines what
behavior is forbidden. That is to say, prohibition serves as a mechanism for outlining correct
behavior. We do not often encounter positive statements concerning good behavior. Below are
two charts of the statements of prescriptive behavior that generate positive outcomes found in the

texts.
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Table 3.2 Prescription in the BPSR

BPSR

Verse 25: 2t 2y foee /A B iy sadt fame
HH mas yay ot AeT F9| 7 i Ao g1 & 341

Verse 34: firg & fig 1 nigg a1 dfe wigig A1q1
ST B 7 9 ot gt iy &1 Hfies Ha3
yergg Ul

Verse 35: anft ¥9 H& firdg g 3w iy off At
& A& 9 YATTE i vy urQ| 31 iy 9@ a9
TgS A<

Verse 37: 3fgam AR fid gaH 3 u3 Y3 A3 fame)
HJH 9T9H gHET 3¢ Ydre THE Hfg nrfel

Verse 38: 595 Y13 98 firy Jet 3 Aet s
yruf3 Jetl 19 9 99 I1g ot Haf3| Haf3 gafs
ECRICRIGIE]

Verse 40: 973 W Yy T WTHT| A&H HIS e
37d e

Translation

(He who) bows the head to someone wearing
topi, that Sikh will be in the twentieth hell. (He
who) makes seva (service) to the Formless one,
that Sikh will save his lineage.

The Sikh who gives cloth (performs charity) to
another Sikh, gets the benefit of millions of
Vedic horse sacrifices. (He who) learns the
compositions of the Guru, gains the benefit of
being released in this life.

(He who) massages the feet of a Sikh, that Sikh
has not accomplished evil, (he who) makes
prasad for other Sikhs, for that Sikh the Guru
offers himself.

The Sikh should read the hukam (command) at
the time of rahiras (hymns sung at sunset) with
a loving mind. (He who) repeats with the
tongue a thousand times, that one then appears
before me.

The Sikh who puts faith in this speech shall
receive a reward. The speech of the Guru is the

image of the Guru. Liberation, enjoyment,
blessing, they all will be fulfilled.

Cherish the Formless One, (and) the noose of
rebirth is cut.
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Table 3.3 Prescription in the TN

TN

Verse 3: 391 Aefe faee Him f37 98 tHS uan
Hardm|

Verse 5: 937 J oft fafu vfs &0 s g 3 Av

Translation

(He who) at the end of recitation bends his
head, (will) then meet the supreme God.

Listen to (how) to take the procedure of karah

(mixture of flour, clarified butter, sugar), three
equal measurements, having stirred, hand it out.

H3 ot A1 | S »dt 97 93 =1 A

Whilst cleaning and scrubbing the pots, having
bathed in a stream you are pure, do not say
anything else but vahiguru (praise to the guru).

Verse 5: HT A& 9fd 37 76 Tet A1 | afg ferass
yfez Ife 9J| Trgqrg fas »ieg & JJ|

Prepare the chaunki (period of kirtan), then sit
and sing kirtan (communal singing of
devotional songs) in all four directions.

Verse 5: &fd 3urg 98t 3 udl 979 69 ftazs
gfg F31

Listen Nand Lal to this message, through which
I have given my compassion.

Verse 5: A& &€ 3 €73 J €| fang ufg »muat
faur Fafel

They are also less elaborated upon and less detailed. For example, we find prohibitive
statements where hell (narak) is a frequent designation for people who showcase undesirable
behavior. Hell is elaborated upon as a place that one can fall into and that has a centre. We also
often find karmic consequences related to hell that showcase a similar level of detail. What we
do not find is any mention of heaven or something similar to it. We do however find liberation as
a positive outcome. As a starting point, the texts are concerned with a perceived view of
community behavior and express sensibilities to that effect. For example, patterns of designated
loyalty, behavior deemed central, and expressions of valour all appear frequently. We can also

note that there are some inherited terms that appear as designations of undesired behavior, such
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as tanakhahia (penant). We will explore this in further detail below but what we need to note is
that the modern application of this term is for a person who breaks the designated behavioral
rules for the Khalsa and is thus excommunicated. It appears only in the TN and appears in the
title of the text, which implies that it was of pronounced significance to the composers of the

text. Tanakhahia is a term that carries negative connotations as a designation for someone who

has broken central behavioral patterns but the text does not provide us with further elaboration.

In other words, the texts frequently deploy elaborate and detailed designations, that rest on a
view of inherited religious ethics, and that the designated audience does not require further
explanation to get the point(s) across.

Finally, we also find designated out-groups, as the texts frequently operate in a setting
where specific religious groups, social groups and the behavior associated with them receive
harsh condemnations. McLeod has pointed out the antagonism between Muslims, specifically
Turks/ Mughals and later the invasions of the Afghan Ahmad Shah Abdali, and Sikhs in that
historical milieu. In the TN in particular, the Khalsa members are repeatedly directed to avoid
Turks, or even kill them. We can infer that the author of the TN were well aware of the social

tension between the Khalsa and the Turks.144

144 McLeod, Sikhs of the Khalsa, 55-56.
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3.2.1. Behavior Regulation

One of the primary features of the two texts is in behavior regulation. This hinges broadly
on the interplay between prescriptive and prohibitive statements, but the texts reflect slightly
different interpretations of this methodology. The manuals display an assortment of articulations
of prohibition, with some being karmically oriented, in which the individual is repeatedly warned
against ruining one's future birth, and others appearing to be actual punishments or fines levied
by the community upon the transgressing individual. Karmic consequences are particularly
featured in the BPSR, where this mechanism of punishment is fused with a detailed and elaborate
definition of hell. In the TN, in contrast, we find less detailed descriptions of hell, with the focus
being on social excommunication of the transgressive individual. For example, we find that the
BPSR in particular engage in notions of hell that seem to resonate with behavioral regulations in
relation to karma and hell that are found in the preceding centuries in the wider religious
landscape. Hell (narak) is designated as a place after death and operates as a regulatory measure
for undesired behavior. It resonates with a view of Hindu puranic theory of karma in which
punishments in hell are designed to cleanse the individual of moral impurities, prior to the
subsequent rebirth.145 In this context we encounter Yama, the god of death. He is described as
having a messenger, Chitragupta, who is closely associated with hell and he is described as
keeping a karmic record of each individual. In other words, we find that hell and karma are
closely tied within puranic Hindu thought, both as narrative and also a view of social order. It

operates in a range of ways, from punishment for crimes to caste transgressions and thus disrupts

145 Wendy Doniger, The Origins of Evil in Hindu mythology (Berkeley: University of California Press, 1976),

57-94, 212-248; Wendy Doniger, “Karma and Rebirth in the Vedas and the Puranas,” in Karma and Rebirth in
Classical Indian traditions, edited by Wendy Doniger, (Berkeley: University of California Press, 1980), 3-38;

Knut A. Jacobsen, “Three Functions of Hell in the Hindu Traditions,” Numen 56, no. 2/3 (2009), 385-400.
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socio-religious expectations. We can locate the tendency of multiple, terrible hells as the
consequence for undesired behavior in this older view of behavior regulation informed by
dharma and bad rebirths:

AoH H's Ut g act g gra gar 84 afal uar 8379 yrfe 7 uel 7 fay 3t saa frare

(He) will be born a dog ten million (innumerable) times, (whose) bad hand sows evil. The
Sikh who takes off the turban to eat prasad (devotional food), (he) will depart for a
torturing and dreadful hell. (BPSR, verse 5)

HJ viad ufgg & HY s™ sHeTgl 88 3367 HbT Ug 5 53 miutg

(He who) wears red cloth, and takes snuff in the nostrils, seeing this, he is thrown into the

darkness of hell. (BPSR, verse 12)

1t 9 T8 7 S| UF UE & I 89 aurs| ¥ Aa3 fuarg ar a7dt e ufg€ mH dag et

(He who) worships in a funeral monument, grave or temple and (he who) does not speak

highly of the Panth is not a Sikh of the Guru. (He will) be caught like a small pebble by

Yama and hanged to death. (BPSR, verse 24)

There is thus an element of social order as well as karmic consequences underpinning the
BPSR’s outlook of how behavior should be regulated.!46 In other words the BPSR articulates an
Indic version of hell defined in terms of karma.

The TN on the other hand has an overall structure of karmic behavior regulation. On the
other hand, while the TN does involve invocations of hell and karmic behavior regulation, its
discourse is more focused on the concept of "tanakhahia", and the idea of excommunication from
the Khalsa that it necessitates. One reason for this divergence may have been based on regional
context - we may suppose that the BPSR's composers, in harmonizing Khalsa behavioral norms
with broader Hindu, Buddhist, and Jain karma theory (involving karmic consequences

experienced in hell), were informed by the realities of religious culture outside of Punjab, within

the complex multi-religious milieu of central-southern Maharashtra. Conversely, the TN's

146 Jacobsen, “Three Functions of Hell in the Hindu Traditions,” 385-400.
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author's deployment of ideas like tanakhahia reflect the Khalsa community's sharper self-
boundaries within the social complexities of the Sikh population of Punjab at the onset of the
eighteenth century.

The BPSR and TN, on occasion, have juxtaposed normative Khalsa Sikh behavior with
that of "othered" communities, such as Mlecchas, Turks, Kanphata yogis, and Shaktas, with the
implication being that the behavior of these out-groups was to be avoided. It is thus not only a
warning against the groups as such but also the actions that the authors of the manuals associate
with these groups:

I8 g Md 399 I JJ & HES faArgl 7 i | 93 &7 3d Ud 399 d Hifg
Do not trust (a yogi) who cuts the ears, or a Turk. That Sikh who does not do justice, that

person is going to hell. (BPSR, verse 26)

g3t Hg HHE I S 97 Yrrdfe 8¢ 1 fos 9 98 J 36K JieTe @fe

(He who) takes prasad from the Masands, Minas, or those who kill their daughters, will
waste (his) subsequent birth. (BPSR, verse 22)

I USH W™ & + 57U /a1 HiJl A Aa3 &adt He' fes B 39 7 gfa

The Khalsa of the Guru, which was established in the world as the beginning, we must

always keep animosity towards the Shaktas from hell. (BPSR, verse 11)
The prohibitive measures in the texts are partially informed by the notion of the aforementioned
groups, as both texts are in agreement that punishment is suitable for anyone who associates with
them. However, the mechanism of prohibition is broad and multifaceted. In order to get a fuller
understanding of how this system operates, we need to first grasp the basics of the punitive
structure and the components involved. At its most elementary level of description it may be seen

as an apparatus by which behavior deemed deviant elicits a type of response that is seen as

befitting it. This ranges from mild injunctions such as lack of praise, to pronounced
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condemnation, to severe punishments of various kinds, sometimes eschatological and karmic in
nature. It is also relevant to note that the sphere of activities generating these punishments is
equally broad in scope. We find a range of negative behavior from individual and collective
transgressions to association with undesired groups to specific personal improprieties or failures
to adhere to community norms and standards.

The term tanakhahia is an interesting example of the antithesis of this idealized
sensibility of community cohesion. It refers to a member of the Khalsa who has broken the rules
of the behavioral codex, and has to pay a fine, tanakhah, in order to be re-admitted into the
order.!47 This punitive measure can be seen as a large scale measure of regulation and exclusion
as it reflects the designation of a mode of discipline against an individual who has committed a
perceived behavioral transgression towards the Khalsa. Within the early rahit genre of literature,
the terms tanakhahia and tanakhahdar only appear in the TN,148 and with little frequency.149
However, there is little doubt that it is utilised as a regulatory measure for asserting a set of ideas
concerning desired behavior. The appearance of this term in the TN is unusual, since there is no
mention of exactly how an individual will be excommunicated or then readmitted into the Khalsa
community. This discussion is often a central feature of the invocation of tanakhahia in later Sikh
literature.!>% In the TN, apart from the prior example, we locate the three terms in the following

passages:

147 McLeod, Sikhs of the Khalsa, 82.

148 Despite McLeod's assertion that the word tanakhahia was not used in the earliest extant TN manuscript (MS 770),
I have found it to occur twice - in verses 35 and 37. McLeod, Sikhs of the Khalsa, 82.

1499 McLeod, Sikhs of the Khalsa, 10-11. McLeod points out that the terminology started to acquire the above
meaning in the early eighteenth century.

150 McLeod, Sikhs of the Khalsa, 11.
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Y3 1% HT3 HIdl & 71| IsyTJerd §9 @37 IJr<| Af3 Half3 fare o fgg 3@ diar €07 589
RIS

Do not attend satsang (congregation) early in the morning, call him a serious tanakhahdar
(who) having gone to the satsang (lets) his mind sway, he will not find refuge. (TN, verse
2)

3dq oy 19 3 Ifg ud1 69 Iyt niftua I &9

(He who) raises his hand to his head (in respectful greeting) upon seeing the Turk, he is a
great tanakhahia. (TN, verse 16)

and finally,

Jfg 7 Ha3 §73 98<I JJ difde 2fg 71 Ao 7<) fegus efy & uth 8a7e| 87 3aurdt vis

(He who) talks while listening to the praise of God, says Gobind, is going to the company

of Yam. (He who) sees a poor person but does not sit next to him, that tanakhahia is the

root of sin. (TN, verse 3)

It is arguably the case that the term here designates the behavioral patterns of someone who
displays a lack of loyalty to the Guru as well as a failure to live up to the expectations of
religious obligation, especially in relation to communal behavior deemed desirable. In other
words, the mechanism of behavioral prohibition is directly interwoven with the notion of
religious obligation.

From a point of view of behavior regulation, the texts thus work their way through a
hierarchy of prohibitive measures that manifest into more or less detailed instantiations of
religious obligation. We now look more closely at a specific subset of prohibition in the larger
genre of regulatory mechanics, namely the notions of eschatology and karma. Both are
frequently invoked in both manuals, but especially in the BPSR. They often work side by side

and may be seen as some of the most potent consequences of undesired behavior. In relation to

the articulations of hell, described and elaborated upon in relative detail, we find a noticeable
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absence of a “heaven” as a positive counterweight. Secondly, the interplay between the karmic
notions of hell and karmic negative rebirth, deserves some attention. In the BPSR, we notice that
hell is clearly designated as a place, one with a centre and an edge that one can go over. We find
seven specific references to hell in the text, in relation to eight that are karmic. Finally, we also
find a fusion between the two, where the eschatological and the karmic expressions are
interwoven; those appear three times.

Table 3.4 BPSR consequence model

Verse Negative Karmic Consequence
Verse 4a: Udl €319 yrfe 7 w2 A iy gt agg Hell
<

The Sikh who takes off the turban to eat prasad,
that person will depart for a torturing and
dreadful hell.

Verse 4b: 7&H A6 Ure ar ot i grgggr6m Rebirth
gfel

(He) will be born a dog ten million (innumerable)
times, (whose) bad hand sows evil.

Verse 10: g2 Ufg@ fhrent oft el gH3T fed ®y Rebirth
JaHt # Higw W8z d 7rel A It Yfosfe Aarel

Break the noose of Maya, otherwise you will
wander in ignorance for another 8,400,000 times
(births), so brother recognise the Malecch. Listen
wise Prahilad.
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Verse 11: 31d Y& wire & 7 &4 #a1 Afg) A agg Hell
&adt meT fos /&4 7 gfal

The Khalsa of the Guru, which was established in
the world as the beginning, we must always keep
animosity towards the Shaktas from hell.

Verse 12: HJ mE9 UfJg o HY &™H SHTTG| BT Hell
3357 HIW U3 7 a3 »iura)

(He who) wears red cloth, and takes snuff in the
nostrils, seeing this, he is thrown into the
darkness of hell.

Verse 13: fas 7y A7y AU faar 7 #< yafel 1 Rebirth
farer 37 faan fie AsH aree gfel

(He who) eats without reciting japuji and jap,
(he) is feces of a worm having wasted this birth.

Verse 15: &4 989 gz fed) g s warwsn Rebirth
HJ| 91g 595 G 3o frre| Egdi0 37 & TH& Afare)

(He) will be reborn 8,400,000 times, will be born
and die repeatedly in this world. (He who) breaks
from the Guru’s words and will be punished in
the court of the Guru.

Verse 16: Wa% Uy & 73 of I+ & 9§ wigl AaH  Rebirth
H&H gH3 fed &J &7 Hy ot 34|

(He who) abandons the Formless One and runs
after another god, will roam in ignorance birth
after birth, without finding a place of comfort.



Verse 18: gt ayaT 7 &t fHg mud g9 ofg| fss Hell
St IHAT 7 9 AT AT IS HTE|

(He who) by his own hand establishes his glory
through connection to me, (he who) equates
them, they and their lineage will be burned.

Verse 22: g5 Mg HHe & Mt ar yrrafe w2 g fes  Rebirth
d IE O A&H dIeTe 2rfel

(He who) takes prasad from the Masands, Minas,
or those who kill their daughters, will waste (his)
subsequent birth.

Verse 24: H31 dig €8 A WS Ug UE 5 3 €9 Rebirth
gyt8| 7B A3 fyarg ar st @ ufaG 7x Sag
g

(He who) worships in a funeral monument, grave
or temple and (he who) does not speak highly of
the Panth is not a Sikh of the Guru. (He will) be
caught like a small pebble by Yama and hanged
to death.

Verse 25: 2t 24 fae= Himl 7 i sadt fame Hell
oA wiams yau ot e 791 7 i1y Ao 87 & 391

(He who) bows the head to someone wearing
topi, that Sikh will be in the twentieth hell. (He
who) makes seva (service) to the Formless one,
that Sikh will save his lineage.
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Verse 27: 6 & wd IoF AT A0 5 W& g w7 Hell
g 7 fa3 &7 a3 ud a3 & Hifal

Do not trust someone (a yogi) who cuts the ears,
or a Turk. That Sikh who does not do justice, that
person is going to hell.

Verse 28: Af3q19 oft grat fasT ars AU 9 391 7 Hell
HTfP™ HaTEtH o7 UdT S9d HT Wd|

(He who) recites with their tongue bani (verses)
other than that of the Guru, will be struck by God
and will fall into the horrible centre of hell.

It may be that this phenomenon of amalgamation appears within the BPSR as an

emphasis and means of underscoring the seriousness of the topic discussed in those injunctions.

In the TN, karmic hell only appears once, while regulatory statements based on this-worldly
negative consequences appear no less than seven times, and the fusion of both appears once.

Below is a table of the consequence model found in the TN.
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Table 3.5 TN consequence model

Verse Punishment involved

Verse 2a: Y3 a5 A3 Hidl & A< 3autderg @7 Karmic consequences
T3 g9l A3 Haifs mrfe 3 fog 3m= gtar §ar
BCICRIE

Do not attend satsang (congregation) early in the
morning, call him a serious tanakhahdar (who)
having gone to the satsang (lets) his mind sway,
he will not find refuge.

Verse 2b: Ifg 77 Ha3 973 98| 99 diffe =fg#ay  Karmic consequences
Har A<

(He who) talks while listening to the praise of
God, says Gobind, is going to the company of
Yam.

Verse 2¢: fsaus eft & Uy 8321 69 3eurdt yfs  Community exclusion
Fa|

(He who) sees a poor person but does not sit next
to him, that tanakhaia is the root of sin.

Verse 6: HJd 399 ot fHg U3 BT Bdre 9aa| 99 Karmic consequences
difse nfs s Ht fefg fefg fae f3m Hasl

(He who) puts seal of the Turk on the head, and
keeps iron at their feet, (he) will be reborn
continuously only to die again, remember this
says Gobind.

84



Verse 12: 77 ufgd 99 =gl qd diffe migg  Karmic consequences
gTg|

(He who) uses snuff during the crimson hours,
says Gobind, Yam will destroy him.

Verse 14: dfen” Hfg & €< Afgl g 3= a7 O Karmic consequences
fyre| g9 difge g 7y fymel

(One) should not do business of selling brides,
(those ones who) make a livelihood off the
money of daughters or sisters, they will be beaten
by Yama says Gobind.

Verse 16: 334 24 fHa 3 ofg ud| 69 3aurdt Community exclusion
nifae I 91

(He who) raises his hand to his head (in
respectful greeting) upon seeing the Turk, he is a
great tanakhaia.

Verse 21: 9ar@t afg 7t o faard| ufga f3n men i Karmic consequences
TaH a3l

(He who) backbites and destroys good work, that
birth is accursed which forgets Dharam.

Verse 24: fsdmr mee 13 fagwie | Ao o€ s #t  Karmic consequences
8T 7 ydt afe |

(He who) listens to the words of women, and
loses their senses, Lal ji, they will all go to the
city of Yama.
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Verse 30: fser g fio 7 Wie) ot gure grw fgg Karmic consequences
TS|

(He who) slanders, gambles and removes goods,
Oh Lal, they will suffer at that time.

Verse 32: 9189 98 &1 7 2% o7 g9 @ryrgr| g Karmic consequences
3¢ diffe IJ 391 59 IAT9|

(He who) does deceitful business by not placing
the golok (box for charity donations), listen Nand
(Lal) Gobind says (he will) endure a thousand
hells.

Prohibition based on negative karmic consequences appears eight times in the BPSR, and
eight times in the TN. The operative principle in the karmic regulation of behavior is rather
straightforward; a perceived breach of—or perceived failure to live up to—idealized behavior
regulation generates negative karmic consequences. It is also relevant to note that we encounter a
sub-category of karma, namely the ones related to Yam, the Hindu god of death. It appears once
in the BPSR and at least four times in the TN. The logic suggests that breaches in behavior
generate negative karmic consequences that are commensurate with the severity of the breach.
However, it might also be that these regulatory measures are not meant to be read literally but
rather as a metaphorical gesture to the intended audience(s) about the importance of maintaining
and upholding ethical standards. In either case, negative karmic consequences are mentioned
twice as often as regulative measures based on hell.

The texts also showcase an effort, albeit much more limited than the regulative measures,

to designate outcomes for positive behavior. Here again we find a dissonance in how the ideas
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are expressed in the texts, both in numbers as well as in the variety. The positive aspects of
behavior regulation can be designated in two separate categories. One is the positive outcome
from behavior deemed meritorious, and the other is the absence of negative consequences. In the
BPSR text, there are ten injunctions that contain rewards and they range from approval of/
proximity to the Guru, karmic release of suffering, and protection of one’s own personal lineage.
The TN on the other hand is much more sparsely articulated and contains only two such

injunctions, one is meeting God and the other a gesture towards karmic release.

3a1 7afe foee Hiq 37 a8 M8 uay ardt

(He who) at the end of recitation bends his head, (will) then meet the supreme God. (TN, verse
3)

&< 36 93 Ud 3d 8al difde H3t gy f3r ag efe
Completely filled in a new pitcher, Gobind gives all fruits to them. (TN verse 5)

An example from the BPSR text:
g96 Y33 9y g It 3 Aet em yufs et 919 3 g9s gig ot Haf31 Haf3 gdafs g 7rd uafs
The Sikh who puts faith in this speech shall receive a reward. The speech of the Guru is
the image of the Guru. Liberation, enjoyment, blessing, they all will be fulfilled. (verse
38)
In other words, there are few explicit formulations that designate positive karmic effects of
adhering to the desired behavioral patterns, particularly in the BPSR work where these appear
only twice. We find that the mechanism of positive outcomes is significantly limited numerically

in relation to the much more frequent negative outcomes. A prime example of how this

mechanism works is the following:

g & g 7 igg der1 afe vy a1 €8 dtenl 7 a9 & gt g 52 Hies ya3 usgg ue
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The Sikh who gives cloth (performs charity) to another Sikh, gets the benefit of millions

of Vedic horse sacrifices.!>! (He who) learns the compositions of the Guru, gains the

benefit of being released in this life. (BPSR, verse 34)
As noted before, the texts are much more oriented toward an apparatus of behavior regulation
based on prohibition rather than positive outcomes, and even though both appear in the texts, the
positive outcomes are much more limited, especially in terms of how frequently they are
mentioned. The texts are preoccupied with regulating transgressions of prescribed behavioral
norms as opposed to rewarding those who meet these implied or directly stated norms. In other
words, the authors of the texts have attempted to communicate religious ethics and religious
obligations with limited interest in showcasing what adherence to desired behavior will generate,
in favour of elaborating at length about what negative outcomes will be generated for behavioral

transgressions.

3.2.2. Antagonist communities: in-groups and out-groups

One tendency that we encounter in the BPSR and the TN is that the Khalsa narrative is
qualified by mention of other religious groups and sects that the Sikh community were
historically engaging with at this time. These groups were presented stereotypically in the BPSR
and TN, portrayed as embodying the antithesis of idealized behavioral norms and standards for
Khalsa Sikhs. This principle is manifested in a complex terminology where these antagonistic
groups serve as didactic examples of behavior patterns that go against what is portrayed as
meritorious and beneficial. More specifically, they are offered as embodied examples of

malevolence to the Sikh community, thereby triggering further idealized measures of punishment

151 This is a direct invocation of an older, Brahminical symbol of imperial royal power.

88



for Sikhs who would collude with them or behave like them. This technique of presenting non-
Khalsa religious communities (both Sikh in-groups as well as non-Sikh out-groups) as
stereotyped antagonists to the ideal Khalsa Sikh is robustly present throughout both the BPSR
and TN, and indeed may be thought of as a hallmark of the early rahit literature. As we have seen
in chapter 2, there was a robust set of in-group rivalries among various Sikh subgroups and
castes in the early 1700s, and in the BPSR and TN, we see particular animosity towards Udasis,
Minas, and Masands. A number of out-groups, that is to say, non-Sikh communities, are also
castigated in the BPSR and TN. Let us turn our attention to these.

McLeod has interpreted Shakta as referring to someone who —in a negative sense —
loves worldly things and is hell-bound, and not as a statement of religious activity or religious
affiliation.!32 If we accept this interpretation, then this term does not carry an explicit
identification of a religious community. Recent research has however pointed out that the term
was frequently employed in bhakti poetry in North India, carrying multiple connotations. These
included the specific worship of the goddess Shakti, involving ritualized meat-eating, liquor, as
well as sexual activities. As Pauwels points out, these carried non-Brahmanical and low-caste
connotations.!53 Given that the BPSR was either composed or significantly revised in Nanded,
Maharashtra (referred to as Abchalnagar in the Sikh tradition), the stereotyped evocation of
Shaktas in this text would perhaps be referring to members of goddess-devotional traditions in

this city along the Godavari river.!34

152 McLeod, Sikhs of the Khalsa, 287.

153 Heidi Pauwels, “Who Are the Enemies of the Bhaktas? Testimony About " Saktas" and "Others" from Kabir,
Ramanandis, Tulsidas, and Hariram Vyas,” Journal of the American Oriental Society 130, no. 4 (Oct 2010):
509-511.

154 Anne Feldhaus, Water and Womanhood: Religious Meanings of Rivers in Maharashtra (New York: Oxford
University Press, 1995).
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Another religious community that receives opprobrium in the BPSR and TN is the
Kanphata or Nath yogis. Their practice of taking amrit (ambrosia) represented a theme which
stretched back centuries in Indian history —the quest for immortality. This was one area where
the Yogis possessed a perceived expertise.!55 They can be seen as a confederation of tantric
practitioners linked to the Shaiva and Siddha traditions. Yogi groups appear to have been
principally interested in soteriological or spiritual pursuits (immortality or nurturing superhuman
powers within themselves), although they also did appear to have had significant impact in the
social and political landscape of the period. 156 “Kanphata” refers to the practice among the
members of the order to having their ears split and large earrings inserted, while the term Nath
(“Lord”) refers to their acknowledged lineage of tantric Gurus.!157 However, the central figure of
the tradition is Gorakhnath, who is claimed by disciples to be the founder of their lineage. Not
much is known about the historical figure of Gorakh, and the bulk of the biographic material that
surrounds him is mythological.!38 One aspect of these narratives is the need for the yogi to
escape death and cheat Yama’s messengers along with the yogi’s death rituals.159 The narratives,
themes, and metaphors related to the Nath yogis are also visible in the pre-modern Sufi poetic

compositions. They also appear in some malfuzat compositions related to prominent Sufi figures,

155 Hardip Singh Syan, Sikh Militancy in the Seventeenth Century: Religious Violence in Mughal and Early Modern
India (New York: 1.B. Tauris, 2013), 17-21.

156 William Pinch, Warrior Ascetics and Indian Empires (Cambridge, UK; New York: Cambridge University Press,
2006), 56-66.

157 George Weston Briggs, Gorakhnath and the Kanphata Yogis (Motilal Banarsidass, 1938), 1-10.

158 Véronique Bouillier, Monastic Wanderers: Nath Yogi Ascetics in Modern South Asia (London: Routledge, 2017).
10-20.

159 Bouillier, Monastic Wanderers, 10-25.
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sometimes in a mode of hostility or at least competition.!®® The point here is that the Nath yogis
exercised a wide influence in early modern South Asia, and specific references to their behavior
and appearance can be found in a wide range of literature.!¢! Historically, they have been found
all over the subcontinent and what should catch our attention is that one aspect of the tradition
has been to admit people from the lower castes.!92 In other words, in the competitive
environment of the religious marketplace in the frontier regions of the Mughal empire, the ability
to attract disciples from multiple social backgrounds was one feature that gave Nath yogis a
competitive edge. This competition for disciples was, perhaps, one reason why they become a
target of censure in the BPSR and TN.

Another set of groups negatively stereotyped throughout the BPSR and TN are denoted
by the terms "Turk" and "Mleccha." Both are broad terms and have changed meaning over time
but we can locate some general characteristics. For example, “Turk” has been deployed to denote
people from Central Asia who moved into South Asia. It also likely entailed a connection with
this ethnic origin and at times seems to have been more or less synonyms with the much older
term Mleccha, “outsider.” We can thus locate one dimension of the “Turk” terminology, namely
to designate the group as opposed to the norms of Indian society. 163 The term Maleccha/Mleccha
has been understood as “outsiders,” sometimes with the connotation that they did not observe
Brahmanical rituals and religiosity. We do not exactly know who these "outsiders" were. At

times, the term Mleccha specifically designates Muslims; at other times, it seems to refer to

160 Bouillier, Monastic Wanderers, 20-35.
161 A.G. Shirreff. Padmavati. (Calcutta, Royal Asiatic Society of Bengal, 1944), 92.
162 Weston Briggs, Gorakhnath and the Kanphata Yogis, 10-33.

163 Christine Chojnacki, “Shifting Communities in Early Jain Prabandha Literature: Sectarian Attitudes and
Emergent Identities,” Studies in History 27, no. 2 (2011): 207-2009.
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anyone perceived to be disrupting religious life. And so we find that the term has a long history
in pre-Islamic contexts, from the Sanskrit epics to Jain and Buddhist literature. 164 We find
similar interpretations of the term in Jain and Buddhist contexts. In Buddhist literature, the
Milakkhas were those who displayed habits and behavior that were antithetical to the attainment
of nirvana (enlightenment), while in the Jain context the Milakkhus were described as ignorant
people who engage in religious activities without understanding their meanings.165In this same
vein, within the Sikh rahit texts, the term Maleccha appears to denote outsiders whose presence
was oppositional to civilizational harmony. "Connected to Maleccha is the pejorative use of the
term "Turk" - a commonly villainized figure.!¢¢ In resonance with the eighteenth North Indian
milieu, the term “Turk™ has a complicated set of connotations in the Sikh context. McLeod has
emphasised that for the authors of the rahit genre, it sometimes carried a generic marker of
“Muslim” and sometimes not, and finally it also entailed religious and political connotations.
The main enemies of the Khalsa in the first decades of the eighteenth century were the Mughals,
and the term “Turk” likely implied people affiliated with the Mughal state.167 Finally, the term
“Khan” appears only once in either text, in the TN in a segment where warfare against the Turks
appears repeatedly. Afghan migrants who had settled into the subcontinent via trade networks
since the Ghaznavid and Ghurid expansions. However, given that the TN's injunction is

specifically to "kill" the Khan, it seems more likely that this was a specific reference to a military

164 Aloka Parasher, “Towards Mlecchas and Other Outsiders In Northern India,” (PhD diss., School of Oriental and
African studies, University of London, 1978), 60-92.

165 Parasher, “Towards Mlecchas and Other Outsiders in Northern India, "60-64, Christine Chojnacki, “Shifting
Communities in Early Jain Prabandha Literature: Sectarian Attitudes and Emergent Identities,” 205-207.

166 Aditya Behl, Love's Subtle Magic: An Indian Islamic Literary Tradition, 1379-1545 (New York: Oxford
University Press, 2013) 206-210.

167 McLeod, Sikhs of the Khalsa, 219-222.
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group in the Punjab.!68 Along with these out-groups, as we had discussed in Chapter Two, we
find that the TN and BPSR also castigate in-group Sikhs based on what are deemed to be
aberrent forms of behavior - female infanticide, smoking the hookah, taking amrit and cutting the
hair, or even shaving one's head in the manner of a Hindu. Other in-groups with which the
Khalsa was competing, such as the Minas and Masands, are likewise criticized in the rahit texts.

Among Sikh in-groups, the BPSR speaks of the Minas and Masands twice each, and
"daughter-killers" and Monas - Sikhs who cut their hair - once each. In terms of non-Sikhs, we
find mention of Turks once, yogis and Mlecchas twice each, and Shaktas four times. Other

groups are noticeably absent in this text (see Table 3.6).

Table 3.6 BPSR out-groups

Minas Verse 6: Hitet nig s dat 38t 7 19| 3fe firg
TI3 &I M3 Ad I Y|
Minas and Masands and Monas and those who

kill their daughters, the Sikh who interacts with
them will face a wretched end.

Verse 22: I3t Hg HHT ar Hts ar yaafe s @
fes o oG ar A greTe @ife|

(He who) takes prasad from the Masands, Minas,
or those who kill their daughters, will waste (his)

subsequent birth.
Masands see above
Monas see above
Daughter-killers Verse 6 (see above)

168 Jos Gommans, The Rise of the Indo-Afghan Empire, ¢.1710-1780 (Leiden: New York: E.J. Brill, 1995),
20-22. Naveena Naqvi, “Writing the Inter-Imperial World in Afghan North India ca. 1774 — 1857,” PhD diss., UCLA
2018).
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Turks

Yogis

Verse 27: & I Wd 39« a7 Ad & HS fararg| 7
g 7 fo3 &7 a3 ud a9 & Hifgl

Do not trust someone who cuts the ears, or a
Turk. That Sikh who does not do justice, that
person is going to hell.

Verse 12: 53 »igg ufgd 3 ¥y ™ sH<Tgl 88
31357 HiT ug g a9 »iarg|

(He who) wears red cloth, and takes snuff in the
nostrils, seeing this, he is thrown into the
darkness of hell.

Verse 27 (see above)
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Shaktas

Verse 7: @7 gig it & {3 fas Au vig &t Ayl A
"33 g g adt are3 H oy v

(He who) recites another prayer without the
mantra of the Guru, that Shakta is not a Sikh at
core, so said Guru Gobind Singh himself.

Verse 11: 3rg U™ wire 8 7 & AT Hfgl 7 793
&34t 7eT fes 7 a9 7 gfgl
The Khalsa of the Guru, which was established in

the world as the beginning, we must always keep
animosity towards the Shaktas from hell.

Verse 17: urfas &t T a3 i fas a7 faser< =
" a3 fegrar wer o Ht g

The Sikhs should not bow their heads in puja to
stones. And that Shakta, who is always without
the Guru, is punished by the Lord of the Earth.

Verse 21: a9 3¢ 7Y H&3 dfg 1 i fazs pofe |
7 undt w3 HeT faafe gu dfe e |

(He who) makes an offering and then seeks the
fulfilment of a wish, that Sikh’s mind will be
misguided. That Shakta will always be a sinner
and will go into a terrible form of duality.

95



Mlecchas Verse 8: 79 g 'S ot 39 & g ot 3= 7
Har {8 3 Yyaie us's 3=

(He who) does not follow my command (hukam),
they do not serve a Sikh. Recognise the
difference that appears between the brother and
the Mleccha(outsider, barbarian).

Verse 10: ge ufg@ e of off gt i3 fed sy
Farfh 7 Hor 88 3 Arel 3e It yfowfe
|

Break the noose of Maya, otherwise you will
wander in ignorance for another 8400000 times
(births), so brother recognise the Malech. Listen
wise Prahilad.

The TN, on the other hand, seems to go in the opposite direction within this established
set of categories. Turks are mentioned six times, someone keeping iron!¢? at their feet once,
Khans and Monas once each. Despite its noticeable martial sensibilities, the TN thus invokes
out-groups less than half of the times that they are mentioned in the BPSR, and also seemingly

from a narrower set of groups.

169 McLeod has noted that iron is revered in the Khalsa, and this injunction refers to the act of disrespecting iron. It
seems likely that the term acts as a modifier for the same person who puts the seal of the Turk on his head in verse 6.
McLeod, Sikhs of the Khalsa, 418.
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Table 3.7 TN out-groups

Turks

Verse 6: Had 33 ot g ud 87 8ar< 9ds| SJ
Jifse Afs s Hf fefg fefg dfe 33 Has)

(He who) puts seal of the Turk on the head, and
keeps iron at their feet, that person will be reborn
continuously only to die again, remember this
says Gobind.

