Chapter 111

Archival Threads: The Formation of the Janamsakhi Tradition

The earliest janamsakhi manuscripts appear in the mid-seventeenth century.! During this
century major textual initiatives like Guri Arjan’s creation of the Adi Granth and creating
secondary literature such as Bhai Gurdas’ Varan — which many scholars suggest contain the
antecedents of janamsakhi anecdotes.” Sectarian rivals like Meharban, the son of Guril Arjan’s
elder brother Pritht Cand, were also using janamsakhis to assert the understanding of Nanak’s
teachings.’ By the seventeenth century, writing janamsakhis entailed making claims about
Nanak’s teachings. This chapter reconsiders the janamsakhit archive by thinking about the
proliferation of writing as a networked grid of interrelated claims and counter-claims about
interpreting Nanak’s writing by creating sakhis.

During the seventeenth and eighteenth centuries, the proliferation of these manuscripts

led to increasing amounts of variation both in the number of anecdotes and the details of each

! There is some disagreement about the precise date. For instance, when discussing the early janamsakhi tradition,
Surjit Hans states that janamsakhis appear before the martyrdom of Gurti Arjan, the fifth guru, in 1606. Surjit Hans,
A Reconstruction of Sikh History from Sikh Literature (Jalandhar: ABS Publications, 1988). p. 178. W.H. McLeod
gives a mid-seventeenth century date for the earliest extant manuscript but speculates that an oral tradition began
either during Nanak’s late life or shortly thereafter. See W.H. McLeod, Guru Nanak and the Sikh Religion (Oxford:
Oxford University Press, 1968); W. H. McLeod, Early Sikh Tradition: A Study of the Janamsakhis (Oxford: Oxford
University Press, 1980).

2 Bhai Gurdas, ed., Varan Gian Ratanavali (Amritsar: Shromani Gurdwara Prabandhak Committee, 1998).

3 Kirpal Singh, ed. Janamsakhi Shiri Guru Nanak Dev Ji, vol. I (Amritsar: Khalsa College, 1962).
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anecdote. This expansion also led to conflicting chronologies, the inclusion of an ever-increasing
variety of stories, and the expression of diverse interests through these texts’ numerous modes of
narrating individual sakhis.* Historians of Sikhism have delineated between four to eight
manuscripts traditions of janamsakhi and have predominantly described these texts as either
biography or hagiography. However, this chapter questions the ascription of “traditions” to the
manuscript archive because of two difficulties its use raises. Firstly, a paucity of extant
manuscripts to populate any one of these traditions and, secondly, the difficulty in finding any
single janamsakhi manuscript that abides by twentieth-century normative notions of Sikhism.’
Accepting that many of these manuscripts pose a challenge to normalized modern sensibilities
about Sikhism, can we create new renderings of the archive by pulling at various archival threads
while avoiding notions of orthodoxy? To what extent are we positioned to create alternate
archival perceptions by aligning these threads differently?

In this chapter, examines how the janamsakhi archive is consolidated to consider how
increasing varieties of manuscripts get associated with the term janamsakhi. It problematizes the
inclusion of manuscripts that neither announce themselves as janamsakhis within their contents
nor treat Nanak as a central protagonist within the janamsakhi archive. Disaggregating these
associations is useful to reconsider an approach to the archive to better represent its complexities.

I suggest that we re-think the Puratan and Bala recensions—not as slightly variant iterations of

4*W. H. McLeod, ed. Textual Sources for the Study of Sikhism (Chicago: The University of Chicago Press, 1984). p.
9.

> Although the Bala tradition is represented in the greatest numbers, scholars have turned to Mss Panjabi B6 and
Mss Panjabi B41 as sources from which a further edited version could be created that most closely resembled the
modern religion. These two branches of the janamsakht archive remain relevant today and continue to evolve
through appropriations in different venues: the Puratan tradition, used today largely by secular scholars of religion;
and the Bala tradition, whose contents are still performed by exponents and are popular amongst practicing Sikhs.
These traditions came to be understood as such in three distinct phases: first through the research of colonial
scholars and Orientalists in the nineteenth century; then again in the early twentieth century when religious
reformers collected and archived Sikh texts; and finally, with the research of secular scholars both in and outside of
Panjab.
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otherwise uniform “original” tradition —but as vital hubs in a network of texts, individual actors,
and relationships that represent unique engagements with Nanak’s thinking and the expressions
of bani found in the SGGS. Disaggregating the notion of tradition opens possibilities for thinking
about each janamsakhi manuscript through its variation and differences as representative of
artifacts of an individual exponent’s engagement or experimentation with non-oppositional
language.

How are networks of interpretation established when exponents author or compile
sakhis? How do networks alter when they enter the archive and get categorized as janamsakhis?
How might we begin to access the individual interpretations of bani put forth by the author-
exponents who created these works? To re-interpret sakhis as I suggest, looking for non-
oppositional networks of interpretation and being, I propose that we read these networks by
examining successive differences in any particulars sakhi’s content. Each manuscript becomes an

incomplete relic of the endeavors of exponents who inherit and remold Nanak’s thought.

3.1 The B6 and B41 Manuscripts of Malcolm, Colebrooke, and Leyden
John Malcolm (1769-1833) had an illustrious career as a soldier and diplomat, which,
later in his career, involved his writing of histories and tracts regarding the peoples with whom
he had interacted.® One of his earlier histories, Sketch of the Sikhs; a singular nation, who inhabit

the provinces of the Penjab, situated between the rivers Jumna and Indus (1812) marks a point

& Robert Eric Frykenberg, "Malcolm, Sir John (1769-1833)," in Oxford Dictionary of National Biography, ed.
H.C.G. Matthew, Brian Harrison, and David Cannadine (Oxford: Oxford University Press, 2004); John William
Kaye, The Life and Correspondence of Major-General Sir John Malcolm, G. C. B., Late Envoy to Persia, and
Governor of Bombay (London: Smith, Elder, and co.; [etc., etc.], 1856); John Malcolm, Malcolm: Soldier, Diplomat,
Ideologue of British India: The Life of Sir John Malcolm (1769-1983) (Edinburgh: John Donald, 2014).
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of increased access to Sikh textual sources.” In Section I of this work, Malcolm translates some
janamsakhi narratives to describe the life of Gurii Nanak; in Section III, he does the same to
articulate the religious principles advocated by Gurii Nanak.® Malcolm does not explicitly
mention how or when he accessed these texts; at the same time, however, we can glean a
remarkable amount of information based on the specific anecdotes that Malcolm includes in the
Sketch, as well as the paratextual comments that he makes about his research process.

While portraying the life of Nanak in Section I of the Sketch, for instance, Malcolm refers
to a common trope used in the childhood sequence of janamsakhi recensions describing Nanak as
uniquely inclined to religious questions and indifferent to worldly concerns, writing that Nanak
“engaged in esoteric discourses.” Puratan manuscripts like the B6 use similar phrasing, saying
that Nanak was interested in agam-nigam kian, or deep and confounding thoughts, instead of
playing with other children.!® In other places, Malcolm also gives both Bala Sandhii and
Mardana as Nanak’s companions in childhood as well as during the travel sequences.!! Bala

Sandhil is mentioned only in the texts that comprise janamsakhi tradition named for him.!?

7 Sketch of the Sikhs; a Singular Nation, Who Inhabit the Provinces of the Penjab, Situated between the Rivers
Jumna and Indus (London: [J.] Murray, 1812); "Sketch of the Sikhs," Asiatic Reseaches,or transactions of the
society instituted in Bengal for inquiring into the History and Antiquities, the Arts, Sciences, and Literature of Asia
11 (1812); Ernest Trumpp, The Adi Granth: Or, the Holy Scripture of the Sikhs, trans. Ernest Trumpp (London:
Stephen Austin and Sons, 1877).

8 Malcolm, "Sketch of the Sikhs." pp. 200-208 and 266-281

% Ibid. p. 201

10 "Mss Panjabi B6, Janamsakhi," (British Library, London). f. 2a

! Malcolm recognizes that travel sakhis narrated by Bala account for most of the miracles and wonders from his
journeys. "Sketch of the Sikhs." p. 201 and 205. The Bala manuscript recensions were the most popular rendition of
janamsakhi compendiums during the eighteenth and nineteenth centuries, likely forming the dominant truths which
informed both intellectual and lay understanding of Nanak’s life and teachings. During the period of colonial
reform, this tradition became scrutinized heavily for its “miraculous” components. Amongst colonialists and their
ecumenical Sikh counterparts, it became largely discredited in favor of the more staid Puratan manuscripts—
amongst which Colebrooke’s Mss Panj. B6 is the oldest extant example. Surindar Singh Kohli, ed. Janamsakhi Bhai
Bala (Chandigar: Punjab University Publication Bureau, 1975); Bhai Vir Singh, Puratan Janamsakhi Sri Guru
Nanak Dev Ji (New Delhi: Bhai Vir Singh Sahit Sadan, 2004).

12 There are other examples of anecdotes included that suggest Malcolm’s access to a Bala manuscript. For instance,
one of the earliest sakhis encountered in SOS is the one known popularly today as Sacha Sauda, wherein Nanak is
given funds to purchase salt from one village so that he might sell it for profit at another village. Bala accompanies
Nanak on this journey. When they come across a group of hungry mendicants—alternately described as fagirs or
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Reading Malcolm’s description of Nanak’s life and teachings along with his moving
network of relationships in the colonies and the metropole, we can surmise that he had access to
the both the B6 and B41 manuscripts.!* We can especially glean this information by comparing
Malcolm’s references to different sakhi accounts with the manuscripts possessed by Henry
Colebrooke—famed Orientalist scholar of Sanskrit, and then-president of the Asiatic Society of
Calcutta—and John Leyden, a Scottish Orientalist highly active during the period in question,
particularly known for his extensive knowledge of North Indian languages.'*

The B6 represents one of the most important janamsakhi manuscripts; it is currently
housed in the British Library under the shelf mark Mss. Panjabi B6, and was gifted to the library
by Colebrooke himself—hence the common reference to this recension as the Colebrookevali
manuscript. The Puratan recensions were “discovered” because of the B6, and it remains one of
the best examples of this small group of manuscripts.

A less noticed manuscript in the British Library collection is Mss. Panjabi B41, a Bala
janamsakhi recension. As I show in the section below, the B41 came from John Leyden’s library.
These two manuscripts are important for tracing the non-oppositional network of interpretation

and its archival inheritance—first in the janamsakhi, and then in texts written about the

sadhiis in janamsakhT manuscripts—Nanak decides to use the money to provide them with food and clothing.'?
Malcolm also includes an amalgamated account from two sakhis, Khet Haria and Sarp ki Chan, wherein Nanak was
sent to tend his family’s cattle and fell asleep under a tree. As the sun came to shine directly upon the youth’s face, a
black cobra opened its hood to give him shade. The village chief, Rae Bullar, witnessed this event and recognized
Nanak’s extraordinary nature. These three accounts are all unique to Bala manuscript recensions. Malcolm, "Sketch
of the Sikhs." p. 201 and 205.

13 As I will further explore in Chapter 4, Malcolm’s historical and theological focus on Gurii Nanak reveals that the
janamsakhi also served as a backdrop for his explanatory dialogue with a traditional exponent, Atma Ram. This
dialogue assisted in Malcolm’s ability to give translations and details regarding Nanak that had heretofore been
impossible.

14 T.W. Bayne and rev. Richard Maxwell, "Leyden, John (1775-1811)," in Oxford Dictionary of National
Biography, ed. H.C.G. Matthew, Brian Harrison, and David ed. Cannadine (Oxford University Press, 2004); Richard
F. Gombrich, "Colebrooke, Henry Thomas (1765-1837),"ibid., ed. H.C.G. Matthew, Brian Harrison, and David
Cannadine (Oxford).
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janamsakhi. I suggest the early role of the B41 in bringing scholars’ awareness to the diversity

amongst the janamsakhi manuscripts.

Malcolm’s Diplomatic Mission to the Khalsa Confederacy

The historical impetus for writing SOS was not directly related to the Khalsa
confederation, but rather to the battle for the Mughal Sultanate raging between the East India
Company (EIC) and two Maratha rulers, Daulat Rao Sindhia and Jaswant Holkar. The Treaty of
SurjT Anjangaon between the Maratha ruler Daulat Rao Sindhia and the EIC at the end of 1803
signaled the Mughals’ loss of control over Delhi and Agra since this treaty established a border
for the EIC’s territory at the Jamuna River. The frontier of British territories in India was directly
flanked to the West by the Dal Khalsa territories, acquiring information about the Sikhs
imperative.

Persisting friction with Sindhia, however, required updating the treaty on November 21,
1805. Malcolm handled both the 1803 and 1805 diplomatic endeavors along with his Munshi,
Kanwal Nain. While Malcolm was at Delhi with General Lake and Kanwal Nain on November
8, 1805, they learned of Holkar’s attempt to cross the Sutlej to enter the Dal Khalsa confederated
territories. General Lake decided to pursue Holkar while Malcolm concluded treaty negotiations
with Sindhia; Malcolm rejoined the EIC army immediately after. Holkar crossed the Sutlej and
arrived at Amritsar by the end of November; the British were approaching the Sutlej at the same
time. Holkar sent communications in advance to the Sikh chiefs imploring them to come together
and fight against the British. However, it appears that the Sikh Chiefs were skeptical of his
overtures, as they, in turn, sent emissaries to the British camp expressing concern about Holkar’s

presence in their territory.

140



The British were intercepted at the border of the Dal Khalsa territories and escorted to the
banks of the Beas River, where negotiations with Holkar were conducted beginning around
December 10. On December 25, Holkar accepted the terms of the Treaty of Rajghat, which
returned territories to him South of the Taptee and Godavari, while limiting his advancement
northward. The ratification of treaties with Sindhia and Holkar occurs on January 7, 1806. These
treaties establish the EIC’s influence over much of central and northeastern India. They grant the
EIC symbolic control over the Mughal Sultan, marking the rise of the British as a dominant
political broker on the subcontinent. '

Malcolm’s impressions about the Sikhs, the Khalsa Army, and Ranjit Singh, formed over
approximately three-weeks spent under armed escort camped on the Beas River. His role as
diplomat ensured that he had the opportunity to meet and converse with tribal chiefs and
aristocrats. Beginning the Sketch of the Sikhs with this experience, Malcolm introduces the Sikh
nation in three sections: (1) religious institutions, usages, manners, and character; (2) Sikh
countries and government; (3) religion of the Sikhs. Most studies of Malcolm’s work recognize
the significance of his “sympathetic approach” to writing about other people, cultures, and

nations, in which he demonstrates apparent regard for the peoples who formed the objects of his

studies, often bringing forth native voices within his work.'®

15 Malcolm, Malcolm: Soldier, Diplomat, Ideologue of British India: The Life of Sir John Malcolm (1769-1983).
p.224-227. 1.S. Grewal, Guru Nanak in Western Scholarship (Shimla: Indian Institute of Advanced Study, 1992); G.
Khurana, British Historiography on the Sikh Power in the Punjab (London ; New York: Mansell, 1985); Darshan
Singh, Western Image of the Sikh Religion: A Source Book (New Delhi: National Book Organisation, 1999); Fauja
Singh, Historians and Historiography of the Sikhs (New Delhi: Oriental Publishers & Distributors, 1978); Ganda
Singh, Early European Accounts of the Sikhs (Calcuttal962).

16 This sympathetic approach has antecedents in the Scottish Enlightenment. With this approach, however, John
Malcolm’s significance in Sikh historiography is universally acknowledged. Even the harshest critics of so-called
Western scholarship on Sikhism treat Malcolm generously not for his historical accuracy, but for his methodology.
This method is often referred to as a “sympathetic approach,” and involved gathering Sikh source material, and
dialogic engagement with many Sikhs, including intelligentsia, lay soldiers, and aristocrats. Most importantly,
however, Malcolm gives rhetorical preference to the Sikh textual perspective in contentious issues within the
tradition. A 1981 reprint of SOS states that the book describes the customs and religion of Sikhs “in the most simple,
objective, and interesting way thus making an everlasting effect on the minds of readers irrespective of the racial and
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My point of departure begins with recognizing Malcolm’s focus on Nanak in his
description of the Sikh religion. He provides a detailed treatment of Gurti Nanak, depicting him
as an individual of extraordinary genius who sought to reconcile the friction between Hindus and
Muslims.!” This theme pervades most of the Puratan and Bala manuscripts. Malcolm’s Sketch
stands out from earlier work because his experience extended beyond dialogue with influential or
everyday Sikhs about their nation of religion. He sought out works that were central to the Sikh

tradition and interacted with exponents of the tradition to read these texts.

ethnological differences.” Malcolm expresses his approach succinctly by stating, “It is of the most essential
importance to hear what a nation has to say of itself; and the knowledge attained from such sources, has a value
independent of its historical utility. It aids the promotion of social intercourse, and leads to the establishment of
friendship between nations.” This approach was not a deterrent to maintaining a strictly factual narrative, but rather
facilitated the best adjudication of facts.

Scholars see this sympathetic approach as enabling a more comprehensive narrative than previous attempts;
they take Malcolm’s account to unproblematically and transparently represent Sikhs on their own terms. In contrast,
however, I suggest that this method’s appeal consists of its stadial historicist construal of the Gurii Period as an
origin of identity and exemplarity.

Jack Harrington to describe Malcolm as someone who conceived of the consolidation of British India,
shaping the “British consciousness of Asia.” Harrington argues that Malcolm’s writing and diplomatic career reflect
the British Empire’s development vis-a-vis the ways in which contemporary Britons molded and reflected on the
process of colonization. Harrington argues that, The Sketch of the Sikhs (1812), was perhaps his first attempt to
assert himself as a both a regional expert and a military strategist—which, perhaps despite his intentions, helped
contour the shape of the Sikh religion over the course of the next century and a half.

In his letters, Malcolm also mentions working on an account of Persian and a longer work covering the political
administration of India for the last twenty years, for which he had original documents which few others could
access. Kaye. 368, 372, and 373. Apart from the Sketch of the Sikhs, Malcolm worked on three other major works in
the period directly following the successful mission against Holkar in 1806. John Malcolm, Sketch of the Political
History of India, from the Introduction of Mr. Pitt's Bill, A.D. 1784, to the Present Date (London: Printed for W.
Miller, 1811); Observations on the Disturbances in the Madras Army in 1809 (London: Printed for William Miller
and John Murray, 1812); The History of Persia from the Most Early Period to the Present Time: Containing an
Account of the Religion, Government, Usages and Character of the Inhabitants of That Kingdom (London: Printed
for John Murray, 1815); Kaye. p.350.

For works discussing Malcolm’s importance, see the following: Sarjit Singh Bal, Guru Nanak in the Eyes
of Non-Sikhs (Chandigarh: Publication Bureau Panjab University, 1969); Grewal; Khurana; Darshan Singh, Western
Perspective on the Sikh Religion (New Delhi: Sehgal Publishers Service, 1991); Western Image of the Sikh Religion:
A Source Book; Singh; Singh. Harrington, Sir John Malcolm and the Creation of British India.