Verse 16: 394 2 99 3 ofg ud| §g 3surdt
nifas I 591

(He who) raises his hand to his head (in
respectful greeting) upon seeing the Turk, he is a
great tanakhaia.

Verse 23: 8 394 3 T 1 ure| fag grgae a3 a
are|

(He who) takes meat from a Turk and eats it,
(someone who) is singing songs but not including
the songs of the Guru.

Verse 51: UrsHAT Jet 793 & Urd| UreHT AE H
399 & M|

The Khalsa is (he who) carries (a) weapon, the
Khalsa is (he who) kills the Turk.

Verse 57: 93 3Jd1 83= g| 394 ©Y < df
g1fH|

Ride a horse and fly a falcon, the Turks will see
and run away in confusion.

Verse 58: ©H UTSH dQ 33 Ad I ITH| A= 8
G 23 53=GI

Seeing the Khalsa, the Turks will run, one will
fight with 125,000.
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Khans Verse 41: UgHT Aet 7 B2 T8 | UtgHAT At 7 H1d
u|

The Khalsa is (he who) gives to charity, the
Khalsa is (he who) kills the Khan.

Mona Verse 62: fe3 Ht srflazani yue= ufsardt

THE U3 76 < Y Haf3 ue| Aifog T a9
J AT Uz e e dt Az At AAs T Uz
g 72 3 off Azadh

This manual of advice is finished. The one who
reads (it) and listens (to it) is liberated. This is the
message of the master. The Sikh whose son is a
Mona, his roots have died, and if a Mona Sikh’s

son becomes a Sikh again, his roots will come
alive again.

The same, or similar notion, can be seen in the rejection of behaviors/behavioral patterns
associated with these groups, such as the the injunction against using tobacco - specifically in the
form of snuff powder, inhaled through the nostrils.:

HJ »igg Ufggd & ¥y 3™ ATl BT 33T HbT ug 5t 59« miurg
(He who) wears red cloth, and takes snuff in the nostrils, seeing this, he is thrown into the
darkness of hell. (BPSR, verse 12)

Hor ufgg 99 sHSFI IJ JifSie 7Y aJ Yg

(He who) uses snuff during the crimson hours, says Gobind, Yam will destroy him. (TN,
verse 12)

319 3sUt audh J Afel g3 3emurdt we Afe

(He who) is deceitful towards the Guru, know that (he) is a vicious tanakhahia. (TN,
verse 36)
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It may thus be perceived that the two texts deploy the categories not covered by the other, and
also to slightly different effect. What may be surmised is that both texts speak negatively about
certain non-Khalsa groups (both Sikh in-groups and non-Sikh out-groups). There appears to be a
slight shift of emphasis and nuance between the two texts as well as—by extension—a difference
in function. The TN deploys a narrower set of categories, repeatedly focusing on one in
particular: The Turk.While, as discussed above, this does not seem to be an explicit reference to
Muslims as a religious group, to which the term Mleccha is more usually found here in the
rahitname; instead, this seems to be addressing the Mughal state as a political entity. Still, such
an interpretation does not account for why these texts have injunctions to avoid eating the meat
of the Turks. In other words, it seems as if the term was in the process of synthesizing both
religious and political connotations.!70

The BPSR goes in a different direction. While the Sikh and non-Sikh groups that it
censures are undoubtedly seen as threatening to Khalsa identity, it does not seem that they are
specifically treated as enemies in warfare or violent adversaries in this text - in contrast to how
the Turks and Khans were treated in the TN. Rather, what is critical to the BPSR is that the
stereotyped behavior of Turks, Khans, Masands, Minas, alongside Shakta Hindus, yogis, and
other groups not mentioned in the TN - is to be regarded as antithetical to Khalsa identity. And
so, the BPSR gives a straightforward message - that the way that these communities behave is
improper, and that any Khalsa Sikh who should follow their practices is to be condemned and
punished. These forms of behavior, as well as associating with groups that behave that way, is

declared to be antagonistic to the disciples of the Guru. Here, we may note that two groups in

170 McLeod, Sikhs of the Khalsa, 219-222.
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particular - Shaktas and yogis - are not singled out by the TN, but are discussed in great depth in
the BPSR. The reason for their absence in the TN is not clear - perhaps these were not martial or
political rivals to the Sikhs in the Punjab. On the other hand, the author of the BPSR was clearly
interested in demarcating the cultural and religious boundaries between the Khalsa and these
other religious groups. Forging such behavioral boundaries may have been especially relevant
within the multireligious environment that the Khalsa found itself in within early eighteenth-
century Maharashtra, after the founding of Abchalnagar in Nanded. In other words, we can
interpret the differences between the two texts as indicators of how the Khalsa, in the immediate
aftermath of the passing of Guru Gobind Singh, and amidst the early modern transition towards a
Sikh identity based on codified behavioral practices, inflected this codification differently, based
on the specific geopolitical and geocultural circumstances that they found themselves in the
Indian subcontinent. Let us now turn to what the rahit texts might tell us about how and why the

religious identity of the Khalsa was being solidified at this time.

3.2.3. Religious Affiliation, the Terminology of Khalsa and Community

In the BPSR and TN, Khalsa religious affiliation is articulated in a variety of ways but
can be seen through a means of correctly observed behavior as well as properly upheld patterns
of loyalty. This takes place both by rejecting other non-Khalsa modes of aftiliation, and by
maintaining an idealized affinity for the Guru. Correct behavior is thus not articulated as a

phenomenon in isolation:

furgs &ft yar 99 iy fas &7 fsere Himl 7 Ara3 fagrar et tHram Ht Aaretnar
The Sikhs should not bow their heads in Puja to stones. And that Shakta, who is always
without the Guru, is punished by the Lord of the Earth. (BPSR, verse 17)
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The BPSR and TN advocate the correct observance of communal and individual concerns
as a way to promote ideal community cohesion. This process can be described as a dual
affirmation - first, the Guru authorizes how the Khalsa community's behavior ought to be
regulated, and second, by doing so the Guru, even in his absence, reaffirms his preeminent status
within the community itself. The texts also display statements that indirectly refer to inherited
ethical principles. In other words, the texts contain statements of ethics anchored in broad
principles, working in tandem with highly detailed and specific conduct as well as intentions. We
encounter a complex, sometimes contradictory, vocabulary relating to the idea of community.
The first point of analysis is the terminology used to describe and also designate the disciples of
Guru Gobind Singh.

Two terms that are often used to describe the disciples of Guru Gobind Singh are Panth
and Khalsa. These two terms are not synonymous but nevertheless have considerable overlap,
with special emphasis in the BPSR. In the beginning of the text, the first mention of the

community designates it as the panth established by Guru Nanak, and the line reads:

UE 9fgrel 793 Hig g 578 yrAfel 3oz 37 ush A gret yfagte
The Panth was established in the world by the blessing of Guru Nanak. Let me tell you
the rahit of the Khalsa, listen oh Bhai Prahilad. (BPSR, verse 3)
In another place, however, the BPSR designates the rahit not in terms of the panth, but the
Khalsa. The context makes clear that the panth is understood as the wider community and the

Khalsa is understood as a subgroup within this larger community. This is especially evident in

the considerable emphasis on the claim surrounding the foundation of the Khalsa:
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q1g UTBHT e & H U 7T HITl H H93 Sadt HeT fes | 99 1 gfa

The Khalsa of the Guru, which was established in the world as the beginning, we must
always keep animosity towards the Shaktas from hell. (BPSR, verse 11)

We also find two sentences that deploy “Panth” as a reference for the larger community:

873 fius 3 995 3 BT U8 1 39| M8 €Y &J 91 fius 3 99

(He who) abandons the Panth of the Sikhs and is received by another Panth, here and
there will feel pain, that thief among the Sikhs of the Guru. (BPSR, verse 23)

HZ! g €28 7 1S Ud U & d B9 gurd| ° a3 Hudrg ar &7t e ufaG 7 dag et

(He who) worships in a funeral monument, grave or temple and who does not speak
highly of the Panth is not a Sikh of the Guru. He will be caught like a small pebble by
Yama and hanged to death. (BPSR, verse 24)

The next textual description of the community suggests a possible dual meaning where the

Khalsa is defined as the manifest incarnation of the Guru:

dId YTSBHT HTaTE ydie i ot fegl + iy g fhss 99 3 g7 fes fea i f&e
Accept the Khalsa of the Guru as manifesting the body of the Guru. That Sikh who seeks
me can find me in it. (BPSR, verse 26)
These polysemous meanings are found in both texts, although the terms themselves are deployed
differently:
WS YJY ot HIF3 8Y| Ydie Md™& UTsHT €47l HH 39 fHem &t 9t 919 s7ad 91g »igre

At
This is the form of the Formless One, manifest in the immortal Khalsa. (BPSR, verse 30)

In the BPSR text, terms pertaining to the community appear six times in total, and the terms
Panth and Khalsa both appear and to some extent overlap. This does not mean that the two terms

are synonymous, as the text uses them differently with regard to other Sikh in-groups, namely
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the Masands and Minas. Instead, it seems that the BPSR is envisioning the Khalsa in broader
terms of community.

In the TN on the other hand, the term Panth does not appear a single time but the term
Khalsa appears no less than thirty-one times. The majority of the sentences where the word
Khalsa appears in the TN are usually specific in nature where it evokes a certain ideal mode of
behavior - and by extension membership into the order. This normative behavior also contains a
martial element that is absent in the BPSR. We need to recall that from the year 1700 until his
death in 1708, Guru Gobind Singh repeatedly addresses individual congregations as his “Khalsa”
in letters sent to them.!”! Thus we can locate the following pattern in the terminology referring to
the community: The BPSR uses both the term Panth and Khalsa, and there seems to be a degree
of overlap between the two. On the other hand, in the TN, only the term Khalsa appears, and
much more frequently than in the BPSR. The Khalsa related verses in the TN are substantially
more specific, and notably more martial, in comparison to the BPSR. We may attribute these
different understandings of the Khalsa to the different climates of militarism within the Punjab

(TN), and outside of it (BPSR) in which each text was compiled.!72

3.2.4. The Term “Rahit,” Hierarchy of Behavior Regulation: Religious Obligation
What we can ascertain through this early rahit corpus is that these texts were predicating
punishment, discipline, and reward on the basis of a hierarchy of idealized behavior

modification. The behavioral patterns deemed meritorious or detrimental (and those that lay in

171 Ganda Singh, Hukamname (Patiala: Punjabi University Press, 1967), 163-191. We also find warnings about the
Masands in the very same letters, one example is from the 6th of February 1702, 173. McLeod, Sikhs of the Khalsa,
35-37.

172 McLeod, Sikhs of the Khalsa, 90.
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between) are arranged hierarchically where a significant emphasis is upon how individuals are to
behave, with regard to the various expectations, cohesion, and habits of the community of
disciples of the charismatic Guru. Thus, it is relevant to bring the term rahit into our analytical

framework. The term appears twice in the TN:

393 faar yafe 2g3e
(he who) hands out prasad without rahit (TN, verse 11),
and

HU JJT< 3a3 fag €18 &rdt quI que 998 3 5%+ g=t 98 far gy

Calling someone a holy person without the rahit is to miss their form, O Lalji—on such
deceit, it would be better to remain silent. (TN, verse 25)

In the BPSR, we can locate one direct deployment of the term, namely:

I3 I37EM UTEH He It Yfoste
Let me tell you the rahit of the Khalsa, listen O Bhai Prahilad. (BPSR, verse 3),

and then indirect references to it, both towards the end:

gfact 39 At iy Han o wfag A Er o Ia
(He who) maintains this way of living is my Sikh. (He) is the master of whom I am the
disciple. (BPSR, verse 40),

and finally,

" s & 596 feg afaG mife nig »i3
Give this message to all of the Sikhs, (from) beginning to end. (BPSR, verse 42)

These references do not give us much to work with but what is fairly clear is that the term is used
by the authors to designate an ideal trajectory of behavior interwoven through large- and small-
scale forms of conduct encouraged for members of the charismatic community. The TN situates

the term in relation to specific community habits, whereas the BPSR firmly connects it to the

104



term Khalsa. This is further complicated by the fact that the term barely appears in the BPSR, but
figures on multiple occasions in the TN. From a historical point of view, this may resonate with
differences relating to the social circumstances in which they were composed. The situation from
the battle of Muktsar in 1705 and Banda Singh Bahadur’s rebellion until his death in 1716 was
one of warfare with the Mughals, and Banda’s letter from 1710 does mention the Guru’s rahit.!73
In other words, one contextual difference that undergirds how the Khalsa is described in the two
texts is that the TN was composed in Punjab during an era of tension and violence against the
Mughal state, whereas the situation in Nanded did not involve the same kinds of political strife.
What we encounter is not a descriptive not a descriptive, but rather a prescriptive view of
how behavior in the Khalsa context ought to be enacted. We can glimpse that the principle that
informs the hierarchical arrangement is the ethics of religious obligation internal to the Khalsa
community, as well as membership being defined by adherence to the precepts in question. We
can to some extent explain the differences between the texts in the geopolitical context in which
they were written. For the author of the TN, membership in the Khalsa community is informed
by the socio-historical climate of warfare and accordingly, the text employs prescriptions of
valorized violence. For the author of the BPSR, on the other hand, the prescriptions that define
Khalsa membership the prescriptions that define Khalsa membership are directed towards a
competition with other religious communities that is not martial in nature, but rather based on

degrees of social prestige. What we find is that the Khalsa notion of social hierarchy is built on

173 Purnima Dhavan, When Sparrows Became Hawks: The Making of the Sikh Warrior Tradition, 1699-1799 (New
York: Oxford University Press, 2011), 49-59. As mentioned earlier, we find the term used in the early eighteenth
century, in one of the letters from Banda Singh Bahadur in 1710, where the term is referred to in passing and we get
no information about what Banda Singh Bahadur specifically referred to.
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idealized ethical norms, and by extension, necessitate a degree of commitment and behavioral

obligation for its community members that is historically contingent.

3.2.5. Lineages and Lineage (Re)formulation

Both texts make references to the lineage of Sikh Gurus, which seems to have figured
prominently in the rahit imaginary.!74 The way in which the idea of lineage operates demands
closer attention, as the two texts employ the Guru lineage in different ways. At the first level of
approximation, it functions as a transmission of not only authority between one Guru and another
but also as a connecting point between adherents and the Guru figure. Both texts make sustained
efforts in designating the Guru as the central figure in their respective narrative, and that entails
firm articulations of lineage. However, what differentiates their portrayals is that the TN is
centered entirely on the person of Guru Gobind Singh and, apart from a reference to the court of
the Guru,!”75 there is no direct mention of prior Gurus. The BPSR text however explicitly
mentions not only Guru Gobind Singh, but Guru Nanak, Guru Angad and Guru Amar Das as
well. By doing so, the BPSR fully draws upon the mechanism of the Guru lineage in order to
establish its authority, while the TN focuses only on Guru Gobind Singh as the main actor.

919 &57&d 9Id Mdre 1| 31g »Hd € 318 &t »ifl gaH €76 feusr age 35 I vig faem

A T

From within all three lineages of Guru Nanak and Guru Angad and Amar Das, descends
my command in written form, I speak from the centre of the abode of the three lineages.
(BPSR, verse 19)

WM I9a e st sndhl 919 a7 g »iare At

174 Dhavan, When Sparrows Became Hawks, 28-29. McLeod, Sikhs of the Khalsa, 82-91.

175 This verse is covered below insertion 3.2.8, analyzing the royal terminology of the texts.
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No part of my writings are false, this is the testimony by Guru Nanak and Guru Angad.

(BPSR, verse 30)
A slightly less obvious form of lineage articulation can be seen in the relationship between the
Guru and the disciple to whom the rahit is addressed - in the case of the BPSR, this is Bhai
Prahilad, and in the case of the TN, this is Bhai Nand Lal. From a narratological perspective, the
primary function of these two disciples might be understood as facilitating a conversational
frame, through which the ethical discourse itself can unfold. But it should be noted that both of
the figures mentioned (Bhai Prahilad and Bhai Nand Lal) were themselves prominent individuals
in the history of the Sikh community and are traditionally held to have been contemporaries to
Guru Gobind Singh himself.176¢ What these two texts thus portray is not only a transference of
authority from one Guru to another but also as a point of (re)affirmation of the relationship
between the Guru and well-known Sikh historical personae. Rather than only designating one-
dimensional power claims, the idea of lineage thus encompasses a more elaborate process of
validization of the ethical doctrines being disseminated by having well-known disciples act as
recipients and participants in the lineage-making process. In the case of the BPSR, Bhai Prahilad
Singh is one of several people mentioned in relation to Guru Gobind Singh in the beginning of
the text:

9§ Af3 319 Yfel g96 gasenr Ht sy ufsardt Qo efg nret Sevft & yarfe aser
o

Ek Onkar, by the grace of the Guru. The rahitnama was delivered from the mouth of the
Guru. Spoken from the mouth of the Guru with Daraya (the) Udasi. (BPSR, opening
verse)

JaH I yastie Hw fau 713 gr fare) fsa3 gfsme ag #t 213 s sfare

176 McLeod, Sikhs of the Khalsa, 22.
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The order came to fetch Prahilad Singh and the Brahmin Hans Rai. The Guru called
(them) near and embraced (them). (BPSR, verse 2)
And the conversation is then directed towards Bhai Prahilad Singh as the second half of the

following sentence reads:

I3 g3E UTEH He gret Yfosfe

Let me tell you the rahit of the Khalsa, listen Oh Bhai Prahilad. (BPSR, verse 3)
The TN commences designating Bhai Nand Lal in the first sentence:

YAE J9&T Iet 5€ &' Ht 91l @9 9ig dfFe fHw Ht 9

An enquiry by Bhai Nand Lal. Responded to by Sri Guru Gobind Singh. (TN, opening
Verse)

Bhai Nand Lal’s name is repeated several times in the text, such as
3¢ T8 34 996 HS Iy 990 J 801 a1 v76 feass I 99 & frs fag &9
You Nand Lal, listen to what I say, this is Sikh behavior. Without naam (divine name),
daan (charity), isnaan (purity through bathing), one cannot act. (TN, verse 2)
What is striking is that only one of the texts bring up the notion of the central scripture, the
Granth, as receiving the status/title of the Guru. The injunction is found in the BPSR text and
reads as follows:
WIS Yy o JaH B yaie sfgred val /g fids o gaH wo aig fHae qfF
By the order of Formless One who caused the Panth to be made manifest. The command
to all Sikhs is to accept the Granth as the Guru. (BPSR, verse 32)
This reference constitutes the only place in both texts where the Adi Granth is spoken of as the

Guru itself. It is noteworthy that it takes place in a narrative context in which Akal Purakh (the

Formless One) figures as the direct origin of the Panth. It may be argued that the Granth
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injunction perhaps serves as a further elaboration of that point. It is obviously not possible to
adjudicate the process by which the Adi Granth was elevated to Guru Granth Sahib on the basis
of this injunction, but it is relevant to note that its surfacing in the text shows that the author was
well aware of the larger vocabulary attached to this event in Sikh history.177 This particular
reference appears once in the BPSR, and can be seen as expanding the lineage claim but also in
some regard anchoring it beyond Guru Gobind Singh and the Khalsa community.

We find that both texts invoke the idea of lineage in their respective narratives, and both
center this lineage on the Guru. However, the way in which this mechanism operates is varied
and takes on different appearance, most clearly seen in terms of the focus on Guru Gobind Singh
in the TN and the extended range of Gurus in the BPSR, including the reference to the Guru
Granth Sahib.

3.2.6. The Mechanism of Memory

Both texts also engage with a mechanism of memorialization but with slightly different
trajectories and functions. The obvious starting point is that both conversations are set with
people of perceived esteem from that particular era of Sikh history. Beyond that, the reference to
the conversation taking place at Abchalnagar (present day Nanded in Maharashtra, where Guru
Gobind Singh spent the last period of his life before his assassination in 1708) in the BPSR, is
another historical gesture.!’8 We do not find any equivalent reference to this specific episode in

the TN.

177 1t should also be noted that this sentence assists in confirming, roughly, the era of its composition since this
decision was taken by Guru Gobind Singh shortly before his death in 1708.

178 McLeod, Sikhs of the Khalsa, 70, 119.
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As the BPSR unfolds, we locate a point of tension on the topic of memory and historical
chronology. The first is the reference to Abchalnagar, the second concerns the Granth as Guru,
and finally the last one is a date that appears towards the end. It is not a date of completion but is
part of the narrative, which continues past this reference and then comes to an end. The first two
are clearly designated in the historical chronology as appearing around the time of Guru Gobind
Singh’s death in 1708. However, the third reference generates tension vis-a-vis the first two,

namely:

HH3 A379" H 3¢ g1 g+ fagral vy 2t fa3 yoHt g9 meeg

See the year of Samvat 1752 having passed, this is the fifth day, Thursday, of the lunar

fortnight, an auspicious day. (BPSR, verse 36)
As Ashok has noted, the year of V.S. (Vikrama Samvatsara) 1752 (1696) does not correlate with
where the Guru was located during that year, since conventional historiography places him in
Anandpur at that time.179 That fact, along with the reference to the Adi Granth becoming Guru
Granth Sahib makes for a tripartite contradiction. As mentioned previously, we need to note that
the date above is not designated as the date of textual completion and the wording of the verse
does not in any way indicate that this was the date of scriptural completion. One possibility is
that the date resonates with a suggested earlier event in Sikh history known to the audience and
thus might serve as a gesture of emphasis. Gurinder Mann has suggested that it refers to the

spring festival of Basant Panchmi, and this is likely the case. Why this specific year is mentioned

is not clear at this point. Until more documentation emerges, it is not possible to state with

179 Ashok, Guru Khalse de Rahitname, 58.
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certainty what the date refers to except that it does not designate the date of scriptural
completion.180

This reference is, as we have seen, not uncomplicated especially in relation to the rest of
the text. However, the designation of the event as taking place in Nanded should not be seen as
accidental and it may be an extension of the charismatic religious claim as well as representing
sensibilities of the “religious marketplace” that made the authors of the text place the event in
that location, and we will explore this further in chapter 5. As Dhavan has noted, the memorial
literary efforts were already felt in the Sikh community of the early eighteenth century.!8! If we
accept this notion, then the reference to Abchalnagar seems to resonate with the historical
context of the group in Abchalnagar, in the sense that the Khalsa material that they possessed
was amended to accommodate the Adi Granth becoming the Guru Granth Sahib. In other words,
this oddity of this textual reading may be reconciled by understanding it to be an outcome of a
process of re-composition of an earlier version - the amendment process taking place in
Abchalnagar (Nanded). In other words, the regulation of Khalsa behavior in the BPSR seems to
resonate with the religious landscape, marketplace, and socio-historical realities of the Khalsa
members who accompanied Guru Gobind Singh out of Punjab.

The TN displays a more martial tone in general and it is in that context of martially

imbued language that we locate this sentence:

98 fHY 37 Haf3 39781 38 & 7 Rt A
They caused the liberation of the 40 Singhs. (TN, verse 59)

180 Gurinder Singh Mann, “Sources for the Study of Guru Gobind Singh's Life and Times,” Journal of Punjab
Studies 15, no.1 and 2 (2008): 275.

181 Dhavan, When Sparrows Became Hawks, 145-160. For the tendency outside of the Sikh context, see Cynthia

Talbot, The Last Hindu Emperor: Prithviraj Chauhan and the Indian Past, 1200-2000 (Cambridge University Press,
2015), 140-160, Diana L. Eck, India: A Sacred Geography (New York: Three Rivers Press, 2012).
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This is a historiographical reference to the battle of Muktsar in 1705 against Vazir Khan. Here it
refers specifically to an event after the evacuation of Anandpur where forty disciples (Khalsa
members) of Guru Gobind Singh sacrificed themselves in protection of the Guru.182 It is relevant
to note that the reference appears in a one sentence interlude contained in a long list of
valorization of warfare, worded as imperatives for future actions. At first, it may be seen as a
rather strange literary device but it may be seen as articulating in-group cohesion internal to the
Khalsa. The first is to glorify the disciples who sacrificed themselves for the charismatic
religious figure and consequently valorize their devotional cohesion in relation to the Guru. In
other words, the difference in martial pronouncements between the TN and the BPSR seems to
be informed by difference in immediate socio-historical context. If we accept this, then the
repeated language of valorizing warfare and violence in the TN likely derives from the aftermath
of the conflict after the evacuation of Anandpur and stretching into the years of Banda Singh
Bahadur’s rebellion in Punjab. Conversely, the absence of such pronouncements in the BPSR
may have been informed by the context away from Punjab in Maharashtra. Furthemore, if we
accept that the two texts also influenced the notion of what it meant to be a member of the
Khalsa, then we can infer that the two manuals can be seen as snapshots in the evolution of

Khalsa identity in two different historical environments.

182 W. H. McLeod, Historical Dictionary of Sikhism (New York: Oxford University Press, 2002), 64-65.
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3.2.7. [Expressions of Martiality

As has been noted, there is a marked difference in the martial tone of the TN, in

comparison to the BPSR. In fact, the BPSR does not contain any discernible martial language at

all. In contrast, sizeable portions of the TN showcase valorized martial language at the individual

and collective level. These are often directed against known antagonists and sometimes appear in

references to war, either remembered or as an imperative for the future and future mobilization.

More specifically, we find violent rallying cries in the battlefield:

Table 3.8 TN expressions of martiality

Verse 40: UtgHT 7t A7 foer f3nwmgh urgHr At 83
Jfe nirai

-~

Verse 41: urgHT et 1 22 Trg| yrgHT 7t 7 1o
TS|

Verse 48: UrgHT A&t 1 a0 AY J| yrsHT 7t 7
Huge ufg 931

Verse 50: @A Aelt 7 93 3941l U&AT At 1 &9
fe3 Harl

Verse 51: UTsHAT AEt 793 & UTd| UG HT HEl ° 399

e 2
FHJI

Verse 57: 93 3dd1 93 g/H| 394 ©Y A< di 31|

The Khalsa is (he who) has abandoned slander, the
Khalsa is (he who) fights first,

The Khalsa is (he who) gives to charity, the Khalsa
is (he who) kills the Khan.

The Khalsa is (he who) recites the Name, the
Khalsa is (he who) attacks the opponent.

The Khalsa is (he who) rides (the) horse, the
Khalsa is (he who) always makes wars.

The Khalsa is (he who) carries (a) weapon, the
Khalsa is (he who) kills the Turk.

Ride a horse and fly a falcon, the Turks will see
and run away in confusion.
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Verse 58: @Y UTSH 98 399 AT g 7| 5 85 Seeing the Khalsa, the Turks will run, one will
- T fight with 125,000.
g g B3= 8

Verse 59: 9 fiur fa e 52> g They caused the liberation of the 40 Singhs, adorn
SREE] '3 the swaying elephants with lances.

A

Verse 60: Tng e Ug 5893 gl sergryAyg  Play the kettledrum at each door, light up 125,000
- T - - of the guns/torches, the Khalsa risks and conquers

s ugi3T| 3fg uresH 8% w3 88 HisTl the untrue ones.

The language is specific, imperative, and may be seen as an injunction for large scale
conflict—if not war—with several references to violent confrontation of one form or another.
Members of the Khalsa appear to be encouraged to fight first, to murder the Khan, to scare off
the Turks, to attack the opponent, to always make battle, to carry a weapon, and to kill the Turk.
As discussed earlier, the terms Khan and Turk seem both to refer to Mughal or Afghan political
agents active in the Punjab during this time period.!83 The TN's author clearly seems concerned
about the larger processes of militarization that the Sikh community found themselves in the
midst of during the early eighteenth century, and, as a result, moulded his vision of ideal Khalsa

behavior and religious obligation in ways that gestured toward martial power and violence.

3.2.8. Terminology of Royalty
We also encounter gestures and language infused with connotations of royalty in the
texts. The direct references are found in four places in the texts, two in each text. In the case of

the BPSR, one is a reference to the court of the Guru, in a punitive context, and the other is a

183 Dhavan, When Sparrows Became Hawks, 69.
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instantiations of charity.

Table 3.9 BSPR terminology of royalty

BPSR

Verse 15: 5y 98ant 3T fed| a9 avg Har
AoH HJ| g a96 MG ger mfe | Egaro 37 S
3 e |

Verse 34: g & fig 7 »igg e afe wopig

reference to royal horse sacrifices, whereby the designation is a positive consequence of in-group

(He) will be reborn 8,400,000 times, will be
born and die repeatedly in this world. (He who)
breaks from the Guru’s words and will be
punished in the court of the Guru.

The Sikh who gives cloth (performs charity) to

another Sikh, gets the benefit of millions of
Vedic horse sacrifices. (He who) learns the
compositions of the Guru, gains the benefit of
being released in this life.

a1 €8 dier| 7 99 ot gt iy g2 Hies ya3
uTTag ure|

McLeod designates the term for garment (ambar) as amrit, which changes the meaning to one
Sikh who gives amrit to another Sikh. McLeod has here mostly cited colonial era documents.!84
However, if it does refer to garment then it likely designates a gesture of implied charity. In the
case of the TN, we find a reference to the court of the Guru, whereby it functions as a
punishment to not be the recipient of honor at the Guru’s court, for not providing charity for a
beggar. The second gesture of royal language is related to the Khalsa, where it serves as a
descriptive statement in the context of several injunctions of perceived valour and prestige. The

designation is that the Khalsa has a canopy over his head:

184 McLeod, Sikhs of the Khalsa, 421.
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Table 3.10 TN terminology of royalty

TN

Verse 28: mifg3 2fy 7 ofe & vv5| 7 st ue (He who) sees a beggar but gives no alms, will

not find honor at the Guru’s court.
TJdld H'o |

Verse 52: UtgHT Aet 5 ugq g u@| ysar adt  The Khalsa is (he who) nourished by the

- - dharam, the Khalsa is (he who) has a canopy
GLEEREaC] over his head.

The canopy refers to courtly depictions of royalty and can be found in Sikh cultural production
since the earlier centuries. 135 We see a somewhat inverted example between two of the
sentences, namely the BPSR reference to the benefit of royal horse sacrifices as a consequence of
a Sikh donating cloth to another Sikh, where the royal connotation is designated as a beneficial
outcome. The example found in the TN articulates the failure to perform charity despite the
proximity to a beggar, as generating the negative consequence of disqualification of honor at the
Guru’s court. In the BPSR, the marker of royalty is thus a positive result of properly executed
charity. In other words, there seems to be a joint emphasis on the same ethical principle but
addressed from two different angles. In the case of the BPSR, the emphasis is on in-group
solidarity that generates meritorious consequences in a language of royalty. In the case of the TN
the opposite is the case, where the term “beggar” seems to be broader in scope and failure to
fulfil the perceived obligation to the beggar generates condemnation at the Guru’s court. In other
words, the idea of charity can also be seen as a marker of the Khalsa as envisioned by the author

of the text. The principle in the case of the application of royal vocabulary seems to be intricately

185 Louis, Fenech, The Darbar of the Sikh Gurus: The Court of God in the World of Men (New Delhi: Oxford
University Press, 2008), 5-6.
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interwoven with ethical points deemed of considerable importance to the authors and by
extension their intended audiences. If we accept the notion that the texts were written in
conversation with one another, then these two designations of royal language should not be seen
as accidental but rather as serving a larger purpose in ethical designation and markers of prestige.
It is also noticeable that the mentioning of the Guru’s court in the BPSR further complicates
things, as it is clearly involved in a punitive measure. We can thus infer that the texts are tying
the notion of the Khalsa and Khalsa membership to notions of membership at the Guru’s court,

as envisioned by the authors.

3.3. Conclusion

This chapter has explored the philological dimensions of the genre and the major
characteristics of the texts and suggested that the texts may have been performed in the sense of
recitation or memorialization. Furthermore, beyond the documentation of the genre itself, there is
no tradition of commentary on the two works and the information relating to the manuscripts is
limited. As we have seen, there is little reliable information about how the manuscripts have
circulated, who the scribes were, and some of the manuscripts also seem to have been tampered
with in the time period after their composition. As we have seen in the exploration of the
terminology and general characteristics of the texts, they at times use overlapping but well
established and contextually bound terminology to express more or less detailed notions of
religious obligation. If we allow for some degree of speculation, the notion of why the texts
operate like this (especially in regard to designated antagonists) might partially be explained in

the context of the audience, especially in terms of sensibilities as felt during that historical time
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period. As the preceding analysis has shown, the two texts articulate a complex set of themes,
concepts, and textual mechanics that may be viewed as constituting the building blocks of the
narratives. It is not possible to definitively determine which of these two texts were written first
but they can be placed in a historical period of about 1707-1720. The TN appears to have been
written in the context of Punjab immediately after Guru Gobind Singh left for Nanded and the
BPSR reflects the Khalsa community that left the Punjab to accompany him there. The BPSR
appears to have been reworked in that environment after the passing of Guru Gobind Singh the
following year. They thus reflect the realities of two different geo-political and historical milieus.
Both texts are arranged along an internally organised and coherent understanding of
religious ethics and behavior regulation that are evidently hierarchically arranged. It may be seen
as a complex, multi layered and multifaceted mechanism that derives its raison d’étre from the
qualification and to some extent quantification of the notion of religious ethics. It may hinge on
an overarching mechanism of behavioral regulation in relation to religious obligation, responding
to the context in which it was produced but also employing an understanding of perceived
meritorious behavioral patterns that emphasizes issues related to Khalsa-community life. It
further may be seen as a product of, and further statement concerning, the perceived stature and
self-perception of the Khalsa of that particular historical era. This emphasis can be seen as
operating only under the assumption that the audiences had a firm understanding not only of the

behavior deemed worthy of condemnation, but also why and to what extent.
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4. Frontier Religiosity

In the previous chapter, we had explored the various dimensions of religious ethics and
behavioral regulation in the early rahitname. This chapter will argue these concerns were closely
tied in with Sikh ambitions towards cultural power in the geopolitical peripheries of early
modern North India - a phenomenon that we may call "frontier culture." Furthermore, I will
suggest that this involved a new collective understanding of the Sikh past that tried to make
sense of this competitive religious and political milieu, in which Sikh communities were
spreading geographically to new domains of practice. As we saw in the preceding chapter, the
TN and BPSR reflect Khalsa narratives from the same time period but in response to two
different geopolitical locations in the Western frontier regions. To understand what this might
have meant to the authors and readers of these texts, this chapter situates the two rahit works in
relation to the wider historical milieu and thus attempts to retrieve how the Khalsa attempted to
distinguish itself in relation to the larger Sikh community in its historical environment. It also
analyzes the relationship between the Khalsa and the trends of religious expressions of behavior
regulation and prestige found in Western frontiers of the Mughal empire. Given that narrative
motifs and tropes are shared bivalently across communities and literary cultures, this chapter
does not argue that one tradition “borrowed” the literature of another, but instead investigates the
milieu itself. 186

The Khalsa was one of several communities in the Western frontier regions of the
Mughal empire of that era that produced literary models of religious ethics. As we will see in this

chapter, the early rahitname provide evidence that the Khalsa had engaged productively with

186 Carl Ernst, “Situating Sufism and Yoga,” Journal of the Royal Asiatic Society 15, no.1 (Apr., 2005): 15-20.
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these other groups in formulating their own moral discourse, but that the rahitname project
succeeded not only by adhering to the same cultural themes that were found in these other
religious traditions, but by further infusing the rahit texts, like the TN and BPSR, with the
charismatic appeal of the Guru. In this sense, reflecting on the fact that the founding of the
Khalsa was critically informed by charismatic, restorationist sensibilities, we can conclude that
the discourses of religious ethics and behavior regulation that we find in the rahitname acted as
socio-religious expressions of power for the early Khalsa, vis-a-vis the "others" around them -
both the non-Sikhs out-groups as well as the Sikh in-groups that we observed in the previous
chapter.

We will start by exploring the notion of the sacred geography and the shared religious
idioms it had, the seventeenth century modes of behavior regulation, the messianic claims, and
finally the religious groups similar to the Khalsa in the social environment of the Western

frontiers of the Mughal state. We will now explore some of the features of that societal milieu.