For recent studies on the Scottish Enlightenment see Thomas Ahnert, The Moral Culture of the Scottish
Enlightenment, 1690-1805, The Lewis Walpole Series in Eighteenth-Century Culture and History (New Haven:
Yale University Press, 2014); Alexander Broadie, The Scottish Enlightenment: The Historical Age of the Historical
Nation (Edinburgh: Birlinn, 2001); The Cambridge Companion to the Scottish Enlightenment, Cambridge
Companions to Philosophy (Cambridge, UK ; New York: Cambridge University Press, 2003); Arthur Herman, 7he
Scottish Enlightenment: The Scots' Invention of the Modern World (London: Fourth Estate, 2003); David B. Wilson,
Seeking Nature's Logic: Natural Philosophy in the Scottish Enlightenment, Natural Philosophy in the Scottish
Enlightenment (University Park, Pa.: Pennsylvania State University Press, 2009).

17 For more on this, see Chapter 4.
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Henry Colebrooke, Calcutta, and Writing The Sketch of the Sikhs

After this diplomatic mission, Malcolm almost immediately began writing SOS. Despite
Malcolm’s apologies for the “hastiness” of SOS, he pursued it in spates from 1806 until its
publication. After the Treaty negotiations, Malcolm traveled back from Panjab to Delhi, slowly
making his way east. He arrived in Calcutta by the summer of 1806 and was greeted by Henry
Colebrooke (1767-1837).'® Malcolm’s personal experience and knowledge of the Khalsa
Confederacy made writing a tract about the people and region expedient.

Colebrooke assisted Malcolm’s endeavor by giving him access to his small collection of
manuscripts relating to the Sikh tradition. In a footnote in the Sketch, Malcolm notes that
Colebrooke was in possession of the two most central manuscripts in the Sikh religion, the Adi
Granth, and Dasam Padsha ka Granth.'® Malcolm does not indicate, however, whether he took a
manuscript of the Adi Granth with him from Panjab to Calcutta in 1806; a recent biography
states that his initial attempts to coerce a local Sikh chief to view a copy of the Adi Granth did
not result in Malcolm acquiring that text. However, at Calcutta in 1806, Malcolm did gain access

to a copy of the Adi Granth after some difficulty.

18 Malcolm spent seven months in Calcutta between July 1806 and January 1807 at the behest of George Barlow.
Malcolm needed to be ready for diplomatic assignment, as Holkar was attempting to establish alliances with
disaffected state leaders with whom the British had reneged upon Wellesley’s policy of expansion using treaty
alliances. Upon becoming Governor-General, George Barlow reversed this and created a non-interference policy to
ensure the Company Armies did not get embroiled in costly domestic matters. Wellesley and Colebrooke
encouraged Malcom to write SOS given the political situation and Malcolm’s diplomatic experience in the region.
19 The title, Dasam Padsha ka Granth, marks a group of recensions of the Dasam Granth. Malcolm, "Sketch of the
Sikhs." pp.197-198 For studies on the Dasam Granth see Rattan Singh Jaggi, Dasama Grantha Da Pauranika
Adhiaina (1965); Surindar Singh Kohli, The Dasam Granth = Shri Dasama Grantha Sahiba: The Second Scripture
of the Sikhs Written by Sri Guru Gobind Singh, Shr1 Dasama Grantha Sahiba (New Delhi: Munshiram Manoharlal
Publishers, 2005); Robin Rinehart, Debating the Dasam Granth, Aar Religion in Translation (New York: Oxford
University Press, 2011).
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Furthermore, Henry Colebrooke used his networks in Calcutta to get Malcolm access to a
Nirmala “priest” named Atma Ram. With Atma Ram’s assistance, Malcolm accessed the Sikh
texts in his possession.”” Malcolm continued his meetings with Atma Ram continued during brief
stays in Calcutta until the Sketch was complete. It is likely that the manuscripts they discussed
would have included those in both Atma Ram’s and Colebrooke’s possession. Given the
centrality of the janamsakhis as an interpretive form of kathd, it is likely that Malcolm’s
conversations with the Nirmala priest included the recounting of sakhis as per the Atma Ram’s

t.2! This process lent itself to an incorporation of the B6

training as a traditional exponen
janamsakht into the discussion, which was in Colebrooke’s possession before Malcolm’s arrival
in Calcutta.

Malcolm returned to Calcutta in July of 1808 for a short period before a mission to Persia
in 1809. In September and October of 1809, Colebrooke assisted and encouraged Malcolm to
take up his draft again preparing it for publication. Malcolm finally produced a draft while in
transit back to London. Malcolm sent drafts of the nearly complete work to John Leyden and
William Erskine. Another draft of SOS was sent to Colebrooke as Malcolm was departing for his

second furlough. This draft included a letter thanking Colebrooke for consistent support of the

project and Malcolm.*?

20 Malcolm, Malcolm: Soldier, Diplomat, Ideologue of British India: The Life of Sir John Malcolm (1769-1983).
pp-259-260

21 See Chapter 2 of this dissertation for a more detailed discussion of the important of katha in the training of
exponents. Janamsakhis were written to be performed as expansive readings of the Gurd Granth. In Chapter 4, I use
the manuscript of commentaries and texts Trumpp brought back from Panjab in 1872 to reveal how writing
commentaries meant different things to Trumpp and the exponents who assisted him. Requesting commentaries
initially resulted in production of sakhis with occasional reference to a verse from the Gurd Granth. In later
commentaries the process reversed, the compositions from the Granth had quick references to sakhi embedded in
them to “define” the meaning of the verse. I suggest a similar dialogic process may have occurred when Malcolm
brought Sikh texts to Atma Ram to discuss.

22 A letter written to Colebrooke by Malcolm on July 12, 1809 that included the complete draft of A Sketch of the
Sikhs reveals some of Malcolm’s process of writing. Malcolm states that he will direct Colebrooke to his friend
Leyden. He then asks that Colebrooke “peruse it with great attention and to make any alterations or ammendents you
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Colebrooke’s Search for Sikh Manuscripts

In SOS, Malcolm describes how difficult it was to be given access even to view the
Granth; in 1806, the Sikh Chief who finally allowed him access to the text only did so after
assurances that Malcolm would exhibit care and regard toward the text. Charles Wilkins’ visit to
the Sikh college at Patna in 1781 shows a similar reluctance; his interlocutors informed Wilkins
they would grant him access to the text after a ceremonial initiation. After this, he could also
select a “gurli” who could teach the texts to Wilkins.?*> The ceremonial treatment and
understanding of such texts as living would have limited circulation.>* Given this state of affairs,
how and when did Colebrooke acquire central texts like the Dasam Granth, Adi Granth, and
Janamsakhi?

By the nineteenth-century, Henry Colebrooke had established a reputation for inquiring

after religious and legal texts.? It is likely that Colebrooke came across the B6 janamsakhi

like. I have left division of the subject to be filled up by you. I think you will insert the contents of each chapter as it
is usual to have chapters in papers published by your society.” This suggest that Leyden’s translations may have
been directed to Colebrooke to peruse with the draft. Malcolm gave final control to add or alter sections as
Colebrooke deemed worthy. The Sketch of the Sikhs may be a text which amalgamates the voices of Leyden,
Colebrooke, Malcolm, and Atma Ram in order to comment on BL Mss. Panj. B6 and BL Mss. Panj. B41. See
Appendix F for letter. John Malcolm and Henry Thomas Colebrooke, "Letters, John Malcolm; H.T. Colebrooke," in
Ames, Charles Lesley. Ames Library Manuscript Collection, ed. Univesity of Minnesota (Ames Library of South
Asia, 1809-1827).

23 Charles Wilkins, "The Sicks and Their College at Patna, Dated Benares, 1 March 1781," Transactions of the
Asiatick Society 1 (1788).

24 Some Sikh institutions continue an early practice of place the Adi Granth on a central throne flanked by the
Dasam Granth and Janamsakhi on lower pedestals. I had the opportunity to see such an arrangement of the texts
during research visits to Nihang centers in 2006 and 2013. The Nihangs are a branch of Khalsa soldiers who practice
martial arts.

25 Colebrooke had a particularly long career in India arriving in Madras in 1782 and departing from Calcutta in
1815. He spent a significant amount of his early career in the Bihar area, close to Benares and Patna and
subsequently in Calcutta where he became President of the Court of Appeal in 1805. Miiller writes that Colebrooke
was in Nagpur on a diplomatic mission between 1798-1801, thereafter he returned to Mirzapur (close to Benares)
but subsequently gets appointed to the membership of the newly coined Court of Appeal in Bengal where he
simultaneously accepts an honorary post as Professor of Sanskrit at Fort William College.

Although Colebrooke’s research is generally thought to pertain mostly to juridical issues, he broached the
topic of comparative mythology in a 1793 essay where he states that it may be curious if not useful to publish
Sanskrit “legends as seem to resemble others known to European mythology.” It was also during the early years of
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manuscript before 1806, as John Malcolm mentions that Colebrooke had two important
manuscripts from the Sikh religion in his possession at the time Malcolm arrived in Calcutta
following his brief sojourn into Panjab. However, it difficult to know precisely when or where
Colebrooke acquired the B6 manuscript.

We know he did not obtain it in Panjab, but the more likely places where it may have
been acquired include Patna, Calcutta, or Benares. Patna, in particular, is known to have had an
institution where the teachings of the Sikh Guriis were perpetuated, wherein Sikh texts were
housed and produced.?® Patna’s Sikh College is described in an essay by Charles Wilkins—who
was one of the founding members of the Asiatic Society of Bengal, best known for his
translation of the Bhagavad Gita. This essay shows a thriving center with numerous manuscripts

and a center containing a manuscript library as well as means for their reproduction by 1781.%7 If

the nineteenth century upon coming to Bengal that Colebrooke was working on the religious systems of India
including his scholarship on the Rg Veda as well as a burgeoning interest in the “religion of the Buddha.”
Colebrooke expresses interest in the “religions, manners, natural history, traditions, and arts” of the region in letters
to his father as early as 1790. However, he states that the pursuance of such a research endeavour would require
substantial leisure. F. Max Miiller, Chips from a German Workshop, Collected Works of the Right Hon. F. Max
Miiller (London New York: Longmans, Green, & Co., 1898). pp.238, 255, 256, and 259. Rosane Rocher and Ludo
Rocher, The Making of Western Indology: Henry Thomas Colebrooke and the East India Company, Royal Asiatic
Society Books (London ; New York: Routledge, 2012); Founders of Western Indology: August Wilhelm Von
Schlegel and Henry Thomas Colebrooke in Correspondence 1820-1837, Abhandlungen Fiir Die Kunde Des
Morgenlandes ;Bd. 84 (Weisbaden: Otto Harrassowitz, 2013).
26 He may have had occasion to acquire manuscripts on the Sikh religion during his appointments at Tirhut, Purneah,
and Nattore beginning in 1786. Colebrooke wrote to his father about the Hindu religion in a letter sent from Patna,
where a major Sikh teaching institute operated, in 1786 and makes explicit reference to Sikhs after moving from
Tirhut to Purneah in 1789. Miiller. p.236, and 240

Tradition traces the existence of a Sikh community in Patna back to Nanak’s journey to Bidar, Karnataka.
Patna has retained a sangat since that time, when a congregational center was established in the house of a Patna
jeweller named Salis Rae Johr1. Gurdwaras Nanaksar and Nanakpur Sahib are 10-15km from Hazur Sahib. The
sangat established by JohrT This centered was still operating when Gurii Tegh Bahdur, ninth Sikh Gurti and father of
Gurli Gobind Singh, came and spent time with the congregation. Gurii Gobind Singh was born and spent the first six
years of his life in Patna. The site of Takht Sri Hazur Sahib is built upon the same site. Nanaksar and Nanakpurt
Sahib mark places visited by Nanak on route to Bidar, Karnataka. Another historical site is marked by Gurdwara
Nanak Jhira. This is where Nanak held discourses with Bidar’s Sufis. A sakhi pertaining the encounter with Salis
Rae JohrT can be found in the 1877 lithographed Bala janamsakhi. See Malik Diwan Butta Singh, ed. Pothi
Janamsakhi (Lahore: Matbai Aftab Panjab, 1871); Shamashera Singha Ashoka, Prasiddha Guraduare, Sade Tiratha
Asathana Siriza (Patiala: Bhasha Wibhaga, Paiijaba, 1991).
27 Wilkins.
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Colebrooke acquired the B6 at Patna, is it possible he mistook a janamsakhi for a copy of the Adi
Granth?

The B6 manuscript is undated but thought to have been compiled in the early seventeenth
century, sometime between 1635 and 1651. The initial folios are blank but have several stamps
bearing “East India Company” on the imprint, as well as a handwritten note stating that it was
“presented by H.T. Colebrooke.” Another note in the Devanagart script is written on the opening
folios, which states “nanak ka granth janamsakhi ka.” This note reveals a method of labeling
similar to that seen in the Dasam Granth, often referred to as “The Tenth King’s Book” (“Dasam
Padishah ka Granth”); as Malcolm notes, this method may also have applied to what today are
universally called janamsakhis. Colebrooke and Malcolm may have taken this label as a title,
such that they believed the work to be “nanak ka granth janamsakhi ka.”

There are several different ways to translate this phrase. First, by omitting the word
“janamsakht” as unfamiliar, the title could be translated as, “The Book of Nanak.” Two other
possible translations include “The janamsakhi, Book of Nanak,” or “The Book of Nanak, [the]
janamsakh1.” The first of these possibilities appears to reflect contemporary understandings of
the word “janamsakh1” as the title for a book about Nanak. The second possibility reflects a
biographical focus on Nanak, but it also may reflect the use of the term “janamsakh1” as a
moniker ascribed to Nanak.”®

As my archival research revealed, there are no manuscripts of the Gurii Granth known to

have come from Colebrooke’s collection. Assuming Colebrooke and Malcolm read the title

28 Placing titles after the name in the janamsakhis is not uncommon. For instance, the title “Khan” follows the name
Daulat. Its is particularly common with Nanak’s name, apart from Baba and Guri, other monikers given to Nanak
are placed after his name: Nanak Nirankari, Nanak Tappa, Nanak Shah, and Nanak Faqir are common examples.
This last rendering does not have any clear paths to meaning but may open an alternate way of reading the Puratan
vis-a-vis the Bala recensions.
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literally as The Book of Nanak, they easily could have thought that the two books Colebrooke
possessed were the two most important Sikh works: the book of the first Gurii and the book of
the last Gurt. Common ascriptions in colonial works that Nanak founded a religious community
and Guru Gobind Singh transformed it into a political entity facilitated this prejudgment. Such
distinctions made both Nanak’s and Gobind Singh’s lives central to colonial ideas about
Sikhism. Either Malcolm or Colebrooke could have extrapolated to imagine that the manuscripts
were the Adi Granth and the Dasam Granth.*

The high esteem for the Sketch and Malcolm’s sympathetic approach has led scholars to
take Malcolm’s comments at face value: Colebrooke gave him access to the Adi Granth and
Dasam Granth. Based on numerous references in the Sketch that Malcolm had access to
janamsakhis, including a Bala, Puratan, and Gian Ratanavali. However, citations from the Adi
Granth and Dasam Granth could easily have been given during discussions with Atma Ram.

It is likely that Colebrooke unwittingly granted Malcolm access to the B6 janamsakhi,
thinking that it was the Adi Granth. The B6 manuscript was likely acquired by Colebrook in the
vicinity of Patna in the late 18" century. It's use in the dialogic encounter between Atma Ram
and John Malcolm in Calcutta in the opening decade of the 19" century backdates its importance
to English language historiography on the Sikh tradition. Malcolm was able to have detailed
discussions with Atma Ram about Gurii Nanak using the B6 alongside janamsakhi manuscripts
in John Leyden’s possession. These discussions account for the unique depth of insight Malcolm

was able to provide about Gurti Nanak and his teachings. Colebrooke gifted the B6 manuscript to

2 “] understand, however, that the indefatigable research of Mr. COLEBROOKE /sic/ has procured not only the
A’di-Grant’h [sic], but also the Dasima Padshah ka Grant’h [sic]’ and the consequently he is in possession of the
two most sacred books of the Sikhs.” The italics are in the original. See note in Malcolm, "Sketch of the Sikhs." pp.
197-198
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the East India House Library upon returning to London in 1815.3° The B6 surfaced Library to

Earnest Trumpp.

John Leyden and Translation of Sikh Manuscripts

Malcolm’s parsing and interpretation of Sikh texts were facilitated by the polyglot
philologist Dr. John Leyden (1775-1811). Leyden and Malcolm were both Scots from the
Borderlands region. They met while Leyden was in Serigapatam, Madras, shortly after he had
arrived in 1803 to work as a physician. Leyden had spent seven years in Edinburgh studying
philosophy and was reputed to have mastered Arabic, Hebrew, and Persian. Leyden traveled
extensively and exhibited a propensity for the acquisition of language. He became a reputed
linguist, developing lexicons for numerous languages. By 1807, he taught South Asian languages
at Calcutta. Malcolm states that Leyden provided him with “several tracts written by Sikh

authors in “the Penjabi” *!

and Duggar dialects, treating of their history and religion” and that he
had tried to incorporate them when writing SOS.3?

Leyden provided Malcolm with numerous translations and references to secondary Sikh
texts.>* The British Library has two manuscripts, the Euro Mack General 40 and Add 26558, of

workbooks containing translations Leyden worked on between 1805-1811—a period overlapping

Malcolm’s drafting of SOS. The first of these, Euro Mack General 40, contains translations of

30 Colebrooke donated his collection of largely Sanskrit manuscripts to the East India Company in 1818, this was
likely the entirety of his remaining manuscript collection. Miiller.p.263

31 Jack Harrington, Sir John Malcolm and the Creation of British India, Palgrave Studies in Cultural and Intellectual
History (New York, NY: Palgrave Macmillan, 2010); Malcolm, Malcolm: Soldier, Diplomat, Ideologue of British
India: The Life of Sir John Malcolm (1769-1983).

32 Malcolm states that Leyden’s translations verify “the different religious institutions of the Sikh nation,” no
mention of the translated titles exists. However, Malcolm discusses Sikh institutions in the second section of SOS
with references to specific customs or individuals who acts as examples of Sikh belief in their instructions. These
examples and references may have been part of the translations that Malcolm received from Leydon. "Sketch of the
Sikhs." pp. 252-266

33 Ibid.
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Bacitara Natak, an autobiographical text by Gurii Gobind Singh. This manuscript also contains
the Bhagat Ratnavali, sakhis about prominent Sikhs; Gian Ratnavali, a janamsakhi by Bhai Mani
Singh; and lesser known works about Gurii Gobind Singh, some in the DogarT dialect. The other
manuscript of Leyden’s translations, Add 26558, contains two versions of the Prem Sumarg
Granth, which is a text typically thought of as a rahitnama, but which contains sakhi narratives
about Gurii Gobind Singh as well. Apart from these texts, an important manuscript in the British
Library collection under the shelfmark BL Mss. Panj B41 bears a handwritten label on an
unpaginated folio, which reads “Bibliotheca Leydeniana” (see Figure 3.1 below).** Malcolm’s
connection to Leyden, his access to the translations that Leyden created, and the personal stamp
with Leyden’s library name make the B41 a likely source for the references to Nanak that draw

upon Bala recension sakhis.