4.1. The Sacred Geography: Shared Religious Idioms

The conceptual starting place for an exploration of this expanded phenomenon can be
found under the umbrella term “sacred geography,” which can be seen as one distinct feature of
the wider religious landscape of South Asia during the early modern era.187 It refers to the
cultural practices related to tombs and shrines of religious scholars, saints, and mystics both
legendary and real. It served as a mechanism of socio-cultural memory spread over large

distances in South Asia and beyond. It may thus be seen as having constituted a multilayered

187 Eck, India: A Sacred Geography (New York: Three Rivers Press, 2012), 11-54, Chitralekha Zutshi, Kashmir's
Contested Pasts: Narratives, Sacred geography and the Historical Imagination (Oxford University Press, 2014),
1-62.
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network of religio-historical material sites and objects of popular piety. It cannot be stated that
this sacred geography was monolithically tied to one religious tradition but rather one that many
traditions (often vernacular) participated in. Citing Aditya Behl, Hawley emphasizes that North
India was an environment of linked families of cultural practice, which can be seen in how
poetry engaged in literary tendencies and grammar of literary portrayal to offer a description of
the linkage between religion and cultural production of that era.!88 The shrines and shrine
complexes attracted pilgrims, whose presence demanded services that in turn attracted
commercial development.189 This could take the form of a commercial infrastructure that catered
to the needs of religious devotees such as shops, bazaars, eateries, and baths in the immediate
vicinity of the shrine. Apart from the fact that these shrine complexes could swell into small
towns and also be significant political actors, it is possible to assess their role as co-authors of
sacred geography as well as anchors for identity formation for individuals and groups of
devotees.!?0 While all of the major religions of South Asia have constructions of sacred
geography - with their concomitant networks of material sites and objects that provide
practitioners a tangible way to "plug into" and experience the supranormal powers that their
particular religious tradition was promising, we find that for Sikhs, located in Punjab and its
environs, the most immediate and impactful articulation of the idea of "sacred geography" at the

end of the seventeenth century came from Sufi traditions.

188 John Hawley, 4 Storm of Songs: India and the Idea of the Bhakti Movement (Cambridge Massachusetts: Harvard
University Press, 2015), 91.

189 Maria Subtelny, Timurids in Transition: Turko-Persian Politics and Acculturation in Medieval Iran (Leiden,
Netherlands: Boston: Brill, 2007), 192-195.

190 Subtelny, Timurids in Transition, 195-200.
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As the literary efforts that operated in this sacred geography, reimagining these
individuals meant to some extent to situate them in imagined spaces which enabled the
sanctification of new soil. One form of this can be seen in the trope of the city that derived its
perceived sanctity, cultural standing and elevated status by virtue of those who had passed
through and especially those who were buried there. In other words, we encounter two
phenomena in premodern sacred geography: memorial and didactic sensibilities interwoven
through literature and perceived sanctified space. This impetus towards what we might call a
"multidimensional inscriptional memory" within regional Sufi traditions in north India
demonstrates clear parallels to what we see happening in the two early Sikh rahitname, and is
worth closer comparative scrutiny. 191

In the same way that we can correlate the geographically-situated moral discourse of the
Sikh rahitname to contemporary ideas of Sufi sacred geography, we can also connect its
discourses of the charismatic Guru to how the legendary kings and heroes were depicted in
Rajput courtly memorial literature of the time. This line of inquiry generates a set of interrelated
issues about how historical figures or events are depicted in. It is not an uncommon scenario, as
the historical figure or event can only be located in few sources, none of which are contemporary
to the event or person that they describe. The question thus changes its form slightly and we are
now faced with the conundrum of how the person or event has been imagined, and, crucially,
why. Cynthia Talbot has studied the memorial practices surrounding the figure of the medieval

Rajput king Prithviraj Chauhan, and she designates two premises from memory studies that need

191 Marcia K Hermansen,“Indo-Persian Tazkiras as Memorative Communications,” in Beyond Turk and Hindu:
Rethinking Religious Identities in Islamicate South Asia, eds: David Gilmartin, Bruce B. Lawrence, (Gainesville,
FL: University Press of Florida: 2000), 319.
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to be taken into consideration, namely that notions of the past are informed by the present, and
usually in a group context. For instance, there are numerous examples that demonstrate that past
rulers as memorialized in literature often served to unify or define communities, especially in
moments of perceived crisis and uncertainty. Such ideas about kings and prominent figures
would circulate widely at certain times and places since they carried relevance politically,
ethically, and in terms of affirmation of allegiances.!92 Among the important functions of
memorial narratives was the consolidation of collective identities as the presence of a shared past
provided solidarity to social groups in the present. The notion of memorial literature is thus
indissolubly connected to an audience, in particular one that has a need for memorializing past
events and figures. Talbot raises an important point here: for the audiences of such memorial
narratives, it was fairly irrelevant whether or not they were perceived as factually accurate as
long as they were “regarded to be true, in a more profound sense.”193 In other words, the
literature that focused on memorializing kings, especially when produced in a courtly context
should not be evaluated in terms of their historical accuracy in portraying what happened but to
understand how they are portraying kings and their actions in the best possible light. The same
may be said, I suggest, for the Sikh Gurus in Punjabi literature of the early eighteenth century
and for the religious communities who perhaps modelled their own internal structures upon the

contemporary courtly sphere in which this memorial literature was active.194

192 Cynthia Talbot, The Last Hindu Emperor: Prithviraj Chauhan and the Indian Past, 1200-2000 (Cambridge
University Press, 2015), 1-10.

193 Talbot, The Last Hindu Emperor, 11.

194 Louis Fenech, The Darbar of the Sikh Gurus: The Court of God in the World of Men (New Delhi: Oxford
University Press, 2008), 6-25.
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As the analysis in Chapter Three showed, it is not accurate to view the TN and BPSR as
works restricted to memoriality. Rather, the memorial aspect is one dimension through which the
authors sought to regulate the behavior of the Khalsa. Furthermore, the TN and BPSR inflect this
memoriality based on their different geocultural circumstances. I suggest that for the author of
the TN, the claim to prestige that the Khalsa represented in the Punjab in the early eighteenth
century was informed by the memory of the person of Guru Gobind Singh. This does not mean
that the TN's author and audiences didn't care about the preceding Gurus. Rather, that the TN
explicitly connected the persona of the tenth Guru to emergent Khalsa claims to martial valor and
religious exclusivity from other Sikh in-groups like the Masands and Minas. It does however
imply that the TN tied in the tenth Guru’s person to Khalsa claims to valor and religious
exclusivity both in relation to the Sikh community but also in relation to groups like Masands
and Minas. Conversely, the BPSR situates the Khalsa not only in relation to Guru Gobind Singh,
but several earlier Gurus as well. Here, the invocation of lineage extended to members of the
Khalsa community a powerful claim of prestige and connection to the Punjab homeland, which
would have been particularly impactful for differentiating their religious and cultural identity
with respect to competing non-Sikh out-groups in Maharashtra.

As we have seen, one of the distinguishing features of the TN and BPSR is that they are
written in the same time period but also in the absence of Guru Gobind Singh, as the TN was
spawned in a specific geopolitical milieu in the Punjab after he left for Abchalnagar and the
BPSR similarly emerged from the Khalsa community in Maharashtra that had accompanied the
Guru there. Accordingly, the two manuals formed their arguments of charismatic religious

authority, religious ethics, as well as behavior regulation in relation to congregations that were
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informed by specific milieus but also geographically dispersed across the Western frontiers. We
can compare this tendency to the Sufi malfuzat literature, which was an established form of
literary genre in the South Asian historical milieu dedicated to religious ethics and charismatic
religiosity. My suggestion is not that the TN and BPSR are Sikh versions of malfuzat. However,
as we shall see the malfuzat existed in response to the same sorts of historical realities of
community as the early rahit genre did, most notably the absence of the charismatic religious
figure and the spread of congregations.

The malfuzat is peculiar to the South Asian Muslim culture, despite Persian and Arabic
antecedents from the Arab and Iranian regions. As a starting point, the malfuzat, was a record of
the teachings of a Sufi saint as observed and compiled by a disciple. The Arabic word malfuzat
means “what has been said” and refers to texts written, mostly in Persian, by the disciple of a
Sufi shaykh recording as much as possible of the Shaykh’s conversations, activities, and
teachings. It is an independent literary genre with each text focusing on a single figure whose
teachings were recorded during his lifetime by a disciple in direct contact with him. Given the
reputation of such religious figures, these texts were widely circulated and also imitated. By
imitation, we are here referring to malfuzat of later shaykhs written by their disciples mimicking
the more prominent ones as well as forgeries claiming to be the malfuzat of the predecessors of
the famed shaykhs. In the memorial sense, it can be argued that the disciple is not a passive
figure but actually a narrative collaborator in conjunction with the shaykh.!95 A significant aspect
of the malfuzat is to allow those who cannot learn from the shaykh in person, to receive the same

benefits as his disciples and students. The malfuzat tried to reproduce the whole experience of

195 Amina Steinfels, “His Master’s Voice: The Genre of Malfuzat in South Asian Sufism,” History of religions 44,
no.1 (2004), 57-61.
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being in a saint’s company, covering his words and actions. If we accept that hagiographies in
conceptual terms attempt to create an (imaginary) moment in which the author and reader can be
in the presence of a long dead saint, then the malfuzat texts deviate slightly from that trajectory
since they try to preserve or capture the compiler’s experience of being with the saint in
question.!%¢ Ernst points out that as the malfuzat literature evolved by the fifteenth century the
oral element in the malfuzat had been almost eliminated. He also identifies two types of
malfuzat: a “retrospective” one where the saints are described as delivering repetitive sermons
displaying rather firmly established literary tropes, as well as a “non-retrospective,” where the
stress 1s on the contents of Sufi teaching with an emphasis on practice. According to Ernst, the
retrospective works move largely in the direction of hagiography in emphasizing personal
charisma and authority over teaching. Also, these retrospective texts articulate themes such as
initiatic genealogy, arguably in an attempt to solidify claims to authority.!97 If we accept this
distinction, then a few things stand out. The first is that the malfuzat entailed a didactic element
in terms of behavior regulation parallel to what we had seen in the BPSR and TN, namely the
absence of the charismatic figure and the geographic spread of the intended audience. Second,
the structural format of the malfuzats would have informed the production of the rahit texts,
especially the connection between the religious charismatic figure and lineage. Again, this is not
a suggestion of “borrowing” but rather of shared assumptions about how to express socio-
religious prestige and relevance in a competitive environment at at moment in which the

charismatic leader is now absent, and there is a peripheral geographic spread of congregations.
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There may have been differences in how the Guru's absence was felt by the authors and readers
of the TN - for whom he had left the Punjab for Maharashtra under political threat - and the
authors and readers of the BPSR - who had experienced his violent assassination. Still, in both
cases, just as in the malfuzat literature had done with Sufi saints, the regulative and
memorializing textual materials serve to provide a literary-cultural "presence" of the absent
Guru.

The authors of the early rahitname thus went along with an established premodern
practice in South Asia, namely to reinterpret the past according to contextual needs in generating
prestige and mandating desired religious behavior regulation. The rahitnama authors were
operating in a world in which many groups of people shared similar modes of religious
expression. This means that they were in dialogue with one another. As we have seen, the
regulatory mechanism of religious behavior in the two manuals hinges on “others” who are
described in negative if not harsh terminology. Accordingly, religious groups that operated in this
sacred geography were far from isolated and engaged in both cultural and religious dialogue as
well shared literary practices. The early rahit literature, thus, appears to be consonant with, and in
conversation with, Sufi literary traditions that likewise sought to reinterpret the past according to
context-based interest in generating prestige and regulating group behavior. Both Sufi and
Khalsa communities were rallying their communities around the now-absent charismatic leader,
and defining the sacred geography within which their communities could identify themselves.
One reason for this focus on group identity and regulation was, as we had seen in the last
chapter, a perceived threat from "other" groups that were competing within the same cultural

space. These groups were, as we witnessed in the rahit texts, the object of a great deal of negative

127



opprobrium, if not outright hostility. Here, too, we find a convergence in the interests of the
Khalsa and Sufi orders at the onset of the eighteenth century, Like the Khalsa, the Sufis also felt
pressure from two groups in particular: The Nath yogis and the "Turks" - that is to say, the
Mughal aristocracy. We can get a sense of how Sufi communities received the Nath yogis
through the way in which their ideas were adapted and translated into Sufi thought. Carl Ernst
has demonstrated the extent to which this took place in his study of the Sufi reception of the
Amrtakunda (Pool of Nectar), a Sanskrit and early Hindi text associated with the Nath tradition
that outlined basic Hatha yoga practices.!98 The topics covered in the text include a repertoire of
practices that ostensibly resonate in a yogic context. These include recitation of Sanskrit mantras,
the summoning of female spirits, the performance of divination through breath control via the
nostrils, and finally performing meditations on the cakra centres. As Ernst points out, Sufi
interest in this methodology appears to have been practical and not philosophical. In other
words, while Sufi literary production was influenced by the Nath tradition, it was to the extent
that they adapted yogic articulations of self-control and regulation of behavior. It should be
pointed out that this was part and parcel of an extensive engagement with the yogic religio-
methodological vocabulary that took place among South Asian Sufi practitioners through
vernacular languages, especially in places like the Punjab and Bengal. Along the same lines,
other Bengali Muslim authors actively explored and engaged with the themes of yogic
physiology and cosmology, such as detailed descriptions of the cakras, drinking nectar, and other

yogic practices of religious activity. The Nath yogi was also a popular figure of regional

198 Carl Ernst, “The Islamization of Yoga in the ‘Amrtakunda’ Translations,” Journal of the Royal Asiatic Society 13,
no.2 (July 2003): 199-226.
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vernacular Sufi poetry in places the Punjab, including Bulleh Shah (d. 1758), who invoked folk
archetypes of the yogi as the mystical beloved.199

Thomas De Bruijn has highlighted the difficulty in assessing why the yogic themes
appeared to the extent that they did as seen in the literary record. A possible starting point is that
ascetic and tantric nature of the Nath yogis meant that they were located in the periphery of
society and were not restricted to the upper segments of society or any other class for that matter
in the early modern period.2%° Following the pattern of other religious groups, funerary shrines
(samadhis) of local Nath yogis and adepts (siddhas) developed into regional centres of
devotional religiosity and pilgrimage. As de Brujin points out, in the early modern period the
Nath yogis were relatively easily noticed in society, partially through the practice of cutting their
earlobes as a sign of initiation and gaining the moniker "Kanphata."2?0! This visibility was further
enhanced as they cultivated martial arts in addition to serving as mercenary soldiers. Such
activities, combined with the widely held belief in their ability to wield malevolent magical
powers, made them both feared and respected wandering ascetics. Yogis thus occupied an
important socio-religious position and wielded considerable power in the society in which they
operated.202 De Bruijn has also correctly noted that other religious groupings, such as the
devotional groups collectively identified as bhakti as well as institutions such as the Sufi

dargahs, could not avoid the direct imprint of the Nath yogis on the religious imagination of large

199 As it happens, Ernst has pointed out that Bulleh Shah may in fact have been familiar with the Persian translation
of the Amrtakunda through his master Shah ‘Inayat Qadiri (d. 1735), who also authored the Dastur al- ‘amal
(Handbook of Practice), a work that discusses yogic teachings. Carl Ernst, “Situating Sufism and Yoga,” 21-33.
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parts of the population. The poetic compositions found in collections such as the Gorakhbani
seems to have exerted a pronounced influence on the poetic imagination and vocabulary of
authors beyond the Nath Yogi tradition. Finally, Nath yogi theories of tantric mysticism and
poetic semantics influenced many schools of early modern devotional poetry in the North Indian
vernaculars. They thus showcased a set of images and rhetorical modes for devotional modes,
social attitudes and religious experiences, while at the same time were anchored in the living
religion as practiced in the Nath yogi devotional centres.29 In the Sikh context, one set of larger
contextual resonances was the portrayal of certain religious groups such as the Siddhas and Nath
yogis in the Sikh Janamsakhi literature (hagiographic works on the life of Guru Nanak)204
composed at the end of the sixteenth century.205

Thus, we can see that both Khalsa and Sufi writers, along with their target audiences,
were engaging with the problematic presence of the Nath yogi in a way that was informed by
yogic thought and practice, but also that demarcated their own identity as distinct from the
Naths. For Sufi schools, resonance with the Naths appears to have extended to mystical practice
or poetic idiom - and not to philosophical doctrine - while for the Khalsa community, any
influence that the Naths would have had did not extend to behavioral practices, which were
explicitly shaped by the rahit texts. Amidst the diverse geopolitical realities of "frontier
religiosity", the Nath yogis were thus both influencers and competitors for Khalsa Sikh

communities as well as for Sufi traditions.

203 De Bruijn, The Ruby in the Dust, 101-114.
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Another common competitor, surprisingly perhaps, for both the Khalsa as well as Sufi
communities was the Turk. These Hindavi literary works contain a recurring theme of
confrontation between courageous Rajput warriors and the "evil Turk." The Turk is often
portrayed as a character not to be trusted, especially by those in power. This antagonism, as
Aditya Behl notes, is part of a general feature of this literary genre, in which such gestures
served multiple functions of Sufi self-identification and self-expression.206 This Sufi framing of
the Mughal as the "other" in order to create a positive construction of the "frontier" religious
community works much as we had seen in the early rahits, where, rather than literary tropes, the
authors had used stereotypes of unethical, impure, or irreligious behavior to depict the Turk - that
is to say, Mughal power - as the other. There are good reasons to suppose that certain Sufi
communities as well as the Sikh Khalsa dealt with Mughal power with not an unsubstantial

amount of trepidation; let us now explore some of the reasons why this may have been so.

4.2. Seventeenth Century Modes of Behavior Regulation in the Mughal Cultural Sphere
By the early seventeenth century, the Mughal empire had managed to create a a martial
bureaucracy that was indispensable for the proper operation of the imperial machinery. It was
drawn from a large group of different people and constituted a service elite. The modus operandi
of this group was a notion of hereditary service to the emperor and a new definition of honor
based on corporate identity connected to internally recognizable standards for individual and

collective behavior. This identity was founded upon establishing a direct relationship between the

206Aditya Behl, Love's Subtle Magic: An Indian Islamic Literary Tradition, 1379-1545 (New York: Oxford
University Press, 2013), 180-182, 208.
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Emperor and the corps.207 The possibility of assimilation into this imperial nobility (Khanazads)
could only take place by accepting and displaying the qualities expected and demanded in terms
of behavior. It was grounded in a direct or indirect affirmation of aristocratic and military honor
compatible with a notion of dignified personal subordination to the emperor. The wider
implications of this system entailed claims to lineages and martial honor fused with a corps-
based discipline. In addition to demonstrating proper subordination and discipline, an individual
aspiring to full membership within the Mughal imperial corps would have had to participate
actively in the world of Indo-Persian courtly culture, as well as to adopt Mughal norms of
personal etiquette and social behavior.29® One articulation of this notion of perfecting public
moral conduct at the individual level was “adab.” It is not an uncomplicated term and has carried
several different meanings, ranging from aristocratic manners, refined tasted, cultivated
knowledge of wisdom, manners relating to cosmopolitan life in the urban centres, proper styles
of conversation and gentlemanly behavior, and the codified behavior demanded when attending a
royal court. 209

In earlier centuries, prominent Sufi leaders had argued that their interpretation of Islam
was based primarily on ways of behavior. The Sufi formulation of adab had outlined precise

ways for disciples to practice the proper ways of desired behavior for novices. Adab thus carried
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a wide range of meanings and was intimately connected to the law and order for Sufi disciples to
follow in society, modelled on the life of the Prophet Muhammad, in the form of the “perfect
human being” (insan al-kamil). The notion of adab was intimately connected to Sufi hierarchies.
The disciples recognized the charismatic authority of the Sufi shaykh and their place in relation
to him also referred to as the shaykh-murid relationship.2!0 Sufi literature on adab drew on a
wide scope of references, including pre-Islamic Qur'anic figures, pre-Islamic kings, prominent
leaders in early Islamic history, as well as famous literary characters such as Layla and Majnun.
The Sufi vision of adab encompassed not only proper social conduct, but also a range of deeper
religious sensibilities in which idealized forms of social behavior and personal discipline were
regarded as being grounded.2!! Kia points out that the adab can be seen as one part of a complex
that actually consisted of two indivisible parts, the other being akhlaq. Akhlaq refers to virtuous
moral qualities, and adab was a form of idealized conduct that was seen as virtuous precisely
because it was part of the moral cultivation of an individual. In other words, an individual who
had virtuous moral qualities (akhlaq) also showcased refinement in conduct (adab), and vice
versa. Kia explains that we might conceptualize the specific connotative architecture of these
designated qualities - the pattern of how social conduct was manifested - as being Persianate. In
other words, the Mughal adab-akhlaq complex was part of a wider moral imagination according
to which the social was made intelligible across Western, Central, and South Asia. We can

surmise that this standardized, transcultural scheme of regulated conduct, discipline, etiquette,
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and cultural expression allowed for the naturalization of Mughal claims to political hegemony in
South Asia. At the same time, given the parallels to the behavior regulation that we have seen
within "frontier" religious communities, the Mughal adab-akhlaq scheme serves to underline the
fact that even for the imperial center, claims to power in the early eighteenth century involved
extensive regulation of in-group behavior.212

Accordingly, we do not only find these articulations exclusively in the Indo-Persianate
setting or in the context of the Mughal court. The codification of group-based behavioral
practices can also be found at the other end of the spectrum, the military labor market. This was a
larger societal phenomenon from the mid-sixteenth century onwards, in which various religious
groups organized themselves in the manner of military units, or akharas. These akharas also
involved the articulation of distinct lineages as well as standards of behavior, for renunciant as
well as non-renunciant traditions.213 Being initiated into such a group entailed a new religious
identity and an overlapping social sphere, codes of behavior, and hierarchies. Networks of
akharas produced a kind of social infrastructure across the subcontinent that accommodated
members of these groups as they moved around.?!4 A central feature of these martial groups was
lineage formation. In other words, in order to make a sustained bid for potential members, the
groups needed to attach themselves to a historical claim of power, irrespective of whether such
claims were factually accurate.215 It also needs to be pointed out that multiple religious groups

were involved in this practice of codifying and professionalizing religio-martial group activities,
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with the Sikh Khalsa, Nath yogis, Dasamnamis, and Dadupanthis arguably being the most well
known examples of the period.216 A number of Sufi orders also appear to have been part of these
akhara networks. As Matthew Clark has pointed out, martially-inclined warrior Sufis had been
active in India since at least the thirteenth century. Nevertheless, it was in the sixteenth and
seventeenth centuries that the image and the rhetoric of the Islamic holy warrior (ghazi) appears
in Indo-Muslim writing, an image that was then retroactively attributed to numerous individuals
of previous centuries.2!7 The large-scale institutionalization of codified military activity and
religious identity-making became one central feature for religious movements with political
ambitions during this time period. Therefore, it seems accurate to approach the formulations of
religious behavior regulation and martial standards of these groups from that period as part of
this wider framework. While the codification of religious behavior has a long history in South
Asia - stretching back at least to 1000 BCE - what is particularly new about the ways in which
these akharas were regulating the behavior of its religious communities was by connecting it to a
larger culture of militarization. In this setting, many of these groups appear to have embarked in
discussions on religious behavior regulation and religious obligation in conjunction with a
pronounced martial ambition.2!8

For our purposes, it is important to note that the Sikh Khalsa community did not express
their systems of religious behavior regulation in the same way as Mughal courtly culture or

specific Indo-Persianate expressions of refinement and etiquette. Rather, the Khalsa expressed
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socio-religious standing and power through behavior regulations in competition with other
religious groups in the frontiers who were also in a process of militarization. The early rahit
literature can thus be viewed as a Khalsa initiative to express a central feature of power, namely
namely that the religious behavior and ethical outlook of its members must be strictly regulated,
in a social environment where militarization was an intrinsic feature of how a powerful
community was to be constituted. This tendency is especially felt in the TN, where warfare
appears repeatedly and testifies to the contextual geopolitical realities of early eighteenth century
Punjab. The absence of martial discourse in the BPSR does not mean that its authors were not
interested in constructing Khalsa power through standardizing Sikh behavioral norms; rather, it
may have been the case that in the new context of Maharashtra, perhaps less conditioned by
competing militarized religious communities, there was less of an immediate need to embed Sikh
behavioral norms within a militant discourse. Accordingly, for the Khalsa community in
Abchalnagar, expressing societal power though means of behavior regulation was more a
question of religious boundaries than warfare. We now reach another influential aspect of power

claims and articulations namely, messianic claims of legitimacy.

4.3. Messianic Aspirations and Claims of Legitimacy

One prominent theme in the early modern South Asian power claims was the fusion of
claims of messianic authority and imperial kingship. The Mughal emperor Akbar fashioned his
imperial self in an already-established Timurid guise of the awaited messiah. Akbar thus
connected his claim to kingship to an elaborate and multidimensional narrative of imperial

governance built around the notion that a holy savior would manifest himself and herald a new
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order on earth.2!” In other words, messianic claims were part of how power was expressed and
negotiated in this context. It deserves to be mentioned that this did not take place in isolation. In
the Mughal imperial realm, Akbar’s expressions were not dissimilar from that of Shah Ismail in
Iran and can partially be explained as products of a shared cultural inheritance.220 One immediate
example of this is a term that had a long historical trajectory and played on a register of these
deeply rooted cultural sensibilities, namely sahib giran (the second lord of conjunction).221 When
Shah Jahan was enthroned in 1628, he openly used this term, embracing a millennial legacy and
asserting his dynastic and personal linkage to Timur. It is not possible to accurately assess power
articulations of that time period without an appreciation of this claim, since all of the regents of
this time period in Mughal India and in Safavid Iran enacted multiple, yet interrelated, scripts of
sovereignty.222 The “messianic” and “saintly” nature of this type of sovereignty envisioned the
king not only as a messenger of simplistic, one-dimensional claims of perceived saintliness but
rather as an amalgam between religious prowess combined with the authority of kingship, often
affirmed by means of lineages, patterns of devotion, and expected bodily submission by the
subjects to the royal, saintly figure.223 For example, the Mughal imperial seal functioned as an
affirmation in public of his (partially) genealogically granted legitimacy. This can be seen as an

expression of the dynastic record, imperial grandeur and implied religious loyalties, as well as
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more detailed images of individual sovereigns.??4 In the Mughal context, the imperially-anchored
messianism also carried restorationist expectations. The language of complaint towards the
Mughal state was often articulated in expressions of Persianate and Islamic terminology,?>> seen
most acutely in the shape of the language of criticism articulated by the jurist Ahmad Sirhindi
(1564-1624). He never actually proclaimed to be the renewer of the second millennium but did
resonate with it in his elaboration on becoming the “unique one.”226

Messianic religious motives were thus part of the mode of expression and claims of
power and influence from religious groups in that context. For us, this is relevant as the founding
of the Khalsa can be understood as partially informed by these motifs. The charismatic nature of
the Guru figure and the direct relationship between the Khalsa and him can be seen in terms of
restoring the relationship between the disciples and the Guru that had existed prior to the
establishment of the Masands during the reign of Guru Ram Das.227 Thus, the narrative
surrounding the origin of the Khalsa emerges as a claim of messianic and charismatic restoration
specific to the Khalsa but informed by geopolitical realities.

Samira Sheikh has shown that the conflicts and tensions between emperor Aurangzeb and
various religious figures who fell under the umbrella term “messianic” came from the nature of

Mughal kingship itself, which also influenced his complex struggle for a more standardised legal
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system.228 This also translated into regional politics influencing Mughal statecraft, as Aurangzeb
embarked upon a project to solidify the exclusion of messianic and charismatic modes of non-
state sanctioned forms of religiosity from being introduced into the carapace of the Mughal
system. As Sheikh notes, the most direct confrontation arose arguably with messianic groups in
general and with various ‘Alid and Shi’i groupings in particular.2?® Sheikh locates Gujarat as an
example of how regional socio-political and religious realities generated responses from the
imperial state and also served as an emblematic example of how the imperial machinery
processed these tendencies and thus generated policies. In sum, the Mughal state perceived itself
as needing to redefine the relationship between the centre and its (affluent) regions, and it was in
that sense that messianic groups in those regions were perceived as a source of instability or even
threats. A few of the more Iran-oriented groups in the Deccan, such as various Ismaili groups,
along with courtiers and intellectuals, gravitated towards more Persianate religious and cultural
expressions. It may be implied that this was perceived as more or less a direct challenge to the
Mughal mandate to govern and thus generated a broad policy from Aurangzeb against groups
who articulated themselves along such lines. Whether or not the Mughal state viewed the Sikh
community as a bona fide messianic group is difficult to answer. However, as is evident from the
TN and BPSR, it seems difficult to refute that this type of literary expression was part of the
repertoire of the authors of the manuals as well as expectations of the audience of Khalsa

members.230
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One reason why the corollary example of Gujarat is instructive for our purposes is that
this region, just like the Punjab, was regarded by the Mughals as affluent but also contained
armed religious factions that were in a complex and unstable relationship with the Mughal state.
In other words, a challenge to the state (inspired by messianic sensibilities or not), could rapidly
morph into a military one. Aurangzeb put down a large-scale uprising by the Satnamis in 1672 -
an event that resembled the evolving situation in the Punjab in the same time period.The
rebellion did not entail explicitly Shi‘i motifs, but as Sheikh points out, the Satnamis displayed
messianic overtones. Another such group were the Pranamis in Gujarat and India, led by the
charismatic religious figure known as Prannath (1618-1694), who was regarded as an avatar of
the mahdi (Islamic redeemer). The beginning of heightened tension appears to have been in the
1670s.231 Several tropes emerge in the hagiographical record attributed to Prannath, most
importantly the figure of a messianic leader who is in overt confrontation with a now visibly
tyrannical emperor. The implication was that the Mughal state did not possess the realistic
opportunity to accommodate similar groups, and so confrontation was the only recourse
available. Similarly, the Mughal state suffered another messianic challenge from Gujarat, namely
the Matiya rebellion of Nizari Isma‘ili farmers which took place in 1687. The leader of the
Matiya community, Sayyid Shahji, was arrested and killed by the governor of Gujarat, Shuja’at
Khan as the result of a complex process by which the leader of the Matiyas had attracted
noticeable tithe from his disciples. The response of the Mughal forces was predictable, resulting

in the destruction of the Matiya rebels but also showing the de facto inability of the Mughal state
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to accommodate religious groups who expressed a strand of messianism fused with perceived
friction in relation to the state.232

As we have seen, religious groups as well as the Mughal state itself made messianic and
messianic claims to express power and prestige and to communicate social standing often in the
guise of restoration. How, if at all, might these messianic discourses that we have seen to be
active within the sphere of "frontier religiosity" have impacted the formation of Sikh Khalsa
identity, and its articulation within the early rahit literature? While it remains difficult to call the
Khalsa a "millenarial movement," we have seen that two discursive features were commonly
found in the claims to power of messianic groups as well as by the Mughal state itself - a
discourse of "restoration," as well as a prominent presence of the charismatic leader. We have
seen both aspects - a discourse of restoration and the presence of the Guru - being worked out in
intricate ways within the early rahit literature. It is thus safe to say, at the very least, that these
discursive features allowed the integral ingredients of Khalsa identity to be meaningfully

understood in messianic terms in North India at the turn of the eighteenth century.

4.4. Religious Groups in the Western Indian Frontiers- Parallels

As we have seen so far, we come across points of comparison for the Sikh community
and the rahitname in the Western Indian frontier regions. One literary phenomenon that requires
our attention is the South Asian Ismaili ginans. Although the designation of the community as

Ismaili was a product of the colonial period,233 the trajectory of literally production with an
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emphasis on religious ethics does deserve mentioning. The term comes from “jnana,” the
Sanskrit word for knowledge.234 As Christopher Shackle and Zawahir Moir have noted, the
ginans in textual form appear to be later than the early-eighteenth century but preceded by an
oral tradition.235 The point is that the previously mentioned didactic crossover point between
religious ethics, charismatic appeal, and a vision of behavioral injunctions can be located in these
texts. The texts are written in the Khojiki script in a composite poetic idiom in early modern
Gujarati but with linguistic influences from Sanskrit, Arabic and Persian.236 The amalgamated
poetic and linguistic idiom is similar to what was found in many other religious communities of
North India of that time period.23” We find injunctions of behavior regulation attributed to
prominent figures in the Ismaili community.238 One of these, The Hundred Good Deeds of Pir
Sadruddin, engages with many of the same ideas of community behavior and behavior regulation
as we have found in the TN and BPSR, such as charity, condemnation of adultery, giving
clothing to people who have none, a charismatic religious figure that one bows to, and the
abandonment of falsehood.239

Despite internal differences, these texts take similar patterns of relatively short sentences
similar to the pattern found in the rahitname.240 We need to note that the religious vocabulary

found in the ginans includes terms like pir (teacher), murshid (teacher or guide), and dhikr

234 Christopher Shackle and Zawahir Moir, Ismaili Hymns from South Asia: an Introduction to the Ginans
(Richmond: Curzon Press, 2000). 17.

235 Shackle and Moir, Ismaili Hymns from South Asia, 14.

236 Shackle and Moir, Ismaili Hymns from South Asia, 42-43.
237 Shackle and Moir, Ismaili Hymns from South Asia, 42-43.
238 Shackle and Moir, Ismaili Hymns from South Asia, 63-79.
239 Shackle and Moir, Ismaili Hymns from South Asia, 63-69.

240 Shackle and Moir, Ismaili Hymns from South Asia, 68-75.
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(devotion or remembrance), which resonate with the Sufi traditions but at the same time set them
apart from formulations of Islam that emphasize orthopraxical legalism. It is also relevant to note
that the ginans tend to actively use a broad, shared religious vocabulary. One such example is the
envisioning of the Imam in terms that resonate with the avatara (incarnation or manifestation of a
deity) concept of Vaishnava religious groups. Specifically, the ginans identified the Shia Imam
Ali with the long awaited tenth avatara of Vishnu, and thereby conceiving of Islam as being the
culmination of Vaishnava devotional religiosity. 24! For our purposes, the ginan corpus of
literature is relevant since it also contains articulations of religious ethics in relation to a notion
of memorializing past prominent figures in vernacular languages. It should, however, be noted
that the ginan texts that directly articulate the regulation of religious behavior differ from the
early rahit texts in two distinct ways: first, these segments of the ginans are interwoven with a
larger textual corpus, while the early rahit texts are independent works. Second, the rahitname
convey a longer conversation between a disciple and the Guru spanning several pages, while the
ginans deliver their points in brief. It is also relevant to note the absence of the disciple as
listener in the ginans, whereas the person engaging in the conversation with the Guru in the
rahitname is clearly stated and plays a role in the narrative. 242

The Dadupanth of Rajasthan is another corollary for exploration. Specifically, we find the
first of a few almost directly overlapping narratives between the Dadupanth and the Sikh
community of that era and context. The Dadupanth is a religious community that can be traced to

the sixteenth century and the religious figure of Dadu Dayal, and we here find one of several

241 Ali Asani, ”Creating Tradition Through Devotional Songs and Communal Script: The Khojah Isma'ilis of South
Asia,” in India's Islamic traditions 711-1750, edited by Richard Eaton (New Delhi: Oxford University Press, 2003),
286.
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narratives concerning the Dadupanth that mirrors the Sikh community as well as the Khalsa. A
prominent figure of the community, Jaitram, is said to have established a “code of honor” to end
a conflict within the Panth. As we saw in the accounts explaining how and why Khalsa rahit
literature was created, the formation of the Dadupanthi code of normative behavior was offered
as a way to relieve the religious community of internal friction. As the story goes, one faction of
the Dadupanth, under the leadership of a rival to Jaitram, wanted to stick to Rajput customs, and
did not agree to Jaitram's custom of shaving the head. However, Jaitram's initiative of taking
control of idealized religious behavior meant that he established his own persona (as well as that
of his successor) as the focal authority on issues related to conduct. In this way, the Dadupanthi
narrative is similar to that of the Khalsa, in that the regulation of group behavior is posited in
relation to the charismatic figure of the religious leader. This leader (Jaitram) also clearly
differentiates various in-groups within the larger Dadupanthi community, rather than trying to
homogenize them into a single entity. There is, however, a key difference: in the Dadupanth, the
formation of this code stems from internal disagreements about behavioral norms, while for the
Khalsa, the rahit texts were professedly created to restore the charismatic authority of Guru
Gobind Singh after his passing. 243

We also need to note that both communities occasionally employed the term Khalsa to
refer to the community of disciples rather than only an order within the community. As Hawley
suggests, the fact that both communities engaged in a process of standardization of their
respective literary anthologies in the year 1604 may not be entirely a coincidence. Also, the

narrative account of Guru Gobind Singh stopping at Naraina during his journey to Nanded is

243 James Hastings, “Poets, Sants, and Warriors: The Dadu Panth, Religious Change and Identity Formation in Jaipur
State Circa 1562--1860 CE” PhD diss., The University of Wisconsin-Madison, 2002), 46.
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likely a conscious gesture to this affinity, based on an established devotional geography.2#4 It is in
this context that Hawley has again posed the question of whether it is possible to discern the
feature of a larger genre in which Sufi compositions such as malfuzat and the earlier Sikh
Janamsakhi texts (hagiographical works of Guru Nanak) acted as participatory compositions that
crossed the various boundaries of script and language.?*> Beyond the charismatic religious
appeal, and valour, located in the episode related to Jaitram, we also locate a descriptive
language that is similar to the expression found in the Sikh literary production as well as
institutional history of that time. For example, the Khalsa was called the “crown of the
community” and articulated as being “around the Guru’s throne.”24 Beyond this, we also find
references to communal meals and food storage within in the Dadupanthi community, in an
institutional manner that is similar to the /angar (community kitchen) of Sufis and Sikhs.247 It
also deserves to be mentioned that both groups made arguments insisting that their respective
militarization came as a response to aggression from another, similar actor. In the case of the
Sikhs, the Mughals under Aurangzeb constituted this antagonist, whilst for the Dadupanthis, this
was the Dasanami renunciants. What is also worth noting is that both of these groups had already
participated in martial activities for a long time, but the Dadupanthi nagas (ascetics) had enjoyed
state patronage whereas the Sikh relation to patronage had been unstable and ambivalent for

some time.248 We also find partially resonating hagiographical material being produced by the

244 Hawley, 4 Storm of Songs, 127-130.

245 Hawley, 4 Storm of Songs, 138-141.
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Dadupanth, where a category of literature known as the Bhaktamals were produced by a disciple
of Dadu, focusing on the life of Dadu and his disciples, with several spin offs being produced.249
The genre seems predominantly written in Rajastani and can be placed in the middle of the
eighteenth century. As Callewaert notes, the stories of the genre seem to have been well known
to the audience, such that the purpose of the compilation seems to have been to condense
inspiring stories into a specific sequence in order to emphasize how God helps those who behave
correctly and punishes evil behavior.250 Callewaert makes the observation that this type of
hagiographical literature, especially the early form of the Dadu Janma Lila of Jangopal, adapted
the life stories of the saints to promote behavioral injunctions directed at devotional audiences
that informed them the charismatic religious authority ought to have acted.2s! In other words, the
As we have seen, these motivations for cultural production are very much in line with how early

rahit literature functioned within the formation of the Khalsa.

4.5. Conclusion

In concluding this chapter on the impact of "frontier religiosity" on the formation of the
Khalsa at the onset of the eighteenth century - and on the production of the early rahit texts - we
might review what exactly this idea might entail, within the complexities of religious life in early
modern South Asia. For one, frontier religiosity involves a radical relationship with what we

have called a "sacred geography", a set of shared material sites and objects that around which a

249 Monika Horstmann, “The Example in Dadupanthi Homiletics,” in Tellings and Texts-Music, Literature and
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251 Callewaert, "Bhaktamals and Parcais in Rajasthan,” 92-95.
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particular religious group could forge their identity. Second, it involved peripheral religious
groups establishing a conscious relationship - whether imitative or contesting, or both - with the
Mughal state that was located at the center of religious and political life in North India. These
relationships involved, in particular, generating standards or codes of normative behavior and
moral conduct, of militarization, and of generating prestige through messianic, restorationist, or
other types of narrative building. And third, these competing religious groups also sought to
establish relationships with one another - again, whether imitative, dialogical, contestational, or
all of the above. Several key themes that we had earlier noticed in the early rahit texts of the
Khalsa can be understood as reflecting this frontier religiosity. For example, the negative
stereotyping of Nath yogis and Mughals, the memorialization of the Guru as the charismatic
authority for the group, and the restorationist approach to standardizing norms of behavior and
religious ethics -- all of these central features that we had seen in the BPSR and TN can be read
as consonant with a remarkable panoply of religious movements that proliferated in regions of
North and West India that were peripheral to Mughal rule. The rahit texts do not contain, as far
as we can determine, any explicit intertextualities to the literature of Ismailis, Dadupanthis,
Sufis, Nath yogis, or others; however, it is safe to say that the affinities that the early rahit texts
bear to these other religious traditions makes it certain that the formation of the Khalsa
community would have involved deep awareness of, and interaction with, these other religious
communities. One might, in fact, deem this multireligious environment as a kind of "religious
marketplace", in which the Khalsa uniquiely inflected the charismatic authority of the Sikh Guru,
through modes of behavioral regulation and practice, to forge a powerful cultural identity. That is

to say, the Khalsa became a "charismatic community." In the next chapter, we turn to more
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specific exploration of these two theoretical perspectives as we seek to make sense of the role

that the early rahit texts played in the formation of the Khalsa community.
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5. The Khalsa - A Charismatic Community in the Religious Marketplace

If, as we had seen in Chapter Four, the frontier regions of the Mughal empire were a
space of "frontier religiosity," where multiple religious communities, including the newly
founded Sikh Khalsa, were jostling with one another for social and cultural prestige, then what
was the nature of this competition? And what were the particular assets that the Sikh Khalsa
developed in order for them to succeed within it? To address these questions, this chapter will
turn to two particular lenses through which the understand the formative role that the early rahit
literature played for the emergence of the Sikh Khalsa in the early eighteenth century: The ideas
of the "religious marketplace" and of the "charismatic community."

I will argue that the early rahit texts played an active role in transferring the extraordinary
charisma of the Guru not just into a textual form (as we see more prominently in the Guru Granth
Sahib), but to the corporal body of the Khalsa community itself, through the personal
memorization of rahit injunctions, that regulated the everyday practices and ethical actions of its
membership. The early rahit texts thus mobilized the Guru's charisma in order to normativize the
comportment and behavior of Khalsa members, in a way that allowed this charisma to be
experienced on a personal basis. The reason why the early Khalsa sought to construct itself as a
charismatic community through rahit literature, I will argue, was to gain a greater competitive
edge within what we can think of as a premodern religious marketplace defined by
“commodities”expressing religious prestige, in the frontier regions of the Mughal empire.
Specifically, the rahit texts can be seen as providing the Khalsa with two "assets" with which to
compete in this marketplace - a disembodied "capture" of the charismatic authority of the Guru,

who had thusfar held the Sikh community together in its earlier history (and which is seen
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perhaps more dramatically in the Guru-fication of the Granth), along with the group-wide
standardization of ethical and behavioral norms to bring cohesion and stability to the community.
This was not a static or monolithic process but rather contextually inflected in the two

geopolitical milieus in which they were composed.

5.1. The Sikh Community in the first half of the eighteenth Century: The Affective
Community

In assessing Sikh cultural production in the early-eighteenth century, Purnima Dhavan’s
conceptualization of “affective community” is a particularly meaningful place to start. The
historical sensibilities of Sikh writings of this time period are based on an organizing principle
that centered on the salvific teachings of the Gurus in conjunction with the formation of the
community as a central institution of authority in proximity to the Guru. Dhavan's work
demonstrates how Sikh literature - along with other memorializing cultural practices of the
shrine and of the court - allowed the Sikh community to feel emotionally connected to the Guru
and his authority.?>?

This literary formation of the Sikh affective community, in Dhavan's analysis, can best be
understood as an active cultural engagement with the turbulent historical circumstances of the
social and political world around them. The early eighteenth century was characterized by a
move away from established state managerial and social practices, undoubtedly resulting in an
increase of friction within the Mughal system of politically-managed loyalty. Accordingly, the

central Mughal state could no longer maintain its previous nuclear role, especially in its

252 Purnima Dhavan, When Sparrows Became Hawks: The Making of the Sikh Warrior Tradition, 1699-1799 (New
York: Oxford University Press, 2011), 152, 157-164.
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peripheries, such as Bengal, Maharashtra, or Punjab. One result of this process was that local and
sub-imperial power brokers could pull away from Mughal political orbit and claim increased
socio-political influence. As Dhavan notes, this is indeed what took place within the Sikh
community, through the person of Banda Bahadur, who led a retributive campaign against the
Mughals upon the assassination of Guru Gobind Singh in 1708, which also effectively served to
destabilize Mughal power in the Punjab. It is amidst these contexts that Dhavan argues for the
literary production of the Sikh "affective community" through texts like the Gurbilas.?53

To what extent would the early rahit texts - as exemplified by the TN and BPSR - have
been part of the literary formation of this Sikh "affective community?" While the didactic and
prescriptive voice of the rahit texts is clearly distinct from hagiographical narrative literature like
the Gurbilas, there are indeed a number of thematic overlaps, including, for instance, messianic
undertones.254 More relevant to our concerns is the thematic focus of the Gurbilas texts on the
actions of the Guru and events related to his Guruship, with special emphasis on the armed
confrontations with the Mughal authorities as well as local political actors in the region. A
second theme is the religious/theological pronouncements by the Guru. And finally, there is the
proximity between the Guru and his disciples - close interactions that are found throughout Sikh
literature of the period.235> We may also note that as Gurbilas literature forms a theologically

proximal relationship of the Khalsa to figure of the Guru, like the rahit texts, these

253 Dhavan, When Sparrows Became Hawks, 51.
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hagiographical narratives also presents antagonistic or ambivalent attitudes towards Masands,

Mlecchas, Turks, and yogis.256

While, in this way, there are indeed significant parallels and overlaps between the early
rahit texts and the Punjabi literary works that Dhavan has shown to be imbricated within the
early eighteenth-century formation of the Sikhs as an "affective community," it is perhaps also
not a sufficient model for understanding precisely how these didactic and prescriptive texts
worked. After all, the Gurbilas literature recounts memorializing narratives about the Sikh Guru.
The rahit texts, on the other hand, while they are couched within similar kinds of Guru-centered
narrative frames, the production of affect is much less intrinsic to the texts, which instead focus
on behavioral and material markers of belonging inscribed on the daily lives and physical
comportment of the members of the Khalsa themselves. Given that this idea of belonging is
intrinsically linked to the continuing charisma of the Guru, I suggest that the cultural power of
such an inscription can be better understood through the concept of the "charismatic
community," a complementary theoretical model developed in particular through the work of the
Islamic studies scholar Maria Dakake. Let us now turn to how this model can help us understand
more effectively how the early rahit texts were instrumental in transferring the charisma of the
now-absent Sikh Guru onto the Khalsa community, and again inflected within two distinct

geocultural settings.

256 The Masands are arguably the most well-known historical example; see Dhavan, When Sparrows Became Hawks,
31-33.
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5.2. The Charismatic community

How might the behavioral injunctions and the normative ethics of the early rahit texts
have contributed to the formation of the Khalsa community in the early eighteenth century?
Maria Dakake's work on the history of the Shias as a "charismatic community" provides one
compelling theoretical framework to answer this question.?” In her detailed and historically
robust work, Dakake argues that the glue that held together the early Shia community involved a
strong sense of walayah, or charisma, that not only drew disciples to the founder of the Shia
tradition, the first Imam Ali, but also pertained to the kinds of lateral forces that bound members
of the community together with a sense of solidarity, loyalty, and belonging.258 This can be seen
as a process of constructing in-group social relationships (as outlined initially by Max Weber),259
and, as Dakake argues consisted of transferring the singular charisma of the central religious
figure onto the interpersonal qualities and skillls expected among the community of disciples.
And, at the same time, as Dakake takes pains to explain, the sustained public reception and
understanding of the charisma of the religious leader requires the sustained and regulated
existence of the community of disciples.260

There is, in this way, a certain degree of reciprocity involved in the charismatic
relationship between a religious leader and the community of disciples. This is such that on the

one hand, the power that the religious leader receives is dependent on fulfilling a set of
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obligations toward the community, while conversely, disciples also must behave in certain
regularized ways, in addition to demonstrating loyalty to the group.26! Ultimately the boundaries
of a charismatic community are perpetually being negotiated, and what constitutes criteria of
membership within that community is not self-evident, without careful, historically-situated
analysis. Still, the larger theoretical perspective that we may extract from Dakake's investiations
into early Shia religious history is that within emergent religious communities, one way in which
social identity and belonging was articulated was through a bivalent production of charisma, in
the figure of the religious leader, as well as in the disciples as a collective body. It is this concept,
I suggest, that can help to better understand the significance of the early rahit texts for the
emergent Khalsa community.

The charisma of Guru Gobind Singh, and its impact upon the Sikh community, figured
prominently in the historical developments of the late seventeenth and early eighteenth centuries.
For one, Guru Gobind Singh's decision to oust the Masands from their role as intermediaries
between the Guru and the community solidified a direct relationship between the Guru and his
disciples.262 Also, the derogatory treatment of the Minas, who had followed Prithi Chand, the
elder brother of the fourth Guru Arjan, also reflects the charismatic centering around Guru
Gobind Singh as the true Sikh leader.263 As we had seen in Chapter Three, this castigation of

both Minas and Masands is a recurring theme within the early rahitname.
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Equally important in the rahit manuals is the singular persona of Guru Gobind Singh. He
is shown as the authoritative source of what constitutes the Sikh ethical system and behavioral
norms. Throughout the rahit texts, it is the Guru himself who exhorts his disciples, directly, and
through appeal to his charisma, to engage in certain behaviors and to refrain from others. This
power, furthermore, stems not from any explicit narrative articulation of emotional attachment to
the Guru, as one might expect from Dhavan's theorization of "affective community," since the
rahit texts do not actually provide a hagiographical discursus of the Guru. Instead, the early rahit
texts, which present themselves as direct communications from the voice of the Guru, rely on an
already-present perception of the Guru's charisma among the Khalsa. The early rahits were taken
to be authoritative because of the immediacy of Guru Gobind Singh's charismatic presence
during the founding of the Khalsa community.

If the charismatic presence of Guru Gobind Singh had been instrumental to the formation
of the Khalsa (and the censure of other Sikh in-groups), it was this charisma that was centrally at
stake as the Khalsa - and indeed the entire Sikh community - was forced to pivot upon his death.
The assassination and subsequent passing of the last Sikh Guru, Guru Gobind Singh in 1708 can
rightfully be viewed as the most emblematic moment of trauma in the history of the Sikh
community. Not only was the assassination itself a deep tragedy, so too was the fact that he was
to be the final living Guru, since he had mandated, only a few years before, the theological
transfer of his Guruship onto the text of the Guru Granth Sahib. The resulting absence of a
charismatic central leader for the Sikh community was a sharp departure from the tight-knit
relationship between the Sikh Gurus and their disciples over more than 200 years of the history

of this movement. The events of 1708 can thus be understood as a distinct rupture within the
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history the Sikh tradition, one that required a series of cultural mediations. For one, the presence
of the Guru Granth Sahib mitigated this loss of the living Guru, and allowed for the
memorialization of an accumulated canon of the Gurus' charismatic literary expression -
resulting in a presence of charisma that can readily be felt in gurdwaras even today. Second, the
Khalsa community shaped itself around principles of what we can call "charismatic proximity" to
the Guru, as the immediate relationship between the Guru and the disciples are based on a direct
and charismatic relationship that distinguished it from intermediaries like the Masands as well as
the larger Sikh community. For example, the TN states that:

The Khalsa is (he who) keeps the name to his mind, the Khalsa is (he who) breaks family
attachments.(TN, verse 49)

And the BPSR states that:

Accept the Khalsa of the Guru as manifesting the body of the Guru. That Sikh who seeks
me can find me in it. (BPSR, verse 26)

We have found in this dissertation that this was actively present within the rules and regulations
articulated through the early rahitname.264

Secondly, the principle of charismatic proximity can be located in the Khalsa phenomenon.
As we have seen, the term has a complicated and varied pattern in the two texts. In the BPSR, the
term “Khalsa” is utilised in a generic way. In the TN, in contrast, it occurs much more frequently
and displays patterns of valorized martiality. As we saw in Chapter Three, this reflects the two
separate geographic locations and geopolitical realities, and thus two sets of arguments to
articulate the charismatic claims of the Khalsa and the Guru. Despite these differences, there is

little doubt that one consistent feature within the conceptualization of the Khalsa is the proximity
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to the Guru. What both texts display is in some sense an underlying set of principles and
associations related to the person of Guru Gobind Singh as perceived by the community that had
recently lived through the experience of his passing.

It can be seen, in fact, that one of the chief markers of Khalsa identity, vis-a-vis other
Sikh in-groups, was their claim to be closer to the Guru and his teachings. As we have seen in
earlier chapters, the two early rahit texts, the BPSR and TN, interpreted the term "Khalsa"
somewhat differently - with a greater valorization of martial sentiments in the TN.Still, both
shared a common conceptualization of the Khalsa as answering directly to the Guru. This
proximity was articulated through the strict regulation of behavioral and ethical norms, which is,
as Dakake explains, something to be expected within the charismatic mode of religiosity, as these
norms constitute one mode of regulating social relationships inside of the group, as well as
projecting a distinct identity to others on the outside.265 In the case of the Khalsa, this kind of
disciplinary identity was articulated, as we have seen, through the rahits that determined what
does and does not qualify as ideal individual and collective behavior, as well as the karmic or
legalistic consequences of adhering to or deviating from that behavior. The details of these
injunctions, as we have seen, constitute the bulk of the rahit materials, and it is clear that their
authoritative power stems not from the production of emotional affect towards the Guru lineage -
as may have been the case with more expressive literature such as the Gurbilas - but rather from
a capture of the Gurus' charismatic presence within the only narrative feature of the rahit texts,

the outer dialogic frame.
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In early rahit texts, the direct, charismatic relationship between the Guru and the group of
disciples is projected onto the interrelationships between Khalsa members through both
"positive" and "negative" injunctions - that is, statements that prescribe certain actions and
manners for the Khalsa, as well as those that proscribe certain actions and manners that are
associated with non-Khalsa groups. As Dakake points out, the central concerns for how a
"charismatic community" constructs its identity is (a) how its membership is regulated, and (b)
how certain practices and manners are naturalized through charismatic claims.2¢¢6 The rahit
injunctions articulate both of these concerns. While, as we have seen in Chapter Three, "positive"
injunctions are less prevalent in both early rahit texts, when the TN and BPSR do speak of
obligations that Khalsa members have towards other members of the community, these
statements are infused with the charismatic appeal of the Guru. Khalsa members are told to
honor and serve to other members of the Khalsa, to attend daily congregations (satsangs), even to
massage their feet and offer prasad (BPS, verse 34). Perhaps the clearest example of this is verse
26 of the BPSR, where the reader is asked to "Accept the Khalsa of the Guru as manifesting the
body of the Guru. That Sikh who seeks me can find me in it." In no uncertain terms, the Khalsa
communal body is here being directly equated to the body of the (absent) Guru. Negative
injunctions, which are far more frequent in the early rahit texts, also promoted the transference
of charismatic authority of the Guru, albeit through a counter-normative stereotyping of non-
Khalsa communities as the cultural "Other." That is to say, not only were certain practices and
ways of behaving prohibited for Khalsa members, they were also projected onto other groups

(both Sikh in-groups like the Masands, Monas, or Minas, as well as non-Sikh out-groups, such as
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the yogis or the Turks). As Olivelle has pointed out in the context of Brahminical moral
literature, often prohibitory injunctions within normative texts expose the kinds of practices that
were actually happening within the community,?¢’ and which were the site of greatest in-group
friction. These would include modes of eating, sexual behavior, or dress, or deeper social issues
such as female infanticide, caste, or violence. The early rahit texts, by prescribing some of the
harshest punitive consequences to such actions, and by mapping them on to non-Sikh groups,
generated a distinct feeling of repulsion towards these communities, and a reaffirmation of the
identity of the Khalsa Sikh as charismatically connected to the now-absent Guru.268

Using both positive and negative injunctions in this way as instruments of mapping the
Guru's authority onto the Khalsa moral body, in the words of the TN, the rahit texts sought to
mobilize this charismatic community in such as way that "the Khalsa shall rule, and no one shall
go against them" (TN verse 61). The Khalsa in the early eighteenth century were clearly in
competition with a range of other communities, and appear to have leveraged the charisma of the
Guru - and in particular the last, Guru Gobind Singh - to gain competitive advantage within this
"religious marketplace." It is to this analytic frame that we may now turn, in order to make
better sense of how and why rahit literature was significant for the formation of the Khalsa in the

early eighteenth century.
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5.3. The Religious marketplace in Early Modern South Asia

One aspect of South Asian social culture of the early eighteenth century that deserves
some attention is the role of competition between religious groups in society. One way that we
can understand the nature of this competition is through an especially thought-provoking idea of
a religious "marketplace," as theorized by Larry Witham. Working with an economic-materialist
approach to contemporary religious identities and practices, Witham's analogical framework
suggests that the competition that we witness among different religious traditions on a global
level today works very much like companies within a capitalist marketplace, in which consumers
or service recipients - that is to say, disciples - are aware of their preferences and compare
between multiple options of desired goods and services.26 He has thus attempted to explain the
activities of religions and religious groups in society from a point of view of economic activity.
The book is thus not a historical work but does attempt to explain how religious groups have
competed with other groups in the past. By extension, Witham stipulates that the consumer or
service recipient is aware of his or her preference and can compare between multiple options for
desired goods and services.?’? The idea here is that the religious marketplace is made up of
religious groups and organizations who are active in the market as "entrepreneurs". Here we are
reminded of Christian Novetzke's discussion of "venture spiritualists" in early modern South
Asia,

Who operates outside the field of the state, of monastic or temple religion, and of civil

society, someone who inaugurates a new “market” of spiritual economy, rather than
simply assuming a position of authority in an old one. Such a figure innovates a new

269 Larry Witham, Marketplace of the Gods: How Economics Explain Religion (New York: Oxford University Press,
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spiritual paradigm by combining some old ideas about salvation with a new literary
idiom. This is primarily not done for financial gain, but to reformulate spiritual capital, to
reconfigure spiritual value. This new literary idiom...is drawn from the field of everyday
life.27!

The Khalsa of the early eighteenth century can be viewed as a religious entrepreneur - or a
venture spiritualist - precisely in the sense that it engaged in innovation to make itself relevant to
a diverse set of practitioners within the religious marketplace rather than simply repeat older
religious and devotional practices. The early rahit texts provided one means through which the
Khalsa was able to succeed in this competition, especially since the Khalsa lacked one key
characteristic that many of its competitors had: patronage.

Patronage, especially from kings or other governing bodies, was a complex phenomenon
in early modern South Asia, involving a set of reciprocal relationships between religious groups
and political elites. Monastic groups in particular were able to lend an air of legitimacy to
temporal rulers, ranging from local lords to royal clans and the Mughal state.2’2 What the
religious groups received in return was land grants free of taxation, law and order and in the best-
case scenario direct funding for building projects.There are some benefits to this arrangement
from the state’s point of view. The first is that the state does not have to engage in risk anywhere
near the same extent as it would trying to push other competitors out of the market. The state
would also not have any need to upset the regulatory mechanisms. It can also play the
competitive mechanism to its advantage since religious groups will likely attempt to compete for

the patronage that the state provides. In doing so, it maintains significant influence with reduced

271 Christian Lee Novetzke, “Vernacularizing Jiiandev: Hagiography and the Process of Vernacularization,”
International Journal of Hindu studies 22, no.3 (12/01/2018): 390.

272 Gregory C. Kozlowski, "Imperial Authority, Benefactions and Endowments (Awqaf) in Mughal India,” Journal
of the Economic and Social History of the Orient 38, no. 3 (1995): 357-365.
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risk and liability since it can determine the criteria for who gets patronage and who does not. By
extension, this means that it can directly impose partial or full policies in society by articulating
demands that the religious groups competing for patronage are required to live up to. From a
point of view of efficiency, this scenario may be viewed as highly desirable for a state since it
can wield significant influence outside the strict scope of religion. In theory, the state can ask
religious groups for a wide range of commitments and activities in order to receive patronage. In
doing this, the state outsources risk but maintains influence in society and helps to enforce its
own policies, whatever they may be. We also need to note that patronage does not automatically
refer to monetary support. Rather, it can entail a whole range of potential direct and indirect
benefits, such as relaxation of taxation, enhanced property rights, and the absence of some state
demands.273

In sum, we can see that receiving state patronage would serve as quite an advantage
within a religious marketplace, since it would both minimize risk for the group, as well as
obviate their marketing strategies for gaining disciples, since these are readily provided by the
state. Indeed, discussion of the role of the state and of state patronage is noticeably limited within
Witham's theoretical model, which has after all been developed for understanding competition
among contemporary world religions. Nevertheless, the religious marketplace concept can allow
us to explain the nature of the Khalsa's engagement with rival religious groups in North India,

and the role that discourses of behavior regulation and ethics played within this engagement.

273 Kozlowski, "Imperial Authority, Benefactions and Endowments (Awqaf) in Mughal India,” 365-366.
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5.4. The Religious Marketplace of the Western Frontier Regions in the Early Eighteenth
Century

Before turning to how the Khalsa fashioned themselves as successful "venture
spiritualists" within the religious marketplace, and how they used the rahit texts to do this, let us
examine more closely how various other religious communities and orders were jostling with
one other in the first decades of the eighteenth century in the frontier regions of the Mughal
imperial orbit. Within this socio-historical context, we see a number of distinct religious groups,
e.g., the yogis, Shaktas, and Dadupanthis discussed in Chapter Four, as religious entrepreneurs,
coming up with distinct means for gaining patronage, prestige, and disciples.274

Given the cultural vacuum generated by the waning influence of the central Mughal state
in places like the Punjab in the years following Aurangzeb's death in 1707, there arose a plethora
of such competing groups and orders. This was a time in which older institutions, which would
have brokered patronage and prestige among these groups, began to feel unstable, creating an
open market where these groups sought stability and success on their own terms. With the
Mughal state losing its hegemony as the exclusive mediator of religious patronage, the early
1700s was a time in which these competing religious groups and orders were able to engage
directly for patronage with local rulers, or even the general public, and there is reason to believe,
as Witham theorizes in his work, that the resultant "religious economy" was based on rational-

choice principles.27

274 Dhavan, When Sparrows Became Hawks, 50-51.

275 Witham, Marketplace of the Gods, 7-32.
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In Novetzke's discussion of "venture spiritualists," for example, we find that these groups
"reconfigured spiritual value" -- that is to say, they repackaged their ideas in a more fresh and
appealing set of idioms -- to appeal to public audiences. At its core, this involved the recasting of
hagiographical and doctrinal materials within a new vernacularized public discourse, involving
art, performance, and literary expression.2’6¢ The work of Allison Busch also demonstrates the
extent to which the regional (non-Mughal) courts were crucial players in the development and
refinement of these new vernacular modes of expression, which fed into the cultural aspirations
of regional kings in competition with the Mughal state.277

Sufi religious centres across the Mughal state also emerged as major actors in the domain
of sub-imperial popular religion. The Sufi khangahs for example developed pilgrimage networks
that attracted large numbers of devotees and revenue. Incidentally, these groups, too, relied upon
the charismatic appeal of a central religious figure, the pir, whose extranormal deeds and life-
accounts were likewise captured in Sufi tazkira memorial literature.?’8

While we can, in this way regard the multi-patron context of the early eighteenth century
as a marketplace in which vernacular forms of literary and cultural expression were the central
commodities for a number of intensely competing groups. We must, however, also consider the
impact that the militarization of these religious movements would have had on this premodern

marketplace, and that the competition between these groups did at times result in coercive,
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violent confrontations. 27 To properly understand the nature of the competitive engagements
between major religious groups of the time, including Vaishnavas, Nath yogis, Dadupanthis, and
Sufis - against which we find the emergence of the early Khalsa - we must first understand
exactly how and why militaristic rhetoric figured into the dynamics between them.

The militarized milieu of the early eighteenth century can be said to be part of a broader
history of soldiering in North India, in which religious or social prestige was expressed through
martial credentials.280 By the mid-sixteenth to late seventeenth centuries, certain religious groups
had entered the Mughal military labor market and organized themselves into active mercenary
units that competed with other groups for Mughal patronage. This was a wide societal
phenomenon across North India, not just in the frontier regions. One might say, in this way,
However, in the onset of the eighteenth century, once the Mughal state could not exercise its
influence as a large-scale broker of military patronage as exclusively as it had before, the frontier
regions in particular became a place of pronounced "free" market activity by the groups in
question.281

And so, religious entrepreneurs adopted two distinct strategies to succeed this burgeoning
frontier marketplace - the articulation of prestige in the vernacular, along with the pursuit of
royal patronage outside of the Mughal sphere. Here, the central rhetoric appears to have been an
opposition between the "heroic martial self," bound inextricably to the charisma of the group's

leader, versus the "villainous enemy," whose behavior standards are censured for members of the

279 Witham, Marketplace of the Gods, 179.
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group.?82 We had seen this extensively in how the early rahit texts expressed apprehension and
disdain for Nath yogis, Shaktas, Turks, Mlecchas or the Khan - a designation that as we
discussed earlier, perhaps referred to Afghan rulers in the frontier regions.

This militarized, us-versus-them rhetoric also appears to be a robust market strategy that
many of the Khalsa's competitors used as well. Consider, for example the various Vaishnava
groups in Rajasthan who were involved in the courly activities of the regent Jaisingh
(1700-1743). These groups, acting sometimes as a collective, sometimes independently,
sometimes in response to demands by the court, and sometimes on their own.283 This became
especially pronounced in the late regnal period of the Mughal emperor Aurangzeb (late
seventeenth century) when the state enacted harsh policies towards Hindu temples, organisations,
and deities with the outcome that Vaishnava groups were increasingly sought after by their
traditional courtly patrons in Rajasthan. Their deities were legitimized by the Rajasthani courts
which meant that Vaishnava status was enhanced. For the courts, it meant that they actively
sought to express supremacy based on religious symbols.284 This impacted the Vaishnava groups
since it accentuated the competition for patronage and took the shape of the court’s demand that
they prove their religious authority in terms of perceived orthodoxy.285 This was in resonance
with the establishment of Vaishnava institutional forms as symbols of power and regal

comportment for aspiring Hindu rulers. By extension, the need for patronage became a central
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issue to these Vaishnava groups surrounding the court of Jaisingh in Rajasthan,?8¢ along with the
competition and confrontation from other groups, such as Dasnamis, where one response was the
formation of Vaishnava armies. 287 Hastings also notes that the topic of organizing an armed
branch of the Vaishnava community was brought up at a conference internal to the community in
the aftermath of the Dasnami sannyasi invasion of Ayodhya that most likely occurred sometime
between 1707-1713.288

Another example of a militarized religious community of the time were the Nath yogis,
who had a similarly ambivalent relationship to the Mughal state. There was, at this time, a loose
confederation of tantric yogi lineages belonging to Shaiva and Siddha traditions. Primarily, of
course, these Nath yogi schools have been known for soteriological rather than theological
pursuits-- that is, seeking to attain immortality or superhuman powers for themselves. However,
these aims were not detached from political considerations or goals. Rather, soteriological and
supernatural pursuits were explicitly used by the Nath yogi groups to impact the political
sphere.289 Starting in the late Delhi Sultanate and going into the Mughal period, Nath Yogis
appeared in administrative and military documents. It appears as if the Mughal state, especially
during the reign of Akbar, nurtured an interest in yogis and took particular notice of their
knowledge of alchemy and martial skills. The Mughal state endowed these orders with land

grants. It appears as if Mughal policy was pragmatic when it came to the Nath yogis: They did
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not interfere in Nath yogi affairs, and employed their services whenever there was a political
need to do so. Indeed, there were cases in which Nath soldiers were recruited by the Mughal
state through middle-men.?0 The practice of taking amrit (ambrosia) represented a theme which
stretched back centuries in Indian history—the quest for immortality. This was one area where
the Yogis possessed a perceived expertise that fused with military and political ambitions.2°!

A particularly compelling example of how these religious groups competed with one
another in the frontier "religious marketplace" is the relationship between the Nath yogis and
Sufis. These two groups appear to have been in competition over patronage at various courts in
Western India, such as the Khaljis of Malwa, where Sufi hagiographical texts describe the
"miracle contests" that took place between them.292 At the same time, as we had discussed
earlier, Sufi groups were certainly interested in the kinds of esoteric yogic physical practices and
material culture that the Nath traditions had developed, especially for longevity. At least to that
extent, it seems that Sufi groups sought to nurture a relationship with the Naths that was not
entirely antagonistic. Incidentally, the Nath material culture was so widely known among Islamic
circles that even Aurangzeb had produced an edict written to protect a Nath monastery through
land grants, in exchange for a batch of treated quicksilver produced by the Nath yogis, and
deemed to be an aphrodisiac. 223 The bivalent relationship between the Sufis and Naths suggests

two features that this religious marketplace had taken on as the hegemonic reach of the Mughal
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state slackened. First, state patronage appears to be the central commodity that is at stake in the
competition between religious groups, even as other, regional political actors now enter the
market. But it was not the commodity bought and sold in the marketplace; religious ideas,
practices, and substances were the intellectual and cultural capital around which the competition
for patronage took place.

The various groups, aside from the Sikh Khalsa, that we had to be in competition within
the frontier religious marketplace - Vaishnavas, Naths, Sufis, Dadupanthis, etc. - developed a
number of common features, perhaps through the dialectic engagement that the competition for
patronage would have demanded. They developed similar community structures - centralized
around singular charismatic leaders or Gurus - they developed similar devotional practices and
patterns, and they developed similar tendencies towards militarization, likely in reaction to the
similar historical and geographical context in which they were located. They developed similar
kinds of literary production that related similar origin stories of the founding of their respective
traditions, similar anxieties about social upheaval and uncertainty, and a similarly ambivalent
relationship with the increasingly slackening presence of the Mughal state. In this kind of
religious marketplace, it is no surprise, then that the Khalsa tailored Sikh doctrines to speak to
the same kinds of anxieties and concerns that the other religious communities were articulating.
The key difference, perhaps, was in their complete independence from Mughal patronage. On the
other hand, as we look more closely at how the Khalsa presented itself in the frontier religious
marketplace, it will become clear that the Khalsa did not simply imitate these other religious
groups in wholesale fashion; rather, in order to gain a distinct advantage over the other groups

within this marketplace, they integrated the militaristic and competitive outlook of these groups
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with a focus on the charismatic leadership of the Guru, and its transference onto the social body
of the Khalsa community. This took place, as we had earlier examined, not simply through the
production of affective literary writings, but through also the production and dissemination of the

early rahit texts.

5.5. Conclusions: The Khalsa Enters the Frontier Religious Marketplace

In this section, we will bring together the three different topics of this chapter (affective
communities, charismatic communities, and the frontier religious marketplace) by turning our
attention back to the foundation of the Khalsa and the crucial role that the early rahit literature
would have played in its success. To do so, let us examine the specific strategies that the Khalsa
used to gain prestige and patronage, in competition with other rival religious groups of the time.
From what we have seen so far in this dissertation, these strategies included (a) generating
deeply-felt and immediate feelings of attachment or affect toward the Guru, even after the
demise of Guru Gobind Singh (throough expressive texts like the Gurbilas), and (b) the mapping
of this charisma, the glue that had kept the Sikh community together, now onto textual corpora,
like the Guru Granth Sahib, as well as the social body of the Khalsa itself, through texts like the
early rahitname. Given what we now know about the turbulent competition that was taking place
between rival religious groups in the frontier marketplace of the early 1700s, what we would like
to now determine is the extent to which, as the Khalsa was effectuating these changes within its
own cultural sphere in the early eighteenth century, to what extent did they engage with the
competitive and militaristic discourses of this market, and to what extent was the Khalsa

construction of religious identity successful in earning patronage, legitimacy, and prestige? The
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early rahit texts provide grounds for answering both of these questions, and indeed, this is why
they were so important for the formation of the Khalsa community.

In some ways, we might imagine that the composers of the early rahitname were being
pulled in two different vectors. On the one hand, there was the need to map the charisma of the
now-absent Guru onto the community. And on the other hand, there was a need to go toe-to-toe
with their competitors, to clearly demarcate what it meant to be a Khalsa Sikh and the severe
consequences of deviating from these boundaries. The rahit texts address both concerns through
"positive" and "negative" injunctions, respectively. Positive injunctions urging Khalsa members
to behave according to common social and personal standards, and for the good of the group
readily create a spirit of solidarity and proximity to the Guru. In the words of the BPSR,

(He who) massages the feet of a Sikh, that Sikh has not accomplished evil, (he who)
makes prasad for other Sikhs, for that Sikh the Guru offers himself. (BPSR, verse 35)

And according to the TN,

The Khalsa is (he who) remains awake during the day, the Khalsa is (he who) holds the
Gurbani in affection, the Khalsa is (he who) eats face to face. (TN, verse 45)

Negative injunctions, on the other hand, demarcated where the boundary of the Khalsa ends, who
lies outside of it, and the harsh penalties that would ensue if one were to cross this line. This
militaristic discourse of rivalry and antagonism, it seems, is in keeping with the general tone of
the frontier religious marketplace, where multiple groups were targeting their rivals for negative
stereotyping and "othering." As we had discussed, we do find here a certain degree of divergence
between the two early rahits, at least in terms of who the rival groups were. While the TN does

not hold back many punches in its negative stereotyping and villainization of the Turks and the

171



Khan (verses 6, 15, 41, 51) as well as key rival in-groups within the Sikh community (verses 6,
22) the BPSR is more worried about defining crisp boundaries vis-a-vis Nath yogis and Shaktas.
So for example we find in the TN, the Khalsa Sikh is urged to be hostile towards Turks and the
Khan, while in the BPSR, he is urged to avoid Monas, Masands and Minas.

Why do we see this distinctly two-toned approach to regulating social behavior and ethical
principles in the early rahit texts? Our comparative analysis of the frontier religious marketplace
in the early eighteenth century had determined that a militaristic discourse was intrinsic to the
ways in which these religious groups were competing with one another, in an environment where
the capital was being procured from an already militarized aristocratic class under the Mughal
state. This militarism, with its discourses of heroic self and repulsive and ferocious other, is
picked up by the Khalsa as a common strategy that would have been needed to match up with
rival religious groups within the marketplace. As we have observed, this militarism was
principally invoked due to political desires for patronage and anxieties about the hegemonic
presence of the Mughal state.