34 Leyden had an extensive collection of manuscripts which he gifted to the India Office Library. Part of this
collection is housed at the British Library currently and includes the work, 4 Vocabulary of Persian and
Hindoostanee. See, Wilhelm Geiger and H. C. P. Bell, Maldivian Linguistic Studies (New Delhi: Asian Educational
Services, 1996). p.145; James Sinton, Leydeniana: Or Gleanings from Some Unpublished Documents Regarding Dr.
Leyden (J. Edgar Hawick, 1912).
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Figure 3.1 Folio of Mss. Panj. B41 Showing the phrase “Bibliotheca Leydeniana 495” with the title “Life of
Nanak.”

The texts accessed through Colebrooke and Leyden, coupled with Malcolm’s dialogic
engagement with Atma Ram, account for the material about Nanak and his teachings in SOS.
Malcolm made two innovations to earlier accounts of the Sikhs. First, he suggested that Sikh
sources were uniquely positioned to reflect the authentic tradition, casting doubt on all non-Sikh
sources as bigoted by religious hatred that both Hindus and Muslims harbored toward Sikhs.
Second, he was the first to dedicate a large portion of writing in English to a portrayal of Nanak
and his teachings.

As we have seen, Henry Colebrooke and John Leyden provided Malcolm copies of the

B6 Puratan janamsakht and the B41 Bala recension, respectively. In an unlikely manner, Sketch
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of the Sikh has the distinction of being the first European account to incorporate sakhis based on
manuscripts rather than strictly via dialogue with lay Sikhs. Based on the presence of both Bala
and Puratan janamsakhis in SOS, we can glean that sakhi popularity and transmission were not
exclusively oral, but also included manuscripts that were familiar to traditional exponents. In its
incorporation of Leyden’s translations of janamsakhis taken from manuscripts in the seventeenth
century, a period when they are thought to have declined, Malcolm’s Sketch shows a continuing
janamsakhi manuscript tradition. It also helps establish the primacy of the B6 and the B41 as the

two most important manuscript texts in the Sikh archive.

3.2 Trumpp, Macauliffe, and the Creation of Janamsakht Traditions

In this section, I provide examples of how the archiving of various manuscript texts
occurred during the colonial period, such that the distinct branches of Bala and Puratan solidified
under the aegis of the notion of “janamsakh1” as a central form of Sikh textuality. The
janamsakht archive formed serendipitously in the last quarter of the nineteenth-century in
London. The head librarian at the India Office placed the manuscript Colebrooke had given in a
box of manuscripts destined for Ernest Trumpp.®®> After his return from Panjab in the early
1870s, Trumpp had requested these manuscripts to assist in his task of translating the granth.

In a similar way to Colebrooke and Malcolm’s assumptions that this manuscript was a
copy of the Adi Granth. Trumpp received what is now the janamsakhi manuscript BL Mss

Panjabi B6 because of the note in Devanagti letters saying, nanak ka granth janamsakhi ka, or

35 Trumpp was a German philologist and missionary, known for his work in publishing grammars of Sindhi and
Pashto; his success in codifying and translation these vernaculars earned the notice of administrators in the East
India Company, who appointed him to translate the Adi Granth in 1869 after several British encounters with Sikh
forces in Panjab made a translation of this text seem diplomatically necessary.For more on Ernst Trumpp see
Harbans Singh, The Encyclopaedia of Sikhism (Patiala: Punjabi University, 1992); Trilochan Singh, Ernest Trumpp
and W.H. Mcleod as Scholars of Sikh History Religion and Culture (Chandigarh: International Centre of Sikh
Studies, 1994).
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The Book of Nanak the Janamsakht;, because of this note, the head librarian mistook the contents
(see Figure 3.1 and the section above). Trumpp had viewed janamsakhi manuscript while in
Panjab. However, from his perspective, the manuscripts that he saw in Panjab were relatively
recent reflections of a tradition that had lost its original learning becoming instead steeped in
myth, legend, and miracle. Recognizing the B6 as a janamsakhi, Trumpp noticed that this
manuscript had fewer of the problematic elements of the versions popular in Panjab. Its lack of
the “rubbish of miraculous and absurd stories” and the presence of idiomatic expressions that
mirrored the Adi Granth led Trumpp to consider the B6 as a discovery of an early antecedent for
the manuscripts he called, “a life of Nanak.” *¢

Trumpp referred to these two different versions as Janam-sakhi of Baba Nanak (A) and
Janam-sakht of Baba Nanak (B). He decided to included English translations of them in The Adi
Granth or The Holy Scriptures of the Sikhs Translated from the Original Gurmukhi believing
they provided a necessary context to help render an unwieldy translation. The chapter that
contains these translations is a translation of what Trumpp takes to the title of the manuscripts:
“The Life of Nanak.”*” Trumpp’s translation and recognition of the unique nature of the B6
manuscript would gradually lead to increased interest in narratives about Nanak. This interest
leads to an endeavor to collect manuscripts the resembled these two versions. The Janam-sakht
of Baba Nanak (A) and Janam-sakhi of Baba Nanak (B) become known as the Puratan

Janamsakht and Bala Janamsakhi, as a result of this interest.

36 Ernst Trumpp, The Adi Granth, or, the Holy Scriptures of the Sikhs (London: W. H. Allen & co. [etc.], 1877). p. i
37 There are no janamsakhi amongst the manuscripts he brought back with him from Panjab, where he was resident
from 1871 until 1872, it may be that the manuscript BL Panjabi B41 was also placed in the box of materials sent to
Trumpp from the India Office Library. This is a Pairha Mokhd version and therefore recounts the details given to
Gurt Angad by Bhai Bala Sandhi.
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When creating a title for these works, Trumpp elided two separate terms to create a gloss
of the phrase “The Life of Nanak.” He misconstrues the term janamsdakhi, found written by
another hand on the second unpaginated folio (Figure 3.2), as being synonymous with the term
janampatri—found on the first paginated folio of BL Mss. Panjabi B41, as well as the 1871
lithograph by Malik Divan Biita Singh (Figures 3.3 and 3.4).>® The first paginated folio of the B6

only uses the term sakhi: “sakhi sri babe nanak ji ki” (Figure 3.5).

Figure 3.2 Second Folio of Mss Panjabi B6

38 The creation of this lithograph coincides with Trumpp’s residence in Lahore in 1871 and he was scrutinized a
copy alongside manuscript accounts: “During my stay at Lahore (1870-1872) a Janam-sakht was lithographed with
not unfair and in some cases very bold woodcuts. By comparing this copy with the current manuscripts, [ found that
everything, which appeared to throw a dubious or unfavorable light on Nanak, had been left out, whereas other
things, which spoke of his deification, had been interpolated.” See Trumpp. p. i
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Figure 3.3 Folio 1a Ms. Panj B41 showing, “Janampatri Babe Nanak ji ki’
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Figure 3.4 Pairha Mokha Lithograph 1871 Showing, “Janampatri Babe ki”
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Figure 3.5 Folio 1b of Ms. Panj. B6 showing, “sakhi srT babe nanak j1 ki’
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In a footnote, Trumpp translates janamsakhi to mean “evidence of story of the birth (or
life) of a person” by replacing patri with sakhi in the term janampatri and then hyphenating the
term: janam-sakhi.>® In this translation, Trumpp neglects to note that the B6 manuscript does not
use either term, instead announcing itself as a s@khi of Baba Nanak, or sakhi sri babe nanak ji ki
(again, see Figure 3.5 above). Unlike Trumpp’s claim that janamsakhi and janampatri are
interchangeable terms, the B6 avoids the use of the term janampatri and does not narrate the
episode that relates Nanak’s naming to an astrological forecast or prophecy.

Trumpp’s commentary regarding the differences between Janam-sakhi of Baba Nanak
(A) and Janam-sakhi of Baba Nanak (B) establishes the contours of a debate regarding the
historical biography of Nanak. By comparing the B6 manuscript with what he had seen in
Panjab, Trumpp claimed that “all external and internal marks” revealed that it belonged to the
time of Gurl Arjan or Gurii Hargobind. Its sobriety, the presence of lexical elements in use
during Gurt Arjan’s lifetime, and a reduction of miraculous or fantastic stories allow Trumpp to
conclude:

We are enabled now, by the discovery of this old Janam-sakhi, which is now-a-days, as it

appears, quite unknown to the Sikhs themselves, to distinguish the older tradition regarding

Nanak from the later one, and to fix, with some degree of verisimility, the real facts of his life.
Here, Trumpp repeatedly underscores the age of the B6 by referring to it as “this old Janam-

sakhi,” and later as “the oldest source as to the life of Nanak.”*° In doing so, he underscores the

uniqueness of this unknown source by presenting it as the best approximation of a historically

=59

accurate biography of Nanak. The phrase “this old Janam-sakhi” gets back-translated into

39 In the footnote 1 in the “Introductory Essays” Trumpp writes “A&HU3d, literally a leaf of paper, on which the

birth of a child, the year, the lunar date, and the configuration of the planets at the moment of birth, are set down.
Usually a horoscope, founded on those circumstances, is added. The Janam-patrT is drawn up by the family
Brahman, and serves in India as a birth-certificate. #*GHATHT signifies evidence of the birth (or life) of a person. The
words are frequently interchanged, though Janam-sakht usually implies episode or story of the life of a person.” See
ibid.

40 Such phraseology are used throughout Trumpp’s introductory remarks. Ibid. pp. v-vii
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Panjabi as Puratan Janam-sakhi and comes to signify an earlier lost tradition that included an
accurate biography of Nanak. In short, the relative historical accuracy and age of the manuscript
become psychologized to suggest that its author represented a more authentic Sikh tradition
through it.*!

Trumpp also uses the authenticity and accuracy of the old janamsakhi to portray more
contemporary manuscripts as doubtful or corrupt; he describes later texts as full of
embellishment and invention, especially regarding Nanak’s period of travels. Trumpp
particularly attributes the difference in travel accounts to the inclusion of Bhai Bala Sandhi as
the narrator:

This proves sufficiently, either that very little was known about them [Nanak’s travels] or that
very little could be said about them, as the old Janam-sakh testifies. The later tradition, which
pretends to have a knowledge of all the details of the life of Nanak, was therefore compelled to
put forth a voucher for its sundry tales and stories. Bhat Bala, who is said to have been the
constant companion of Nanak and a sort of mentor to him, as he appears now in the current
Janam-sakhi, it would be quite incomprehensible, why never a single allusion should have been
made to him in the old tradition.*?

The authenticity of the “old janamsakhi,” for which there is no concrete date, derives authority
through Trumpp’s aspersion of doubt upon the authenticity of the more common Bala
janamsakhi. He assumes that the additional narratives are spurious and the details provided false,
suggesting even that Bala may not have been a companion of Nanak, given that the old
Janamsakht makes no mention of him. Trumpp, therefore, delegitimizes the more common and
readily available accounts of Nanak.

The interest Trumpp’s translation garnered from Sikh reformers led to translating the

phrase “life of Nanak” from English back to Panjabi as they began searching for more

41 For a description of the tendency to examine religious movements through psychohistorical assumptions and
archetypal notions religious identity see, Harjot Singh Oberoi, "The 'New' Old Trope: The Application of
Pyschohistory in the Study of Socio-Religious Movements in Colonial India," Studies in History 2, no. 2 (1986). pp.
255-273

4 Trumpp. p. v
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manuscripts. A petition for shipping the BL Mss. Panjabi B6 manuscript back to Panjab was
granted by the Lieutenant Governor of Panjab in 1883. The reformers who examined this
manuscript quickly adopted the notion the janamsakhi were historical biographies of Nanak’s
life.** The manuscript arrived in autumn, Singh Sabha reformists examined it at Lahore and
Amritsar; eventually, permission was granted to create a zincograph, which was completed by
1885 under the title Janam Sakhi or the Biography of Guriit Nanak, Founder of the Sikh
Religion.** Professor Gurmukh Singh of Oriental College Lahore spearheaded a search for other
“old” manuscripts matching the B6 in style and content. This search led to the discovery of
several manuscripts including one for sale in the bazaar at Hafizabad, which was copied using
funding from M.A. Macauliffe -the second person to translate the Adi Granth into English. None
of the manuscripts of the Puratan that Gurmukh Singh mentioned viewing has surfaced.

M.A. Macauliffe with assistance from Gurmukh Singh prepared a lithographed edition of
the Hafizabad janamsakhi manuscript was in late 1885. These edits consisted largely of

“modernizing” the script by separating the words and including English punctuation marks like

 For instance in the 1920s, Bhai Vir Singh defines the janamsakhi in the preface to his Puratan edition as, “Ht a9
ook o< i € Hies feawr § ‘Fod Al »ie g% ae ufgwt AsH At fedt aret, fer & niF 3] 317 U™ &dt

®arT1” This says that accounts of the life of s#7 gurii nanak dev jt are called janamsakhi. He goes on in the next

sentence to reflect the encroachment of historical thinking by stating that the date of the earliest accounts has not yet
been determined. Approximately four decades early, in 1885 -eight years after Trumpp’s translation — Gurmukh
Singh’s introductory essay for the lithographed copy of the Hafizabad manuscript portrays Nanak as a rationalist and
religious reformer, stating that it is necessary in Gurmukh Singh time period to know the significance of such
reformist Guriis. Such knowledge (vidya) is enlightening and reduces the darkness of ignorance (avidya). He then
defines the janamsakhi as a portraint of the life of s77 gurii ji, “R Ht g9 7 € fies 893z & &8 AeHAt 3.7

Gurmukh Singh recognizes the variety in janamsakhi accounts while claiming that there can only be one historical
biography for Nanak. See M. Macauliffe, ed. The Most Ancient Biography of Baba Nanak, the Founder of the Sikh
Religion, Janam Sakhi Babe Nanak Ji Ki (Rawalpindi: Gulshan Panjab Press, 1885); Bhai Vir Singh, Hun Tak
Milian Vichon Sabh Ton Puratan Janam-Sakhi Sri Guru Nanak Dev Ji (Amritsar: Khalsa Samachar, 1926).

4 Survey of India, "Janam Sakhi or the Biography of Guru Nanak, Founder of the Sikh Tradition," in South Asia
printed books and periodical, ed. British Library (Dera Dun1885). This is housed at the British Library under shelf-
mark, M. Darrol Bryant and Christopher Lamb, eds., Religious Conversion (London: Cassell, 1999). While the
request for this edition was being approved the Singh Sabha of Lahore had transcribed a copy. The zincograph is
housed at the British Library under shelf-mark Devin Deweese, Islamization and Native Religion in the Golden
Horde: Baba Tukles and Conversion to Islam in Historical and Epic Tradition, ed. Kees W. Bolle, Hermeneutics:
Studies in the History of Religions (Pennsylvania: The Pennsylvania State University Press, 1994).
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commas, question marks, and quotation marks. The lithograph was entitled Janam Sakhi Babe
Nanak ki: the Most Ancient Biography of Baba Nanak, the founder of the Sikh Religion.* In the
opening essay to this edition, Gurmukh Singh gives an early definition of the janamsakhi as a
portrait of Nanak’s life (jivan carittra). He states that the janamsakhis were thought to comprise
a single tradition—a reference to the popular Bala print recensions—but that in fact there are
many different versions. Gurmukh Singh then goes on to provide the first list of extant
manuscripts of janamsakhis—a significant example of an attempt to name and categorize the
Sikh archive. He enumerates ten distinct recensions, expanding the list of different recensions

beyond the two distinct manuscripts Trumpp used.*

4 Macauliffe.

46 The list is important in including a “Lahorevali” recension dated to 1790; Anandghan Udas1’s personal
janamsakhi; Sakhi Bhai Mani Singh; a Hindal1 janamsakhT; and Nanak Candrodya by Ganga Ram Pandit. None of
these find a direct equivalent in the present-day archive, but reflect an array of individuals creating janamsakht texts.
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Figure 3.6 Gurmukh Singh’s list of extant janamsakhl manuscripts, from Janam Sakht Babe Nanak ki: the
Most Ancient Biography of Baba Nanak, the founder of the Sikh Religion, edited by M.A. Macauliffe (1885) -
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The lithographed edition is known as the Hdafizabadvalr; grouped with the B6 manuscript,
it served to strengthen claims for an authentic biography of Nanak. In 1926, Bhai Vir Singh
created an edited volume using both lithographs and the zincograph, entitling it Hun tak milian
vichon sab ton Puratan Janamsakhi Sri Gurii Nanak Dev Ji (“The Oldest Janamsakht of Sri
Gurii Nanak Dev Ji Yet Compiled”).*’ Beginning with a note on the B6, and ending with Bhat
Vir Singh virtually translating Macauliffe’s title into Panjabi, the group of manuscripts
associated with the B6 and the Hafizabad manuscripts came to be definitively known as the
Puratan Janamsakhis.*®

Sikh reformers sought to contest Trumpp’s disparaging claims about Sikhism’s return to
the Hindu-fold. One way to differentiate Sikhism from Hinduism was by trying to recovering an

t. They assumed that the original

authentic and unique tradition using the B6 manuscrip
janamsakhi would recount the historical significance and uniqueness of Nanak by portraying him
as the founder of a new religion. The shadow of Trumpp’s remarks about the Bala tradition

ensured that it entered academic discourse as an inauthentic version of Nanak’s biography,

creating a polarizing node in attempts to reclaim the Sikh tradition between exponents of

47 Singh, Hun Tak Milian Vichon Sabh Ton Puratan Janam-Sakhi Sri Guru Nanak Dev Ji.

48 The Puratan, ‘older/ancient/original’, tradition takes its name as a rival more authentic recension of the
janamsakhi that came to be seen as a challenger to the popularity of the Bala janamsakhi in the twentieth century.
However, McLeod notes that term Puratan lends itself to the misnomer that this Puratan janamsakht is the singular
original text. McLeod claims that this misnomer is partly due to the published text, Puratan Janamsakht, by Bhat
Vir Singh which facilitates the idea of a single original (ur-fext) because it uses janamsakhi in the singular as
opposed to the plural, janamsakhian. There are three extant manuscripts from this tradition, none of which are dated;
these are, The Colebrooke Janamsakht, The Hafizabad Janamsakhi, and the lesser known Prachin Janamsakhi. A
private collector named, Seva Singh Sevak, of Tarn Taran near Amritsar owns the Prachin Janamsakhi. McLeod
relates that this manuscript is likely of a later date as it is significantly expanded in comparison to the other two
known manuscripts. It contains a variant version of the Mecca sakhi, as well as adding additional material after the
conclusion of the Puratan sequence of sakhis by drawing largely from the Miharban tradition and also to a lesser
degree from the Bala tradition. There are also a small number of sakhis that are unique to the Prachin Janamsakhi.
McLeod, Early Sikh Tradition: A Study of the Janamsakhis. pp.23-27

4 Harjot Singh Oberoi, The Construction of Religious Boundaries: Culture, Identity and Diversity in the Sikh
Tradition (Delhi: Oxford University Press, 1994).
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Nanak’s teachings and modern “ecumene-reformers.”® The name “Bala” gets applied to the
Paira Mokha compilation of sakhis because the very existence of an individual named Bhai Bala
Sandhil is questioned by Karam Singh a decade before Bhai Vir Singh’s edited janamsakhi.>!
The Puratan and Bala traditions signify important poles in the manuscript traditions, making
them good candidates for detailed archival and textual engagement. However, to incorporate a
greater amount of the variations within each of these versions, it is useful to avoid the notion of a
singular tradition that predates the incursion of illegitimate differences.>?