What we can see in concluding this chapter is that the unique formula that the Khalsa
adopted - mapping the charisma of the absent Guru on both its scripture and its corporate body
created an in-group solidarity and regulation of behavior and ethics stands in contrast to other
groups, like the Naths, Dasnamis, or Dadupanthis, that adopted more esoteric or antinomian
social structures to define themselves. But still, the outwardly hostile attitudes that the rahit texts
articulate towards rival Sikh in-groups as well as non-Sikh out-groups demonstrate the extent to
which they shared common, militarized idioms of competition within the religious marketplace.

And so it is no surprise that when the BPSR says that
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The Khalsa of the Guru, which was established in the world as the beginning, we must
always keep animosity towards the Shaktas from hell. (BPSR, verse 11)

and the TN says that
(He who) raises his hand to his head (in respectful greeting) upon seeing the Turk, (he) is
a great tanakhaia. (TN, verse 16)

In the end, we can only surmise that this bold strategy - of constructing a strongly
charismatic social body, but sharply drawing its outermost boundaries through harshly negative
normative injunctions - allowed the Khalsa Sikh community to survive and indeed thrive in the
religious marketplace of the eighteenth century, even when facing both the absence of their
living Guru as well as a forced relocation from their homeland. The two early rahits serve as
stark testimonia to how this new identity was produced for the Khalsa community. They also
served, themselves, as integral cultural instruments through which this identity was actively
produced, as Sikhism entered into a new phase of its history. In the final, concluding chapter of
this dissertation, we will turn to a broader vision of why the rahit literature was so important to
this history, and what these texts can tell us about the role that vernacular textual production

played in the formation of early modern religious communities on a broader level.
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6. Conclusion

This dissertation has explored the Tanakhahnama and the Bhai Prahilad Singh
Rahitnama, the two earliest known rahit-texts. It has argued that they are products of the Khalsa
order in the Punjab as well as in Maharashtra respectively following Guru Gobind Singh’s move
to Nanded in 1707, and that the texts represent the Khalsa strategy for success as the order
entered the religious marketplace of these two locations. Chapter two explored the differences
between the TN and BPSR in relation to earlier forms of Sikh religious ethical literature, and
established that the two texts are the earliest of the rahitname. Chapter three explored the
manuscripts of the TN and BPSR as well as how the narratives operate, and argued that the
differences found in for example out-groups, consequence models, memory and expressions of
royalty, are attributable to the texts being composed in the two different geocultural milieus.
Chapter four argued that the Khalsa, like other religious groups in the frontiers of the Mughal
empire, participated in a "sacred geography” in the form of material sites, texts, and objects, that
help create religious identity. Further, the Khalsa had a relationship with the Mughal empire, as
well as with the other religious groups and the TN and BPSR reflect these three cultural
engagements. Chapter five explored the Khalsa strategy for success in the religious marketplace,
namely the transfer of religious charisma from Guru Gobind Singh to the members of the Khalsa.
It also argued that the production of the TN and BPSR was instrumental to this project and may
be seen as a factor for why the Khalsa succeeded in the competition with other groups.

The central question is why are the early rahitname important for our historical

understanding of the Sikh religion in general, and the Khalsa in particular?
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As we have seen, the rahit texts represent a leap in how behavior regulation and religious
ethics were constructed in the history of the Sikh religious tradition. As prior scholarship has
confirmed, there are multiple ethical statements in the Sikh religious literature prior to the first
decades of the early-eighteenth century. We need to bear in mind that the authors of the two
manuals did not invent the ethical principles, or for that matter the normative nomenclature that
they employed. As we saw in chapter two, the Bahoval Pothi from the early seventeenth century
had demarcated a list of five proscribed deeds (stealing, adultery, slander, gamble, consumption
of alcohol and meat) and five encouraged deeds (attending sangat, proper respect and
benevolence to the poor and afflicted, have marriage done correctly, restore wayward disciples to
true practice, do good to all and evil to none).294 We recall that the Pothi Bibi Rup Kaur text from
mid- 1660s invoked similar sensibilities in the conversation between Guru Arjan and Bahora the

goldsmith:

‘My lord, what is your command?’ This is (my) command: Do not fasten your affection
on anyone’s wife. Treat her as you would treat your mother. Do not approach another’s
woman. Never lie. Neither utter slander nor listen to it. Do nothing which will hurt
another. Let none be harmed by you. See the (Eternal) One in all living creatures.
Worship none save the Supreme Spirit (parabraham). Apply your heart and
understanding to the Guru’s teachings. Repeat nothing save the words of the True Guru.
Rising, sitting or sleeping, hold in perpetual remembrance the image of the True Guru.
Bring (everything into submission) to the divine Name of God—wealth, physical
appearance, family, possessions, food, fame, titles, happiness, liberation, and whatever
greatness you may achieve. Do this and you shall be a Gurmukh.295

As is evident from this passage, the rahitname were informed by an inherited perception of

religious ethics. However, this should not lead us to teleologically reduce the two rahit manuals
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to the prior instantiations of religious ethics in Sikh literature. They undeniably display the
influence of an inherited view of ethics but cannot be reduced to being products of that set of
ethical standards. First and foremost, there are several topics that are brought up in the TN and
BPSR that are not brought up in the pre-rahit material such as the injunction concerning brushing
teeth. We also find a concern with demarcating Khalsa boundaries in relation to both other
groups in the Sikh community like Masands, as well groups outside the Sikh community, most
notably the injunctions promoting hostility towards Turks and Khans in the TN and complete
silence on the topic of violence in the BPSR. Finally, the behavior regulation that we encounter
in the TN and BPSR can be seen as a leap forward from the pre-rahit material since it displays
clear localized sensibilities and considerations, that inform the narrative of the texts which the
earlier texts do not.

We also need to pay attention to the role of behavior regulation in the form of rahit-texts
for the Singh Sabha reformers when they attempted to define Sikh religious identity and customs
in the colonial era.2% One of the legacies of the reformers was the decades long debates about
ethical religious life that finally generated the Sikh Rahit Maryada(SRM), published in the
middle of the twentieth century in India. It is a modern interpretation of the genre published by
the Shiromani Gurdwara Parbandhak Committee (SGPC), a religious organisation that wields
considerable influence in the Sikh community. Contrary to the localized sensibilities found in the
TN and BPSR, the SRM can be seen as attempting to set a normative ethical standard for the
worldwide Sikh community, in terms of adherence to doctrine, communal and temple life, and

finally personal behavior. We should also note that despite the claim of being a single behavioral

296 Doris Jakobsh, Sikhism (Honolulu: University of Hawai‘i Press: 2012), 40-42.

176



standard for the Sikh community, it is one among many. Several other groupings in the Sikh
religious sphere like Namdharis and Nirankaris, have produced their own rahit text, which shows
how deeply entrenched the legacy left by the TN and BPSR is in Sikh religious culture.297
Another enduring legacy from the colonial era is the focus on the five Ks in Sikh and Khalsa
identity construction. The five Ks is a set of items starting with the Gurmukhi letter K, and worn
by members of the Khalsa. They refer to uncut hair (kes), a wooden comb (kangha), dagger/
sword (kirpan), wrist-wring (kara), and breeches (kacch). These are adopted by a person who
undergoes the initiation into the Khalsa.298 The five Ks are not enshrined in the TN or BPSR as a
codified unit, but we do find references to several of the individual items in the texts and as
markers of identity. Thanks to the early rahit texts, physical markers have a distinct role to play
in how the Sikh religious identity is constructed. The early rahit genre as well as the later
interpretations, can thus be seen as emblematic specific historical developments, as well as an
influential cultural mode of expression that informed the Khalsa sense of self perception in
relation to the Sikh community and other religious groups.

As this study has shown, the TN and BPSR are contemporary literary products of the
Khalsa community in two different geopolitical environments in the western frontiers of the
Mughal empire. It has situated the Khalsa order of that period in relation to the social and
religious landscape of that historical context, and situated the two texts as products of the Khalsa
strategy for success in the religious marketplace, namely transferring the charismatic appeal and

authority of Guru Gobind Singh to the Khalsa community. The study has shown that they also
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reflect the adaptation of this Khalsa project in the Punjab and in Maharashtra respectively, and is
indicative of how self perception of the Khalsa order was informed by their immediate
geopolitical environment in those two locations. We have thus begun to explore a set of
questions that have not yet received scholarly attention, namely the historical realities of the
Khalsa in the Punjab as well as outside the Punjab and accordingly, the TN and BPSR need to be
read as products of two distinct geopolitical and geocultural realities.

The goal of this dissertation is to situate the history of the Sikh religion in the broader
history of South Asia, as well as elucidate the relationship between text and ethics, physical
comportment and social lives. The authors of the texts have clearly been concerned with the
regulation of lived reality of their readership, which was a driving reason for these texts to be
produced in the first place. It has also highlighted the role of primary sources in the study of
South Asian history, and attempted to situate manuscripts in particular as a primary source of
knowledge for history. One quote captures the larger message of the rahitname:

(He who appears) to (follow) the order to give, or conceals the donation box, is as bad as
the ones as (those who) steal from the congregational offerings, this kind of Sikh is not
pleasing to the Guru. (BPSR, verse 9)

What we see here is that the authors of the TN and BPSR clearly perceived behavior, personal
comportment, and intention, as interwoven into the identity of the community and that deviation

from these modes of behavior is to cease to belong to the group altogether.
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Appendices

A. Manuscript Pictures and Information

Figure A.4 GNDU MS 29: TN, 8 folios, 11 X 16 cm, individual TN text undated but the compilation dated V.S.

1888, no scribal name, courtesy of Bhai Gurdas Library, Guru Nanak Dev University, Amritsar.
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Figure A.5 GNDU MS 29: BPSR, 7 folios, 11 X 16 cm, individual BPSR text undated but the compilation

dated V.S. 1888, no scribal name, courtesy of Bhai Gurdas Library, Guru Nanak Dev University, Amritsar.
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Figure A.6 GNDU MS 5017: TN, 3 folios, 34 X 24 ¢cm, undated, no scribal name, courtesy of Bhai Gurdas

Library, Guru Nanak Dev University, Amritsar.
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Figure A.7 GNDU MS 1152: BPSR, 14 folios, 13 X 8 cm, undated, no scribal name, courtesy of Bhai Gurdas

Library, Guru Nanak Dev University, Amritsar.
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Figure A.8§ GNDU MS 1024:TN, 2 folios, 26.5 X 16.5 cm, undated, no scribal name, courtesy of Bhai Gurdas

Library, Guru Nanak Dev University, Amritsar.
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B. Pre-Rahit and Rahit Texts and Passages on Ethics

Table B.1 Pre-Rabhit
Texts

Author

N/A

N/A

N/A

Table B.2 Rahit Texts

Author

N/A

N/A

N/A

Title

Bahoval Pothi

Pothi Bibi Rup Kaur

Granth Bhai Painda

Title

Tanakhahnama

Bhai Prahilad Singh
Rahitnama

Chaupa Singh
Rahitnama

Date

1600

1660s

1660s

Date

Approx. 1707

Approx. 1707

Not earlier than 1760s

Key Ethical Topics

Community life,
devotion, charity,
adherence to the Guru’s
teachings

Community life,
devotion, charity,
adherence to the Guru’s
teachings

Community life,
devotion, charity,
adherence to the Guru’s
teachings

Key Ethical Topics

Khalsa behavior
regulation, community
life, charity, devotional
practices, correct
religious affiliation

Khalsa behavior
regulation, warfare,
charity, correct
religious affiliation,
marriage as Khalsa
duty

Khalsa behavior
regulation, the Guru
Granth Sahib, warfare,
marriage, personal and
communal life, charity
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C. Editions and Translations

For the main edition of Bhai Prahilad Singh Rahitnama, 1 have chosen manuscript KHc
SHR 1797 B, and for the Tanakhahnama KHc SHR 1442 D, both for reasons of orthographic
clarity and absence of tears/holes in the manuscripts. I have made as few emendations as
possible, in an attempt to stay as close to the manuscripts. Finally, I have also provided all of the

variant readings in the apparatus, including those that agree with the edited text.

Edition and Translation of the Bhai Prahilad Singh Rahitnama

My edition is of the Bhai Prahilad Singh Rahitnama is based on the following witnesses:

KHc SHR 1797 B, GNDU MS 1152, GNDU MS 29, GNDU MS 5017, KHc SHR 1442F.

A€ A3 39 yfire 1290 995 II3aH H Hy=d Utfsardt ao 1300 efg wiret et 3 yfere g&sm I |

301

Ek Onkar, by the grace of the Guru. The rahitnama was delivered from the mouth of the Guru.
Spoken from the mouth of the Guru with Daraya (the) Udasi.

Q 1302 gggr |303

1. Dohara

299 KHe SHR 1797 B: a€ #f3 grg ysrfe &g gig #t @3, MS 1152: o Af33ra yrArfel 3sufaen yias daa7 @1 aig
Jifge iy # &, MS 29: o Traqrg #t =t @3, MS 5017: o€ #Af3 gig yrrfe, KHe SHR 1442F: aF #f3 g9 yfe

== A

300 KHe SHR 1797 B: 98 ga3amT Ht suera ufsardt @0, MS 1152: 3aufgsnm Yrs dasT <7 gig difge fw

-~

3
301 MS 1152: fg wirelt Gerft & yarfe Sgsr dnr, MS 29: ©fg niret @endt & ugarfe o
302 KHc SHR 1797 B: 9, KHc SHR 1442F: q

303 KHe SHR 1797 B: ©a7, MS 1152: €gdr, MS 29: €adr, MS 5017: €gar
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WEYSEAId 88 I1d HE HIT oty fagrar 1304 faent yar Af3 91g Haf3 Ht gg3ar 1305

The Guru was sitting in Abchalnagar, he thought in his mind, the true Guru spoke fully, the form
of the Creator.

2 306 ggH Ioft Yg&Tfe i fau 73 an fare 1307 fsa3 gfgre ag # 13 Js Sfare 1308

2. The order came to fetch Prahilad Singh and the Brahmin Hans Rai. The Guru called (them)
near and embraced (them).

3 1309 g 9fgmel 7413 HiT 91g &7ad yATfe 1310 g3 g3l UTsH He gret Yfas e 1311

3. The Panth was established in the world by the blessing of Guru Nanak. Let me tell you the
rahit of the Khalsa, listen oh Bhai Prahilad.

304 KHc SHR 1797 B: WE98adId 86 dg Hs H dfwr fagrar, MS 1152: »waggsdid 86 aig s Hfg s gerar, MS
29: MET8SAId 88 Id Ho Hfg e fagrar, MS 5017: nag8sdd 88 ag 1o Hfa e fagrg, KHe SHR 1442F:
WETYSAIT 88 g He Hfg nf fagrar

305 KHe SHR 1797 B: &fent yar A3 grg »af3 Ht ag3mar, MS 1152: afgnr uar Af3 gig Haf3 #ft agsar, MS 20:
afgnr uar Af3 arg yafs Ht ag3mar, MS 5017: &fen HaT ufsHg Hafs ot 9379, KHe SHR 1442F: &fgwr 79 utsAg
HI3 Ht Ig3TIT

306 KHe SHR 1797 B: 8, MS 29: 3, MS 5017: 9, KHc SHR 1442F: a

307 KHe SHR 1797 B: gaf gvf ufgse ffw fau 7f3 ofg aret, MS 1152: gend o yfasrfe fiw fau ars afs arfe,
MS 29: gaf Inm Youfe fw fau mifs o arfe, MS 5017: gand anm yfase fifw fey 7rfe wiarfe, KHe SHR 1442F:
gei Inm yase it fay mfe marfe

308 KHe SHR 1797 B: fsa3 gafe gig ™ &13 s sarfe, MS 1152: fsafe gsfenr aig wt dts ds sarfe, MS 29:
fsas gorfe arg #t g3 9 garfe, MS 5017: fsafe ggifenr Af3grg dter 9 garfe, KHe SHR 1442F: fsae gafenr
Af33rg dtor do sarfe

309 KHe SHR 1797 B: 2, MS 1152: 9, MS 29: 8, MS 5017: 8, KHc SHR 1442F: 3

310 KHe SHR 1797 B: Ug 9840 J 7913 H 319 &'aa Uufgarer, MS 1152: Uy 888 J #9183 H 39 &'aa Yyfe, MS 29:
g g81feQ 7913 7 91 aax yaArfe, MS 5017: Ug §871e8 Adr3 Hfg 91g a7ax yAfe, KHe SHR 1442F: Ug 988
Ha13 H 39 &7ad Yrfe

311 KHe SHR 1797 B: 903 a3veht utgi He 3ret yagrer, MS 1152: 3a3 a3t umsH 3 et yfasfe, MS 29:
Ifa3 a3t urgH He 3t yowte, MS 5017: 303 a3t usH Afe st yfowte, KHe SHR 1442F: afgs a3t
uT8H He 3Et ydaie
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g 1302 Fueh 313

4. Chaupai
fJe firg firg 2t T 1314 73 7oH At fdT Ha 1315 1 fiTg IT@H 39 1& 1316 TUT g7 arsaT U8 1317

A Sikh who would wear the topi, seven lives he will die a leper. That Sikh who wears threads
around the neck, plays dice, or visits a prostitute,

Y 1318 H&H H'& UTR g Jt 1319 €t grg gar On dfe 1320 yar 8313 yrrfe 7 e 1321 i fiy It saq
fgre (322

5. (he) will be born a dog ten million (innumerable) times, (whose) bad hand sows evil. The Sikh
who takes off the turban to eat prasad (devotional food), (he) will depart for a torturing and
dreadful hell.

312 KHe SHR 1797 B: 8, MS 29: u, MS 5017: €
313 KHe SHR 1797 B: Suret, MS 1152: Suet, MS 29: Suet, MS 5017: Sudt, KHe SHR 1442F: Suet

314 KHe SHR 1797 B: dfe fy fag &t oa, MS 1152 3fe iy figg &t ua, MS 29: dfe i fg Ut od, MS 5017:
Jfe iy g St ud, KHe SHR 1442F: 3fe Py g Ut ua

315 KHe SHR 1797 B: 573 Ao I3t gfe 13, MS 1152: A3 A 3t dfe »d, MS 29: 71f3 fe gt dfe »1d, MS
5017: A3 Ao gt afe 13, KHe SHR 1442F: A3 AaH gAct afe v

316 KHe SHR 1797 B: 7 fay ar@a 39 738, MS 1152: 7 iy arsa 39 738, MS 29: 7 7y arss 3/ 38, MS 5017:
 fira arfsfa 319 38, KHe SHR 1442F: 7 iy arsy 391 718

317 KHe SHR 1797 B: Su3 &t arear 88, MS 1152: Ju3 gt disar 88, MS 29: 98Uz gt araar 88, MS 5017:
Juz gt aifsar 88, KHe SHR 1442F: Su3 gt araar 88

318 KHe SHR 1797 B: u, KHc SHR 1442F: 8

319 KHe SHR 1797 B: #&M T7& U< g adt, MS 1152: A& I0& Ute of afe, MS 29: Ay ¥ta ute Jf afe, MS
5017: AaH Mniie Ut g dfe, KHe SHR 1442F: Ao Hvme UL dm U

320 KHe SHR 1797 B: &tv g gar €9 ger, MS 1152: &t fA€ g gar 89 ger, MS 29: =t fag ofa gar 89 dfe, MS
5017: €iv og gar 87 dfe, KHe SHR 1442F: €t ovg gar 89 b

321 KHe SHR 1797 B: urar 8373 Yare 1 U2, MS 1152: ugr 83 yrfe 7 ur, MS 29: uar 831fg ymfe w ure, MS
5017: uar 8373 yrfe 7 e, KHe SHR 1442F: uar €379 Yrfe 7 ur<

322 KHc SHR 1797 B: & fy St saa fagre, MS 1152: 7 iy 38t a9 faare, MS 29: 7 iy g8t saa fare, MS
5017: & Py 98t sg= fqure, KHe SHR 1442F: 7 iy g8t sgar fiqare
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&| 323 Tgar |34

6. Dohara

HieT »ig HHEh™ HaT 33t 7 HTg 1325 fde iy <93 99 i3 9d 9 g 1326

Minas and Masands and Monas and those who kill their daughters, the Sikh who interacts with
them will face a wretched end.

013279 |328
7. Dohara
<9 q1g & H3 fas 70 »ig det 7y 1329 7 ira3 g H& &t gr93 /f vy mimy) 330

(He who) recites another prayer without the mantra of the Guru, that Shakta is not a Sikh at core,
so said Guru Gobind Singh himself.

323 KHe SHR 1797 B: &, MS 5017: €, KHe SHR 1442F: u
324 KHe SHR 1797 B: ©a7, MS 1152: ©gar, MS 5017: €aar, KHc SHR 1442F: €agr

325 KHe SHR 1797 B: Mtet nigg e dat g3t @ Hig, MS 1152: tam ssiehr dat a3t 7 Hg, MS 29: Hier wig
AT HaT g8t 7 Hrg, MS 5017: Her wig wiidh sreet g3t @ Htg, KHe SHR 1442F: et €3y sreet a8t o
HTg

326 KHc SHR 1797 B: dfe fd g93 &3 m3 A3 ynitg, MS 1152: 3fe g =93 3 »iz &3 I ynirg, MS 29: dfe
g =93 99 W3 AI8 I ynitg, MS 5017: I g @93 o9 W3 AJdr umg, KHe SHR 1442F: dfe firg <93¢ a9
3 g I Yyt

327 KHe SHR 1797 B: 9, MS 29: 2, KHc SHR 1442F: &

328 MS 1152: €, MS 29: €

329 KHc SHR 1797 B: =fgarg & »3 fas 7l wieg 3@ Ay, MS 1152: =77 3ig t 313 fas 7l wig &t Ay, MS 29:
219 gig 3 fas AU »i8a 1 Ay, MS 5017: Tgaig i3 faaT »@fg Al 7 Ay, KHe SHR 1442F: =faqig 313 fas
g AU 9t Ay

330 KHc SHR 1797 B: & 793 iy g adt @93 ot vy wiru, MS 1152: 7 793 g ¥ &g a3 Ht »fy »rfu, MS
29: ¥ 7a3 g yw g arefa Ht wg »iu, MS 5017: 7 7a3 iy 18 adt @93 Hft saera, KHe SHR 1442F: ¥ 793
g ve st a93 Hff Huers
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€ 1331 H3 gaH W' &t 99 & fiy ot AT 1332 A digr H&& J ydic UgTd 9< 1333

8. (He who) does not follow my command (hukam), they do not serve a Sikh. Recognise the
difference that appears between the brother and the Mlecch(outsider, barbarian).

) 334 gudt 1335
9. Chaupai

JaH €Y I1g& It I8 1336 gissfa gty fhfamtm 1y 98 1337 979 92 Ay HE3 gaTe 1338 Wi iy 91g &dt 92

1339

(He who appears) to (follow) the order to give, or conceals the donation box, is as bad as the
ones as (those who) steal from the congregational offerings, this kind of Sikh is not pleasing to
the Guru.

331 KHc SHR 1797 B: ©, MS 29: T, MS 5017: 2, KHc SHR 1442F: 2

332 KHe SHR 1797 B: 33 gad Hd adt &3 & g &t A=, MS 1152: 39 g W &dt &3 & iy ot A<, MS 29: 39
I 1S adt a9 & fyg ot A=, MS 5017: A3 g Hé &dt a9 & iy ot A=, KHe SHR 1442F: AT gad W& a8t a9
sthudta=s

333 KHc SHR 1797 B: 7 Hiar H8& a Ydie Us's 3<, MS 1152: 7 Har H88 3 yaie ug's 3=, MS 29: 7 g 188
Ydie Us's 3<, MS 5017: 7 Hiar 88 3 yaie us™s 3=, KHe SHR 1442F: 7 gtar 188 o Ydic Ug™s 3¢

33 KHc SHR 1797 B: €, MS 29: €, MS 5017: ©
335 KHe SHR 1797 B: Suret, MS 1152: Sugt, MS 29: 3, MS 5017: Suet, KHe SHR 1442F: Sueft

336 KHec SHR 1797 B: g ©Y &1 &dt g, MS 1152: geof =y arfg adt g, MS 29: gay =fy a9 ardt g, MS
5017: g ©Y o &dt g, KHe SHR 1442F: gend °Y od adt I

337 KHe SHR 1797 B: digd gty famr yu 38, MS 1152: digfa gy ffemm s &, MS 29: gisfa gy ffem Hfy
g, MS 5017: disfa gy ffemt »fy 378, KHe SHR 1442F: gisfa gty fHfemm vy 308

338 KHc SHR 1797 B: a9 3¢ 7Y X&3 gare, MS 1152: I1d 3¢ 7Y ¥a3 ga=, MS 29: a1d 3¢ Ay a3 gd<, MS
5017: a3 3 Hu {53 gar<, KHe SHR 1442F: 979 3T Hy H&3 ga<

339 KHe SHR 1797 B: » fig arg &t 372, MS 1152: wpA fi1ur 3ig adt 372, MS 29: i g 3arg st 37, MS 5017:
wir g g1g 5t 72, KHe SHR 1442F: wh iy 3rg 5t 372
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Qo 1340 g2 ufaQ fhrent oft et 1341 gH3T fed By damt 1342 A digd HBE d e 1343 He gt Yfosfe
HATS (344

10. Break the noose of Maya, otherwise you will wander in ignorance for another 8,400,000
times (births), so brother recognise the Malecch. Listen wise Prahilad.

Qq 1345 Fgr |346
11. Dohara
I UTBHT M & W §TU Hdl HIJ 1347 H A3 5adt HET fes B 99 + gig 1348

The Khalsa of the Guru, which was established in the world as the beginning, we must always
keep animosity towards the Shaktas from hell.

340 KHe SHR 1797 B: 20, MS 29: @0, MS 5017: €, KHc SHR 1442F: ©

341 KHe SHR 1797 B: g€ uaw Hifew ft g, MS 1152: ge ufg@ »fenr t eft, MS 29: ge ufg§ »nfenr ot e,
MS 5017: ge ufg§ »rfems =ff gvft, KHe SHR 1442F: 3¢ uawd »femr ot gt

342 KHc SHR 1797 B: 437 fed 8u Iamft, MS 1152: 43 fed g Iaft, MS 29: 3337 fed s 983, MS 5017:
g3 fed g Samft, KHe SHR 1442F: 243 fed @gna Jaft

343 KHc SHR 1797 B: ® dtgn ¥8g & Aawr, MS 1152: 7 digrq ¥8g o 77, MS 29: # dtan {88 3 Ae, MS 5017: 7
g 18& 3 7', KHe SHR 1442F: § dtgqa 488 S A

344 KHc SHR 1797 B: % &9 & 5# A5, MS 1152: A< et Yfowre gare, MS 29: afe gt ygsife aarfe, MS 5017:
Ae gt ygue g, KHe SHR 1442F: e 3Et Yydsge JA'e

345 KHe SHR 1797 B: aa, MS 1152: €, KHc SHR 1442F: ¢
346 KHe SHR 1797 B: ©ar, MS 1152: €aar, MS 29:2, MS 5017: €da7, KHe SHR 1442F: €aar

347 KHc SHR 1797 B: aig urg# nife 8 | & Aar Hfg, MS 1152: 31g umsH we 8 7 g Adr Hfg, MS 29: 3rg umsH
wife BQ | & A7gr Hfg, MS 5017: g umgr wife § wig 7 & Aar Hifg, KHe SHR 1442F: 3ig ursHT nie & 7 g
a1 dfg

348 KHc SHR 1797 B: & 7ra3 &adl AeT fes 7 a3 Jf Ug, MS 1152: 7 A3 g4t 7er fes M€ a9 o gfa, MS 29: &
A3 sadl AeT fes 7 ad f Ufg, MS 5017: | 7d3 a3t AT fes 7 43 7 gfg, KHe SHR 1442F: 7 A3 &gt 7er
fes 7 a9 7 gfo
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QR 1349 HJ »Ed Ufgd d HY &TH SHETG 1350 B8 31387 HIF Ug A &3 mUrg 1351

12. (He who) wears red cloth, and takes snuff in the nostrils, seeing this, he is thrown into the
darkness of hell.

a3 1352 fas Ay 77y AU faaT 7 A< yAre 1353 7 farer 3 fagH fde AeH grere grfe 1354

13. (He who) eats without reciting japuji and jap, (he) is feces of a worm having wasted this
birth.

Q8 1355 Juet 1356

14. Chaupai

3499 KHc SHR 1797 B: a’, MS 1152: @0, MS 5017: @0, KHc SHR 1442F: a0

350 KHc SHR 1797 B: 5J wigg ufgd a3 ¥y & a°=g, MS 1152: HJ »Ha ufag afg 1 a71 sA=g, MS 29: 53
niggd ufd g 99 Hu 376 aH<g, MS 5017: §J vigg ufad 3 3 & a7<7g, KHe SHR 1442F: Ha wigd Us & Hus™
aH=g

351 KHe SHR 1797 B: 9 373" #W ug #te sad »iurg, MS 1152: 89 373&" #b7 Yy Heg &« wiug, MS 29: 88
3737 HiH ug gt aad wiarg, MS 5017: 88 33aT Hi7 ug 5 &9« wigrg, KHe SHR 1442F: 83 33T Hi7 ug
A a9 Evitg

352 KHc SHR 1797 B: a3, MS 1152: aq, MS 29: Qq, MS 5017: @9, KHc SHR 1442F: aq

353 KHe SHR 1797 B: fas Ay Ay /U fasr 7 A< ufgrre, MS 1152: fag Ay 7l fasr 7 A< yarfe, MS 29: fas Ay
Ay AU fasT | A= yAe, MS 5017: fasr Ay #t u3 7 A2 yrfe, KHe SHR 1442F: fasT Ay Aurt u3 & 72 yrfe

[

354 KHe SHR 1797 B: 7 fo ar faay & Ao drem= &g, MS 1152: 7 faer ar fagy dfe fed areme afe, MS 29: 7
fentar ar fagy dfe Aey ar=m8 afe, MS 5017: 7 farer fopi 3fe o Aex gr=ere &g, KHe SHR 1442F: ¥ farer 3 /3
Jfe Jt AeM IreTe g©

355 KHe SHR 1797 B: a8, MS 29: aa

356 KHe SHR 1797 B: Suret, MS 1152: Sudt, MS 29: 9, MS 5017: Suet, KHe SHR 1442F: Suet
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Y3 IS J9 93 &7 are 1357 ggaH ot yrrfe 7 ure 1358 grag Wt firg f3g 718 1359 g 2935 f3n
THTEPHT 1T 1360

(He who) doesn't sing the Guru’s song in the morning or takes prasad without performing rahiras
(evening prayer), the Sikhs know that person as an outwardly Sikh. Everyone must treat such
person as false.

QU 1361 By IEITHT gH3T fed 1362 g9 g79 Hal "EH HJ 1363 919 g9 R g fare 1364 &g 37 &
fHE Afame 1365

15. (He) will be reborn 8,400,000 times, (he) will be born and die repeatedly in this world. (He
who) breaks from the Guru’s words and will be punished in the court of the Guru.

Q€ 1366 Eggr |367

357 KHc SHR 1797 B: Y3 a3 gId i3 & are, MS 1152: Y3 a5 g1g 3fifs & are, MS 29: Y3 a8 g9 3ff3 & are,
MS 5017: yr3 a5 319 3ff3 & ar=, KHe SHR 1442F: Yr3 a5 319 3ft3 &7 are

358 KHe SHR 1797 B: 3fgam fasr yare 7 u=, MS 1152: ggam fasr yafe 7 ur<, MS 29: gaats fast yrfe =
U2, MS 5017: afagm faaT yrfe 7 ure, KHe SHR 1442F: gfgam faer yfe w7 ue

359 KHe SHR 1797 B: afag it iy f3a 778, MS 1152: aragd w1t i 30 mmes, MS 29: arafg wdt iy f3fa ars, MS
5017: grag it iy 3fg 776, KHe SHR 1442F: arfgg ydt g 3fa mrsg

360 KHe SHR 1797 B: {9 @936 fHawr f37 {e, MS 1152: 75 2936 359 fiftmm 11es, MS 29: 53 &35 39 fftmr
HTE, MS 5017: 75 a736 37 fHifemm 116, KHe SHR 1442F: 79 2336 3fa fHftmim yrsg

361 KHe SHR 1797 B: au, MS 29: a3, MS 5017: aa, KHc SHR 1442F: a3

362 KHe SHR 1797 B: By 983t 2437 fad, MS 1152: 8 983t 437 fed, MS 29: 3y g8t sz fed, MS
5017: sy 397t P37 fed, KHe SHR 1442F: 8y I oz fad

363 KHe SHR 1797 B: &3 &9 #dT AaH Ha, MS 1152: @1d 9 74T A&H X, MS 29: 19 19 HdTl 764 Hd, MS 5017:
g9 g9 7dT Aad Hd, KHe SHR 1442F: 9 &9 AdT #7&H Ha

364 KHe SHR 1797 B: 313 g9aT fHQ ger Afe, MS 1152: 31d g9s M8 3er Afe, MS 29: 919 a9&T 8 3er Afe, MS
5017: 3rg g9 7 ger Afe, KHe SHR 1442F: 319 8967 A g Afe

365 KHc SHR 1797 B: Tda1g 37 & g Avfe, MS 1152: gaifa 37 & 8 Avrfe, MS 29: ©gdra 37 a8 @ mmfe, MS
5017: ©ddra 37 & A8 A, KHe SHR 1442F: ©d4di 37 & 48 Amfe

366 KHc SHR 1797 B: 9&, MS 29: a8, MS 5017: a3, KHc SHR 1442F: a3

367 KHc SHR 1797 B: ©a7, MS 1152: €ggr, MS 29: €adr, MS 5017: €gar
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16. Dohara

WIS YUY d B73 o I €< AG ¥ 1368 7HEH "7&H IH3 fed &J &7 ry off &g 1369

(He who) abandons the Formless One and runs after another god, will roam in ignorance birth
after birth, without finding a place of comfort.

Q0 1370 furgs &t yar I fid fas & fseme Him 1371 B Aa3 fagrar mer et Hf waretnr 1572

17. The Sikhs should not bow their heads in puja to stones. And that Shakta, who is always
without the Guru, is punished by the Lord of the Earth.

qt 1373 gt grusT A8 ft Ha U g Ifl 1374 35 ft AHAT 7 9 73 A< IS AT 1375

18. (He who) by his own hand establishes his glory through connection to me, (he who) equates
them, they and their lineage will be burned.

368 KHe SHR 1797 B: »a™s UdY & 873 & 31 T 3@ wig, MS 1152: »dg Ugy a8 g5 33 3 < &t mig, MS 29:
oS UIY I &f5 dAfg In B2 &t wi8g, MS 5017: wiams Udy S &8 o AU ©< St 89, KHe SHR 1442F: &3 & AU
U afe wig

369 KHe SHR 1797 B: A& Ao 437 fed 53 & Ay &t 33, MS 1152: A Aer 437 fed 5J & 7y ft 589, MS 29:
AoH A6H 3943 fed 8d & 7y ot 589, MS 5017: AaH AeH 3 fed BJ &7 7y ot 8g, KHe SHR 1442F: 764 AaH
P37 fed 8J 7 7y ot 3

370 KHc SHR 1797 B: a9, MS 29: a&, MS 5017: ag, KHc SHR 1442F: au

371 KHe SHR 1797 B: ugs &t urr a9 fius fa< & b, MS 1152: ufas ot urr ad iy fas fo< 7 =, MS 29: uras
t urr a9 g fas fe=re =, MS 5017: ufas =t umr a9 iy fas fs=me b, KHe SHR 1442F: urfos &t umr a9
iy g a7 faee Him

372 KHc SHR 1797 B: & A3 fagrar Aer Hifant Ht Aarehar, MS 1152: ¥ 793 faarar wer Hifgnr Ht Ao, MS 29: &
A3 fegrar wer Hifanr Hff Aaretd, MS 5017: ® A3 fagrar AeT Hrgw Ht AarehT, KHe SHR 1442F: | 7ra3 sddt
T Hifgnr Hff AT

373 KHe SHR 1797 B: at, MS 29: @5, MS 5017: au,

374 KHc SHR 1797 B: adt auet A &t »fg »us o9 afa, MS 1152: It ausT o &t Jfg »mus ama, MS 29: st
gusT Wy &t Afg vus g, MS 5017: adt garust &5 &t dfg wus o, KHe SHR 1442F: 3t grus g5 & sifg
wUS Iy

375 KHc SHR 1797 B: 3 &t mHg 7 99 A9 A< a8 "7\, MS 1152: f3& &t miHg A 93 Ad A< a8 HE, MS 29: 55

&t mmfg | 99 79 A= I8 7", MS 5017: f3& &t mmfo 7 59 Afg 7= afg 73, KHe SHR 1442F: fsa St g |
I Ad A< I8 7Y
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Qt 1376 Juet 1377

19. Chaupai

19 37&d I Mdre =F 1378 Irg Mg € & ot wiF 1379 gaH TTs feudr It 1380 35 g8 Hig
fe=m™ 7 b 1381

From within all three lineages of Guru Nanak and Guru Angad and Amar Das, descends my
command in written form, I speak from the centre of the abode of the three lineages.