Mohan Singh, a junior professor at Lahore College, continued Gurmukh Singh’s work of
cataloging and collecting manuscripts. Mohan Singh had found another manuscript he thought
was distinct. This manuscript he called Adi Sakhi, or “The first sakhi”; its date of completion was
said to be 1701AD (S. 1758). He was working on making a copy of it before 1947 but was
unable to complete it before being forced to flee Lahore during Partition. In 1969, he returned to

Lahore to recover the manuscripts, but the manuscripts could not be located.>* The inability to

30 Janamsakht with Bhai Bala are the most numerous and internally diverse making the difficult to reconcile as a
single entity despite continued attempts. There are without question the greatest number of manuscripts and print
editions available of the Bala Janamsakhis. McLeod distinguishes Recension B from Recension A manuscripts of
the Bala tradition by Recension B in which the narrative about the death of Nanak includes a question about
funerary rights. This tradition is further subdivided based on how individual recensions narrate the events
surrounding the death of Nanak. Where, Recension B labels texts which include the contest over Nanak’s body
between Muslims and Hindus in regard to funerary rites. Recension A accounts omit this debate. In one of the most
comprehensive manuscript catalogues in East Panjab, Shamsher Singh Ashok identifies twenty-two recensions of
the Bala tradition and McLeod numerates an additional seven manuscripts that are located outside of Panjab.
Shamsher Singh Ashok, Panjabi Hatthalikhatam Di Suci (Patiala: Bhasha Wibhaga Punjab, 1963); McLeod, Early
Sikh Tradition: A Study of the Janamsakhis.

5! Karam Singh Historian, Kattak Ki Visakh (Ludhiana: Lahore Bookshop, 1979; repr., 1932, 1913).

32 For scholarly attempts to remove these impurities see McLeod, Early Sikh Tradition: A Study of the Janamsakhis;
Harbans Singh, Guru Nanak and Origins of the Sikh Faith (Bombay; New York: Asia Pub. House, 1969); Kirpal
Singh, Janamsakhi Parampara (Patiala: Punjabi University, 1969); Trilochan Singh, Guru Nanak: Founder of
Sikhism; a Biography (Delhi: Gurdwara Parbandhak Committee, 1969).

33 Dr. Mohan Singh Diwana, who succeeded Gurmukh Singh at Lahore College had discovered a manuscript
containing only thirty sakhis. He believed this to be a different recension from both the Puratan and the Bala. He
named this manuscript the Adi Sakhi. He did not have time to make a complete copy of the manuscript before
partition in 1947. Mohan Singh had located both a “life of Nanak”, dated 1701 A.D. and an exegetical text of
Nanak’s japji sahib that was dated to 1711 A.D. Attempts to locate the manuscript in early 1969 were made after Dr.
Mohan Singh suggested that these two texts should be brought from Lahore in conjunction with the quincentenary
celebrations, but it appears that the manuscript was lost. Professor Piar Singh of Panjabi University discovered four
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locate a manuscript that reflected twentieth-century construals of Nanak as the founder of
Sikhism, Panjab-based scholars drew from available manuscripts to reconstruct an authentic

biography.>*

3.3 Consolidating Traditions in the Post-Partition Janamsakhi Archive

Partition’s violence disrupted archival work, not only with the forced relocation of the
academics themselves but also because of the widespread disappearance of manuscripts within
the context of looting and chaos. However, exempting a brief disruption due to Partition in the
1940s and early 1950s, manuscripts continued to be acquired by the Universities in Panjab or
found in private collections through the 1960s and 1970s. Scholars like Shamsher Singh Ashok,
Kirpal Singh, Piar Singh, and W.H McLeod expanded the archive by searching ardently across
the new Indian state for janamsakhis. These attempts have led to a widening of the definition of
the janamsakhi; whereas initially, scholars understood this genre to include texts that pertain to

the life of Nanak, after Partition, “janamsakhi” began to denote virtually any text that contained

sakhis.

manuscripts that resemble Mohan Singh’s description of the Adi Sakhi -limiting the search to manuscripts that
contained the same number of sakhis as the manuscript Mohan Singh saw in Lahore. Panjab1 University, Patiala had
the main manuscript used to prepare the critical edition, PUL 4141. Two other manuscripts were also found in
Patiala, at the Mott Bagh Palace and the Central Public Library (CPL mss. no. 495). The last manuscript used was in
Shamsher Singh Ashok’s personal collection. None of these manuscripts contain the same 30 sakhis as the recension
Mohan Singh found. Shamsher Singh’s manuscript and CPL mss. no. 495 are collections [Fa[fg]; Shamsher Singh

has most of the sakhis but they have internal variations compared to PUL 4141 and CPL mss. no. 495 has twenty out
of the thirty listed by Mohan Singh. Piar Singh published a critical edition in 1969 using these manuscripts.
Although this edited version is referred to as Adi Sakhi, Piar Singh retains mention of a Brahman who has signed the
PUL 4141 manuscript, “Shibhu Nath Brahman” [ﬁ?Fg’ &™H JIHE], which Piar Singh transliterates as “Shambhu Nath
Brahman” [Hﬁfg’ & gJIHE]. PUL 4141 is also dated six month later than the manuscript Mohan Singh discovered.
See McLeod, Early Sikh Tradition: A Study of the Janamsakhis. p.31 and Piar Singh, ed. Shambhu Natha Wali
Janamapatri Babe Nanaka Ji Ki; Prasidh Nam, Adi Sakhian (Ludhiana: Lahore Book Shop, 1969). pp. VIX - LII

34 See Introductory chapter of dissertation for examples.

166



Scholars based in Panjab and writing in Panjabi continued to think of the janamsakhi
archive to represent a single tradition (janamsakhi parampara) composed of diverse
manuscripts; though these scholars recognized the Bala and the Puratan as two branches, they
nevertheless approached the tradition holistically.’> However, the developing hagiographic
approach to the janamsakhi divided the archive into eight distinct traditions; scholars created
manuscript subcategories to categorize the growing number of janamsakhi manuscripts in the
archive. These subcategories gave the appearance that janamsakht archive well represented and
contains a significant degree of difference. One of the most prominent scholars in the
development of this approach, W.H. McLeod, claimed that most extant manuscripts “fall into

one of a small number of recognizable traditions,”>®

and used these traditions to tautologically
create a structure for the texts according to their aspects.
For instance, McLeod introduces a technical distinction between sakhi and anecdote—

terms which were used synonymously. In McLeod’s work, “sakhi” becomes a capacious

demarcation connoting a narrative that has one or more anecdotes, or incidents. Ultimately,

35 Although it is never explicitly stated, scholars writing in Panjabi use the singular parampara to refer to all extant
janamsakhi manuscripts. Some go further and try to represent the archive more closely by using the self-references
contained within individual manuscripts. For instance, Kohli attempts to disaggregate misperceptions of the
janamsakht archive by citing the Meharban janamsakhi as separate books [pothis] by separate authors: (1) sacc kand
pothi patronized by Manohar das Meharban Sodhi, son of Guru Arjan’s elder brother Pritht Cand, and written by
Kesho Das Pandit; (2) hari ji pothi patronized by the son of Meharban, HarijT Sodhi, and written by Keshav Das.
This pothi focuses on discussions (gostis) held at Kartarpur or on the banks of the river Ravt; (3) caturbhujj potht
partronized by Caturbhujj Sodhi, another of Meharban’s sons, and written by Keshav Das Pandit. He also uses refers
to janamsakhi paira mokhda instead of the Bala tradition. Lastly, he includes the “apocryphal” pran sangli texts as a
janamsakht describing Nanak’s trip to “singhladip” alongside Guru Angad. This text is thought to be a yogic text,
but Kohli refers to it as representing the school of breath, or soul [pran da silsilah]. Piar Singh, Kirpal Singh, Sabara
all represent the various janamsakhi recensions using the singular parampara and not paramparavan, which the
phrase janamsakhi traditions used in Early Sikh Tradition suggests. See Introduction in Kohli, Janamsakhi Bhai
Bala.

6 McLeod, Early Sikh Tradition: A Study of the Janamsakhis. p.15
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however, the individual anecdotes within the sakhi function as the organizing principles that
allow readers to understand the Sikh community via the sa@khi as a whole.>’

Within this system, however, McLeod destabilizes the sakhi as an organizing principle in
favor of further distinctions between “constituents” and “forms.” Constituents are the elements
within sakhis that draw upon extant paradigms—the pre-existing cultural wealth that authors
drew upon to contribute to growing and evolving the janamsakhi to meet community needs.

The four constituents are given in order of prominence here:

Table 3.1 The Four Constituents of a Janamsakhi from Early Sikh Tradition

Received Tradition Contributing the “Wandersagen” elements. Includes
borrowing from Puranic epics, the Ramayana;
Mahabharta; Yoga-vasista; Nath Legends; Sufi tazkiras
and malfuzat; Buddhist Jataka Tales

Compositions by Nanak Consisting of sabds from the SGGS by Nana and his
SUCCESSOTS.
Received Ascetic Ideals Continuance of “ancient and tenacious” belief in the

supreme merit of renunciation and asceticism that
Nanak opposed in his compositions.

Memory of Authentic Incidents from Nanak’s Life Oral anecdotes about Nanak that began to circulate
amongst people who had contact with him during his

travels as well as disciples who lived with him at
Kartarpur.

An author’s choice of constituent elements was predetermined by his primary purpose for
writing because these elements ultimately lent sakhis “their chief importance.”

For McLeod, janamsakht provided a permanent guru-presence, substituting the historical

person “Nanak” with a representative persona for regular darsan. Darsan, or envisioning,

57 “As one would expect, the fact that the janam-sakhis evolved within a rising religious society has left a dominant
impress upon the material which they offer...predictably we are treated to lengthy discourses on the way of
salvation. W.H. McLeod, "The Janam-Sakhis," in The Evolution of the Sikh Community: Five Essays (New York:
Oxford University Press, 1976). p.30

38 The definition of each constituent is drawn from the sixth chapter of EST, “Constituents of the Janam-sakhfs.
McLeod, Early Sikh Tradition: A Study of the Janamsakhis. pp. 63-81

> Tbid. p.63
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sustains and directs the community’s belief in Nanak as savior. A janamsakhi’s function then
measures the reception of its purpose, assessed by the role janamsakhis play after Nanak’s death,
and quantifiable via the number of manuscripts that represent any specific tradition. Lastly, a
janamsakhi’s role represents a severing of soteriology from salvation via the salvific Nanak myth
(see Chapter 4), not the practice or teachings of Nanak as a historical person.

The purpose, function, and role of the janamsakhi percolate through McLeod’s
definition of forms as well. The janamsakhi forms are “coherent statements of their [the
author’s] interpretations agreeable to their intended audiences.”®® McLeod outlines five

janamsakhi forms:

Table 3.2 The Five Janamsakhi Forms Given in Early Sikh Tradition

Narrative Anecdotes Short encounters providing scope for decisive actions, pointed
epigrams, and evidence of divine approval.
There are four kinds of narrative anecdotes:
(a) moralistic anecdotes
(b) chimeric fairytales
(c) devotional legends
(d) aetiological legends

Narrative Discourses Imaginative narratives directly based upon Nanak’s compositions
inserted within a contrived conversation or discourse

Didactic Discourses A narrative discourse with the inclusion of lengthy exegetical
supplements
Heterodox Discourses A narrative discourse with a marked divergence from the intent of

Nanak’s teachings

Codes of Discipline A narrative discourse with rudimentary examples of disciplinary
codes which eventually are embellished in Rahitnamahs

Through the janamsakh1 forms, the reader’s shared belief in Nanak as savior limits the author’s

mimetic activity; within this system, the sole concern of janamsakht literature consists in its

%0 Ibid. p.82. The form bears some similarity to Bhadour’s account of the individuality of the author and/or
interpreter of the janamsakhi, but here McLeod introduces the constraint of audience reception to the texts while
denying that readers gained or deployed any learning or knowledge, instead focusing on the structure of mimesis as
the sole method of readerly engagement with the janamsakhi.
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reflection of the salvific Nanak myth for its readers. Janamsakhi forms work alongside the
constituent elements to form the representational structure within which the salvific myth
conducts its functional utility. These forms inextricably link the janamsakhi to a salvific myth
theorized as pervading all sakhis. McLeod suggests that unearthing this topography helps us
understand how the Sikh community develops through the referential structure of the
janamsakhi—where the eternal referent is communal and individual identity. This approach
also delimits comparisons of ideas, motifs, and miraculous element within the confines of this
myth.

During the decade separating GNSR and EST, McLeod worked extensively on
developing the above structure for understanding the janamsakhi.®! During this period scholars
in Panjab were also publishing critical editions of janamsakhis.®* In GNSR, McLeod first

introduces the idea of separate janamsakhi manuscript traditions alongside his assertions of

6! He also translated a unknown janamsakhi, BL Mss. Panjabi B40, into English. This manuscript is unique in that
its illustrations are largely intact. There is a clear date and author provided in that colophon. See The B40 Janam-
Sakhi (Amritsar: Guru Nanak Dev University, 1980).

62 The creation of edited volumes of janamsakhi manuscripts continues to be pursued by scholars in Panjab.
However, interest in these editions and the janamsakhi archive abated after McLeod’s early monograph with only a
few papers being published that follow the trajectory of McLeod’s arguments. Kohli, Janamsakhi Bhai Bala; Bhai
Bala, Surindar Singh Kohli, and Singha Jagajita, Janamasakht Bhai Bala (Candigarha: Pabalikeshana Biuro,
Panjaba Yiiniwarasiti, 1990); Singh, Guru Nanak and Origins of the Sikh Faith; Singh, Janamsakhi Parampara,
Singh; Parkash Singh, ed. Janamsakhi Sri Guru Nanak Dev Ji, vol. 11 (Amritsar: Khalsa College, 1969); Piar Singh,
"Janamsakhian Ate Avdan Parampara," in Guru Nanaka Sanbandhi Tinna Khoja Pattara, ed. Annonymous (Patiala:
Punjab University, 1970); Janamsakhi Sri Guru Nanak Dev Ji [Mul Path India Office (London) Di Hath-Likhat
Panj. B40 Ton India Office Library Ate Records De Director Di Agiya Nal Chapiya Gaiya] (Amritsar: Guru Nanak
University, 1974); Singh, Guru Nanak: Founder of Sikhism,; a Biography. Studies and critically edited manuscripts
published after EST include Jaswindar Kaur, Janamasakhi Sahita: Caritara Niramana Jugat (Patiala: Amarajita
Sahita Prakashana, 2006); Jagajita Singha Khanpuri, Sakhiam Da Sacca Te Wikasa (Delhi: Wellwish Publications,
1994); Jagajit Singh Khanpuri, Pran Sangli (Patiala: Publication Bureau Punjabi University, 1999); Jasabir Singh
Sabara, Giana Ratanawali: Janamasakht Srt Gurii Nanaka Dewa Ji: Sampadana Ate Patha-Alocana (Amritsar:
Gurli Nanaka Adhiaina Wibhaga, Gurt Nanaka Dewa Yuniwarasitt, 1993); Sabinderjit Singh Sagar, "A Study of
Janamsakhi Scholarship," Journal of Sikh History 1V, no. 2 (1987); "An Analytical Study of Janamsakhi Genre," in
Guru Nanak and His Teachings, ed. Madanjit Kaur (Amritsar: Departement of Guru Nanak Studies, Guru Nanak
Dev University, 1989); Janamsakhi: Samwada Te Mulankana (Amritsar: Waris Shah Foundation, 2001);
Gursharanjit Singh, ed. Ldp-194 Janamsakhi Sri Guru Nanak Dev Ji (Amritsar: Gur Chetna Prakashak, 1995); Sant
Das Chibar and Gurdev Singh ed., Janamsakhi Sri Gur Nanak Shah Ki (Patiala: Publication Bureau Panjabi
University, 1985).
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breaking from the biographic perspective. Ten years later, with the publication of EST, McLeod

revised and expanded these traditions from four to eight (see Table 3.3). However, McLeod’s

contemporaries working on the janamsakhis continued to see it as one tradition (parampara).

Table 3.3: List of Janamsakh1 Traditions used by McLeod in GNSR and EST

GNSR (1968) EST (1980)
Puratan Janamsakhis Puratan Janamsakhis
Bala Janamsakhis | Adi Sakhis
Miharban Tradition Bala Janamsakhis
Gyan Ratnavali | Miharban Tradition

Gyan Ratnavali
Mahima Prakash
Individual Janamsakhis
Miscellaneous Related Works

Panjab-based scholar Piar Singh entered into a heated scholarly debate with McLeod regarding
whether the Adi Sakhis, a cluster of manuscripts for which P1ar Singh prepared a critical
edition, were a unique tradition. Given that differ slightly from the BL Mss Panjabi B6
janamsakhi, Singh maintained that the Adi Sakhi is a Puratan janamsakhi. A similar debate
occurred regarding the B40 and LDP-194, where Singh maintained that the very minute
differences between the two did not merit separating them from the Puratan set of
manuscripts.®®

A critical edition of the Bala Janamsakht also resists grouping into unique manuscript
traditions. Surinder Singh Kohli goes further than many scholars by disaggregating the

Miharban Janamsakhi, seeing it as three distinct janamsakhis: sacc khand potht, hari ji pothi,

63 These arguments can be found in the introduction to their respective critical editions of the janamsakhi. McLeod,
The B40 Janam-Sakhi; Singh, Shambhu Natha Wali Janamapatri Babe Nanaka Ji Ki; Prasidh Nam, Adi Sakhian;
Janamsakhi Sri Guru Nanak Dev Ji [Mul Path India Office (London) Di Hath-Likhat Panj. B40 Ton India Office
Library Ate Records De Director Di Agiya Nal Chapiya Gaiya]. A critical edition of the LDP-194 manuscript was
published in the mid-1990s. As the manuscript is damaged and incomplete the editor makes productive use of
Puratan sources to complete some of the illegible parts of the manuscript. Gursharanjit Singh claims that the
simplicity of the prose, the lack of miracles, and relative brevity make the LDP-194 a good candidate for an early
source despite it being undated. This suggestion is based on the LDP-194’s brevity and “factual” narration of events.
See Singh.
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and caturbhuj pothi.** McLeod also relies to a large extent upon manuscripts housed outside of

Panjab for his expanded schematic (see Table 3.4).

Table 3.4 Manuscripts from EST used to build Janamsakhi Traditions

Janamsakht Tradition Extant Manuscripts Date
Puratan Janamsakhis (a) BL Mss. Panjabi (a) undated
B6 (b) undated
(b) Hafizabadwali (c) undated
(c) Pracin
Janamsakhis
Adi Sakhis (a) SRL Ms No. (a) undated
S462 (b) S. 1758/1701
(b) MBPL (no A.D.
Shelfmark) (c) undated
() SSAL (no (d) S. 1813/1756
Shelfmark) A.D.
(d) CPL, Patiala Ms.
495
Bala Janamsakhis
Recension A (a) PNKHQ (a) S.1715/1658 A.D.
(b) BL Mss. Panjabi (b) S.1832/1775 A.D.
41 (©) undated
(c) BL Or. 2754
Recension B (a) SOAS Ms. (a) S.1912/1855 A.D.
104975 (b) S.1922/1865 A.D.
(b) Cambridge Add.
921
Miharban Tradition (a) SHR 427 (a) S. 1885/1828
(b) SHR 2190 A.D.
(b) unspecified
Gyan Ratnavali (a) SHR 2300C (a) S. 1892/1834
(b) SHR 1440 A.D.

%4 Kirpal Singh found a compendium associated with the Miharbaniyya schismatic sect in the 1960s. It is unique in
providing elaborate details from the life of Gurii Nanak which are not available in other manuscripts. Furthermore,
the style is interesting in that it includes the author’s own poetry as a refrain ending each sakhi episode as well as it
provides more commentary (sabd artha) than is typical in other manuscripts. This compendium refers to there the
existence of six volumes of pothis of which only three are known. However, each volume (pothi) is a self-contained
version of a Nanak’s life narrative, none use the term janamsakhi preferring pothi and are distinguished more by
differences in commentary. Kohli chooses to refer to the pothis individually and reverts to the actual title for the
Bala manuscripts by calling them Janam-patri Pairhe Mokha. Lastly, while enumerating the Adi Sakhi, he goes on
to concur with Piar Singh that while it has some elements from the Miharban’s Janamsakhi (sac khand pothi) and it
could be thought of as a bridge between the two, it is a version of the Puratan. The direct quote is as follows: “vife
Aot &t Andort fHoges 3193 ASHATT w3 “YI36 AGHA™Y € yFar <t fegags! a3t adt 7 arer 761
YI36 AGHAHY w3 wife Andnrf € yrar »i3 BB & A'S &9 & fer § Ya3s AcHAM! farfenr A Aae™ (Kohli,
14) Kohlt makes no changes to his manuscript list of janamsakhi parampara in the second edition of his critical text
published after McLeod’s debate with Piar Singh. See Singh, Janamsakhi Shiri Guru Nanak Dev Ji; Singh; Kohli,
Janamsakhi Bhai Bala; Bala, Kohli, and Jagajtta.
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(b) S. 1894/1838
A.D.
Mahima Prakash
Vartak (a) BVSL (nsf) (a) S. 1798/1741
A.D. or S.1830/1773 A.D.
(b) SHR 2308 (b) 1923 A.D.
Kavita (a) LDP176 (a) S. 1857/1800
(b) SHR 2300A A.D.
(c) PSAL 792 (b) unspecified
(d) PA792 (©) unspecified
(e) SRL 1151 (d) unspecified
() GPSSC () unspecified
(g PPLL ® unspecified
(2) unspecified
Individual Janamsakhis (a) LDP 194
(b) BL Ms Panj B40

Why didn’t other scholars follow McLeod in either his use of traditions or his
incorporation of historiography as a singular optic for historical analysis? As mentioned above,
McLeod de-emphasizes the numerous manuscripts in Panjab in favor of exemplary ones in
colonial archives or personal libraries. He, therefore, bases his expansion of the janamsakht
traditions on primary reference to and emphasis on manuscripts outside of Panjab, with many of
the manuscripts used housed in London or Delhi.%> Access to archives located outside Panjab as
well as the ability to easily view manuscripts raises the question of McLeod’s privilege as a gora
Western scholar. Many contemporaries working from Panjab lacked resources or faced
bureaucratic delays in accessing such archives; choosing sources that in many ways were beyond

the reach of a key set of interlocutors made true dialogue difficult.®

85 Access to the private recensions are mired by mistrust of intellectuals who historically have viewed what is
considered a material relic with skepticism that threatens the social and monetary capital acquired through retaining
of relics. McLeod has used an anthropological voice to narrate how his privilege as a gora (fair-skinned person) or
angrez (British) was able to get him access to resources in Panjab. See: “Sant in Sikh Usage” in The Sant Tradition.
Schomer. pp. 251-279

% I am indebited to discussions about the archive with Professor Harbans Singh Dhillon and Mohinder Singh,
Director of Bhai Vir Singh Sahit Sadan in Delhi for the insight regarding difficulties and delays many Panjab
scholars faced in accessing archives located in other parts of India. Many scholars used personal funds to travel and
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In the fragmentary early Sikh archive there are very few manuscripts with definitive
dates, authorship, and location. The presence of multiple dialects and languages within a single
manuscript, as well as the propensity for incorporating new material, create difficulties for using
linguistic analysis to help provide a concrete date.®” There is a dearth of knowledge about when,
where, or how manuscript janamsakhis were produced.®® This gap in our knowledge extends to
questions about how and from whom manuscripts were acquired: there is virtually no
information regarding the geographical and sacral location of manuscripts before their
acquisition by colonial administrators, booksellers, or Panjab-based scholars. We also do not
know how, where, when, or how often manuscripts were used.

The eight janamsakhi traditions are enumerated using a total of twenty-seven
manuscripts, only ten of which have conclusive dates delineated in Early Sikh Tradition. One
manuscript, the BVSL, has two different dates, and SHR 2308 is a copy of BVSL, giving a total of
twelve dated manuscripts —less than half the original sample size. The earliest dated manuscript
McLeod uses is a Pairha Mokhda manuscript from 1658 A.D., housed in a personal collection in
Delhi. Almost fifty years separate it from the next dated manuscript, an Adi Sakhi recension at

the Moti Bagh Palace Library, Patiala. This manuscript has of date of 1701 A.D. Between 1740

were often tied up in beauracracy for the entire length of their sojourn. This made it difficult to view any manuscript
without successive and expensive trips to these archives.

67 These aspects in the B40 are part of why McLeod retains the B40’s uniqueness by placing it as an “independent
source.” The B40 also is unique because there is a definitive date of completion, author, and location given in the
manuscript. It is also one of the few remaining manuscripts where the miniature paintings that were created as part
of the manuscript remain intact. Since the colonial period removing the miniatures and selling them separately to
collectors has been a common practice leading to the destruction of many illustrated janamsakhi manuscripts. See
McLeod, The B40 Janam-Sakhi; Early Sikh Tradition: A Study of the Janamsakhis.

%8 Piar Singh and McLeod also entered a debate about the Lahore-Gujranwala area of Panjab being a site for the
manuscript production. The B40 Janam-Sakhi; Singh, Janamsakhi Sri Guru Nanak Dev Ji [Mul Path India Office
(London) Di Hath-Likhat Panj. B40 Ton India Office Library Ate Records De Director Di Agiya Nal Chapiya
Gaiya] .
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and 1799, there are three manuscripts—one Adi Sakhi, one Pairhd Mokhda, and a copy of the
Mahihma Prakas Vartak—none from the same “tradition.”

There are six manuscripts dated within the nineteenth century: four from the first half of
the nineteenth century (the two Gian Ratnavali manuscripts, a Mahima Prakas Kavita, and an
incomplete three-volume Miharban compendium), and two from the mid-nineteenth century
(both Pairha Mokhd recensions, dated 1855 A.D. and 1865 A.D.). There is nothing conclusive
that we can determine about these manuscripts based upon date. It is noteworthy that about
twenty-two percent of the total sample is written during the nineteenth century, after the rise of
the Khalsa confederation that comprised to the subject of Malcolm’s 1812 study. However, even
this percentage does not give a sound empirical conclusion given paucity of data.

McLeod’s increased number of traditions in ES7 provides an imaginal framework
through which the movement from one janamsakhi tradition to another serves to realign the
Nanak myth with the community’s changing needs regarding cohesion. McLeod describes the
evolution of the janamsakhis in this manner:

These [janamsakhis] had their beginnings in the late sixteenth century, flourished during the
seventeenth century, then decreased as other concerns increasingly dominated the Panth’s
interest. The decline has, however, never been total. Janam-sakhs are still extensively read
today.”®

This developmental trajectory, however, does not align with the data McLeod presents. The
earliest manuscript mentioned by McLeod is dated to the mid-sixteenth century, with very little
production in the seventeenth- and eighteenth-centuries, follow by heightened production in the
nineteenth-century—coinciding with the establishment of printing presses and the British

annexation of the Lahore Kingdom beginning in the mid-1830s.

% McLeod, Early Sikh Tradition: A Study of the Janamsakhis. p. 7. Stronger connections between the community
evolution and janamsakhi traditions can be seen in The Evolution of the Sikh Community: Five Essays (Oxford:
Clarendon Press, 1976); Early Sikh Tradition: A Study of the Janamsakhis.
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The peculiar conjunction of colonial and reformist interests focusing on the idea of Sikh
nation or community through Sikh literature and its supposed golden age has antecedents during
the nineteenth century. During this period, the community featured a diversity in Sikh identity
and a nascent public sphere around the idea of a Panjabi Language Formation.”® It is difficult at
this time to know the provenance of extant manuscripts, preventing any knowledge of the spaces
in which manuscripts circulated. In light of the above issues, McLeod’s theoretical structure of
the evolution of the janamsakhi does not appear to be strongly supported by the manuscript
archive. However, McLeod puts forth a sequence of events that does not coincide with his
empirical data as a means of consolidating the growing archive of Sikh texts and containing
these texts within the now expansive term “janamsakhi.”

For instance, Par Singh prepared an edited edition of the Adi Sakhi in 1969 using the
Moti Bagh, Patiala manuscript as a foundation, supplementing the text wherever needed with the
Sikh Reference Library, Amritsar version. However, he argued that it was essentially a

manuscript along the Puratan pattern.”’ Kirpal Singh discovered the Miharban janamsakhs,

70 Oberoi, The Construction of Religious Boundaries: Culture, Identity and Diversity in the Sikh Tradition; Farina
Mir, The Social Space of Language: Vernacular Culture in British Colonial Punjab, South Asia across the
Disciplines ;2 (Berkeley: University of California Press, 2010).

7! These four manuscripts are all located in Indian Panjab and McLeod lists them as being in the following
collections: (1) Sikh Reference Library, Amritsar. MS no. S462; (2) Library of the Maharaja of Patiala in Moti Bagh
Palace, Patiala that is dated S. 1758 (1701 A.D.); (3) Private collection of Shamsher Singh Ashok of Amritsar; (4)
Central Public Library, Patiala. MS no. 495, completed in S. 1813 (1756 AD). Thus, not only are the Sikh Reference
Library and the Lahore copy closest in date, with the Sikh Reference Library having been complete six months
earlier, but both contain the same thirty sakhi with the order and numbering being identical to the extent that they
both overlook a sakhr at different places. The Moti Bagh Palace recension also closely mirrors the janamsakhi found
in Lahore by Mohan Singh Dewana. The manuscript in the private collection of Ashok Singh has twenty-five of the
thirty sakhis found in the Lahore manuscript, and CPL MS no. 495 records the Adi Sakhi anecdotes but is part of a
much larger sequence. The variant readings between these two recensions are indicated in the footnotes of the text
using both the Sikh Reference Library and Shamsher Singh Ashok’s recensions. Singh, Shambhu Natha Wali
Janamapatri Babe Nanaka Ji Ki; Prasidh Nam, Adi Sakhian. Mcleod suggests that based on the Adi Sakhis having a
composite sakhi sequence and that the author can “fashion a coherent travel itinerary” the early date may be
misleading. This also makes it difficult to place the Adi Sakhis in any reconstructed sequence of the evolution of the
janamsakhi genre. McLeod shows this by discussing Piar Singh’s suggestion that the Adi Sakhis predate the
Miharban tradition. McLeod opposes this suggestion by stating that in both traditions the extant manuscript do not
reflect the ‘original’ text that was written down from the received oral memory about Gurii Nanak but are indeed

176



which was connected to a schismatic group dating back to Gurt Arjan’s lifetime. At the same
time, McLeod and Piar Singh together published English and Panjabi critical editions of the B40
janamsakhi.

The growth of the genre continued with the inclusion of works that mention Nanak but
focus primarily on other topics, such as Bhai Santokh Singh’s massive compendium, entitled
Gur Pratap Siraj Granth, which he presented to fellow intellectuals of his order at Harmandar
Sahib in Amritsar before his death in 1853.7 Bhat Vir Singh edited Gur Pratdap Siraj Granth in
the twentieth-century, along with a separate volume, Nanak Prakas, which shares similarities
with his own Sri Gurii Nanak Camatkar. Strictly speaking, it is not clear whether Gur Pratap
Siraj Granth was a stand-alone volume. Both Bhai Santokh Singh’s and Bhat Vir Singh’s texts
remove problematic passages from the Bala tradition to preserve its centrality to the tradition.
This relation to the Bala points to the recurring idiosyncrasies in McLeod’s selection, however,
as these volumes could easily remain within the Bala set of manuscripts—much like the B40,
LDP-194, and Adi Sakhi are part of the Puratan group. While I recognize the ambiguity caused
by expanding the genre beyond a strict focus on Nanak —and therefore am sympathetic to the
scholars in the post-Partition generation, who were concerned with simultaneously recovering,

expanding, consolidating, and categorizing the archive —recognizing sakhi as a more general

reflective of some later point in the evolution of each respective tradition, “on the one hand there can be no doubt
that the extant Miharban Janam-sakht embodies borrowings from the Adi Sakhis, on the other there seems to be
little question that the extant Adi Sakhis [sic.] includes reciprocal borrowing from the Miharban tradition.” McLeod,
Early Sikh Tradition: A Study of the Janamsakhis. pp. 31-32

2 As my oral history interviews showed in the previous chapter, this text is still an important text for traditional
exponents today although its contents are expanded. The edited print editions were created in the nineteenth century
by traditional exponents. For example Bhai Santokh Singh created an collection of sakhis beginning with Nanak and
ending with examples of prominent Sikhs that is central to performance of katha. Santokh Singh, Sri Gur Pratap
Suraj Granth, ed. Vir Singh, 14 vols. (Jalandhar: Bhasha Vibhag Panjab, 1934).
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category (as opposed to creating more specific and exclusionary categories) may assist us in

ordering the growing archive.

3.4 Conclusion: Weaving the Threads Anew

In this chapter, I have critically examined the historical development of the Sikh archive,
with particular attention to key manuscripts, like the B6 (Puratan) and the B41 (Bala)
janamsakhis, as they provide the basis for the categories that come to dominate scholarly
approaches to this proliferating archive of texts. As I have shown above, the scholarly impulse to
contain this expanding archive via the creation of sub-categories for the wide variety of texts
reflects the increasing vagueness of the very term “janamsakhi.” By generalizing the diversity of
texts in the archive—including janampatri texts, prakas literature, cammatkar, or simply
sakhis—to the super-genre of janamsakhi, scholars have blurred important distinctions between
texts that provide clues as to possible interpretive strategies.

Rather than viewing these manuscripts with an eye to identifying and categorizing them
via recourse to distinct “traditions” on the basis of shared narrative features in the texts, I
propose that we see the individual differences between texts as significant moments of meaning-
making that we can read in order to access unique interpretations of a form of non-oppositional
thinking put forward in the SGGS. For instance, rather than simply noting the presence or non-
presence of Bala Sandhi as a means to effectively grouping texts by certain similarities in the
anecdotes presented, we could pay careful attention to the specific variations in the anecdotes in
which Bala appears as a means of approaching varying understandings of bani.

As we saw in the previous chapter with the explanation of kathd and the relationship of

sakhi to katha, 1 argue that individual sakhis perform important interpretive work that requires
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activation through the active transformation of the reader/listener through narrative time. To read
the sakhis in this way, we must engage them via an inquiry that takes a careful interpretive stance
toward each work, viewing each manuscript as an author-exponent’s singular intellectual
engagement with bani, rather than as an instance of a repeated and infinitely replicable
“tradition.” In this sense, we would not necessarily read the B6 as an instance of a “Puratan
janamsakh1” or the B41 as an instance of a “Bala janamsakh1’—rather, we would look to specific
narrative elements in the individual sakhis collected into these manuscripts in order to access a
form of non-oppositional thinking meant to transform the reader.

I will perform such readings in the final chapter of this dissertation; first, however, I turn
to the translation strategies employed by scholars of the janamsakhi tradition to show how their
varying methodologies have impacted the existing trajectory of interpretation of the Sikh

archive.
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Chapter 1V

Translating the Janamsakhi

This chapter examines significant instances of translating janamsakhis. Early
approaches employed a combination of limited individual engagement with the texts alongside
interlocution with traditional exponents who were familiar with the janamsakht manuscripts. In
doing so, my inquiry into non-oppositional networks of interpretation turns reading the task of
translation against itself. Most translations sought to provide unfamiliar European readers with
information about the Sikh religion and people. Drawing upon the association of janamsakhi
with performances of katha by exponents of Nanak’s teachings, this chapter will consider the
instance of dialogue as one where the exponent assumed that their role was to explain verses
from the Sri Gura Granth Sahib through sakhis.

This recognition allows for the colonial engagements to be productively used as
remnants of katha performed by exponents. Secondly, kathd is seen as not only an artful
interpretive strategy but is also an act of translation. The native informant's interaction with

colonists moved between registers of language like Persian, and forms of Hindut but did not
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include Panjabi.! Katha serves as a sort of translation for the sabds of the SGGS; furthermore,
the type of katha that traditional exponents would have utilized to translate ontological bani
mirrored its ability to speak itself.

To begin, I turn again to John Malcolm’s Sketch of the Sikhs (1812), which we
encountered in the previous chapter.? Malcolm’s text remains highly influential and generally
well regarded as sound scholarship on Sikhs even today; my engagement with this text will
show how dialogue with a key native informant pervades this text as an implied translation
strategy and methodology for interpretation; reading between the lines of this text to surmise
which sakhis this native informant would have told as a form of translative, explanatory katha
helps contextualize the conclusions about Sikh dogma, praxis, and belief that Malcolm puts
forth in this work.

Ernest Trumpp’s translation of the Adi Granth shows how his use of native informants
evolved from Malcolm’s straightforward process of dialogue to actual commissioning of
tertiary texts on Sikh tradition and language (such as lexicographies) that Trumpp expected to
find but ultimately could not. Trumpp’s commissioning of lexicographies as a means to assert
his view of language as inert and therefore infinitely fungible perhaps best encapsulates the gap
between his own assumptions about language and textuality (which are the assumptions that
we in the Western academy typically share today) and those of the granthis under his employ
as informants, scribes, and authors.

In the last two sections, I turn to examine translations of the Adi Sakhi’s colophon and

! Colonial administrators were disinterested in the Panjabi language by and large. This unfamiliarity and disease
with the language continued after annexation of the Lahore Kingdom. See Farina Mir, The Social Space of
Language: Vernacular Culture in British Colonial Punjab, South Asia across the Disciplines ;2 (Berkeley:
University of California Press, 2010).

2 John Malcolm, "Sketch of the Sikhs," Asiatic Reseaches,or transactions of the society instituted in Bengal for
inquiring into the History and Antiquities, the Arts, Sciences, and Literature of Asia 11 (1812).
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the “Vain Parvesh” sakhi from Bhai Vir Singh’s Puratan Janamsakhi.> Both uses of translation
to define the janamsakht adopt religious epistemes to render meaning. I return to the sections of
the janamsakhi that the two translations draw up. By looking at a larger section of the text and
translating it again, I attempt to consider other epistemic options within English that can be

productively used to reopen the network of interpretation that is written into the manuscripts.