201 382 35 HE Ty €9 iy Jet 1383 3Tt Haf3 HE &t It 1384 5 570 3 oft 73 YA 1385 wirs @< 9H
JTE AT 1386

20. (He who) sees a Sikh from distance is thus liberated. (He who) establishes (himself) and
worships to an image, (his) illusion of the other god is cut.

376 KHe SHR 1797 B: at, MS 29: at
377 KHe SHR 1797 B: guret, MS 1152: guet, MS 29: 5, MS 5017: gught

378 KHc SHR 1797 B: 319 &' 31d »idre &4, MS 1152: 919 37a dId »idie &4, MS 29: 319 37a dId dIe 84, MS
5017: 31g &7 gig miare 84, KHe SHR 1442F: 919 5764 19 widre 89

379 KHe SHR 1797 B: »pig T 3t& ot »i, MS 1152: grg »pf ©5 3t& ot wig, MS 29: grg »pig T & ot »im, MS
5017: grg »PHg T 31& &t wid, KHe SHR 1442F: 313 npig T 316 ot wi

380 KHe SHR 1797 B: g €16 AT & fgudiarr, MS 1152: g €6 AT & aer, MS 29: g T fumr araehr, MS
5017: gend T fgumr ager, KHe SHR 1442F: g ©76 fgumr s

381 KHe SHR 1797 B: f3& a8 HU o foem 7 diwr, MS 1152: f3& 3% Hfg faem 3 o, MS 29: f3& a8 Hft foem
o e, MS 5017: f30 a8 Hu fsem sdfa sfter, KHe SHR 1442F: 36 &t a9 foer adn

382 KHec SHR 1797 B: 20, MS 5017: 9&, KHc SHR 1442F: a&

383 KHc SHR 1797 B: f3s € By ©d i a&t, MS 1152: f3a 8 Tu va Py a&t, MS 29: f3s 8 By va iy g,
MS 5017: f3& & 2 €3 iy s, KHe SHR 1442F: f3& & 29 €3 7y St

384 KHc SHR 1797 B: 3t ¥a3 ¥9 afg I&t, MS 1152: 31t 4afs yu st J&t, MS 29: 3t yafs yfs sfa geft, MS
5017: 3ft Hafs yw afg g, KHe SHR 1442F: 31t 2oz 4& afg Jet

385 KHe SHR 1797 B: 7 8 35 ot &3 yrr, MS 1152: 7 g 35 &t a3 yAr, MS 29: 7 g {35 &t 373 yAT, MS 5017:
A 8 f35 ot a3 AT, KHe SHR 1442F: 7 8 {35 off a9 yrr, MS 1152 wis T2 34 9 g

386 KHc SHR 1797 B: »s 82 4 e TAT, MS 1152: i T2 o1 S €A, MS 29: »s 82 4 I gA7, MS 5017:
s T2 g4 I1e AT, KHe SHR 1442F: wia B2 94 a1 gAT
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29 1387 gggr |38
21. Dohara

19 9 Ay H&3 Jfg + g fa3 giime 1389 7 unft Ara3 mer faafe gu fde fame) 390

(He who) makes an offering and then seeks the fulfilment of a wish, that Sikh’s mind will be
misguided. That Shakta will always be a sinner and will go into a terrible form of duality.

Q1391 &) 392

22. Dohara

I3t v HAE 97 HiS 7 yrTafe & 1 fes o 98 97 76H JIeTe 21 393

(He who) takes prasad from the Masands, Minas, or those who kill their daughters, will waste
(his) subsequent birth.

387 KHe SHR 1797 B: 3a, MS 1152: a9, MS 5017: a2
388 KHc SHR 1797 B: ©a7, MS 29: €, MS 5017: €aaT, KHc SHR 1442F: ©ggr

389 KHc SHR 1797 B: 919 3¢ 7 &3 afg 7 fiu fgz rfe, MS 1152: a9 3¢ iy »s3 a9 # g fgz gpife, MS
29: 99 3¢ HY H&3 dfg 1 i fg3 afg ufe, MS 5017: a9 3¢ fid a3 a9 # fd fg3 gpfe, KHe SHR 1442F: a9
3< i »s3 99 | P fos e

390 KHe SHR 1797 B: 7 5a3 unft w1 fade gu § A, MS 1152: 7§ unft wra3 wer faafe gu dfe afe, MS 29: 7
unft Ara3 weT faae gu dfe e, MS 5017: 7 undt sra3 meT faae gu dfe Arfe, KHe SHR 1442F: 7wt A3 Her
faere gu dfe afe

391 KHe SHR 1797 B: 33, MS 1152: at, MS 29: a0, MS 5017: at, KHe SHR 1442F: at
392 KHe SHR 1797 B: Sar

393 KHe SHR 1797 B: gt 1rg »ie mig Hie & Yyre 88 d fes & A AsH Jie'< g, MS 1152: g3t Hig HiE ar Hfts
aryrrafe 88 g fes & o8 ar AeM Jiere @1fe, MS 29: &t Hig 1idie o Hie ar yrrfe w8 1 fes & g| o AeH dere
arfe, MS 5017: 3t 1 »pie ar i€ ar yrfenl 58 1 fes & g ar AaH aiee are, KHe SHR 1442F: g3t Hg Hie
ar i€ aryFrel 5 1 fes 3 oE O Aed IR g
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23 3% g1f3 fiys 3 996 o BT UF 7 Jg| 395 W8 T BJ 19 s o 991 3%

23. (He who) abandons the Panth of the Sikhs and is received by another Panth, here and there
that thief among the Sikhs of the Guru will feel pain.

28 1397 YUt 1398
24. Chaupai

HE 9 €8 7 WS 139 Ug UE & 4 B9 gurd 1400 B Arar3 fHydrg ar &rdt 1401 e ufa§ wiH Jag vt |

402

(He who) worships in a funeral monument, grave or temple and (he who) does not speak highly
of the Panth is not a Sikh of the Guru. (He will) be caught like a small pebble by Yama and
hanged to death.

394 KHc SHR 1797 B: a3, MS 1152: at, MS 5017: at, KHc SHR 1442F: ax

395 KHe SHR 1797 B: &3 fius & e 3 8 Ug 3@ nig, MS 1152: s fus 3 996 & 82 U 7 dg, MS 29: s
fis & 996 9 B8 Ug 7 dg, MS 5017: €3 fus 3 9d& & %8 Ug 7 dg, KHe SHR 1442F: €3 s & 996 o 8 Ug
H3da

396 KHc SHR 1797 B: »i&@ 68 vy 84t 919 fids & 99, MS 1152: »g 88 Ty %J 919 fids 99, MS 29: W T 5d
319 s 3 99, MS 5017: €8 8 Ty 8J d1d s &1 arer< are, KHe SHR 1442F: €8 €8 Ty %J 919 My & 99
397 KHe SHR 1797 B: ag, KHc SHR 1442F: 0

398 KHe SHR 1797 B: Sueht, MS 5017: Suet

399 KHe SHR 1797 B: ¥t did 88 1 H'&, MS 1152: 3t did 228 1 W&, MS 29: 3t did 228 1 W&, MS 5017: 1t
Jid B8 A 1S, KHe SHR 1442F: »3t dig 228 A 1o

400 KHe SHR 1797 B: ug Ug & & 89 auts, MS 1152: Yy Ut & & €9 aurs, MS 29: ug U" & & 89 auts, MS 5017:

Ud Ug & I 89 aurs, KHe SHR 1442F: ud Ug & €9 au™s

401 KHc SHR 1797 B: ® 7793 919 & 7y &tdft, MS 1152: | 773 farg & atdt, MS 29: | 77a(3 31d & iy a7dt, MS
5017: % "ra3 fuarg ar a1fg, KHe SHR 1442F: 7 73 fuqrg ar st

402 KHc SHR 1797 B: @ UJW 4 g a7dt, MS 1152: @ Y8 X Sdd a7dt, MS 29: g ufg§ ™1 dag gvdft, MS
5017: e ufg& ™M+ =g edt, KHe SHR 1442F: @ ufgg m+ dag ardt
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QY 1403 ft Ty feere Him 1404 7 iy w3t fare €tH 1405 wigrs yay ot A= 9 1406 B iy Ags 87 &
39 407

25. (He who) bows the head to someone wearing topi, that Sikh will be in the twentieth hell. (He
who) makes seva (service) to the Formless one, that Sikh will save his lineage.

QE 1408 Fggr |409
26. Dohara

I UTSHT HTATE Yare J1g ot fag 1410 7 ity fug fhss 89 3 dw1 fews feg g f&e 141

Accept the Khalsa of the Guru as manifesting the body of the Guru. That Sikh who seeks me can
find me 1n it.

403 KHc SHR 1797 B: au, MS 1152: 20, MS 29: aa, MS 5017: a0

404 KHc SHR 1797 B: &t @y fa=m@ fivm, MS 1152: aut ®y feeme Him, MS 29: Ut =y faer@ #ia, MS 5017: Ut =@y
fe=re =, KHe SHR 1442F: Ut 2y faere i

40s KHe SHR 1797 B: 7 fing sadft fame e, MS 1152: 7 iy aadt fame &b, MS 29: 7 iy aadt fame ghr, MS
5017: 7 g sadft fam@ i, KHe SHR 1442F: 7 fy sadlt fem? gt

406 KHe SHR 1797 B: »iars ygy &t A<t g, MS 1152: »a& yay ot =T &3, MS 29: »&s yay ot A<r o9, MS
5017: »idts Uay ot A=r &3, KHe SHR 1442F: M8 Uay ot A< o9

407 KHe SHR 1797 B: & fy 7as 89 8 39, MS 1152: & g 7as 89 8 39, MS 29: 7 iy 7918 89 8 33, MS 5017:
A 7y 7918 89 8 39, KHe SHR 1442F: & fy Aa@ 89 8 39

408 KHc SHR 1797 B: &, MS 29: a3, MS 5017: aa, KHc SHR 1442F: aa
409 KHe SHR 1797 B: €ar, MS 1152: €ddr, MS 5017: €adr, KHe SHR 1442F: €agr

410 KHe SHR 1797 B: 31ig umsT Hifsg ydre aig ot ©fg, MS 1152: 3rg uaHr Hrate ydie arg ot efa, MS 29: 3rg
UTSAT HIEe YaTe 3ig ot €a, MS 5017: I USHT HSTH Y3y J1g ot 29, KHe SHR 1442F: 31g umsHT Arat yare
aig <t efg

411 KHe SHR 1797 B: 7 fiau Hfo g 89 3w fes fea 1fa 8fe, MS 1152: 7 By 7 s wrar 3 & fes 5 8g, MS
29: > g 89 J un feg Hfg B, MS 5017: 7 a1 g 89 J & fes g 7 59, KHe SHR 1442F: 5 iy fis gefos
u fes 7 89

213



201 412 15 & Md 399 I IJ & HS farrg 1413 7 fid 7 {93 &1 93 Ud &9d & Hifg 1414

27. Do not trust (a yogi) who cuts the ears, or a Turk. That Sikh who does not do justice, that
person is going to hell.

2t 1415 Af3ar9 oft g7t faaT aAaT 70 7 39 1416 B fHran Aardts o7 ugT 59 HO Wa 1417

28. (He who) recites with their tongue bani (verses) other than that of the Guru, will be struck by
God and will fall into the horrible centre of hell.
2t 1418 Fueh 1419

29. Chaupai

412 KHc SHR 1797 B: 22, MS 1152: 33, MS 5017: 33, KHc SHR 1442F: a3

413 KHc SHR 1797 B: & 9 »ig 399 ¥ ad & 8 famrg, MS 1152: 91 9 g 399 a7 dd & ¥ farrg, MS 29: 95
2 g 399 A7 Ad & G farfg, MS 5017: 91 a1 »id 399 & ad & 4 ferrg, KHe SHR 1442F: a6 92 wid 334 ar
43 & s ferrg

414 KHc SHR 1797 B: 7 fd 7 fa3 &7 3 ud &g« & Hifg, MS 1152: 7 7 fa fo3 5 a3 7 7 &a 7fe, MS 29: 7 g 7
fg3 &7 a9 Fag aad Afg, MS 5017: 7 iy # o3 & A9 # 79 ug &aa AfeE, KHe SHR 1442F: 1 iy 7 fo3 &7 a9
Aed 594 Afe

415 KHc SHR 1797 B: at, MS 1152: a3, MS 29: ag, MS 5017: a3, KHc SHR 1442F: a3

416 KHe SHR 1797 B: Af33r9 ot @t faar gwer Al @ da, MS 1152: Af3arg ot aret fas gxer 7l 7 dg, MS 29:
Af3grg o aret fasr grsT AU 7 dg, MS 5017: Afsqrg ot aet fast avsT AU @ dg, KHe SHR 1442F: #f3grg ot aret

QA = -

faeT gHeT AU 7 d9

417 KHe SHR 1797 B: & Hrfgn AT a7 UgT a9 HO wWig, MS 1152: 7 Hifgnim AITEhT a7 Ud &9 HU wig, MS 29: &
Hifgn™ FartT ar ufgn sga HT wig, MS 5017: & Hifont AaretT ar uar aax Hfg wig, KHe SHR 1442F: # g
HATE a7 U a9« 1 uid

418 KHc SHR 1797 B: at, MS 29: ag, KHc SHR 1442F: ag

419 KHc SHR 1797 B: Suet, MS 5017: Suet, KHe SHR 1442F: Suet
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& TIHG ot 1 H3 U9 1420 I8 AHT & &9 fHurd 1421 973 q1g s oft Ae 1422 fiHem 1d 19 &g €< |

423

(He who) holds belief in the six darshans (systems of Hindu philosophy), will go to hell taking
all of his crowd (with him). Without the service of the Sikhs and of the Guru, even gods and men
are false.

30| 424 W™ YTy ot HIF3 T 1425 YdIe Md™& YTSHT €7 14261 HH J9d fHeT st gt 1427 g
ST 1 vigre AT 1428

30. This is the form of the Formless One, manifest in the immortal Khalsa. No part of my
writings are false, this is the testimony by Guru Nanak and Guru Angad.

39 429 ©JdT 1430

31. Dohara

420 KHe SHR 1797 B: 861 €ada &t 7 Hfs urd, MS 1152: € s &t 7 13 urd, MS 29: & Ta@s ot 7 43 u'd, MS
5017: & a9 ot 7 Hf3 urd, KHe SHR 1442F: 8 €996 &t 1 43 urd

421 KHe SHR 1797 B: 9% "4d 8 &a« fHurd, MS 1152: 3% 74T 8 &34 furd, MS 29: 38 Hgd 8 a3« Aud, MS
5017: Ifg ¥4g & g« faurd, KHe SHR 1442F: 98 74g 8 &ad furd

422 KHe SHR 1797 B: &% g1g fus &ff A=, MS 1152: 873 91g fus &t A=, MS 29: g7 qid fras &t #<7, MS 5017:
g3 91g fus &t A=, KHe SHR 1442F: 87 q1g fus &t A=r

423 KHc SHR 1797 B: fiaw »& H9 &9 ¥<, MS 1152: fiftmm 1s 59 & g=<7, MS 29: fiftmm s 59 &9 8=, MS
5017: f4femim /& H9 59 B=, KHe SHR 1442F: f4femi 11s 79 g B<

424 KHec SHR 1797 B: 30, MS 1152: ag, MS 29: 32, MS 5017: a8

425 KHe SHR 1797 B: wids Uad &t yafs &g, MS 1152: »ams yad St a3 €g, MS 29: »&g yay ot 4af3 €g, MS
5017: »ams yay ot Haf3 &g, KHe SHR 1442F: »ams ydy ot Ha3 &g

426 KHc SHR 1797 B: ydie »arg ymsHAT ©fg, MS 1152: Ydle Ma8 YtSHAT TaT, MS 29: Ydie Wams ugHT ©d, MS
5017: Yyare »as ygHT TaT, KHe SHR 1442F: Ydie Wa™s YtSHT ©d

427 KHe SHR 1797 B: ¥ 39« fHaar afg srdt, MS 1152: 34 do fHfemm sdt sedt, MS 29: 3pf 3o fHfam adt s,
MS 5017: 1 Sg= fHfer st sndt, KHe SHR 1442F: x4 god tHfem sdt andt

428 KHc SHR 1797 B: 319 374 3Id nidre #dt, MS 1152: 319 7&« JId wiaife Andt, MS 29: 31g 3764 Jig nidre A,
MS 5017: 31g &7 gId wigre AT, KHe SHR 1442F: 319 37ad dIg wigre "t

429 KHc SHR 1797 B: 39, MS 1152: au, MS 5017: au, KHc SHR 1442F: au

430 KHc SHR 1797 B: ©ar, MS 1152: ¥agr, MS 5017: €aar, KHc SHR 1442F: €agr
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&1 ST YTBH WId AT AY 315 1431 wifs €2 fee Histe fre arg ot Hfs 1432

Have dealings with the Khalsa, serving others is all false. Accepting other gods is like clutching
at straw.

3 1433 EgdT 1434
32. Dohara
WIS Ygy o IaH B yarie sferedt Ul 1435 Ag finds a gaH wa g fHrae qfg 1436

By the order of Formless One who caused the Panth to be made manifest. The command to all
Sikhs is to accept the Granth as the Guru.

33| 437 &7 1438

33. Dohara

431 KHe SHR 1797 B: 8T T ugH nied A<t A3 3fs, MS 1152: 8T 27 UgH g A 78 5, MS 29: 8T g7
g wiifs T2 A8 35, MS 5017: 8T T yrsH 75 ©F A9 §6, KHe SHR 1442F: 7 ST yrsH Wd 873 79 5

432 KHc SHR 1797 B: niis 2= fe= »wate faw arg ot »fs, MS 1152: Wig T< fe@ Hale fag arg &t ys, MS 29: m8g
o= fe@ Hale fag arg ot ¥, MS 5017: wig T= fe@ Hat fAQ arg ot Ha, KHe SHR 1442F: wig few et faw arg
dt ye

433 KHe SHR 1797 B: 33, MS 1152: a&, MS 5017: a&, KHc SHR 1442F: a&
434 MS 1152: €ggr

435 KHe SHR 1797 B: »drs Uy o ged 18 yare gaifew U, MS 1152: »ams ydy 3 896 M8 yarie g81es ug,
MS 29: »d% UdY & g9& J Uddic 98Teg U, MS 5017: a8 Udy o 896 A Uddic g81e6 Ug, KHe SHR 1442F:
TS UJY 3 996 H Uddie 9878 U

436 KHe SHR 1797 B: 73 fids & gani wa 3ig »fae gfa, MS 1152: 73 fius 3 fe@ afag arg »mat8 fam, MS 29: 73
s & gt & 31g a8 gfF, MS 5017: 73 fus 3 a9s &g 31ig Hmatdt 3jg, KHe SHR 1442F: °3 fus 3 596 &g
EERIGITEIC]

437 KHc SHR 1797 B: 33, MS 1152: a9, MS 29: 3¢, MS 5017: a2, KHe SHR 1442F: a2

438 MS 1152: ©ggr, MS 29: €
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gy 9f88 78 7913 H f3afa faereg v 143 =fg a1g 3 H3 fas it Ardt amg (440

(He who) would bow down the head to that which is established in the world, without the mantra
of vahiguru, the whole epic is false.

38 |41 Judt| 442

34. Chaupai

iy & iy 7 nigg diaT 1443 dfe WINg 791 838 BT 1444 1 13 oft g7t iy e 145 Hies Ha3 ueTdyg
YT |46

The Sikh who gives cloth (performs charity) to another Sikh, gets the benefit of millions of Vedic
horse sacrifices. (He who) learns the compositions of the Guru, gains the benefit of being
released in this life.

439 KHe SHR 1797 B: v 8fg€ 98 a3 H f3a5fg fawreg »ma, MS 1152: au 88§ 7@ Aar3 H f3afg feereg v,
MS 29: gy 98718 Fa13 A 5ol faerefa yma, MS 5017: g 988 7 #d13 7 3% fo=r= yma, KHe SHR 1442F: gng
9f88 1 7a13 A 56 foee vy

440 KHc SHR 1797 B: =faarg d »3 fas frawr Aardt ara, MS 1152: =1fg grg 3 H3 fas fifemm st ama, MS 29:
Trgqrg d H3 fas Pifem Hardt ama, MS 5017: Tgaig & a4 fag e \rdt ara, KHe SHR 1442F: =1fg 3rg & o™
fas fifer Hardt g

441 KHc SHR 1797 B: 38, MS 29: 30
442 KHc SHR 1797 B: Sugt, MS 1152: Sugt, MS 29: 3, MS 5017: Suet, KHe SHR 1442F: Suret

443 KHc SHR 1797 B: fy & fiu 7 wigg €&, MS 1152: fg & iy 7 wigg dter, MS 29: fiy a8 g 7 igs @, MS
5017: fu & firg 7 wigg g, KHe SHR 1442F: fiy & g 7 nhy3 dter

444 KHe SHR 1797 B: 3fe »iu morw €8 16, MS 1152: dfe »igg Adr @8 dlsr, MS 29: ae Mt Adl €8 d1s,
MS 5017: S »T a1 €8 dlor, KHe SHR 1442F: S MiE HdT 25 dtar

445 KHc SHR 1797 B: & 319 ot aret g @12, MS 1152: 7 319 &t et g g2, MS 29: 7 a9 & gt fing 72, MS
5017: 7 a9 &t et firg 872, KHe SHR 1442F: 1 319 st aret fig g

446 KHc SHR 1797 B: Hles ¥a3 uerag ure, MS 1152: Htes yafs uetgg ure, MS 29: fies yafs uegg ute, MS
5017: Hfies yafs uetgg ure, KHe SHR 1442F: {39 iy ug @196 A<
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3y |47 grft a9 WS g gaeT 1448 31 iy ot gt & AgeT 149 g9 yrrfe firgm vy ure 1450 31 fig
FQ IT TS AT 1451

35. (He who) massages the feet of a Sikh, that Sikh has not accomplished evil, (he who) makes
prasad for other Sikhs, for that Sikh the Guru offers himself.

3€ 1452 Egar 1453
36. Dohara
HH3 H3TT H 98 gH g2+ fagra 1454 Hw =<t fa3 YoMt dgerg Hgeg 1455

See the year of Samvat 1752 having passed, this is the fifth day, Thursday, of the lunar fortnight,
an auspicious day.

30 456 Fggr |457

37. Dohara

447 KHc SHR 1797 B: 3u, MS 1152: atc, MS 29: 29, MS 5017: at, KHc SHR 1442F: at

448 KHe SHR 1797 B: gnft a9 18 iy wger, MS 1152: gnft a9 48 fid ggar, MS 29: gndt 3 18 iy gger, KhC
SHR 1442F: gnft a3 +8 firg gaaT

449 KHc SHR 1797 B: /4 dad afst 3fg 35 ugsr, MS 1152: f37 fiag ar 3t & 77, MS 29: {357 g ar Adt & #ger,
KhC SHR 1442F: f35 fay oft Jdt o7 qrger

450 KHe SHR 1797 B: dd yATe fids 1y ure, MS 1152: g3 Y fam yg ur2, MS 29: g yrfe s Ha ue, MS
5017: a9 yrrfe fus wfy ue

451 KHc SHR 1797 B: f39 fig ug 919 @7gs A<, MS 1152: f37 fig a8 919 =796 A<, MS 29: 35 fig ug 319 @196
e MS 5017: 37 fg Y 319 @98 A<

452 KHe SHR 1797 B: 3&, MS 5017: at
453 KHc SHR 1797 B: ©ar, MS 5017: €adr, KHe SHR 1442F: €fggr

454 KHe SHR 1797 B: 33 53 AW 38 "aH g<d f6d7g, MS 1152: 543 H3JT # 3T g g<r" f6ad, MS 29: 43
A3dfg 7 38 afgn & feafa, MS 5017: 543 A39T A 38 aH& Y f6arg, KHe SHR 1442F: 543 A3fg & 38 g™
gay fesarg

455 KHe SHR 1797 B: ynu geft faf3 Ut digarg 73 =19, MS 1152; ynu =< fa3 Uot dig=g As=a, MS 29: Hu
=<t faz Uot dig=g ms=rg, MS 5017: ymu =<t fg3 ot fig='g a8=1g, KHe SHR 1442F: yrw =<t fa3 uot
Jdg=rg Hseg

456 KHe SHR 1797 B: 35, MS 1152: 30, MS 29: 33, MS 5017: 30

47T MS 1152: €ggr
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Ifgam AR g gaH & U3 I3 A3 372 1458 HoH 979H IR&T 9< yaie THE Hig nifa 1459

The Sikh should read the hukam (command) at the time of rahiras (hymns sung at sunset) with a
loving mind. (He who) repeats with the tongue a thousand times, that one then appears before
me.

3t 1460 UL 461

38. Chaupai

g9 Y313 I8 iy Jet 1462 3 Aet €8 yrufz Iet 1463 g9 9 996 g9 off Haf3 1464 yafs gafs =g A
Y3 1465

The Sikh who puts faith in this speech shall receive a reward. The speech of the Guru is the
image of the Guru. Liberation, enjoyment, blessing, they all will be fulfilled.

3¢ | TJgr 1466

39. Dohara

458 KHe SHR 1797 B: afgamt m1ot g gend & u3 ifs fog smam, MS 1152: gaarit = i gand & u3 ifs 73 gife,
MS 29: gfggm™ =t g gy 7 U3 H63 Af3 gife, MS 5017: afag™ =t g goi 3 u3 I3 =13 ofe, KHe SHR
1442F: 3fgam =1 iy gend U3 iz 73 ofe

459 KHe SHR 1797 B: #g® &g gH&" g< ydie 8 Hfg nife, MS 1152: 77 ¥79 grsT g yaife g dfg nife, MS
29: & Tg IHsT g ydie 8 Hfg »ife, MS 5017: HdH &9 gxsT g yare 8 Hfg wirfe, KHe SHR 1442F: Afgw
g gAeT g yare s Hfg wife

460 KHe SHR 1797 B: 3¢

461 KHe SHR 1797 B: Suret, MS 1152: Sugt, MS 29: 3, MS 5017: Sush

462 KHe SHR 1797 B: 95 Y313 au fiy a&ft, MS 1152: g9 Y3 and fiag a&ft, MS 29: g9s ugsts oo fay Jef,
MS 5017: 95 U3 g fiu Set, KHe SHR 1442F: g96 i3 94 fiu et

463 KHe SHR 1797 B: 3 5et g5 yruf3 get, MS 1152: 3 #et gg uarufs 3&ft, MS 29: 37 dt g5 yruf3 get, MS 5017:
3 Adt gm yruz I, KHe SHR 1442F: 3 Adt g5 yu3 Jet

464 KHe SHR 1797 B: 919 & g96 Jrd ot ¥af3, MS 1152: 919 & 896 JI1d ot 433, MS 29: 919 & g96 Jrd ot #af3, MS
5017: 919 & g96 Jrd ot Haf3, KHe SHR 1442F: 919 9 96 dig St 433t

465 KHe SHR 1797 B: ¥af3 gaf3 23 A3 uafs, MS 1152: Haf3 gaif3 29 A3 ug3, MS 29: Haf3 g91f3 @9 A7 yaf3,
MS 5017: H&3 gd1f3 9 A3 Ud3, KHe SHR 1442F: Ha3 3413 @9 773 Ud3

466 KHc SHR 1797 B: ©dgr
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fere Hat € miuer AT gt € Aefs | 98 ot 936 o @u3 J &t €3 A 3U Figg Fafi I1a I ag Ht

467

Accept the desired one and serve, all. This is the time of the jewel of tranquility, it will not occur
to you to do prayers, austerities, pilgrimage sites and actions, Oh Guru ji.

8o | gfaet g At find Ha 1468 8T Aifag B BF o 997 1469 Ffesns gt gure arg #ft 1470

40. (He who) maintains this way of living is my Sikh. (He) is the master of whom I am the
disciple. Please watch over my mistakes, oh Guru.

FI MITS YUY T WTHT 1471 7aH HI afe 379 STHT 1472
Cherish the Formless One, (and) the noose of rebirth is cut).
89 | g4 1473

41. Dohara

A3 Mas Ht @0 919 UgH e €13 W3 1474 He fius d 995 feg afa§ wife mig »iz 1475

The Great Formless One is the supreme mantra. Give this message to all of the Sikhs, (from)
beginning to end.

467 KHe SHR 1797 B: fere Hrat & ninuer A It € Hsfs1 a9 ot 936 o @u3 J adt g9 Au 3u Stgg aaf J arig #

468 MS 1152: afat 3d met fg Har, MS 29: 3faz g 7t firg Agr, MS 5017: 3foet 39 At iy Har, KHe SHR
1442F: gfget 9d Aeht g dar

469 MS 1152: 8g wfag 3 €7 a 9ar, MS 29: Gfg mifag 3 87 ar Iar, MS 5017: §g Afog g€ €7 o 997, KHe SHR
1442F: € mfgg J €7 a7 a7

470 MS 5017: 3fanr gfent sxmae aig

471 MS 1152: 3 a8 Uy & wmAT, MS 29: &3 »idg Udy o mi, KHe SHR 1442F: 3 a8 Udy & witAT
412 MS 1152: 78H & dfe 379 @, MS 29: A6 H& afe 379 @, KHe SHR 1442F: 76X Hae a 319 @7
473 MS 1152: ¥gar, MS 29: €agr, KHc SHR 1442F: €ggr

474 MS 1152: Af3 vias Hft =fg Ig i =ia g 13, MS 29: Af3 »aw ff T/g Ig uar 7 &3 3, KHe SHR
1442F: 7f3 wag #t =7g 91g uaH €A feg {3

475 MS 1152: 79 fius o g9s &8 afg§ wife wig »i3, MS 29: °3 fus 3 g9 J feg afa§ »ife wig »i3, KHe SHR
1442F: 73 fus & g9s o afaw wife g w3
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IFIIEHT Hyge fdens 1476

This rahitnama is complete.

D. Edition and Translation of the Tanakhahnama
My edition of the Tanakhahnama is based on the following witnesses: KHc SHR 1442 D,
Dehradun MS 71, GNDU MS 29, KHc SHR 1579C, GNDU MS PPS 142, GNDU MS 1024,

GNDU MS 5017, GNDU MS 770.

A Af3grg yrfe 1477

Ek Onkar By the Grace of the Guru

ISUTTgETHT [478

Tanakhahnama

YHg 3367 Iet o€ g9 Ht ar 1479 o1 grg afee fw H 3 1480

An enquiry by Bhai Nand Lal. Responded to by Sri Guru Gobind Singh.

476 MS 1152: afgzamir duge dfenni 331l fez Ht saurfasnit sHtazsnr ft suea dugs) ug 3 7S 3 1y 1uf3 833,
MS 29: gfagamir Hugs dfemr, KHe SHR 1442F: gfgssnir Huge gur

477 KHc SHR 1442 D: A€ @UEIJHLFIT%, MS 71: a€ ‘FlfsT:ﬂHL‘[W%, MS 29: o ‘FIfST:ﬂHL‘[W%, KHc SHR 1579 C: a€
Af3grg Yyfe, MS PPS 142: o #Af3grg ymrfe, MS 1024: aF Af3grg Yy 2rgqrg #t &t €3, MS 5017: o #Af3qrg
yafen ftegag a3

478 KHc SHR 1442 D: 3&dtda™T, MS 71: 3sutfgsm™r, MS 29: 3sutda™T, KHe SHR 1579C: nifg 3feutfa snir, MS
PPS 142: 3&utfaam™r, MS 1024: 3&a4Tda™T, MS 5017: 3aufaamr urfsardtiaol

479 KHc SHR 1442 D: yA& J3aT 37t 3T 518 ar, MS 71: YA 33&T Iet 3T g5 ft a1, MS 29: Yyg daaT et sT
83 Ht, KHec SHR 1579C: Y& g7et 3T 87 a1, MS PPS 142: yA& II&T IEt 3T 8% 7, MS 1024: yHis JIdar sret
3T g% a1, MS 5017: Yis I3 IEt 3T 818 dt ar

480 KHc SHR 1442 D: =79 Ht grae fFw #t ar, MS 71: €39 = g9 difsie fiw # &, MS 29: =9 grg afte fw # 3,
KHc SHR 1579C: &=t 31g difge fifw wt ar, MS PPS 142: ¥ grg difsie fifw €8, MS 1024: == grg afdie fifw
3, MS 5017: €39 =fa grg difeie fw #t ar
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qQ | Taar 481

1. Dohara

Y hnr 3 gvg Ht grg asveEd Hig 1482 a@s o e Har I a8s I adt Afg 1483

Bhai Nand Lal asked the Guru, please tell me which action is appropriate and which is not.
J1d 1Y (484

The Guru spoke.

3 | Tggr 485

2. Dohara

481 KHc SHR 1442 D: ©agr, MS 71: ©adr, MS 29: a1 €adr, KHe SHR 1579C: all €gari, MS PPS 142: ¥gdr, MS
1024: Eadr, MS 5017: €aar

482 KHc SHR 1442 D: yms i S w3 #t grg asve Hifg, MS 71: yrg s de s H grg g difg, MS 29:
yHfs o dT g Ht g a3t difg, KHe SHR 1579C: yns S 8T g3 #t grg a3t sifg, MS PPS 142: ynis
S 8 wrg Ht g g3E Hfg, MS 1024: Y i S s H arg a3t Ha, MS 5017: yrs v dT 875 it arig
EERSICRYIT)

483 KHc SHR 1442 D: 9<% 99 f&a #d1 9 s=6 daH odt dfg, MS 71: 38 9 fex Aar I a8 a9 &dt Afg, MS
29: =6 I f&s Adr I d=6 JaH &dt Hfg, KHe SHR 1579C: a8 oM fes far 3 a8 s few Afa, MS PPS 142:
385 daH fea Adr 7 a= 9 &dt AfE, MS 1024: s<6 g9 fes Adl I a=6 S+ adt 7, MS 5017: I8 9 fes
Hia1 I 38s I+ &t Afg

484 KHc SHR 1442 D: gig &g, MS 71: 313 ¥79, MS 29: 9ig 9, KHc SHR 1579C: difsie @79, MS PPS 142: 919 =9,
MS 1024: grg =g, MS 5017: 3rg difsie fffw #t =g

485 KHc SHR 1442 D: ©aar, MS 29: €adr, KHe SHR 1579C: 31 €aari, MS PPS 142: €ggr, MS 1024: €aar, MS
5017: €aar
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3T T8 34 9% 76 Y I9H J g1 486 a0 T ferats I a9 & fos fag a1 487

You Nand Lal, listen to what I say, this is Sikh behavior. Without nam (divine name), dan
(charity), isnan (purity through bathing), one can not act.

3 | ueh |488

3. Chaupai
Yr3 % AT HfaT & AT 1489 35UTgeTg 80 T3 AgTR 1490 A3 Haif3z mfe F fgg 3we 1491 gtar Gar

S8g s UE |42

Do not attend satsang (congregation) early in the morning, call him a serious tanakhahdar (who)
having gone to the satsang (lets) his mind sway, he will not find refuge.

486 KHc SHR 1442 D: 3T 88 34 996 56 iy a9 d &g, MS 71: 3T &8 34 996 HAfs g 9 I &g, MS 29: 8T
8% 34 a9 76 Py a9y 3 €9, KHe SHR 1579C: 3T 18 34 896 56 O 94 J 89, MS PPS 142: 3T 88 34
g6 76 P a91 3 &g, MS 1024: 3¢ 8% 34 896 H6 i ada Hd 8, MS 5017: 8T 88 34 g96 HAfe g Ja J

-~

cd

487 KHc SHR 1442 D: a7y Tig ferars fag a3 & fes fas g, MS 71: a1 v fedas J 99 & fes fas &g, MS 29:
a1 Tfs feqarfs fag a9 & few fag u, KHe SHR 1579C: a0 v feqes fag a9 & few fafr fa, MS PPS 142:
™ TT6 fereTs fag d9 & fas fag fg, MS 1024: an1 v femas fag a9 & fes fag &g, MS 5017: ™ ©& ferdsts
fog a3 & fes fag g

488 KHc SHR 1442 D: Suet, MS 71: 98uet, MS 29: Suet, KHe SHR 1579C: g8uet, MS PPS 142: g8ust, MS
1024: Suet, MS 5017: Suet

489 KHc SHR 1442 D: yfs amg Af3 Ha1 & 7=, MS 71: Y3 a3 A3 #far & A<, MS 29: Y3 a5 A3 #far & 77<, KHe
SHR 1579C: yif3 as A3 ¥fgr & A<, MS PPS 142: Y3 awg A3 Afgr & A<, MS 1024: Y3 I3 Af3 #far & 7r<, MS
5017: yr3 a5 Ar3¥HfaT & AT

490 KHc SHR 1442 D: 3ayrgerd §g =37 adr=, MS 71: 3autded 8a €37 Ja'<, MS 29: 3auTgTg g <37 Jdd's,
KHc SHR 1579C: 3feurfg ©fg =g 37 a7, MS PPS 142: 3aufgerg @g @37 da'<, MS 1024: 3a4TgeTd g9 37
Fgre, MS 5017: 3augTd §g @37 IaT=

491 KHc SHR 1442 D: #Af3 #4d1f3 7fe & fo3 3%7=, MS 71: |3 #fgr mfe afg fazzs=, MS 29: A3 Har 7fe &
fgzzsre, KHe SHR 1579C: Af3 a1 fe g fg33872, MS PPS 142: Af3 sfar wfe 7 fo3 3972, MS 1024: 73 Haif3
e & fg3zsTe, MS 5017: 73 Har3 e dfg fo3 387=

492 KHc SHR 1442 D: gtat Qa7 589 & ure, MS 71: &g’ 897 589 & ure, MS 29: diar §g7 5389 & U=, KHe SHR
1579C: &gt @t 383 & U2, MS PPS 142: €T §a 583 & ure, MS 1024: gtar §a7 589 & U=, MS 5017: &g §ar
s CACRI

223



Jfg 7 953 g3 98T 1493 JJ difge <fg w1 Har At |49

(He who) talks while listening to the praise of God, says Gobind, is going to the company of
Yam.

fsgus 2fy & ufiy a2 1495 §g Saurdt Wiy Igre 1496

(He who) sees a poor person but does not sit next to him, that tanakhahia is the root of sin.

o famis fas a9 T a3 1497 3T & 9 & i< grar 498

(He who) speaks without the knowledge of the word, will receive nothing.

3ar Aafe feere d#hy 149 f3q 38 M8 U garety 1500

493 KHc SHR 1442 D: ofg 79 763 a3 98=, MS 71: ofg 79 °5& 3 a3 g8=, MS 29: ofg 79 °5& 3 a3 g8<, KHc
SHR 1579C: ofg 79 ¥& 3 g3 9&<, MS PPS 142: ofg 79 5& 3 g3 &<, MS 1024: ofg 79 5& 3 a3 &<, MS
5017: ofg 79 7& 3 &3 g8=

494 KHc SHR 1442 D: g3 difsie <fg /4 dar are, MS 71: 4J difse =g /4 Afar are, MS 29: a3 aife fffw =g /1 Jar
72, KHc SHR 1579C: &J Jifsie =g ™7 yg A<, MS PPS 142: aJ Jiffie =g ™1 yd A<, MS 1024: aJ Jifse fiw =g
1 Har & A=, MS 5017: 43 diffie ffw =g ™ Har A<

495 KHc SHR 1442 D: fsgus 2fy & utfiy a2, MS 71: fsgus 2fy & ufiy a2, MS 29: fsgus 84 & u ga1e,
KHc SHR 1579C: fagtis 84 & Uty 1<, MS PPS 142: fogus efy & ufy a1, MS 1024: fsgus =Y & uq §a1e,
MS 5017: fsgus 2fy & ufy a2

496 KHe SHR 1442 D: 8g 3aurdt Hfs aare, MS 71: €7 3aurdh 4B sar<, MS 29: §g 3autdt ¥g Jar<, KHe SHR
1579C: &fg 3fsurdt yg Fa2, MS PPS 142: §g 3fsurdt ys Fa<, MS 1024: §g 3aurdt ¥g Fa<, MS 5017: €7
IEUTIT HE SaTe

497 KHc SHR 1442 D: Fg€ famrs fag a9 7 a3, MS 71: Aa famis fas &3 7 a3, MS 29: Fafe fams fas s 7
g3, KHc SHR 1579C: wafe famis fag a9 T g3, MS PPS 142: 7gE famrs fag a9 7 &3, MS 1024: 7T famrg
fae o9 T &3, MS 5017: 7ae famis fae o9 9 &3, MS 770: 77 famrs fas a9 7 a3

498 KHc SHR 1442 D: 37 & 9g & wi< grar, MS 71: 37 & 9g &dt o< grar, MS 29: 37 & 98 & wie ", KHe SHR
1579C: 37 & dg & W< grar, MS PPS 142: 373 9g & »@ grg, MS 1024: 37 & 3g & »< g™, MS 5017: 37 & 9 &dt
w2 grET, MS 770: 37 dg & W< I

499 KHc SHR 1442 D: Sq1 7afe feee =y, MS 71: Sa1 7awe fa=re Him, MS 29: d1 7ax 7 fe=re =iy, KHe SHR
1579C: 341 7aE fos=r@ g, MS PPS 142: 341 7aT fa=re i, MS 1024: Sar 7ge A fa=r@ i, MS 5017: a1 7a<
1 feer@ i, MS 770: 391 mafe feee Him

500 KHc SHR 1442 D: 37 & 48 ua #arets, MS 71: f3s a8 8 ug marety, MS 29: 31 & ug #Adretsd, KHe SHR
1579C: f31 3@ 48 U Aarety, MS PPS 142: f37 8 8 yz Aaretd, MS 1024: 37 & 48 W1 Adretd, MS 5017:
fsa a8 8 Ut Fardts, MS 770: 35 %8 48 ua maret=
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(He who) at the end of recitation bends his head, (will) then meet the supreme God.
g | Taggr |50

4. Dohara

A Ye d gicd! 4o Ha ud g 88 1502 far &3 fai niareT Jer gd 39 Har 1503

(He who) sits holds greed in his heart for the prasad bowl, (gives) someone a little, gives the next
one something else, (he) will always (be in) grief.

u | gudt |504

5. Chaupai

501 KHc SHR 1442 D: Taar, MS 71: gadr, MS 29: Tadr, KHc SHR 1579C: €gdr, MS PPS 142: ©aar, MS 1024:
Taar, MS 5017: Sgar

502 KHc SHR 1442 D: 7 yA™e & araet He 3 ud 7 83, MS 71: 7 yAre a8 gicet s Hfg ud 7 83, MS 29: 7 yAe o
gicgt s Ha ud g 83, KHe SHR 1579C: 7 yrfe 3§ aifeet ud 7 »fs Hfg 8fg, MS PPS 142: 7 yrfe & ardt ud &
He Hfg 8fs, MS 1024: 7 yAre & areet ¥s Ha ud d 83, MS 5017: 7 yAfe a8 areet s »fg ud g 83, MS 770: &
YE I areEt ud | He Hfg 83

503 KHc SHR 1442 D: foit 837 fam »arsr ATt 9d 39 Aqr, MS 71: fai §37 s »igrgt AT 9d 37 Jar, MS 29: fsit
g3 st niareT Fer 99 39 Har, KHe SHR 1579C: fsi &3 fai wiarst |qer gd 39 Ja1, MS PPS 142: fsit &3 fai
™ITgT AT IJ 39 Har, MS 1024: fai &37 fart nigrer e 99 39 Jg, MS 5017: fsi &3 fait niareT #er 33 39 A4,
MS 770: fsi G837 fai wigreT AT 39 39 Aqr

504 KHe SHR 1442 D: Sudt, MS 71: g8uet, MS 29: ul suet |, KHe SHR 1579C: 31 98uet |, MS PPS 142: ai
IRUEL |, MS 1024: g1 Sueh |, MS 5017: Sugt, MS 770: Suet
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37 J ot fafa afe din 1505 fte se a mrAg | 1506 | dhus »idt ag a3 @7 1507

Listen to (how) to take the procedure of karah(mixture of flour, clarified butter, sugar), three
equal measurements, having stirred, hand it out.

Ht A afg 37 gs Uet 7 1508 | afg fersrs ufeg dfe ad 159 Trgqrg fag mieg & ad 1510

Whilst cleaning and scrubbing the pots, having bathed in a stream you are pure, do not say
anything else but vahiguru (praise to the guru).

< 35 99 Ud 99 89 | 511 difde w1t g5 f37 3@ 2fe 1512

Completely filled in a new pitcher, Gobind gives all fruits to them.

505 KHe SHR 1442 D: 37 3 ft fafa afs g5, MS 71: a37 3 &t fafa afs g, MS 29: s370 a9+ ¢t fafa 56 g, KHe
HR 1579C: arz7 J <t fafa »ifg Afs g, MS PPS 142: a37a &t 3 fau afs g, MS 1024: 9370 a9 &t fau 5 &ia,
MS 5017: srz7 3 <t fau afs g, MS 770: 537 3 &t fau 371 7fs &

506 KHc SHR 1442 D: gl /@ & o "3 &t 7, MS 71: Sl 3@ a8 A &t 7, MS 29: die s/ & mwfg ot 7, KHe
SHR 1579C: $tg g7 & mqAfg <t 7, MS PPS 142: Sl 57 & m1dg &t 7, MS 1024: dls s & Mg &t 7, MS 5017:
Hte = 3 Al &t 7, MS 770: #te s d mmfg o

507 KHe SHR 1442 D: dhufs wirdi g afg € &, MS 71: gtufs »rat ag afg €t 7, MS 29: gtus »di ag 39 € 7, KHe
SHR 1579C: gtug wirdi g a9 1, MS PPS 142: gtus »di g a9 € 7, MS 1024: gtus »idt g &9 € 7, MS
5017: gtus wirdi g afg g, MS 770: gtugs wdt afg &t

508 KHe SHR 1442 D: Hf g6 dfg 37 &6 Tt 7, MS 71: M 7 afg 3T 7g Tt 7, MS 29: + 7 afg & A et o, KHe
SHR 1579C: 8t 7& 1t 7g Gt o, MS PPS 142: 3 Afs afg 3t 7a Gt 7, MS 1024: 1T 76 493 76 Uet 7, MS 5017:
HTHG od 3T A Oet 7, MS 770: 1t A g 37 ga ot |

509 KHc SHR 1442 D: afg ferss ufes 3fe g3, MS 71: afg ferss ufez 3fe g9, MS 29: afg ferss ufezg dfe
ad, KHc SHR 1579C: afg fersrs ufeg dfe ad, MS PPS 142: afg fersrs ufeg dfe ad, MS 5017: afg fersrs
ufeg dfe g9, MS 770: afg femers ufez dfer ad

510 KHe SHR 1442 D: T7aqrd fag »ieg & ad, MS 71: T/aqig fag »ierg & 9d, MS 29: T7aqrd fag mieg & ad, KHe
SHR 1579C: =aqrg fas nieg & aJ, MS PPS 142: =fgqrig fas »iwg & ad, MS 1024: T/gaig fas meg 5 3, MS
5017: =g 31g fas »ieg & 3d, MS 770: T/adid fas wied & 9

511 KHe SHR 1442 D: 3% 35 943 Ufg & 8g, MS 71: &< 35 93 yd  8fe, MS 29: 5= 35 93 ug & 8fe, KHe SHR
1579C: &= 3fs 93 ug & 8g, MS PPS 142: 3¢ 35 33 Ud 99 89, MS 1024: 535 93 Ug J 8fe, MS 5017: 38 35
d5 yg 3 8fe, MS 770: 3= 35 33 yd afg 8fg

512 KHe SHR 1442 D: diffie A3 @8 35 & ©g MS 71: difdt 7t @5 39 a8 =fe, MS 29: diffie ffw As es fss a
2fe, KHe SHR 1579C: difde w1t efs fsm a8 ©g, MS PPS 142: diffit 79 €8 39 & 2fe, MS 1024: diffe fifu #1s
g8 f35 a Bfe, MS 5017: difde =3t a5 f3m 3@ efe, MS 770: difde 79 e 37 a8 efa
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afg 3titg 98t 3 U 1513 919 69 dtass afg &g 1514

Prepare the chaunki (period of kirtan), then sit and sing kirtan (communal singing of devotional
songs) in all four directions.

HS 3T B8 g13 d &g 1515 fig ufg wiruast faur adfe 1516

Listen Nand Lal to this message, through which I have given my compassion.

g | ©ggr I517

6. Dohara

Hag 394 ot g ud Bg Bare gas 158 A4 Jifde Afs g # fefg fefg dfe f39 yag 1519

513 KHe SHR 1442 D: afg f3urg 984t ufg ud, MS 71: afg 3dvg 984t ufg ud, MS 29: afg f3wrg St ug ud,
KHc SHR 1579C: afg fanig g8t ufg ud, MS PPS 142: afg 3tirg 964t 3 ud, MS 1024: afg 3tg 9<ft ug ud, MS
5017: afg 3urg 984t ufg ud, MS 770: afg 3etvig gt 3 ud

514 KHc SHR 1442 D: 915 §g dflasfs afg a3, MS 71: ufg 6fg fla3s afo &3, MS 29: 99 §3 flg3s afo &3, KHe
SHR 1579C: ug &fg fta3s afg &3, MS PPS 142: 979 69 ftg3s gad a9, MS 1024: 979 69 ot 335 &d I3, MS
5017: 93 69 g3 afg 3, MS 770: 99 69 dla3s afg

515 KHe SHR 1442 D: He da¢ 8% @73 0 &g MS 71: #fs 3T 8% af3 3 €9, MS 29: 45 3¢ 88 g3 J €9, KHc
SHR 1579C: 5& &€ 8% a3 J d €g, MS PPS 142: 76 &€ &8 @73 J €9, MS 1024: 76 dT &8 a3 &g, MS 5017:
Afs ST o8B a3 I &g, MS 770: A6 ST 8B a3 J €

516 KHe SHR 1442 D: frg ufg »ust faqur a3, MS 71: A7 a8 wiuat fqur a3a, MS 29: fag y »ust fgur a3, KHe
SHR 1579C: fas ufg »rust fqur adfg, MS PPS 142: fig ufg »muat fgur adfe, MS 1024: fr y »uat fgur a3g, MS
5017: 77 & nuast fqur ad, MS 770: fag ug niuat fqua

517 KHe SHR 1442 D: ®agr, MS 71: €adr, MS 29: €adr, KHc SHR 1579C: €adr, MS PPS 142: ©gdr, MS 1024:
Taar, MS 5017: Taar, MS 770: €dar

518 KHc SHR 1442 D: Had 39< ot g ud 89 8are 99, MS 71: Hdd 394 ft fifg ud 8g 8are gds, MS 29: Had
39 ot 79 ud 89 8are gds, KHe SHR 1579C: Hafg 3a4lt fafg udn 8fg gare gas, MS PPS 142: yafg 3afs =t
fafg ud 8fg sare 99s, MS 1024: Had 33 ff 7 © 8a Bar< 99&, MS 5017: Hdd 39 ff g ud 8a 8dr< 995,
MS 770: Hogd 39 ot fafg ug 8fgl are gas

519 KHc SHR 1442 D: =3 aiftie afs w8 #t feg feg ga fefs 7 xas, MS 71: a3 diffie afs s Ht fefg fefg ofe fsx
Hag, MS 29: g3 difde fifw 55 88 t fag feg dfe f39 Mas, KHe SHR 1579C: aJ difse Afs g H fefg fefs dfe
fs sas, MS PPS 142: 9J difse afs s Ht fefg fefg 3fe f3m yaes, MS 1024: 53 difSie 76 58 it feg dfe fsq
H3g, MS 5017: 3 sifse ¥ Afs t feg feg dfe f39 vas
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(He who) puts seal of the Turk on the head, and keeps iron at their feet, (he) will be reborn
continuously only to die again, remember this says Gobind.

9 | FJ difde s 3T 8% HiL 1520 fas 7y u3 uAfe 7 ure 521
7. Says Gobind, long live Nand Lal. (He who) without reading Japji sahib, eats prasad,

T | fag ggafy Aft 7 82 152 fag g3 aifs 7\ 1523

8. (he who) passes the evening without rahiras, (he who) sleeps without the songs of kirtan,

¢ | gardt afg w7 I faare) 524 gar {39 A+ 7 uad famrdi 52

9. (he who) spoils work forgets dharma in this life.
Q0 | 4d g9& 1 U8 &dt & difde &g 39 adt 1526 & 393 H™ 1 u<ll fas Jrggys Ift3 7 are |
527

10. (He who) does not take care of (this) speech, has no refuge says Gobind, (he who)
immediately takes the meat and eats it, without singing the words of the Guru.

Qq | Jueh 1528

11. Chaupai

520 MS 770: IJ difeie U 8T 878 Hi=

521 MS 770: fas /U u3 wAfe 7 ure

522 MS 770: fag ggarts wfomr 1 g

523 MS 770: fag g3 aifs 7 7=

524 MS 770: 9ot afg v o faare

525 MS 770: gar {35 Ae 1 ua ferrg

526 MS 770: 93 896 1 U &dt aJ difde &g 39 adt
527 MS 770: 8 393 ™ 1 u<| fas grgggs ofts 7 are

528 KHe SHR 1442 D: Judh, MS 71: g8udt, MS 29: 21 Sudt, KHe SHR 1579C: 31 98uetn, MS PPS 142: al
I8uEt, MS 1024: &1 Suet, MS 5017: undush
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wat Pars He HB & A= 1520 993 fasT yarfe ggsme 1530
(He who) does not go to attend the beginning of divan, (he who) hands out prasad without rahit,

9 | gor ufgg ad sA=Tg |53 FJ Jifsie 7 ad ynirg 1532

12. (he who) uses snuff during the crimson hours, says Gobind, Yam will destroy him.

Q3 | Hfe 3 | »ire Haif3 1533 fere gdt 8 39 Uars 1534 finy 3fe »8 33 a9y 1535

13. (Those) in the lines (in langar), who would look badly upon mothers and sisters in the sangat,
the Sikh must be angry with them.

529 KHe SHR 1442 D: wdT ghare 39 1fg & A2, MS 71: 54t gharg 76 Hfg & A<, MS 29: 5di dhas 76 H8 & A<,
KHc SHR 1579C: 8dt Ptars Hg ¥% & A<, MS PPS 142: ¥dT @has 7 4B & A<, MS 1024: a1 €hars ¥% A<, MS
5017: 5at dhars ¥6 HB & A<

530 KHc SHR 1442 D: 393 faar yrfe Ta3me, MS 71: 3fg3s fast yare 23372, MS 29: ga3 fasr yare @33<, MS
1024: 3g3 fgaT Yyrrg 937<, KHC SHR 1579C: 3fag fas yrfe =fgzswe, MS PPS 142: 9af3 fasr ymfe 29372, MS
5017: 3a3 faar yfe =g3<

531 KHe SHR 1442 D: Har ufgg a3 a9<™g, MS 71: 3a7 ufgg 93 a9=7g, MS 29: Har ufgd a3 fem=rg, KHe SHR
1579C: 5ot ufgg ad afferfg, MS PPS 142: ¥ar uafg ad a7<7g, MS 1024: HaT udd 39 feA=rg, MS 5017: Har
ufgg 53 a9

532 KHe SHR 1442 D: 99 diffie M4 &3 yntg, MS 71: J JifSe /4 &3 g, MS 29: J difde i My &3 ynrg,
KHc SHR 1579C: &d diffie ™y &3 untg, MS PPS 142: 9J diffic ™ o3 ynifg, MS 1024: &3 difge fw My a3
ynitg, MS 5017: &3 difSe fifw /1 3 ynirg

533 KHc SHR 1442 D: Hife 3¢ 7 »re Haif3, MS 71: Hret 3fe g mir@ Ja1f3, MS 29: ¥reft 3¢ @ mire Haifs, KHe SHR
1579C: vife 3fs 7 »ire Haifs, MS PPS 142: et 3fe 7 nre Haif3, MS 1024: et 3¢ | wire Har3, MS 5017: Hreft
3fe 7 wire Harfs

53 KHc SHR 1442 D: fere gdt 24 33 Uars, MS 71: ferfe gdt 24 37 Uaifs, MS 29: ferfe gt @d f3m JUarfs,
KHec SHR 1579C: fgrfs gt Rufg f37 Uarfs, MS PPS 142: ferdfe gdt 24 39 Uaifs, MS 1024: fere gdt 24 39
Uars, MS 5017: ferfe gdt 28 vg Uars

535 KHc SHR 1442 D: fau 3fe g a3 g, MS 71: fiu 3fe W8 a3 a3u, MS 29: fiy 3fe He g adu, KHe SHR
1579C: fafy dfe Hfs ud Sa, MS PPS 142: fau 3fe »ifs ud gu, MS 1024: fra 3fe s 309 3, MS 5017: fig dfe 1g
a9 JIU
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ag | dfenit 1fis & T Afg 1536 dhvr S ar tr urfe 1537 33 Jifde ua My urfe 538

14. (One) should not do business of selling brides, (those ones who) make a livelihood off the
money of daughters or sisters, they will be beaten by Yama says Gobind.

qu | Py dfe fag So g fed 1539 g wifg3 ar g8 afg &8 1540

15. That Sikh who travels without iron, is powerless like unstable goods.

Q& | 394 vy g 3 off ug 1541 6g Ieutdt nifus I &9 1542

16. (He who) raises his hand to his head (in respectful greeting) upon seeing the Turk, (he) is a
great tanakhaia.

536 KHe SHR 1442 D: Sfswr Hfg & 22 Ag, MS 71: dfent 1y & T2 Afa, MS 29: dfen yw & €< Afa, KHe SHR
1579C: dfenr B2 4% & 7y, MS PPS 142: Sfenr 82 4% & AU, MS 1024: 3fen yg & < Afa, MS 5017: Sfenr 82
Hfs = Afg

537 KHc SHR 1442 D: thvr 3 & Usr utfe, MS 71: dife 3fe ar Uar urfe, MS 29: div 3 ar s uife, MS PPS 142:
tife sfe ar Omr ufe, KHe SHR 1579C: ot 8 ar Onr utfe, MS 1024: tief 3 & Uam ufe, MS 5017: tf 8¢ ar O=r
ufe

538 KHc SHR 1442 D: 9d difSe s my urfe, MS 71: aJ difSe ud /A ufe, MS 29: &J difse fifw o my ufe, KHe
SHR 1579C: &3 difse mf ud uife, MS PPS 142: 3 diffie gd my ufe, MS 1024: 53 difse ffw aa mf utfe, Ms
5017: J difge fffw ga m uife

539 KHe SHR 1442 D: iy dfe fag 8o o fed, MS 71: iy dfe fag 8fo 7 fed, MS 29: iy dfe fas 8o 7 fed, KHe
SHR 1579C: fau dfe fas 83 feg, MS PPS 142: iy dfe fag 8 J feg, MS 1024: fru 3fe fasda 1 feg, MS 5017:
iy 3 fas Bg wfed

540 KHe SHR 1442 D: H'8 mify3 &7 g8 dfg 88, MS 71: 48 »ifg3 ar g8 &5 afg fad, MS 29: 48 »ifg3 ar g5 a9
fgd, KHe SHR 1579C: {8 wif3y g8 afg &8, MS PPS 142: H8 wifs3 a7 a8 afg &8, MS 1024: 48 »fg3 a7 g8 99
fad, MS 5017: {g wfg3 a7 g8 =8 afg fog

541 KHe SHR 1442 D: 339 24 g 3 ofy ud, MS 71: 395 =t f7g 3 g8 ud, MS 29: 334 2 79 3 g5 ud, KHe
SHR 1579C: 39 vy fafg 3 ofe ugd, MS PPS 142: 39% vy fafg 3 gg ud, MS 1024: 399 By 99 3 ofg ud, MS
5017: 399 2y fag 3 ofg ua

542 KHc SHR 1442 D: g 3aurdt wiftus d a9, MS 71: 67 3aurdt wifus J a9, MS 29: €9 3aurd! wifus 3 a9, KHe
SHR 1579C: 6fg 3feurdt mufs 3 &3, MS PPS 142: =g 3feurdt »ifus 3 53, MS 1024: 8g 3aurdt nifus 3 53, MS
5017: g 3autdt mifuxr J &9
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Q) | Ager |543
17. Soratha
T TS TU3 g utar gs o g udt 154 T35 313 J9 &7 Ty Ut 8T8 Ht 1545

Use the kanga (comb) both times, and don’t choose a turban already made. Brush your teeth and
you will not suffer pain, Lal ji.

QT | ©adr |546

18. Dohara

THLU 9Ig & TeEl ¥& afg 1 ufe 1547 I3 Jifde Afs g #t f3m ar ag & femrg 1548

(He who) has not given to the Guru’s dasvandh, lies (about it) and (eats), Gobind says, listen Lal
Jji, one can not have any faith in him.

543 KHc SHR 1442 D: #gar, MS 71: dar, MS 29: #dar, KHe SHR 1579C: HgaT, MS PPS 142: g7, MS 1024:
HasT, MS 5017: AgsT

s44 KHc SHR 1442 D: shwr 86 243 dfg utdr g& fag af aet, MS 71: Swr 86 @3 a7 utdr g& fas gadt, MS 29: swr
=y3 Jafo ef urar g8 fag g, KHe SHR 1579C: Swr & #fe 3fg ufar 7 fsf3 g& atuet, MS PPS 142: Swr €6
U3 utar s fafs giudt, MS 1024: Swr 243 afg Bf utar gs fas aadt, MS 5017: Swr 86 243 afg utdr g6 fas
srar udt

545 KHe SHR 1442 D: €136 {63 99 o7 Ty ute 818 Ht, MS 71: T3¢ 313 &3 a7 gy U< 819 Ht, MS 29: €135 dfg f&3
313aT gy Ue &% Ht, KHe SHR 1579C: ©73& Yig a9 fail a7 gy U2 7% wt, MS PPS 142: €735 313 ad &7 gy U<
8% Ht, MS 1024: €35 afg fo3 313 vy U< 58 t, MS 5017: ©3& 313 &3 &7 vy ute Jr 818 Hf

546 KHc SHR 1442 D: ©aar, MS 71: €adr, MS 29: €adr, KHc SHR 1579C: €dar, MS PPS 142: €gar, MS 1024:
Taggr, MS 5017: €gar

547 KHe SHR 1442 D: €°<U 31 & T<et 86 afs 7 ufe, MS 71: ©HLU 31g & o<l ¥o afs 7 ufe, MS 29: er<y
3Ig a T &7t 35 afg 1 uife, KHe SHR 1579C: ©H<U 31 & T<et g5 afy 7 ufe, MS PPS 142: €4<U 3Ig & o<t
gfs 8fs 7 uife, MS 1024: ©9<0 3ig a © &dt ¥5 88 1 utfe, MS 5017: ©H<U 31d & o<t 36 8% 1 ufe

548 KHc SHR 1442 D: 9J difsie #fs o8 f 39 ar ag & ferrg, MS 71: a3 difSe Afs 8w wft f37 ar a8 & femrg, MS
29: 3 Jifsie fw & 88 Ht 39 5 3 fasarg, KHe SHR 1579C: 9J difSe Afs g8 #t f35 ar famr fesifa, MS PPS
142: a3 diffie Afs g Hf f37 ar fag & faarg, MS 1024: 3 difSe w56 87 Hf f37 ar ag faqrg, MS 5017: a3
Jifse i afs B8 Ht fsg ar ag & ferrg
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Qe | JuEt 154

19. Chaupai

SR uret 7 5t 52 1550 i Ty U Y F 1551

(He who) does not bathe in cold water, (he who) eats prasad without reciting japuji.

30 | fag gagm™ Ao 7 82 1552 faer flg3s Jo A A< 1553

20. (He who) loses (the opportunity) at sunset to recite rahiras, (he who) sleeps at night without
performing kirtan.

aq | gargt afg 7 aH faard 155 fgar 39 AeM 7 ua famrg 1555

21. (He who) backbites and destroys good work, that birth is accursed which forgets dharam.

549 KHe SHR 1442 D: suet, MS 71: Sudt, MS 29: Sugt, KHe SHR 1579: suet, MS PPS 142: sust, MS 1024:
Judt, MS 5017: Suet

550 KHe SHR 1442 D: 3% urel 7 adt a2, MS 71: 3% uet 7 &dt a2, MS 29: a2 uret 7 adt a7t &2, KHe SHR
1579C: 33 Ust 7 adt a72, MS PPS 142: 3% utet 7 &dt &=, MS 1024: 3% utet 1 5dt &2, MS 5017: 3% ust |
st s

551 KHe SHR 1442 D: fag 7y u3 yarfe 7 e, MS 71: fag Ay u3 yrre g ure, MS 29: fas Afu u3 yae 7 ure,
KHc SHR 1579C: fag 7y u3 ymrfe g ure, MS PPS 142: fag 7y u3 yrfe & a2, MS 1024: fag 7y u3 yafe 7
ure, MS 5017: fag Ay Ay u3 Yyafe g ure

552 KHe SHR 1442 D: fag gag™ At 7 842, MS 71: fag gaarfiy At 7 62, MS 29: fag gaafy wfomr 7 82,
KHc SHR 1579C: fag ggam #ftm v 62, MS 1024: fag gaarty At 7 &<, MS 5017: fag gagr Afomr 1 g

553 KHc SHR 1442 D: fgar fla3s 3 7 A<, MS 71: faar ftass 3fs 7 72, MS 29: fag fta3s s 7 A<, KHe SHR
1579C: fag sftass aifs & A<, MS PPS 142: fag dftafs afs 1 #<, MS 1024: faar dtg3s 3fs 7 A<, MS 5017: fasr
EICERCIR R E

554 KHc SHR 1442 D: gardt afg v o faarg, MS 71: gardt afg v o faard, MS 29: gardt afg 7 & faard, KHe
SHR 1579C: gardt afg i o fgarg, MS PPS 142: gardt afg 7 g faars, MS 1024: &3 gargt 1 o fgard, MS
5017: gardt dfg 7 o faare

555 KHc SHR 1442 D: fgar {33 Aey 37 uad famrgd, MS 71: fgar 39 Aey 7 ugy famrd, MS 29: fgar i35 #ed v uay
ferrd, KHe SHR 1579C: fgar £33 Ae & ua fenard, MS PPS 142: fgar f39 Ao 7 o farrd MS 1024: fgar f39
Aoy & g famrd, MS 5017: fgar {39 Ao 7 uad femrg
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a3 | 99 g9& 7 U8 &1dt 1556 %3 difge 5689 37 ardt 1557
22. (He who) speaks without care, (he) has no refuge says Gobind.
a3 | B3I I A A YR |58 fgg grgwge aft3 | are 1559

23. (He who) takes meat from a Turk and eats it, (he who) sings songs but not including the
songs of the Guru.

ag| f3d e 76 fagefe 1560 75 3T 59 it @ My udt Arfe 561

24. (He who) listens to the words of women, and loses their senses, Lal ji, they will all go to the
city of Yama.

u | Tggr 562

25. Dohara

556 KHc SHR 1442 D: 93 g9¢ o U@ &rdt, MS 71: &3 g9& 1 U8 &dt, MS 29: &3 g9 1 U8 a7dt, KHe SHR
1579C: 93 9% 1 U@ &rdt, MS PPS 142: &3 g9 1 U8 a7dt, MS 1024: 99 g9 17 U@ &rdt, MS 5017: 43 a9& |
uts st

557 KHe SHR 1442 D: g3 difsie 389 37 ardt, MS 71: aJ difsie a<g 39 a7dt, MS 29: 53 difse ffw 589 f3g a7dt,
KHc SHR 1579C: 9J difsie 389 39 ardt, MS PPS 142: &3 diffie 589 37 a7dt, MS 1024: a3 difde ffw €9 f3q
a7dt, MS 5017: 9d difse ffw s<=g f3g ordt

558 KHe SHR 1442 D: 8 33« 3 A A u=@, MS 71: 8fe 39 3w A ur@, MS 29: 8 39« & 3 ¥y 7 ure, KHe SHR
1579C: 8fe 339 3 HmT 7 utfe, MS PPS 142: 8 339 3 HH A U=, MS 1024: 8 39 & 3 H™H 7 U<, MS 5017: 8 33«
I A YR

559 KHc SHR 1442 D: fag arawax aft3 & are, MS 71: fas argwae aft3 | are, MS 29: fas 99 wafe aft3 7 are,
KHc SHR 1579C: faa argaygs dfts 7 arfe, MS PPS 142: fgg digays afts & are, MS 1024: fas groqae ofts |
are, MS 5017: fag gromee aftis 7 are

560 KHe SHR 1442 D: o mag 76 fagsife, MS 71: fsdhr mae 16 fegefe, MS 29: fanm & 3 7ae 16 fog sife,
KHc SHR 1579C: g 95 H& fagwte, MS PPS 142: 3w mafe 7& fogsfe, MS 1024: f3n & 3 Hag H& o3
wife, MS 5017: f3dtr mae 58 fagwfe, MS 770: S mafe 76 fosafe

s61 KHe SHR 1442 D: 8% 5 7 4 ufg mife, MS 71: 878 56 | ™4 ufg mfe, MS 29: 8% 5& 7 /4 ud 7, KHe
SHR 1579C: 76 &8 7 ™ ufg mrfe, MS PPS 142: Afs 3T &8 =g md ufg mife, MS 1024: 875 56 H ™4 Ud e,
MS 5017: afs 8T w5 7 A ufg mrfe, MS 770: 95 3T 575 Ht g /4 ydt e

562 KHc SHR 1442 D: ©aar, MS 71: €adr, MS 29: €adr, KHc SHR 1579C: €gar, MS PPS 142: €gar, MS 1024:
Taggr, MS 5017: €agr, MS 770: €aar
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AU dare 393 fag IS st gu 1563 que I9w 3 578 it 38t a6 3 gur 1564

Calling someone a holy person without the rahit, is to miss their form, Oh Lal ji, on such deceit,
it would be better to remain silent.

& | Qudt |565

26. Chaupai

fae wigem 1 s faare 1566 3¢ e fag g Hiy ure 1567
(He who) goes straight to work without ardas, without making an offering, and then eats,
a0 | fanaft =73 7 faros adfe 1568 fag S wiuat 7 Ag Het 1569

27. (he who) has renounced, but grasps at material objects, (he who) has, without his woman,
adorned his bed,

563 KHe SHR 1442 D: 770 gg7< 393 fag & a7dt gu, MS 71: 7y sor< 3fg3 fag s ardt gu, KHe SHR 1579C:
AT F9ie 39 fag & st gu, MS PPS 142: 7 gv< gof3 fag &t st gu, MS 1024: 7ra sg< 393 fag #s
st gu, MS 5017: 77 Fa7< Ifgs fag s st gu, MS 770: 7ra sa< gafs fag dis vt gu

564 KHe SHR 1442 D: sue 996 3 8™ Ht 38t g6 39 gu, MS 71: 33& due 3 875 Ht 38t g6 39 gu, MS 29: sue
I35 3 9 it 39t g6 f39 gu, KHe SHR 1579C: Fufe a9 3 875 Hf 35t g 37 gu, MS PPS 142: Jug 335 3 575
Ht 38t & 39 gu, MS 1024: sue 9956 3 878 H g8t 86 {37 gu, MS 5017: Iue S3& 3 88 Ht g8t g6 37 gu, MS
770: U II& 3 89 H 3t & 39 gu

565 KHc SHR 1442 D: Sudt, MS 71: Sugt, KHe SHR 1579: 98udt, MS PPS 142: gQueht, MS 1024: Juet, MS
5017: Suet, MS 770: Sueh

566 KHe SHR 1442D: faa nigeg 1 a1 faare, MS 71: fag nigefy 7 any faare, MS 29: faa nige™ 17 ani frare,
KHc SHR 1579C: nige™ faar 7 sy fiqure, MS PPS 142: nige™ faar 7 o e, MS 1024: faa wige™ i o
o, MS 5017: fag niged 1 ant figre, MS 770: »ige™ fag 1 aw fiqare

567 KHc SHR 1442D: 3¢ a3 fag a8 yy ure, MS 71: 3¢ g fag ag Hft ure, MS 29: 3¢ g fag g yvu ute, KHe
SHR 1579C: 3fe «flg faa ag »fy ute, MS PPS 142: 3¢ i fag fag yu ure, MS 1024: 3¢ ig fag a8 1y ure, MS
5017: 3¢ e fas fag »tt ur@, MS 770: 3< &t fas fag g ure

568 KHe SHR 1442D: faniraft @73 Agr 9o A€t @73 o J[gs daet, MS 71: fanmaft @dg 7 fags a3fe, MS 29:
fsmraft @73 w fogs a3fe, KHe SHR 1579: fanraft @73 gifos 7 a3, MS PPS 142: fanraft @x3 w gpofs a3fe, MS
1024: f3niraft @93 T 9[gs a3fe, MS 5017: f3nraft @73 7 ggs o9, MS 770: fanraft =73 vqr fos ad

569 KHe SHR 1442D: fag g niuat & A3 Heft, MS 71: fag famm wiuat 7 Ag Afe, MS 29: fag I wiust 7 Ag 2fe,
KHc SHR 1579C: fae f3dthar npuat & 79 3, MS PPS 142: fags vt niuat 7 a1 3ife, MS 1024: fas hm nust & A9
2fe, MS 5017: fag f3nm »ruat = A9 Hfe, MS 770: fag f3nm »iust 3 Aar
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at | mfa3 2fy a 2fe & T8 1570 7 &dt ure ©ddd Wi |57
28. (he who) sees a beggar but gives no alms, will not find honor at the Guru’s court.
3¢ | ftI36 @ 7 Hg adt &1 |52 74y fiy & gar migre | 573

29. (He who) does not bring kirtan and katha (homily) into his heart, (he who) says bad things
about the Sadh Sikh,

20 | f8er g fgd 7 Hg 1574 gt gue 878 39 arg 1575

30. (he who) slanders, gambles and removes goods, Oh Lal, they will suffer at that time.