4.1 Malcolm’s Dialogues with a Nirmala Priest: Translation in The Sketch of the Sikhs
European accounts about the Sikhs from the period of Company Rule regularly featured

an implicit reference to sakhis about Nanak gleaned through dialogue with native informants. In
particular, John Malcolm’s parsing and interpretation of Sikh texts in The Sketch of the Sikhs was
facilitated by a dialogue with a Nirmala priest in Calcutta and the collected manuscript
translations of his colleague and friend, John Leyden and Henry Colebrooke. The widely
accepted narrative of the accuracy of Malcolm’s account is surprising considering that Malcolm
was never admitted into Khalsa territories apart from his role in adjudicating a conflict between
Maratha chiefs and the EIC; furthermore, Malcolm had studied Persian, was familiar with the
dialect of Madras where he was stationed and may have had some ability in Hindui—but he was
also not familiar with Panjabi or the Gurmukht script, which makes ascriptions of him having
contributed to the knowledge of the Sikh religion by referencing Sikh texts seems remiss. The

accuracy of SOS and its apparent reference to Sikh texts is more likely the product of the

3 Bhai Vir Singh, Puratan Janamsakhi Sri Guru Nanak Dev Ji (New Delhi: Bhai Vir Singh Sahit Sadan, 2004); Piar
Singh, ed. Shambhu Natha Wali Janamapatri Babe Nanaka Ji Ki,; Prasidh Nam, Adi Sakhian (Ludhiana: Lahore
Book Shop, 1969).
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composite nature of the text, Malcolm’s reliance on a network of invested collaborators, and the
dialogic method he used to find out names of source texts.*

During a short period in 1808 when Malcolm returned to Calcutta before setting out for
Persia, Colebrooke encouraged him to complete the draft of SOS, and this stay may have
facilitated further discussions with his Sikh informant, Atma Ram. Indeed, Colebrooke likely
facilitated Malcolm’s access to this “Sikh priest” from the Nirmala order. Malcolm’s description
of the Nirmalas suggests their knowledge of English when compared to Dal Khalsa Sikhs;’ he
states that the priest was thought to be “equally intelligent and communicative, and who spoke of
the religion and ceremonies of his sect with less restraint than any of his brethren whom I had

6 The Sikhs of Calcutta were largely a merchant community, and the British

met with in Penjab.
had dealings with prominent members amongst them such as Amir Chand before the Battle of

Plassey. Thus, Atma Ram, having witnessed the British closely, may have been a reluctant

informant known to Colebrooke.”

4 Kaye remarks how the information in Malcolm’s SOS was proven to be generally accurate after the Sikh had
become subjects of the British and also the anecdotes Malcolm used serve to illustrate the regular intercourse he had
with the Sikh during his brief sojourn. John William Kaye, The Life and Correspondence of Major-General Sir John
Malcolm, G. C. B., Late Envoy to Persia, and Governor of Bombay (London: Smith, Elder, and co.; [etc., etc.],
1856). p. 369

5> The Nirmala order was created when Gurii Gobind Singh sent five trusted adherents to masquerade as Brahmins to
gain hallowed access to the heart of Brahmanism in Benares just a decade prior to the creation of the Khalsa in
1699. The Nirmalas subsequently entered the fold of the Khalsa and therefore claim direct linkage to both the last
Gurii and the Khalsa. Atma Ram’s interaction with Malcolm likely occurred through conversational Hindustani or
Persian facilitated by the presence of a munshi to assist Malcolm with more difficult aspects of the conversation.

¢ emphasis mine. Malcolm. p.198

7 Some degree of familiarity with the English and their contrivances in Bengal is suggested in SOS when Malcolm
discusses the Khalsa administration of justice. In a footnote, after giving account of the Khalsa system of
adjudicating justice, Malcolm states the following: “A Sikh priest, who has been several years in Calcutta, gave this
outline of the administration of justice among his countrymen. He spoke of it with rapture; and insisted, with true
patriotic prejudice, on its great superiority over the vexatious system of the English government, which was, he said,
tedious, vexatious, and expensive, and advantageous only to clever rogues.” Tacitly calling the EIC merchants
clever rogues, and expressing his opposition to the English sense of justice not only suggests some familiarity with
British thinking but suggests a hostility to such perspectives. This lends support to the possibility that Atma Ram
was a reluctant interlocutor who had witnessed British methods of attaining dominance of the region. Ibid. pp.258-
259
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The biographical sections of SOS have received little attention given the historiographic
predilection for correcting historical account of Sikhism. However, moments where the
biography of Nanak or Gobind Singh surface in Malcolm’s history reveals an added layer to the
earlier dialogic references to sakhis. While sakhi anecdotes are found throughout SOS, Malcolm
translates portions of janamsakhi narratives to describe the life of Gurii Nanak mainly in Section
I and draws upon the theme of reconciling antagonism between Hindus and Muslims while
describing the tenets of Nanak’s doctrine in Section IIL.*

Given the types of anecdotes provided in SOS and the vein of interpretation that Malcolm
follows, we can see traces of both the B6 manuscript provided by Colebrooke and the B41
manuscript provided by John Leyden (1775-1811), both of which provided opportunities for
Malcolm to prompt Atma Ram to expand upon Sikh doctrine and history through their probing
dialogue.’ Malcolm could, therefore, go beyond other colonial accounts by incorporating his
conversations with Sikhs alongside dialogues with a Sikh intellectual premised upon textual
sources. In its incorporation of Leyden’s translations of sakhis taken from manuscripts in the
seventeenth century and an ongoing dialogue with Atma Ram, Malcolm’s work reveals a
continuing engagement and popularity of janamsakht and level of engagement with sakhi tales
expounded during katha by exponents of the tradition. In this section, I turn to the traces of
Malcolm’s dialogue with Atma Ram, from which we gain a fuller picture of the translation
strategies underlying the historical ambitions of Sketch of the Sikhs.

Section I of SOS is a straightforward historical account of the Sikhs; it provides a familiar

narrative of the Gurii Period beginning with the most clearly ascertainable aspects of Nanak’s

8 Ibid. pp. 200-208 and 266-281
9 See Chapter 3 of this dissertation for a more detailed discussion of how central janamsakhi manuscripts like
BL.Mss.Panjab1.B6 and BL.Mss.Panjabi.B41
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life, a shift in the tradition following Arjan’s death and Hargobind’s maintenance of a militia,
Tegh Bahadur’s martyrdom, and the innovations made by Gobind Singh. Malcolm then provides
a military and political history of the Khalsa, including recent battles, style of military
engagement, and tactics. Here, Malcolm bases his narrative of development on the rise to
prominence after being unified through the experience of violent oppression at the hands of the
Mughals. Section III deals with the religious principles articulated by Gurii Nanak to the Sikhs.
For Malcolm, these Sikh religious principles consisted of a purely deistic creed “grounded on the
most sublime general truths,” but blended with a belief in “all the absurdities” of Hindu
mythology and Islamic fables.'!? Malcolm states that no other part of his work is “more curious
and important, or that offers more difficulties to the inquirer than the religion of the Sikhs.”!!
Throughout SOS, then, Malcolm includes a leitmotif in which Gurii Nanak seeks to
reconcile the animosity between Hindus and Muslims and amalgamate the two opposed faiths by
focusing on the reality of Oneness (what Malcolm refers to as “unity”) and a set of shared
obligations to one another. This perspective partly stems from the inheritance of colonial works
already existing on the Sikh tradition and Nanak. However, Malcolm uniquely describes this

conciliatory perspective in Nanak’s character as part of what enabled the rise of the Sikh

nation.'?

10 Malcolm. p.266

1 Tbid.

12 Malcolm writes: “It would be difficult to give the character of Nanac on the authority of any account we yet
possess. His writings, especially the first chapters of the Adi-Granth, will, if ever translated, be perhaps a criterion
by which he may be fairly judged; but the great eminence which he obtained, and the success with which he
combated the opposition which he met, afford ample reason to conclude that he was a man of more than common
genius: and this favourable impression of his character will be confirmed by a consideration of the object of his life,
and the means he took to accomplish it. Born in a province on the extreme verge of India, at the very point where the
religion of Muhammed and the idolatrous worship of the Hindus appeared to touch, and at a moment when both
these tribes cherished the most violent rancor and animosity towards each other, his great aim was to blend those
jarring elements in peaceful union, and he only endeavored to affect this purpose through the means of mild
persuasion. His wish was to recall both Muhammedans and Hindus to an exclusive attention to that sublimest of all
principles, which inculcates devotion to God, and peace towards man. He had to combat the furious bigotry of the
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Malcolm familiarizes Sikhs’ seemingly strange combination of sublime truth with
mythology and fable via Nanak’s attempt to reconcile through reform. Both Hindus and Muslims
concede to Nanak’s doctrine by rejecting aspects of doctrinal belief in preference for a shared
worship of God as unity. Malcolm recognizes that Nanak respected the truth contained in both
Hinduism and Islam while rejecting the closing of messianic time through nations of origin and
foundation.

Malcolm’s historical and theological focus on Gurii Nanak, which pervades SOS, shows
how the janamsakhi become a natural backdrop for the dialogue between Malcolm and Atma
Ram. As mentioned in Chapter 3, it is likely that Malcolm is the first colonial author to directly
reference janamsakhi manuscripts—although this referencing occurs indirectly through
translations provided by Leyden and the dialogue with Atma Ram. For instance, Malcolm
recognizes Bala Sandhii and Mardana as Nanak’s companions during the travel sequences.'* The
Bala manuscript recensions were the most popular rendition of janamsakhi compendiums during
the eighteenth and nineteenth centuries, likely forming the dominant truths which informed both
intellectual and lay understanding of Nanak’s life and teachings—such that the incorporation of

sakhis from the Bala tradition reflects Malcolm’s reliance on both textual and oral sources.

one, and the deep-rooted superstition of the other; but he attempted to overcome all obstacles by the force of reason
and humanity.”

The “character of Nanac” is meant to reflect an idealized form of Sikh comportment, by proxy meant to
reflect historically what led to the Sikh political success and dominance of the Lahore Kingdom. Building upon
sakhi narrative and his discussions with Atma Ram, moments such as this in SOS reveal an admixture of colonial
presuppositions about Nanak as historiographically situated within the age of enlightened reason and critique of
religious absolutism. Malcolm’s assertions return us to the problem of language, translation and dialogue which
must be struggled with to understand how the contemporary use of Sakhis supports a meta-discursive construal of
Sikhism. Ibid. p.207 and 208
13 Malcolm recognizes that travel sakhis narrated by Bala account for most of the miracles and wonders from his
journeys. Ibid. p. 201 and 205. During the period of colonial reform, this tradition became scrutinized heavily for its
“miraculous” components. Amongst colonialists and their ecumenical Sikh counterparts, it became largely
discredited in favor of the simpler and shorter Puratan manuscripts -amongst which Colebrooke’s Mss Panj. B6 is
the oldest extant example. Surindar Singh Kohli, ed. Janamsakhi Bhai Bala (Chandigar: Punjab University
Publication Bureau, 1975); Singh.
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One of the earliest sakhis encountered in SOS is the one known popularly today as Sacha
Saudd, wherein Nanak is given funds to purchase salt from one village so that he might sell it for
profit at another village. Bala accompanies Nanak on this journey. When they come across a
group of hungry mendicants—alternately described as fagirs or sadhiis in janamsakht
manuscripts—Nanak decides to use the money to provide them with food and clothing.
Secondly, Malcolm includes an amalgamated account from two sakhis, Khet Harid and Sarp ki
Chan, wherein Nanak was sent to tend his family’s cattle and fell asleep under a tree. As the sun
came to shine directly upon the youth’s face, a black cobra opens its hood to give him shade. The
village chief, Rat Bullar, witnesses this event and recognizes Nanak’s extraordinary nature.
These accounts and the character of Bala Sandhu are unique to Bala manuscript recensions;
given the popularity of Bala janamsakhis, however, it is likely that Atma Ram would have been
able to explain such accounts had Malcolm enquired after them.

Nanak’s life in Sultanpur is marked in SOS in Sections I and III through different
manuscript recensions. In these accounts, a Muslim fagir visits Nanak and mildly chastises him
for becoming immersed in the acquisition of worldly wealth, forgetting to practice the attainment
for the “inheritance of eternal wealth.”!* Nanak falls into a trance at this reminder and runs into a
pool of water, remaining submerged there for three days. He emerges only to give away all his
personal belongings and is called to render his accounts before the ruler of Sultanpur, Daulat
Khan. These events begin a brief period at Sultanpur in which Nanak engages in severe

austerities, or tapasyd, before embarking on his travels.'> Malcolm goes on to describe how some

14 Malcolm. p. 203

15 Malcolm mentions Nanak’s practice of tapasya in Section I1I and defines it as a practice requiring the mind to be
totally absorbed in the divinity, abstracted away from worldly thought for as long as could be sustained by the
individual. These practices are described later as included subsisting upon sand and sleeping upon sharp pebbles.
Malcolm understands this as a method to gain reputation amongst the laity, after which Nanak began his sojourns.
The textual source for the practice of tapasya is given as Bhat Gurdas, but there is little mention of austerities in the
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authors depict Nanak’s submersion in water as an interview with the Prophet Elias, popularly
known as Khwaja Khidr, who proceeded to teach Nanak all the worldly sciences.'® Khidr is
referred to as “gobind lok” in Bala recensions.!”

In Section III, Malcolm refers to two other instances in which Nanak hears a Divine
voice. During his interview with the Nath Siddhas at Mount Sumeri, Nanak is told to go forth
and establish his distinct sect so that his name could be proclaimed joyfully. Secondly, Nanak
has an “interview with God” in an account Malcolm describes as providing the divine origin of
the Sikh faith as a religion of peace.!® In this interview, God articulates three lessons that
Nanak’s followers should uphold: worship of his name, charity, and ablutions. Furthermore, they
must abandon the world and harm no being out of recognition that all creation has been infused
with the breath of God. In this interview, God tells Nanak: “Whatever I am, thou art, for betwixt

us there is no difference.” Tracing the potential sources of this sakhi, we find that mention of the

Prophet Elias occurs in both the Puratan and Bala janamsakhi manuscripts while the doxa of nam

vars. However, the B41 manuscript describes the very same austerities as Nanak and also regularly employs the
refrain “Nanak Tapa” as a moniker referring to Nanak as one who practices austerities. Ibid. 203-204; 267; and 273.
16 Ghulam Hussain give a similar account of an encounter between Nanak and Khwaja Khidr. Khan Ghulam Husain,
John Briggs, and Haji Mustafa, The Siyar-Ul-Mutakherin: A History of the Mahomedan Power in India During the
Last Century, Siyar-Ul-Mutakherin (London: Printed for the Oriental Translation Fund of Great Britain and Ireland,
1832).

17 In the B41, this episode occurs in Sultanpur following Nanak’s wedding, when he was 32 years old and his eldest
son, SrT Cand, was four years old. The B41 states that Nanak was visited by a “gobind lok” who appeared in “a torki
jama”. Bhat Kahn Singh Nabha defines “gobind lok™ as an ascetic or servant of the Creator and the reference to
torki jama means that this servant appeared before Nanak embodied as a Turk, where jama means body (de#) or
being (bhav).

fea fows fea qifse &x wife feurst festi 39t AR fefoll aoa 2Tt Sfenr afaGr Hinr & 881 37 €9 difde 39

afenr € g8 yerfe € 3 fanr 286 T 37 51 nid Ifan™ Hinr /it Hg 286 aret ardt

ik din ik gubind lok de dikhai diti. torki jame vici. nanak vedi bolia kahaiosu mia ji baitho. ta govind loku bolia e
bande khuddae de taini kia vedan hai. ta nanak ago kahaia mia jt mainii vedan kat nahi.

One day a gobind lok came and revealed itself as a Turk. Nanak Ved1 addressed him saying, “mianji, please sit.”
The gobind lok said, “Bondsman of khuda, what is it that afflicts (vedan) you?” Nanak responded, “mianj1, I am not
afflicted (vedan) by anything.”

"Mss Panjabi B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe," (British Library, London). f. 35b

18 During this interview, Nanak hears “Wa!” proclaimed five time and then, “Wa Gurijt.” God tell Nanak that he
was sent to the world to give the name of God to the people. God says, “I will be thy Gurii and thou shalt be a Gurii
to all mankind.” John Malcolm, Sketch of the Sikhs, a Singular Nation, Who Inhabit the Provinces of the Penjab,
Situated between the Rivers Jumna and Indus (London: [J.] Murray, 1812).p. 274-276
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(name), dan (charity), and isnan (ablution), as well as the principle of exemplarity, are found in
the Gian-Ratnavall.

Malcolm’s SOS asserts that the life and teachings of Gurii Nanak create a framework for
the Sikh religion through the idea of reconciling the conflict between Hindu and Muslim. This
framework arises partly because of Malcolm’s interpretation of his dialogue with Atma Ram,
using the janamsakhis and SGGS as a backdrop to populate Nanak with meaning. Malcolm’s
narration of Nanak’s journey to Mecca shows the colonial process of interpolation and
embellishment, which, I argue, acts as a principle in translating the Sikh tradition into Sikhism.

He begins this episode by stating that, “the courageous independence with which Nanak
announced his religion to the Muhammedans, is a favorite topic with his biographers.” This
sentence effectively, if subtly, achieves two of the goals described: 1) it states to the reader that
Nanak was avowedly or self-consciously travelling to announce a religion he had created,
therefore establishing Sikhism as the religion of Gurti Nanak; and 2) that this is the topic that
“his biographers” favored. By this point in the work, this sentence reminds the reader that the
Sikhs are an independent nation whose origin is in the person of Gurii Nanak and that the
narrative we are reading is the one which Nanak’s people, his Sikhs, have created. Nanak states
that without the practice of true piety, the faiths of Hindus and Muslims are erroneous.

Statements from janamsakhis ground anecdotes in epistemic notions developed to orient
paradigms for knowledge production around Sikh practice concerning Nanak’s teaching of
Oneness. However, in Malcolm’s narrative, they are used to highlight the devotional aspect of
Sikhism grounded upon a pious belief and faith in an embodied Gurii. Within the discourse of

“Sikhism,” then, piety also serves to move beyond the distinctions and antagonisms between

19 "Sketch of the Sikhs." p. 274
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Hindus and Muslims by representing universal notions. By promoting this universal piety, Nanak
is clothed as a savior and mediator between Muslims and Hindus.?

In Nanak’s discourse to the “Muhammedans” of Mecca, he describes the effects of the
violence with which they have afflicted Hindus, such as destroying temples and burning their
sacred books: Hindus have learned to “equally hate you and your mosques.” Furthermore, he
chastises Muslims that they hypocritically dress in the blue garb of representatives of God, and
have their praises sung for inflicting this violence, as opposed to praising God. He continues, “I
am sent to reconcile your jarring faiths...implore you to read their scriptures, as well as your
own...” Malcolm describes Nanak as being “abused, and even struck” by a mullah because he lay
with his feet toward Mecca. Malcolm continues to describe how “Nanak did not deny the
mission of Muhammad,” and accepted that the prophet was sent “to this world, to do good, and
to disseminate knowledge of the one God through the means of the Koran.”?! However,
according to Malcolm’s representation of Nanak’s beliefs, the Prophet Muhammad acted on “the
principle of free-will, which all human beings exercise” to introduce oppression and cruelty.

Using such sakhis, Malcolm connects pious belief to peaceable actions. These facets
become important in Nanak’s shared dispensation to “Hindus and Muhammedans,” showing
them that “those violent and continued disputes, which subsist between the Hindus and
Moslemans, are impious as they are unjust.” A true Hindu is one whose “heart is just” and a

good Muhammedan one whose “life is pure.”?* This idea of respecting the limits of mutually

20 In section III, Malcolm states that people have come to consider Nanak as a “instrument of God, to make known
the true faith to fallen men; and, as such, they give him divine honors; not only performing pilgrimage to his tomb,
but addressing him, in their prayers, as their savior and mediator.” Ibid. p.280

2 Ibid. p.275

22 Malcolm claims to be quoting Bhai Gurdas when stating, “He alone is a true Hindi whose heart is just; and he
only is a good Muhammedan whose life is pure.” However, it is likely that this is from his dialogue with Atma Ram
during a discussion about Gian Ratandavali, a compilation of sakhis about Nanak that is also a commentary on Varan
Bhat Gurdas. Malcolm is aware of this work and mentions it in other parts of the Sketch. See, ibid.
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opposed religions is culled from the Gian-Ratnavali version of the janamsakhis, and became
central to the construal of Sikhism as a distinct religion during the Singh Sabha period, when
reformers continued to develop a version of the Sikh tradition that was both faithful to a vision of
the Khalsa and serviceable to the British colonizers.

In Malcolm’s presentation of the above anecdotes, especially in his presentation of
Sikhism as a syncretic religion that seeks to peaceably reconcile the faiths of Hindus and
Muslims, we can see traces of Atma Ram’s dialogic interpretations of janamsakhi texts—
particularly those from the Bala tradition. As we will see with the further examples provided
below, Malcolm’s implicit dialogue with Atma Ram, which suffuses his text, reflects the use of
native informants to provide, create, and themselves act as dictionaries for the difficult language
of the janamsakhis. The use of the native translator/informant, then, reflects several further
implicit acts of translation: the translation of the ontologically living language of the janamsakhis
into an inert, passive language that allows for the text to be studied as object, and—through this
very shift in understanding of the nature of language—the translation of Sikh tradition into
“Sikhism” as a world religion. In the next section, I will show a further example of these
interrelated acts of translation through Ernest Trumpp’s quest to produce a definitive translation

of the Adi Granth.

4.2 Translating the Adi Granth through Sakhis: Trumpp and his Sikh Interlocutors
This section turns to examine a set of manuscripts that Ernest Trumpp brought back
with him from Panjab in 1872, today housed at Bayerische Staatsbibliothek in Munich. These
unrecognized sources have heretofore escaped serious discussion; however, as [ will show,

they provide vital clues about conflicting approaches to textual interpretation. Without
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grasping the limits of this conflict, early Sikh texts will continue to evade meaningful
expression and analysis.

Trumpp translates two janamsakhis alongside the Adi Granth and then suggests that the
one later known as the Puratan Janamsakht was more authentic than the Bala. This assertion
sparks a debate about the literature itself by Sikh reformers and raised concerns about
maintaining historical accuracy in how Sikhs presented themselves to their British rulers. The
corrective reaction Trumpp sparked continued to be worked out through the twentieth-century.
Trumpp’s sojourn to Panjab in 1870 added to his frustrations regarding the difficulty of
accessing, let alone translating, the Adi Granth. In the preface of his translation, he describes a
conversation with two granthis (Sikh priests) that he had employed upon arriving in Lahore in
1870. He describes his exchange in the following way:

But after I had succeeded in engaging two Sikh Granthis at Lahore, [ was not a little surprised,
when they declared to me, that the Granth could not be translated in the literal, grammatical way
I desired. I soon convinced myself, that though they professed to understand the Granth, they
had no knowledge either of the old grammatical forms or the obsolete words; they could only
give me some traditional explanations, which frequently proved wrong, as I found them
contradicted by other passages, and now and then they could give me no explanation whatever;
they had not even a clear insight into the real doctrines of the Granth.?
After other learned individuals recommended to Trumpp proved similarly ill-informed about
the Granth, he concludes that Sikhs had lost all their former learning due to the violence of the
eighteenth-century and their “warlike manner.”?* Sitting with the granthis under his employ,
Trumpp attempted to translate the text as they read the Adi Granth together. He soon came to

see this exercise as futile, however, and expressed frustration at the process, stating, “I

frequently perceived that [ had been misled by them.” Nonetheless, he writes, “they were still

2 See Preface, Ernst Trumpp, The Adi Granth, or, the Holy Scriptures of the Sikhs (London: W. H. Allen & co.
[etc.], 1877). v-vi

24 “Finally I gave up all hope of finding what I wanted, as I clearly saw, that the Sikhs, in consequence of their
former warlike manner of life and the troblous times, had lost all learning...” ibid.
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of great use to me, as they indirectly helped me to find out the right track.” Although Trumpp
does not directly say so, the manuscripts he brought back show that the track he ultimately
discovered was that of reading sakhis.

Trumpp arrived in Panjab certain that he would acquire lexicographies to bring back with
him. Once more his assumption proved wrong, as the granthis “positively told [him] that there
was no such thing in existence.”?> Characteristically undeterred by such assertions, Trumpp was
convinced that since the language of the Adi Granth was obsolete, there must have been attempts
made to create a lexicography prior to the onset of violence. He eventually uncovered three
commentaries that included partial lexicographies. The first two were of “Hindui and déshi
(provincial) words”; the third contained clues about “the mutilated form” in which Arabic and
Persian words were incorporated into the Granth.*°

While attempting to locate these lexicographies, and left with no other recourse, Trumpp
deployed the Protestant logic of sola scriptura—unmediated engagement with revelation—and
prima scriptura—the unparalleled nature of scripture and its understandability for the reasoning
mind. He “read the whole Granth through, in order to make myself conversant with its contents
and style,” noting grammatical forms and obsolete words in notebooks.?’” He made copies of
existing commentaries and manuscripts, as the custodians of these texts were unwilling to sell
them to Trumpp. Having made his own grammar and dictionary and acquired those

commentaries, Trumpp returned to England. Once in London, he requested additional materials

25 Trumpp states that though he was “able to make out many obscure words by dint of careful comparison with
modern idioms and the Prakrit, yet there remained a considerable residuum of words and grammatical forms to
which I could get no clue, being destitute of all literary means.” Ibid.

26 T was sure in my own mind that, as the language of the Granth had become already obsolete to a great extent,
some attempts at some sort of lexicography must have been made in preceding times, and I inquired therefore
carefully after commentaries on the Granth...in progress of time I succeeded in detecting three commentaries, two
of which explained in a rough way a number of obsolete Hindut and deshi (provincial) words, and the other a
number of Arabic and Persian words, which were received into the Granth in a very mutilated” ibid.

2 Ibid. vii
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from the India Office library and set about translating the Granth, having confessed it was “next
to impossible to make a trustworthy translation” based upon his knowledge of the Northern
vernaculars, Prakrit, and Sanskrit.

This raises two questions about the exchange between Trumpp and the Sikh granthis;
How did Sikh granthis write, think, and speak an explanation of the Granth during their
exchanges with Trumpp in 1870-1872? Secondly, what was the content of the manuscript
commentaries Trumpp brought with him from Panjab? The current historiographic tendency
in criticism of European works on Sikhs predominantly features factual corrections of these
colonial accounts. While this is an important task, it risks construing entire texts like
Trumpp’s as insincere or determined by deep prejudice, ultimately disregarding comments
about engagement with Sikhs on this basis. By engaging solely in a corrective analytic, then,
important aspects of the colonial disjunction in communication escaped attention.

Trumpp’s remarks about the granthis form part of his apology for producing an
incomplete translation after seven years of working with the Adi Granth. As such, despite
predominant interpretation conducted within the framework of assumed prejudice outlined
above, they do not announce a theological or political antagonism toward Sikhs. The preface
explains away the delay in creating a translation by suggesting that the Sikh granthis were
uncooperative. However, through his brief description of their exchanges, Trumpp reveals the
granthis’ inability to communicate in a manner that satisfied him; the granthis responded in a
manner they thought appropriate, but which nevertheless confounds Trumpp, revealing an
aporetic dissonance in their assumptions as to how best to approach the hermeneutics of the
Granth. Trumpp’s desire for a literal, grammatical translation, or interpretation, of the Adi

Granth, was not mirrored by his interlocutors—yet, as per their intimations to him, they did
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profess to know and understand the meaning of the Adi Granth.

When Trumpp states that the granthis only gave “the traditional explanations,” he may
be suggesting their usage of sakhis as interpretation. He also reveals a gap in his
understanding of language as a transparent object of study that can be approached
straightforwardly via tools such as dictionaries of lexicographies, versus the granthis’ view of
the language of the Granth as ontologically living, and therefore impossible to “translate”
line-by-line. The granthis’ turn to sakhis suggests an alternate translation strategy for the
Granth that reflects the nature of katha as decentered speech.

Recent scholarship suggests that the creation of ‘theological’ and grammatical
commentaries on the SGGS in the early twentieth-century came about in direct response to
Trumpp’s supposedly disparaging comments about Sikhs having lost all knowledge about the
granth. By responding to Trumpp through grammar, Sikhs are brought into a metaphysical
order of representation: they become identifiable.?® However, the refusal of Trumpp’s
granthis to elaborate a lexicography or produce commentaries may also reveal something
about how Sikh intellectuals approached the SGGS, raising the question of how Sikhs
commented upon or interpreted the SGGS before the colonial encounter. Produced at the
instant of a putative hermeneutic shift, the commentaries written between 1870 and 1872
contain clues regarding this question, as they were created in response to Trumpp’s request for
literal, grammatical explanations of the verses of the SGGS; thus, the manuscripts reflect the

granthis’ fulfillment of this request.

28 Arvind-pal S. Mandair, Religion and the Specter of the West: Sikhism, India, Postcoloniality, and the Politics of
Translation (New York: Columbia University Press, 2009); Arvind Singh Mandair, "The Emergence of Modern
'Sikh Theology': Reassessing the Passage of Ideas from Trumpp to Bhai Vir Singh," Bulletin of the School of
Oriental and African Studies 68, no. 2 (2005); "The Politics of Nondualilty: Reassessing the Work of Transendence
in Modern Sikh Theology," Journal of American Academy of Religion 74, no. 3 (2006).
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Knowing details about how the granthis’ traditional explanations were deemed
deficient would provide a valuable foothold in determining how Sikh intellectuals engaged in
interpretations of the SGGS before the colonial encounter. Examining the “deficient”
commentaries, however, sheds light on what transpired in their exchange; having both
Trumpp’s translation and the granthis’ commentaries presents a way to mutually refract their
encounter.

As I have mentioned earlier, Trumpp’s studies on the Sikhs are prefigured by
janamsakhis. Trumpp’s translation incorporates the janamsakhis, followed by sakhis about
each guru as narrative histories of their lives. He provides these narratives as introductory
contextual material preceding the translation itself. Here, the inclusion of the sakhis and
janamsakhis represents a trace of the dialogue between Trumpp and the granthis. In
answering Trumpp’s request for a literal, grammatical explanation of the Adi Granth through
(janam)sakhis, the granthis likely responded through sakhis. This response shows that sakhis
were neither used as life narratives nor as salvific narratives; sakhis were a way to comment
about the Adi Granth in a non-grammatical manner.

However, Trumpp’s imposition of an alternate ordering of the texts—the janamsakhfs,
followed by narrative histories of the Guriis’ lives, followed by the SGGS—changes the
mechanisms for deriving meaning from them. By examining the table of contents for his
translation of the SGGS, we can see how Trumpp schizogenically severed the dialogic
moments where sakhis were used, much to his consternation, to ‘translate’ a sabd. This may
then show that the trained granthis both textually and enunciatively expanded upon the SGGS

through sakhis.
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I. THE LIFE OF BABA NANAK.

Jawam-8ixnT or Bisi Niwmaxk (A.) . . . . . . vii-xlv

Janam-Sikel or Biea Nimax (B.) . . . . . xlvi-lxxvi

II. SKETCH OF THE LIFE OF THE OTHER SIKH GURUS.

2. Guru Axeap . . . . . . . . . lxxvii-lxxviii
8. Guru AMAR-Dis . . . . . . . . Ixxviii-lxxix
"4, Gueo RAx-DIs . . . . . . .. Ixxix-Ixxx
5. Gurv ARiUN . . . . . . . . Ixxx-lxxxii
6. Gurv Har-GoviND . . . . . . . . Ixxxii-lxxxv
7. Gowv HagRar . . . . . . . . lxxxy
8. Gurv Har-Kisan . . . . . . . . Ixxxv-lxxxvi
9. Guru TEe-Bamipur . . . . . . . Ixxxvi-lxxxix
10. Guru GoviND Binern . . . . . . . Ixxxix-xcvi

Figure 4.1 Table of Contents showing Lives of the Sikh Guriis, Ernest Trumpp, 1877

Trumpp credits his granthis with putting him on the right track. His decision to
provide the janamsakhis, followed by the sakhis of Guril lineage, followed by the Adi Granth
reflects the topographical layers used by the Sikh granthis to explain the SGGS in a way that
frustrated Trumpp’s desire for literal interpretation and translation. At the same time, Trumpp
creates a seemingly straightforward chronology for the sakhis he had heard—moving in a
teleological progression from janamsakhis about Nanak to sakhis about the other nine guris,

to the SGGS itself.

4.3 Trumpp’s Translation Tools: the Bayerische Staatsbibliothek Collection

Until recently it has proven difficult to locate either the commentaries or the exercise
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books that Trumpp created.?” Nonetheless, there are indications in Trumpp’s description of
employing the granthis that suggest they were, in the end, cooperative and facilitated his work
indirectly. During my archival research, I discovered manuscripts currently housed at the
Bayerische Staatsbibliothek in Munich, Germany with Trumpp’s hand writing and signature. I
examined a total of ten Gurmukht manuscripts in the collection, three of which are all dated
between the years 1870-1872 (see Table 4.1 below). The Bayerische Staatsbibliothek
collection of manuscripts makes it possible to have a clearer idea of the texts Trumpp used to
create his translation, The Adi Granth. 1t also provides us with the name of one of his granthi
interlocutors. These texts can be read alongside Trumpp's translation to situate his process of
frustrated attempts at engaging Sikh granthis.

Reading the works that assisted in Trumpp’s task of translation reveals aspects of the
disjunction between the janamsakhi texts themselves and predominant approaches to their
textuality. Furthermore, beyond simply elucidating Trumpp's translation method, as the

manuscripts include three dated commentaries of the SGGS written by a single author.

29 Most scholars have focused their attention to the collections housed in London, where Trumpp resided
periodically. There have been suggestions that the commentaries Trumpp sourced belonged to Bhat Chanda Singh, a
prominent nineteenth-century intellectual. However, the British Library’s collection appears to hold printed copies
of Bhai Chanda Singh’s works and no analysis or comparison of these commentaries with Trumpp’s work have been
done.

Trilochan Singh describes trying to find them unsuccessfully, leaving the read with the conjecture that
Trumpp interacted with Bhai Chanda Singh Gyani, "a well-known theologian of the eighteenth century." Trilochan
Singh, Ernest Trumpp and W.H. Mcleod as Scholars of Sikh History Religion and Culture (Chandigarh:
International Centre of Sikh Studies, 1994). p. 52. Chanda Singh was the author of Pryae Sri Guria Granth Sahib
(Panjabi and Hindi and Desi words) and Sikh Gurii Granth ji ke math se Pryae farse pad ke. Trilochan Singh copied
both manuscripts on a 1976 visit to the British Library. Ibid. p. 64. While conducting my own archival research in
2010 and 2014, I was unable to locate them. However, the Encyclopedia of Indian Literature corroborates the Giani
Bhat Chanda Singh's Sr7 Gurii Granth Sahibji-ke madh se paryaye Farst padan de jo ati kathan the (Amritsar, 1894)
was one of the three commentaries Trumpp mentions. Amaresh Datta and Lal Mohan, Encyclopaedia of Indian
Literature (New Delhi: Sahitya Akademi, 1987). p. 1033.

In any case, it is inconclusive whether these works are indeed the ones which Trumpp discovered. It is
difficult to go further than the suggestions Trumpp makes in his own introduction which I have indicated can be read
as a Schizogenic apologetic to his British employers -thus, making it hard to sever the rhetorical antagonism and
deception he faced from unlearned granthis from what may have been an impossible moment of interlocution
produced by radical epistemological difference.
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Trumpp seems to have patronized these commentaries, as he required tools for approaching
the Granth. Beginning with the production and discussion of sakhis, a year-long dialogic
encounter occurring between March of 1871 and March 1872 appears to have eventually
given Trumpp the rudimentary tools for a more literal, grammatical textual hermeneutic. The
archive of this encounter shows early shifts in the textual structure by Sikhs through the

inclusion of titles and tables of contents more typical of European expectations of a book.
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Table 4.1 BSB Munich Manuscripts Earnest Trumpp Returned with from Panjab

Shelf-mark Title Content Folios Date/Place
BSB Untitled Saloks Unpaginated Undated
Cod.pan;j.2
BSB Grammar to the Undated
Cod.panj.3 Adi Granth

Nouns la-48a
Pronouns 49a-76b
Verbs 77a-137a
BSB Commentar an 21 March,
Cod.panj.4 dem Adi Grantha 1871
Japj1 Artha: Siddh Gosti la-37a
Japj1 Artha: Sakhis la-64b
Ratanmala Mabhalla 1 la-23a
BSB Adi Grantha — la-66b 28 April,
Cod.panj.5 Grammar 1871
BSB Commentary to 1a-763b 29 February,
Cod.panj.6 the Adi Grantha 1872
BSB The Granth of 6 February,
Cod.pan;j.10 Gobind Singh 1872
Japj1 la-18b
Akal Ustat 18b-74b
Vichitra Natak 75a-148a
Chandni Charitra 148a-237a
Var Bhagautt 237a-254a
Gian Prabodh 254a-310b
BSB Sakhts of the 28 February,
Cod.panj.11 Ten Guris 1872
Praise of the Ten Guris 2a-5a
SakhTs 5a-254b
Prem Sumar Granth - 255a-294b
Rahitnama
BSB Sakhis of the Sikhs 1a-291b 28 February,
Cod.panj.12 1872
BSB Rahitnama la-6a 25 February,
Cod.panj.13 1872
BSB Untitled Potht la-23a Undated
Cod.panj.17 Ragu Asa Mahall 4

The BSB collection represents most of the works that Trumpp mentions he acquired in

the prefatory essays of his translation, excluding the janamsakhis he referenced. Most

significant of these are the commentaries and his exercise books. Under the shelf-mark BSB

Cod.panj.3, “Grammar to the Adi Granth,” there are three workbooks included in this

manuscript: nouns, pronouns, and verbs. The three commentaries he mentions are under the

following shelf-marks: (1) BSB Cod.panj.4, (2) BSB Cod.panj.5, and (3) BSB Cod.pan;.6.
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Based upon the descriptions in his prefatory remarks, Trumpp had expected that these
commentaries would include reference material, like grammar, definitions, and exegesis on
the Adi Granth.