570 KHe SHR 1442D: »ifg3 2fy 7 Bft & ©1g, MS 71: nifa3 2fy 7 2ft & ©1g, MS 29: 2fy mifafs 7 fe & T, KHe
SHR 1579C: nif3g 84 1 ©< & ©'&, MS PPS 142: »if53 B4 & ©< €6, MS 1024: 2y wifs3 7 efF &7 Trg, MS 5017:
g3 By | Bff & v, MS 770: »ifs3 Sy | & e=vg

571 KHe SHR 1442D: 7 &adt ©dd1d U@ Hg, MS 71: # &dt U@ ©dd1d {5, MS 29: ¥ &dt ©ddrg ure g, KHe SHR
1579C: 7 adt ure ©gdifu Hifs, MS PPS 142: 7 adt urefa vadifo Ha, MS 1024: 7 adt Ut ©9d10 {'g, MS 5017: &
adt ure Tgdifa Hg, MS 770: 7 &dt Uute ©9d1d HE

572 KHc SHR 1442D: Sflg3s aar 7 1 adt 812, MS 71: dflg3s sar 18 Hg adt 872, MS 29: sftasfs sar 7 Hg ordt
82, KHc SHR 1579: td3a a@ 1 M& odt 812, MS PPS 142: ftd3a a@m | Ha odt &1, MS 1024: id3s 9@ 7 Hg
adt 82, MS 5017: fia3s aar 98 1 adt 82, MS 770: g3 sar 8 He ordt gra

573 KHc SHR 1442D: 7 fiyg & gar migre, MS 71: 70 fiyg a8 gar wigre, MS 29: fig 7 ar ga7 wigre, KHe SHR
1579C: |77 fiy & gar »igre, MS PPS 142: 74 iy & gar migte, MS 1024: 70 iy & g9t miste, MS 5017: 7T iy
€ gaT vigTe, MS 770: 70 g & gaT wigte

574 KHc SHR 1442D: feer gom fad 7 Hmg, MS 71: féer g fad & 1rg, MS 29: feer gor fad 7 Hmg, KHe SHR
1579C: fafen gt fad 7 Hrg, MS PPS 142: féer gor fad 7 »ms, MS 1024: fer gvr fad 7 »mg, MS 5017: f8er gor
fag 7 Hmg, MS 770: fser gorm fad 7+

575 KHe SHR 1442D: »J7 guR 818 {35 &g, MS 71: Hdf gure 88 37 518, MS 29: Har gure 88 37 a5, KHe
SHR 1579C: Hat gu'< &8 37 a8, MS PPS 142: HaT Tue 818 37 a8, MS 1024: HJT gy'= 88 {39 a8, MS
5017: 4T gYTR 81 {39 1%, MS 770: HTJT gyTe 819 {39 1%
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39 | 319 &t f§er 7S 596 1576 32 & &3 Har fqurs 1577

31. (He who) hears slander of the Guru without reacting, should not be presented with the kirpan.
3a | Tggr |78

32. Dohara

JiBa I &g 7 &% ar a9 TuTaT 1579 §& ST difST ad SJt sa« arTg 580

(He who) does deceitful business by not placing the golok (box for charity donations), listen
Nand (Lal) Gobind says (he will) endure a thousand hells.

33 | Judt 1581

33. Chaupai

576 KHe SHR 1442 D: 319 <t féer 56 & s, MS 71: 99 &t fafen 56 & ars, MS 29: g9 ot foxr 76 &7 s, KHe
SHR 1579: g1 <t faen 5& &7 atg, MS PPS 142: grg ot féfenr 56 7 aia, MS 1024: 99 &t féer 56 & aa, MS
5017: grg ot fofen 56 7 afs, MS 770: 319 &t féer 56 7 s

577 KHc SHR 1442D: 3¢ & ad Har fqus, MS 71: 3¢ & a3 Afar fqurs, MS 29: 3¢ &4 fafg fagufs, KHe SHR
1579C: 3fe a3 #far fqurs, MS PPS 142: 3¢ & JJ Aifar fagurs, MS 1024: 3¢ a3 Hfar fqurs, MS 5017: 3¢ & a3
Hfar fqurs, MS 770: 3¢ & a3 Hfar faaurs

578 KHc SHR 1442D: ©adr, MS 71: gadr, MS 29: ¥ggr, KHe SHR 1579C: ¥gdr, MS PPS 142: Sadr, MS 1024:
Taar, MS 5017: Tagar, MS 770: Sdar

579 KHc SHR 1442D: 318« a8 &g 1 &% a1 aa @rurar, MS 71: 3iss o &1fg &8 aF a9 <rutg, MS 29: 3iss o
&g 1 8% & a9 @utd, KHe SHR 1579C: digd I &1fd 1 &8 o &3 <rutg, MS PPS 142: digs 9™ oo 7 &fs ar a9
Tufg, MS 1024: §8d 9™ 370 1 &8 &3 <UT™d, MS 5017: 38 g &g 7 &8 & a9 @rutg, MS 770: 3iss gy &g 7
&5 d 99 SUTd

580 KHc SHR 1442D: 76 $T difST od Sdt &9« ar'd, MS 71: H& 3¢ difSie &J 341 94 ard, MS 29: 7& T difse
ffur %3 331 safs grrfg, KHe SHR 1579C:H& 3T diffic 3 63 34 99 grtg, MS PPS 142: ¥& ¢ diffie a3 sdi

adfa gmfa, MS 1024: 5& € dige i I St &9« artd, MS 5017: & &€ Jifde 4 3dt 59« ard, MS 770: H&6d
v &g Ht gige 9J 39 599 AT

581 KhC SHR 1442D: Sudh Sudt, MS 71: 8udt, MS 29: Sudt, KHe SHR 1579C: g8ust, MS PPS 142: g8udt,
MS 1024: Sudt, MS 5017: Sudt, MS 770: 9

236



gag Tug feree 1582 g& uret niarfs ggre 1583
(He who) forgets to blow out the earthen lamp, (he who) extinguishes the fire with impure water.
38 | T7gqrg ad fag yafe sy ure 158 e gord iy | AT 1585

34. (He who) is found eating prasad without saying vahiguru, the Sikh who goes to the door of a
prostitute,

3u | ug ferdt (8 &g war< |86 AJ Jifde 6g Py adt 312 1587

35. (he who) feels affection for (another’s) wife, says Gobind, that Sikh is not pleasing (to the
Guru).

582 KHe SHR 1442D: genirg ghug feme=, MS 71: gaifa ghug femie, MS 29: gferrg #ua feree, KHe SHR
1579C: gapimg dug famnd, MS PPS 142: gfapifg dhud ferer, MS 1024: genig dua fompi2, MS 5017: ganitg
Hug fpire, MS 770: gang Thus federe

583 KHc SHR 1442D: g% uret niaifs g=<, MS 71: @& uret »arfs e, MS 29: g6 uret nigrfs =<, KHe SHR
1579C: g& urat niarfs g=7<, MS PPS 142: §d uat naifs g2, MS 1024: g6 utet widis g37<, MS 5017: g& uret
walfs g2, MS 770: & urat niaifs g

584 KHe SHR 1442D: Traqig ad fag yrfe sy ue, MS 71: Traaig ad fag ymare Hfy ure, MS 29: Traqrig a4 fas
YHE HY U<, KHe SHR 1579C: =faarg 4 yAe Wy U<, MS PPS 142: =fgarg ad fas yrfe sy ure, MS 1024:
219 gig 9 YArfe Hy U, MS 5017: @/garg 94 fag yare Hy ure, MS 770: ¥7g 31g 94 fag yfe 7 ure

585 KHe SHR 1442D: 39T g0id g 7 A2, MS 71: 357 grd iy 7 A2, MS 29: 392 erd g & /<, KHe SHR
1579C: 9= gnird iy | A<, MS PPS 142: &5 g0d iy 7 7=, MS 1024: 39T gt g 7 A2, MS 5017: =T
o g | A2, MS 770: 9= g iy A 7

58 KHc SHR 1442D: ug fendt € &g gara, MS 71: ug fendt 8 &g sar<, MS 29: ugr &t fendl 7 g sare,
KHc SHR 1579C: ufg fexdt & g gar<, MS PPS 142: ug femd} 1€ &g sare, MS 1024: Y fexdt 7 g sare, MS
5017: ug ferd} 8 &g Bare

587 KHc SHR 1442D: 3 difse §g iy adt 3re, MS 71: oJ diffit g fiy adt 372, MS 29: a difde §g iy adt
g2, KHe SHR 1579C: &3 diffie 69 fay adt 312, MS PPS 142: &3 diffie 6g fy adt 312, MS 1024: 3 diffie 6
g adt 32, MS 5017: aJ difse §g iy adt g7, MS 770: 4J difse 89 iy odt sre
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3£ | 9rg 38Ut Ut I Afe 1588 g3 3emurdt me AfeE |589
(He who) is deceitful towards the Guru, know that (he) is a vicious tanakhaia.
32 | J1g I8 2f3 nieg A9 Higt 159 J& "< 33 e =igr 199!

37. Having abandoned the Guru, (he who) asks from another, (he who) at night sleeps nude
below the waist,

3T | 16 IfE ST A AT 1592 16 JfE 7SH A6 A 1593

38. (he who) has sex in a nude state, (he who) enters water nude

3¢ | Tggr | 5%

39. Dohara

588 KHe SHR 1442D: arg 38Ut audt 3 wfe, MS 71: arg sudt 3suUt & Afe, MS 29: arg sudt 3sut & dfe, KHe SHR
1579C: grg 3wt audt J Afe, MS PPS 142: g9 3wt audt d afe, MS 1024: a9 audt 3sut #fe, MS 5017: 19
gt qudt 3 Afe, MS 770: arg 38Ut sudt 3 Afe

589 KHc SHR 1442D: g3 3aturdt A6 Afg, MS 71: g3 3swrdt A6 ’fe, MS 29: g3 3swrdt A6 Afe, KHe SHR
1579C: &3 3feurdt 7r& Afe, MS PPS 142: g3 3aurdt ae Afe, MS 1024: &9 3anardt me Afg, MS 5017: g8
et 7 AfE, MS 770: g3 3arardt 716 Afe

590 KHc SHR 1442D: 919 a8 13 wid ;18 »f, MS 71: d19 &8 &f5 nieg 48 Hidl, MS 29: IId & &3 M<d Mo,
KHc SHR 1579C: a1g & &3 m=g 7 Hidi, MS PPS 142: 31d & &f8 »ied | H1dl, MS 1024: 919 o &3 M<d a H's, MS
5017: 919 & &fs niegd a8 13, MS 770: 919 & &f3 wied ’A H'g

591 KHe SHR 1442D: 3& #< 33 dfe &iat, MS 71: 3fs =72 3f3 3fe sidt, MS 29: 35 A< 33 dfE &7ar, KHe SHR
1579C: 35 5t | 33 &7a1, MS PPS 142: 3fs #€ 3f3 dfe amat, MS 1024: & A= 33 dfe &7a1, MS 5017: 3fs A< 33
Jfe srat, MS 770: 3 #fe 33 3fe a7ar

592 KHc SHR 1442D: 3416 dfE SaT 1 &3, MS 71: &a1s IfE 3a1 7 o9, MS 29: &d1g dfe 3917 &3, KHe SHR 1579C:
saife dfe sfar 7 a3, MS PPS 142: 916 dfe Sar 7 &3, MS 1024: 5916 dfe 3a1 7 &3, MS 5017: 416 JfE Sar 7 &3,
MS 770: a1 dfe Sa1 7 &9

593 KHe SHR 1442D: &d16 dfE A8M A5 o9, MS 71: 5915 JfE 784 7a &3, MS 29: 416 JIfe 7s+ 78 a9, KHe
SHR 1579C: & »pudtdt 7& Hfg »wafa, MS PPS 142: a4d16 dfe A #& a9, MS 1024: &d16 dfe 7sH 78 a9, MS
5017: aa16 IfE 78M A5 &3, MS 770: 5916 IfE A8+ As &3

5% KHc SHR 1442D: €adr, MS 71: €adr, MS 29: ©adr, KHe SHR 1579C: ©dgr, MS PPS 142: €adr, MS 1024:
Taggr, MS 5017: €agr, MS 770: €aar
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5915 94 gfe €8 7 &d16 HT 7 urfe 159 sa16 Yyarfe v aedt ssurdt a3 aarfe 159

(he who) becoming naked spreads evil and is eating with a bare head, (he who) is naked near the
bowl of prasad is a great sinner.

Q0 | gudt 597

40. Chaupai
ySHT At A fSTT f3rdt | 598 yrsHT At 83 afe witgt 1599
The Khalsa is (he who) has abandoned slander, the Khalsa is (he who) fights first.

8q | UTBHT 7El 17 T T 1600 yrg AT Heft 1 HTd urg 1601

41. The Khalsa is (he who) gives to charity, the Khalsa is (he who) kills the Khan.

595 KHec SHR 1442D: &d16 &3 gfe @8 1 ad1ie Hia 7 ufe, MS 71: &di6 dfe @% g€ a3 &dis =T 1 ufe, MS 29:
&d16 93 g€ @8 A &d16 Hi7 7 ufe, KHe SHR 1579C: 1 &difs dfe 7 @8 g sdifs = 7 ufg, MS PPS 142: 5416
I 1 28 gT 416 = 1 utfe, MS 1024: &d16 o9 g€ @8 o &die HI7 7 ufe, MS 5017: 5416 Jf Sa1 1 &9 &d1e Hi=
7 ufe, MS 770: 3416 &3 1 28 gfer sars Hiw 7 ufe

596 KhC SHR 1442D: &d16 yrrfe 1 areet 3surdt a3 darfe, MS 71: a1 Y'E § gicet 3autdt 83 Aefe, MS 29:
&d15 yAE gredt 3surdt a3 darfe, KHe SHR 1579C: saifs yarfe 7 arfedt 3fsutdt g3t Aefe, MS PPS 142: 5316
yfe | gicedt 3aurdt g37 agfe, MS 1024: sa1s yATe aree! 3aurdt a3 darfe, MS 5017: ad16 yafe a8 araet
3aurdt a3 Aefe, MS 770: 5916 YArfe & aedt ssurd g3t aafe

597 KHe SHR 1442D: Sugt, MS 71: 98ueht, KHe SHR 1579C: 8udh 53 difde 6fg & A331 Afg ufs 7& sgafa
udfa, MS PPS 142: 98uet, MS 770: @

598 KHc SHR 1442D: umsAr Aeft 7 féer a8 fanrdi, MS 71: umsAr Jet 7 féer fanmal, MS 29: ursar At faer |
fanrdt, KHe SHR 1579C: uigar Aeft v f&femr f3nmrgi, MS PPS 142: ursar 7t 7 féer fanmgt, MS 1024: ursar 7t
féer 3 f3nmdt, MS 5017: yrsAr At ug faer fwmar, MS 770: usAr At 7 foer f3nrat

599 KHc SHR 1442D: utsAT Aeft %3 3fe mirgt, MS 71: urgaAr "et 83 dfe virat, MS 29: urgsr Jet 83 dfe ndt, KHe
SHR 1579C: ursar 7t 83 dfe »rat, MS PPS 142: urgHr J¢t 83 3 wirdt, MS 1024: urgHr Jet 83 Ife wirdi, MS
5017: utsHT Aet 53 I wirdl, MS 770: ygHT 7t A 53 e wirdt

600 KHc SHR 1442D: yrgHT et 1 2= €15, MS 71: ugHAr At g 82 ©1g, MS 29: usAr 7dt 7 @< v, KHe SHR

SN SN

1579C: utgHt Aeft 7 < ©'g, MS PPS 142: urgaAr Aeft 1 22 ©g, MS 1024: usgar Jet 7 82 ©1g, MS 5017: yrgHT

-~

Aet g 22 ©1g, MS 770: UsHT "Aet | °° €S

601 KHe SHR 1442D: urgHT et 7 H1d "ia, MS 71: umsAr 3t 7 49 urg, MS 29: ugHT Aet 1 419 u's, KHe SHR
1579C: utgHt "Aet 7 {3 uis, MS PPS 142: ugHr Aet 1 H3 uts, MS 5017: umsAT J&t g 43 utg, MS 770: yrgHT
A | HI utg
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83 | UTBHT Fet U9 ga HTa' | 602 yraAT At g I8 HT3 | 603
42. The Khalsa is (he who) kills the five vices, the Khalsa is (he who) burns actions.

83 | UrgAT HEl wits A8 f3nirdt 1604 yreAr AEt | ug 3t | 37at | 605

43. The Khalsa is (he who) renounces pride, the Khalsa is (he who) makes another woman into a
married one.

88 | ursHT Het 1 Ifs S At 1606 yrg AT HEt v uadfeAe f3nmdr 1607

44. The Khalsa is (he who) gets up in the night, the Khalsa is (he who) renounces.
QU | UTBHT Aelt 7 wis feg Arat 1608 ygHT At 1 graaret fa3gre 1609 yrgHr J5eft 1 oo Hfo ure |

610

45. The Khalsa is (he who) remains awake during the day, the Khalsa is (he who) holds the
Gurbani in affection, the Khalsa is (he who) eats face to face.

602 KHe SHR 1442D: urgHT Aelt U9 g {19, MS 71: urgHr Jet Uy ga8 11, MS 29: urgHr "t 7 Ugr & 13, KHe
SHR 1579C: uigat At 17 Ug {3, MS PPS 142: yrgAT At Ugra 13, MS 5017: yrgHT Aet U9 g8 H1d, MS 770:
HTBHT et 7 Ut Ha

603 KHc SHR 1442D: yrgHT At St a8 A3 MS 71: UrgHT Helt ST a8 713, MS 29: urgHT Jeft JaHT a8 113,
KHc SHR 1579C: uigHAt F&t 7 a9 & A3, MS PPS 142: ugHr et 1 &9+ & 713, MS 5017: urgHT Aeft ST 98
A3, MS 770: usHT Aet 7 S97 S 719

604 MS 71: urgHr Aelt v &8 f3nmgt, MS 29: umsAr Jet »is a8 f3nmat, KHe SHR 1579C: yigHT Jeft 1 wifs &
fanrdt, MS PPS 142: ursAr At wite & f3nrdl, MS 5017: ugHAT Jet nirs @ f3ndt, MS 770: ursAT At 7 wies &
fanrdt

605 MS 71: yrgHr 5eft f3nrm 98 3at, MS 29: ureHT et wiss feg Aval, KHe SHR 1579C: gt 5et f3divm & arar, MS
PPS 142: yrgmr =&t hai 7 37dt, MS 5017: urgar et ug {3 78 37dt, MS 770: ursHr et 7 ug fmm 7 grat

606 MS PPS 142: ureHr =&t St 7 37at, MS 5017: urer =&t ug 3 (1€ 37dt, MS 770: urerr Het 7 3fs & Avar

607 MS 71: ursar Fet ugfenfe f3nrat, KHe SHR 1579C: uisHr Aet v ufafed s f3nrdt, MS PPS 142: ursHr "et Ifs
& Hrat, MS 5017: urgAr 7et yfenfe fanmat

608 MS 71: umsHT Het § Wi feg Avdl, MS 29: ursHr 7t wis feg Amdt, MS 5017: urgHT et § »is feg 7t

609 MS 71: yrgHT "t g1 aret fagsre, MS 29: urgHT At graaret fagsre, MS PPS 142: utsHAr Aeft grggret fogee,
MS 5017: urgHT 7t 919 aret fogs=e, MS 770: utsAr Jet grg arel foggre

610 MS 71: umsHT Jet 7 4 Ha ur=, MS 29: ursH 7t ya Hfg ure, KHe SHR 1579C: uigHT 5t 7y o 5141, MS PPS
142: yrgHT 7 »ifo ifa ure, MS 5017: ugHr J&t Ha Hfo ure, MS 770: ugHT J&t 1 Hfo 4fg ure
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QE | ©ggr | ol
46. Dohara

UBHT g d ot 7re & ufgd Ture ofg 1012 ugd Ty 38 dT 818 H ufsg au 31fg 1613

Knowing what nature is, the Khalsa does not inflict pain on created beings, Oh Nand Lal Ji, if
you cause pain to nature, then you destroy creation.

8o | Jut |614

47. Chaupai

USHT HEt H fegus I8 utg 1615 urg T AEt 7 AT & arg 1616

The Khalsa is (he who) supports the poor, the Khalsa is (he who) dissolves evil.
QT | UgHT Heft 17 & Ay A9 1617 yrg T et 7 yurse ufg g3 1618

48. The Khalsa is (he who) recites the name, the Khalsa is (he who) attacks the opponent.

611 MS 71: €adr, MS 29: ©gar, KHc SHR 1579C: T€adr, MS PPS 142: €dar, MS 5017: €aar

612 MS 71: UBs ugd dt A6 & UBS gyR &1fd, MS 29: ysd ug ot 76 usd vy &g, KHe SHR 1579C: uss
U By ot Ae & ugd Tue &g, MS PPS 142: Ugd UG ot ATe & Uss gue a1fg, MS 5017: U8d Us off /e &
USS TYR &g, MS 770: ugHT ufgd ot 7re a ufss gure afg

613 MS 71: Usd g # gt uga qU 31fg, MS 29: usd g # daTrt ugd au 31fg, KHe SHR 1579C: usg g6 A
3T it uigg U 31, MS PPS 142: uysd €63 dogr uga gu 3fg, MS 5017: Usd g8 7Y ¢ it uga au 3fg, MS
770: 4SS TY 39 o€ 88 H ufed U 311y

614 MS 71: 98udt, MS 29: Suet, KHec SHR 1579C: g8udt, MS PPS 142: g8uet, MS 5017: Sudt, MS 770: 3

615 MS 71: urgHr Aeft fogus a8 ud@, MS 29: urgHr 7t fagus a8 ud, KHe SHR 1579C: v At fogds o uts,
MS PPS 142: s "t fogts & ud@, MS 5017: ugH Aet fsgus a8 utd, MS 770: ursgHAr Adt | fsgus a8 us

616 MS 71: urgHT At v 98 I, MS 29: urgHr Aeft ve o8 ard, KHe SHR 1579C: uigHT 7t 1 Tvafe 98 ard, MS
PPS 142: yrsam Aeft goe & arg, MS 5017: @A et gre 98 ard, MS 770: utgHAT Aet 7 AT J arg

617 MS 71: yrgHT A&t 7 &™ 7Y &3, MS 29: s "eft a7 7y &3, KHe SHR 1579C: 4igHT Aet 1 o™ AU &3, MS
PPS 142: utsHAT A&t a7 Ay o9, MS 5017: utsHT J5eft Aony 7y 9, MS 770: usHT J5et 1 a7 Ay &9

618 MS 71: UmsHT Het U™ ug 93, MS 29: ursH Jet yumse ufg 93, KHe SHR 1579C: yisAr At 7 yuge ufg 93,
MS PPS 142: g 5ef yursg ufg 93, MS 5017: ursgHr Jet Ha U g Y 93, MS 770: urgar Jet 7 Hurse ufg 93

241



QT | UtgHT Al 7 Mo e I8 A3 1619 ygAr Aet gu & 98 33 1620

49. The Khalsa is (he who) keeps the name to his mind, the Khalsa is (he who) breaks family
attachments.

uo | ugHT 7t 7 U3 3d41 162! ursHr Aet 7 o9 {53 Har 162

50. The Khalsa is (he who) rides (the) horse, the Khalsa is (he who) always makes wars.
uQ | UTgHT HEt A3 & UTd 1623 UTgAT HEt 1 39 o M1 | 624

51. The Khalsa is (he who) carries (a) weapon, the Khalsa is (he who) kills the Turk.

U | UrgHT JEt 7 U & utgl 625 urgHT Aet Hhy 83 T a8 626

52. The Khalsa is (he who) nourished by the Dharam, the Khalsa is (he who) has a canopy over
his head.

u3 | gaggr 627

619 MS 71: urgH" et e & 98 A3, MS 29: urgaAT At He o 78 §3, MS PPS 142: ursHr 7t Hfs anf 98 A3,
MS 5017: urgHT Heft Mo a1 18 73, MS 770: g 7t 1 o a0 8 73

620 MS 71: ureHr Het §u & 98 33, MS 29: ugHT Aet 7 §u & & 33, KHe SHR 1579C: uigH 5et 7 8u & 9@ 33,

MS PPS 142: uBw "Aet §u & & 33, MS 5017: ugHr 7t du & a8 33

621 MS 71: ureHT Het 7 93 3991, MS 29: urgHr Aet 7 93 3ddT, KHe SHR 1579C: yigHT A&t 93 3941, MS PPS 142:
UTEAT et 1 93 39491, MS 5017: utgHT Aelt 7 93 3941, MS 770: ugH A&t 7 93 3991

622 MS 71: utsHT Jelt &9 653 mar, MS 29: utgHT Jet o9 f53 Har, KHe SHR 1579C: uigHT 7t a9 fafs war, MS PPS
142: yrgHr 7t 43 fo3 a1, MS 5017: urgHr "et &3 o3 Har

623 MS 71: yrsHT Aet v 793 48 Urd, MS 29: urgHr "Aet 73 a8 urd, KHe SHR 1579C: yigHT Heft 773 Ay utd, MS
PPS 142: yrgr et 793 & Uurd, MS 5017: U Jet g 793 a8 urd, MS 770: U Aet 7§ A3 & urd

624 MS 71: umsAT 7t 7 39« a8 W3, MS 29: ugHr At 3afa & w19, KHe SHR 1579C: uigHT Het 1 394 a8 119,
MS PPS 142: urgHr Jelt 399 o 4T3, MS 5017: UrsHT Aelt 39« a9 Ha, MS 770:4T8H Aet 7 399 & H'g

625 MS 71: urgHT 7t § ugH I8 U8, MS 29: urgHT et uar 3 U8, KHe SHR 1579C: yigAT At & gar o U8, MS
5017: utsHT Aelt g 98 utd, MS 770: urgHr Aeft 7 ugH 3 ue

626 MS 71: urgHr "t #ig 83 © 78, MS 29: ursgHr A&t HifF 33 © 58, KHe SHR 1579C: uignr fet #h 83 T 578,
MS PPS 142: ursHr #7eft #i9 83 © 578, MS 5017: ursar et #ha 83 € 378, MS 770: e At fig 83 © o8

627 MS 71: §agr, MS 29: €aar, KHc SHR 1579C: €dgdt MS PPS 142: ©adr, MS 5017: €agr, MS 770: €dgr
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53. Dohara

Gdt fed wiams oft fée afe & & afe 1628 g6 uggs & swfal 3 39 Far3 7 Afg 1629

No slanderer can roam freely having defamed the Formless One, Even if they run into forests
and mountains, they will not be able to sleep.

ug | UrgHT At ad & afe 1630 sfe uggs A9 31 3f 39 Har3 Hfg Afe 1631

54. The Khalsa has no equal, the rivers and the mountains all flow in the world with the
Almighty’s will.

uu | gudt 1632

55. Chaupai
A& 3¢ B8 feg ATH 1633 Ydie aJ a1 nmiusT g 634

Listen Nand Lal, this is my creation, this will make my rule manifest.

628 KHc SHR 1442D: gdt fed niarg ot féT afe & & dfe, MS 71: Tt fed vag &t feer afg A& & dfe, MS 29: &t
fed namg ot feer a9 & dfe, KHe SHR 1579C: Tt fed namg &t fée afe & & afe, MS 5017: ©dt fed niams ot faer
afg 7& & afe, MS 770: Gdt fed »ramg ot foer = fed & afe

629 KHe SHR 1442D: g& ugg3 & sAfgl df 39 7413 7 #fe, MS 71: g6 udgs & © H fudr 39 7913 Hfg Afe, KHe
SHR 1579C: afs ugaf3 »id € gn di 39 AdIf3 Ag Afe, MS PPS 142: §& Uudg3 &€ 31 di 39 Ad13 1 Afg, MS 5017:
g6 Udg3 H3 3rfg 3 390 A7ar3 7 A, MS 770: g5 udg3 & srfu |l 3 33 #ar3 H Afe

630 KHc SHR 1442D: ytsAr At a9 & afy
631 KHe SHR 1442D: &fe uggs 79 o1 di 39 Adr3 Hfg Afe, MS 29: fov uggs #Af5 57 at 39 793 Hfg Afe

632 KHc SHR 1442D: Sudh, MS 71: 98udt, MS 29: Suet, KHe SHR 1579C: Suet, MS PPS 142: gQudt, g8udt,
MS 5017: Sught, MS 770: 3

633 KHc SHR 1442D: 76 &€ 88 feg afa, MS 71: 76 &€ 8% feg A, MS 29: 76 &€ 8% feg 7fq, KHe SHR
1579C; 5& &€ 8% feg 71fi, MS PPS 142: 76 3¢ &8 feg A, MS 5017: 96 € 8 feg A, MS 770: 5& ¢ 8%
=t feg A

634 KHc SHR 1442D: ydic &3 a1 »uaT I, MS 71: ydife a98 ar miysT grd, MS 29: yaife da Jf »usT I, KHe
SHR 1579C: yaife ad g »iusT grd, MS PPS 142: yaife g ar »usT g, MS 5017: yare 98 ar »usT g, MS
770: Yare I MusT I
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UE | 979 I feg JaT IITQ 1635 Trgqgrg A AU AUTG 1636
56. I will make the four varnas into one colour, recite the jap of vahiguru.
uo | 93 3991 €32 g 1637 394 °Y A< df S 1638

57. Ride a horse and fly a falcon, the Turks will see and run away in confusion.

UtT | Y UTSBH A8 394 g Jf 3TH 1639 AT By G & 8328 1640

58. Seeing the Khalsa, the Turks will run, one will fight with 125 000.

ud | 98 Huw 3 Haf3 IarQ 1641 38 & A g3t ATH 642

59. They caused the liberation of the 40 Sikhs, adorn the swaying elephants with lances.

635 KHe SHR 1442D: 979 ¥73" fed dar 337G, MS 71: 99 796 feg Jar a37g, MS 29: 9739 =afs fex zafs 397G,
KHc SHR 1579C: 399 B A< df 37H, MS PPS 142: 97g Tdfs fea dar aa78, MS 5017: 99 =as fex dar 337G, MS
770: 979 TI5 L JaT II'Q

636 KHe SHR 1442D: Sdqrd & Ay AUT, MS 71: Fradig aF 77U, MS 29: 27gqrd & Ay Au™g, KHe SHR
1579C: =faarg & Ay AUT, MS PPS 142: =g grg ar Ay Aurg, MS 5017: @fagrg s Anu Aur@, MS 770: I7ddrg ar
U AU

637 KHe SHR 1442D: 93 3d4d1 €3 g, MS 71: 93 3991 €3 g, MS 29: 93 3991 83= a1, KHe SHR 1579C:
394 B AR 1 377, MS PPS 142: 93 3d4d1 8372 &, MS 770: 93 3Jd1 §3< g

638 KHc SHR 1442D: 399 ©Y A< a 31w, MS 71: 39« =fy & Arfa 3t sma1, MS 29: 3afx 2fy & mrefo s, KHe SHR
1579C: 93 3dd1 837=fg &, MS PPS 142: 39« @Y & A< 3777, MS 5017: 93 3991 €3= &, MS 770: 395 20 &
e gy

639 MS 5017: B yrsH a8 334 ifa af 37+

640 KHc SHR 1442D: A=T 8™ # 89 5378, MS 71: A< v fHQ 89 5378, MS 29: A< v 18 84 %378, KHe SHR
1579C: A= By fQ 85 5378, MS PPS 142: A= 8™ 3 &4 3¢, MS 5017: ¥ s 18 € 83Q, MS 770: A< 8
e ea 3=

641 KHe SHR 1442D: 98 fw f39 yafz 3978, MS 71: 98 fiw 39 yafz 337@, MS 29: 98 fHw 37 »yafs 337G,
KHc SHR 1579C: g8fg fifw f31 yafs aav@, MS PPS 142: 58 fffw f39 »yafs 9@, MS 5017: 93 fiw f3m yafs
F3g, MS 770: 58 ¥ f37 Hafs 538,

-

642 KHe SHR 1442D: 38 & 1 gAdt A, MS 71: 38 & o g#3t A, MS 29: 38 & 1 gndt A, MS PPS 142: 385 1
oAt A, MS 5017: 38 & 7 oAt A, MS 770: 38 & 7 oAt 79 eid
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£0 | THTJ T UJ 5993 g 643 A<meT yrg gy usl3T |64 3fg urgR 98 nin3 88 igr (645

60. Play the kettledrum at each door, light up 125 000 of the guns, the Khalsa risks and conquers
the untrue ones.

£q | ©ggr | 646
61. Dohara
I I yeHT ot ft 33 & 3fE 1647 ynirg 3fE 79 4S8 oft g9 Has 1 IfE 1648

The Khalsa shall rule, and none will go against them, they will be disgraced, who are saved from
death.

643 KHc SHR 1442D: ©g Ud 83 g1, MS 71: enifg ©niif ufg 883 am, MS 29: enifg ©niifa ufg s8a3 am,
KHc SHR 1579C: gvtg gvg ufg &af3s g, MS PPS 142: gntg gnvitg UJ 58af3 g, MS 5017: gnifg gnrfa y
58afs gm, MS 770: ©vd ©vd Ud 5993 g

644 KHc SHR 1442D: A<mgT yrg gd ugi3r, MS 71: A<8T Urg gd udl3r, MS 29: q<msT urg g ugl3r, KHe SHR
1579C: A= Yr'g g udi3’, MS PPS 142: A= yvg gy usi3T, MS 5017: A< ung 7y ug udtdt, MS 770:
HSTST UvE gy udEl3T

645 KHc SHR 1442D: 3fg utsi 88 »73 89 31, MS 71: 38 ugH 68 w3 88 wizr, MS 29: 36 usH 88 nAf3 &
#37, KHe SHR 1579C: uts# €€ mifq3 88 31, MS PPS 142: urg# 88 niH3 88 31, MS 5017: 38 u8H 68 niH3
89 3T, MS 770: utsH G2 w3 8 i3

646 KHc SHR 1442D: Taar, MS 71: ©agr, MS 29: €aar, KHe SHR 1579C: ©agr, MS 5017: €aar, MS 770: €agr

647 KHc SHR 1442D: 3T/ SJd1 UTSHT ot ot 9 & afE, MS 71: I/ K391 UTSHAT off ot 99 & afE, MS 29: I S3ar
UBH vt 3J &7 afg, KHe SHR 1579C: Ird &39I UigHT tirelt %8 37, MS PPS 142: I/ 391 umgHT o ot fed &
afe, MS 5017: 379 I3 "SHT mrelt II & afE, MS 770: I S3ar ursHAT o off fed & afe

648 KHc SHR 1442D: ywirg dfe 53 48 oft 9 yags 7 dfe, MS 71: unrrg 3fe 73 M8 oft a9 #fgs 7 dfe, MS 29:
iy dfe Afs A48 ot g9 7 7 3, KHe SHR 1579C: ynifg dfe #fs 48 7 g9 Adfe 7 3fe, MS PPS 142: ywifg
Jfe 73 fHsfa ot g9 "afs 7 dfe, MS 5017: ywig dfe 73 8 ot a9 #afs 7 3fe, MS 770: unidt 3fe 13 48 fo 3t a9
s | Jfe
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£3 | fez ot sftazsnm e ufsrdt Taeht 1649 U3 78 e g Hafs ure 1650 Aifgg T g9 Ji
 fra T Uz Her 37 off 73 A&t 7 S T ug iy A 3 &t Agadt 1651

62. This manual of advice is finished. He who reads (it) and listens (to it) is liberated. This is the
message of the Master. The Sikh whose son is a Mona, his roots have died, and if a Mona Sikh’s
son becomes a Sikh again, his roots will come alive again.

6499 KHe SHR 1442D: aifes sHtafssmr sugs n1a, MS 71: fe3 o 3aurgsnir duge|, MS 29: fef3 st sHlafssnr
AUds1, KHe SHR 1579C: fe3 3fsufa s sy=fa usardt €1, MS PPS 142: fe3 #ft arftgzan yusaia, MS
5017: aal fe3 o 3zurfa anim Huaei, MS 770: fe3 o sftasen suera ufsardt eah

650 MS 71: U3 H& IH™@ WY HAf3 ute, MS 29: U3 3 Fe 3 Afy yafs ur@ial, KHe SHR 1579C: 76 U3 WY o U]
g8g @faarg i @3 J, MS 5017: Uug A < "y Hafs ure| Aoy € a9g J1 7 1y T ug "o 37 &t Az a<th 7
H& T U3 P A= 3 oft Agadt, MS 770: Trgarg wt ar urer Trgqrg #t &t g3

651 MS 5017: wfge e g9 J1 7 i &7 Uz Ho 37 &t Az A<t 7 73 & ug iy A= 37 ot Agadt
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