In the earliest commentary, BSB Cod.panj.4, sakhis are used like the Gyan-Ratnavalt
to intertwine anecdotes with brief references to sabds--this structure requires a familiarity
with sabd that Trumpp did not possess. After Trumpp had procured BSB Cod.panj.5, he
removed the sakhis, leaving the verses followed by a series of synonyms for words and a
brief explanation. However, BSB Cod.panj.6, the last commentary produced, begins to
approximate the kinds of references that Trumpp assumed would exist. Using the dates
given in Table 4.1 to compare with the other manuscripts and Trumpp's description of
working in Panjab, we can build a timeline for how the sakhis became perceived as distinct
from sabd. This distinction appears to have been expressed as the commentaries were

produced.

Figure 4.2 Writing Sample, "Ik angkar satigurprasadi" from BSB Cod.panj.4
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Figure 4.3 Writing Sample, "Ik angkar satigurprasadi" from Bsb.Cod.Panj.5
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Figure 4.4 Writing Sample, "Ik angkar satigurprasadi" from BSB Cod.panj.6

The commentaries are ideal for such an analysis as they were written within a year of
one another by the same individual. Examining the penmanship of the three commentaries--
show above--reveals that the same hand likely wrote them. They are also dated and show
Lahore as the location in Trumpp’s handwriting.>* All three of the commentaries are written
by Bhai Hira Singh, who gives his name on the last folio of the final work Trumpp

commissioned:

30 The research of both Piar Singh and W.H. McLeod show that that the outskirts of the Lahore principality and
Gurdaspur were likely hubs for Sikh textual production and scribal copying from at least the eighteenth-century.
Working between Lahore and Amritsar, Trumpp would have been ideally situated for collecting manuscripts and
conversing with the most influential trained exponents available at the time. The historical significance of the area
and a high concentration of Sikh sangats, institutions, and intellectuals since Nanak's lifetime make this area a likely
candidate for manuscript production. W. H. McLeod, ed. The B40 Janam-Sakhi (Amritsar: Guru Nanak Dev
University, 1980); Singh.(Piar Singh & McLeod, B40 JS)
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Figure 4.5 Colophon, BSB Cod.panj.6 f. 163b

ih pothi turamp [Trumpp] sahib ki. bhat hira singh nain likhi.
This is the pothi of Trumpp Sahib, written by Bhat Hira Singh.’!

We can conclusively state, then, that a granthi named Hira Singh was employed by Trumpp
during this period, although we do not know any more about him presently.*? Leaving
London in late 1870, Trumpp would have arrived in December of that year or January 1871.
The first commentary was produced within three or four months of his arrival, followed by
the second on April 28, 1871. While only a month separates these two commentaries, it took
Hira Singh another nine months to produce the last commentary, which was ultimately
completed on February 29, 1871. This delay may reflect an incubation period where
Trumpp’s expectations were more clearly received.

One of the most distinct manuscripts in this group occurs simply in the catalog

description as Texts der Sikh-Religion. BSB Cod.panj.2 is an incomplete pothi containing

31 As mentioned earlier, Trilochan Singh has suggested at least one of the commentaries was produced by Bhat
Canda, this may be a result of misattribution given that Bhai Hira has signed the manuscripts colophon. Trumpp
does not refer to any manuscripts using the titles Pryae Sri Gurii Granth Sahib (Panjabi and Hindi Desi Words) or
Sri Gurii Granth ji ke math se Pryae farst pad ke. Nor is there any mention of Bhai Chanda in the commentaries
patronized by Trumpp and house at Bayerische Staats Bibliothek. In one of the final refrains Hira Singh states that
the sri priya gurii granth sahib is complete, “it sri priya gurii granth sahib sampiiran subh mastu.” Hira’s priya has
a similar title to Bhat Canda Singh’s, leading to misattributing Bhai Hira’s work to Bhat Canda. On the other hand,
the use of priya may reflect a general title like sakhi, bilas, paricha, or prakdash used by exponent to reflect the
content and type of work. Thus, it may not entail an exact copy or even existence of a singular narrative version but
an individual reference work that explains, or gives a katha on difficult words. A comparison of the British Library
copy with this manuscript would be helpful in determining whether this was the case. See "Bsb Cod.Pan;.6,
Commentary to the Adi Granth," in Miinchener Digitalisierungs Zentrum Digitale Bibliothek (Bayerische Staats
Bibliothek, 1872). f. 163b. and Singh. p. 52.

32 There are several individual named Hira Singh that had an important role in modern Sikh history. Raja Hira Singh
of Nabha, Hira Singh Dard, Hira Singh Ragi to name but a few. However, the dates for these individuals do not
correspond with Trumpp’s visit to Lahore. See Kahn Singh Nabha, Gurushabada Ratanakara Mahan Kosh (1960);
Harbans Singh, The Encyclopaedia of Sikhism (Patiala: Punjabi University, 1992).
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hymns from Rag Gaurhi. Written on a darkened paper with white ink, the manuscript
presents an unusual appearance, with inconsistent, and at times illegible, penmanship.
There is no pagination and the folios are disordered. None of the folios have a
discernible beginning inscription or the typical colophon marking completion. The
earliest of the remaining folios starts in the middle of the eighth astpadi of the ninth
salok in gaurhi sukhmani mahala 5, one of the Gurtu Arjan’s seminal writings. Where
this composition ends, the bottom third of the page is left blank. On a different folio, the
title thitti gaurhi mahala 5 marks the beginning of another composition by Gurii Arjan.

This composition, however, ends abruptly before the fifth salok begins.*

N T AR
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Figure 4.6 BSB Cod.panj.2 Earliest portion of gaurhi sukhmani mahala 5, the third stanza of section 9:8

33 The sabd thitti gaurhi mahald 5 uses the theme of lunar dates to expound upon cosmologic Oneness. The abrupt
end of the sabd in the manuscript coincides with the page 297 of the modern standardized version of SGGS.
However, thitti gaurhi mahald 5, is complete after seventeen saloks and each salok is followed by a corresponding
paurhi. The entire section covering both sabds in the standardized SGGS covers pages 262-300. While gaurhi
sukhmant mahala 5 is commonly recited and can be found in smaller prayer books, it is unusual to have thittf gaurhi
mahald 5 together with it in a typical pothi. The poor penmanship and disordered incomplete state of the manuscript
make it difficult to know conclusively whether this was part of a larger compendium. Such compendiums, like the
panj granthi or das granthi, were used as a primer to memorize sabds and training of giani exponents. One of these
gutkas may have been copied for Trumpp or this may have been part of the Adi Granth Trumpp’s claims to have had
copied.
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Figure 4.9 BSB Cod.panj.2 Last copied paurhi of thitti gaurhi mahala S, section 4:4

The four remaining manuscripts at the BSB Trumpp collection all have Trumpp’s
marginalia, name, and date on them. BSB Cod.panj.10 contains eight sections from the

Dasam Granth**--however, the empty folios at the beginning show that Trumpp was

3 The opening folios have a note written by Trumpp, “Gobind Singh, Granth die ersten funf Bucher” or “The first
Five Books of the Granth of Gobind Singh”. This text may be an example of a gutkda, or book of invocations, called
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only aware of the first five. Based on the marginalia, he read the manuscript’s contents
up to Gurii Gobind Singh’s autobiographical work, Bacitra Natak, which provided him
significant detail about the Gurii’s life.>> BSB Cod.panj.11 is a compilation of sakhis and
a rahitnama entitled, Prem Sumar, acquired by Trumpp at Lahore on February 28,
1872.3¢ Manuscript BSB Cod.panj.12 was acquired on the same dates as above; it
features an account of important Sikhs based upon the eleventh var by Bhai Gurdas.?’
Shelt-mark BSB Cod.panj.13 is a rahitnama recorded by Bhai Prahlad, who was with
Gurii Gobind Singh at Abachal Nagar, Nanded where the Gurii recited it.*® On the last
folio, the date for text’s completion is given as "sammat 1928 mitti palgun di 15, or
December 25, 1872." Here, Trumpp has crossed out December and replaced it with
February 25, 1872. Lastly, we are given another name for Trumpp’s interlocutors, Bava
Cetan Das Sadhii.®

Trumpp acquired all four of these manuscripts in February 1872 while awaiting

Das Granthi. These works are not standardized but typically contain sabds from the Dasam Granth Sahib found in
BSB Cod.panj.10. A comparison to other manuscripts in the archives housed in Panjab would assist in such a
determination. Louis E. Fenech, The Sikh Zafar-Namah of Guru Gobind Singh: A Discursive Blade in the Heart of
the Mughal Empire (New York: Oxford University Press, 2013); Rattan Singh Jaggi, Dasama Grantha Da
Pauranika Adhiaina (1965); Robin Rinehart, Debating the Dasam Granth, Aar Religion in Translation (New York:
Oxford University Press, 2011). For a recent introduction to the extant manuscripts, structure, and debates
surrounding the Dasam Granth see, Gurinder Singh Mann and Kamalroop Singh, Sri Dasam Granth Sahib:
Questions and Answers (London: Archimedes Press, 2011); The Granth of Guru Gobind Singh: Essays, Lectures,
and Translations (Oxford Oxford University Press, 2015).

35 This work mentions all the Sikh Gurdis but is not meant to be comprehensive. It emphasizes events pertaining to
the last five Guriis but particularly Tegh Bahadur and Gobind Singh. The narrative is mean to relate the mission
Gobind Singh had been ordained to complete.

36 BSB Cod.panj.11, on the same opening unpaginated folios where the date is in black ink in the top right had in the
uppermost point of left corner the ekangkar insignia, 98, written in blue ink by another hand. This same blue

insignia is also on the uppermost left corner of the BSB Cod.pan;j.12 and BSB Cod.panj.10 where the date and
Trumpp’s name are given. On BSB Cod.panj.13 manuscript, the 8", is on the first folio ff. 1a.

37 In an open unpaginated folio Trumpp has written, Sakhis of the Sikhs, as a title and on the first folio we can
identify the Gurmukhi title, “sakhi bhai gurdas ji ki var yarvin sikhan ki bhagAtmala”. "Bsb Cod.Panj.12, Sakhis of
the Sikhs," in Miinchener Digitalisierungs Zentrum Digitale Bibliothek (Bayerische Staats Bibliothek, 1865).

38 "Bsb Cod.Panj.13, Kurzer Text in Gurmukhi-Schrift (Rahit-Nama)," in Miinchener Digitalisierungs Zentrum
Digitale Bibliothek (Bayerische Staats Bibliothek, 1872).

¥ Ibid. f. 6a
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the third commentary, BSB Cod.pan;j.6, to be completed. Marginal notes in these
manuscripts reflect Trumpp’s early attempts at translating by sitting with Hira Singh,
Bava Cetan Das Sadhii, and other granthis to work through what he thought were literal,
grammatical explanations of the Adi Granth. A third name given on folio 254 a of BSB
Cod.panj.11 states that Seva Ram Udast has completed the work: “Seva Ram Udasi kint
parcart.” These latter two names may have been the copyists that Trumpp used for
extant works with which the owners would not part.

Marginal notes in Trumpp’s manuscripts from the BSB Collection reflect his
early attempts at translating by sitting with Hira Singh, Bava Cetan Das Sadhi, and other
granthis to work through what he thought were literal, grammatical explanations of the
Adi Granth. A third name is given on folio 254 of BSB Cod.panj.11 states that Seva Ram
Udast has completed the work: “Seva Ram Udadsi kini parcari.” These latter two names
may have been the copyists that Trumpp used for extant works with which the owners
would not part.

Examining the translation, Trumpp eventually produced shows that in addition to
manuscripts of the Adi Granth, there were four groups of other texts that Trumpp consulted.
The way that Trumpp presents information to contextualize Sikh scripture provides clues as to
how to access this manuscript archive. These groupings help us understand how the content in
the archives gets reordered as a categorical bridge to mediate knowledge about the Sikhs
during the British Raj. Through this commissioning, Trumpp produces constructs of Sikh
texts— such as lexicons, grammars, folklore, and exegetical, theological works—by the task
of translation. This endeavor frustrates and challenges his assumptions when such works are

not presented for him to view. Rather than considering that they do not exist, he comes to
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distrust his Sikh interlocutors because of his assumption that these texts are necessities that
naturally arise as a religious community loses its ability to understand its core texts over time.

The four groupings help Trumpp to create a familiar context for his reader: 1) stories
(parcian and sakhian) of the lives of the Guriis and early Sikhs; 2) religious treatises and
codices; 3) the three commentaries that Trumpp had commissioned, analyzed earlier; and 4) two
miscellaneous works (See Table 4.2 below). Examining these groups of manuscripts reveals how
they assisted Trumpp in making his exercise books and structuring his translation.

The table also shows the kinds of texts presented to Trumpp by Sikh granthis as
lexicographies and grammars. Trumpp describes seeking out “the current manuscripts” and the
lithographed janamsakhi to compare them to one another. He also directs the value of the
janamsakhi toward historical purposes despite recognizing the presence of “miraculous and often
absurd stories.” He resurrects Nanak of the Granth, calling him to witness for the reader that “the
man, as | had him before me in his own words and sayings, as contained in the Granth, would by
no means agree with what the miraculous stories had made of him.”*® Trumpp describes
attempting to acquire “older and more trustworthy traditions,” as he had been informed of
several unnamed individuals who had such manuscripts in their possession. His efforts revealed,
however, “none but the usual compilation being forthcoming.”*! There was no appreciable
difference in historical or biographical content between the antiquated manuscripts and the
current ones. It would remain so until the Colebrooke janamsakhi was placed in a box of Adi

Granth manuscript on their way to Trumpp from the India Office Library.

40 Trumpp. p. i
4 Tbid. ii
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Table 4.2 Comparison of Manuscript Grouping, their Content, and the Table of Contents (TOC) of Trumpp’s

1877 translation of the Adr Granth

Mss Group Adi Granth Shelf-mark In text Folios
1877, TOC Reference
Life Stories
Janamsakhi (A) BL Ms.panj.B6 Sakht sri Babe 1b-231b
Nanak ji k1
Janamsakhi (B) BL Ms.panj.B41 JanampatrT Babe 1a-345b
Nanak j1 k1
Bala Lithograph Atha Janampatr1 Pages 1-589
Babe Nanak j1 k1
Janamsakhi, Or Cod.panj.4 Gosti Siddha nal la-37a
The Life of Gurd Cod.panj.4 Ab Sakh callt la-64a
Nanak
Life of Sikh Cod.panj.10 Vichitra Natak 75a-148a
Guris
Cod.panj.11 Praise of the Ten 2a-5a
Guris
Cod.panj.11 Sakhis 5a-254b
Cod.panj.12 Sakhis of the 1a-291b
Sikhs
Religious
Treatises
Religion of the Cod.panj.4 Ratanmala Mahalla  la-23a
Sikhs |
Cod.pan;j.10 Japjt la-18b
Cod.panj.10 Akal Ustat 18b-74b
Cod.panj.11 Prem Sumar 255a-294b
Granth
Cod.panj.13 Rahitnama 1a-291b
Commentary
Language, Cod.panj.5 Adi Granth — la-66b
Composition, Grammar
and Meter
Used In the Cod.panj.6 Commentary to 1a-763b
Granth the Adi Granth
Miscellaneous
Cod.pan;j.2 Untitled Saloks Unpaginated
Cod.panj.17 Ragu Asa la-23a
Mabhalla 4

The grouping of ‘life stories’ in Table 4.2 above includes the janamsakhis in

recognition of their importance to Trumpp’s translation. During his time in Panjab, Trumpp

came to sense that the lives of Gurti Nanak and subsequent Guriis were central to how Sikh
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intellectuals approached texts such as the Adi Granth. The sakhis likely formed much of the
dialogic response to Trumpp’s quest for the literal, grammatical understanding of the
language of the Adi Granth—or what he called “the traditional explanations” to lines from the
Granth given to him by the granthis.*?

BSB Cod.panj.11 reveals changes to the structure of Sikh texts, like the janamsakhis
after Trumpp’s visit. Below the date, Trumpp has titled the work Sakhis of the 10 Guriis,
Rahit-nama (Prem Shumar).** Seven pages further on in the unnumbered early folios, Trumpp
writes “parci = sakhi/story.” Much like McLeod assumed the equivalence between janamsakhi

and janampatri, Trumpp assumes the equivalence or interchangeability of parci and sakhi.

Lra’fﬁ "‘ A —H?_/ "[:jr

Figure 4.10 BSB Cod.panj.11 Unpaginated folio showing a translation of ‘sakh?

The BSB Cod.panj.11 manuscript also features atypical incorporation of frontmatter,
such as a title and rudimentary table of contents. Traditionally, the colophon was reserved for
statements of a work’s title and contents: the author would state that he had completed a given
work, and then might give his name and/or the date. As we have seen with the Adi Sakht
colophon, authors also commonly stated the benefits accrued by reading, hearing, and studying

the text. The colophon in this manuscript continues to provide that function; it states:

AeeR Qut diat usgdtl 39 8R3f3 &t Uet yH & AT T9 T4t
39 BA3f3 fani3 nia »iua i g »ud 38 a8 dier g€ 8o A

42 Ibid. p. vi

43 The writing in black matches the Trumpp’s handwriting in the other manuscripts but the blue ink is in a different
hand as it does not match the Trumpp’s gurmukhi writing found in "Bsb Cod.Pan;j.3, Grammar to the Adi Granth,"
in Miinchener Digitalisierungs Zentrum Digitale Bibliothek (Bayerische Staats Bibliothek).

210



sevadas udast kint parcart. gur ustati ki pothi prem ke sar car carf.
gur ustati biant agam apar ji. kuch apne bhale kau kina chadr ucar ji.

Sevadas UdasT has created this account. The book reaches the height of praise for the guru. This
praise is without end, unfathomable, and boundless. Recite this so that you may derive small
benefit from it.*

In addition to the colophon, however, information has been added to the beginning after the
invocation (ekangkar satigur prasadi) dedicating the work to the true guru. The title, Parci
Patishah Dasvin Ki Mahalla 10, immediately follows. It reads in the following manner:

ath parci patisaht dasvi ki mahallal(. Prithame dasa mahalla ke nam likhe.
Phiri dasamahalla ki ustati ke salok likhe. Phiri dasa mahalla kia sakhia
prithame nam eh likhe. GurNanakji. 1 ...

A Parci/Stories of the Ten Patishahs, or those who abide together, 10. Firstly, the names of the
ten abodes are given. After which saloks in praise of them are written. Lastly, the sakhis
relating to the ten abodes is given. Now, the names of the ten abodes are given: Gur Nanak
ji.l.®

As one section closes and another begins, although there is no distinction by ink color or

t.4¢ This is a particularly

spacing, the name of the subsection is stated before the actual tex
unusual structure for a gurmukhi manuscript of the period, where it was more common to
indicate narrative movement within a text, using phrases like “the sakhi is complete, another
sakhi”; “speak, vahegurii”; or “they continued forward.”*’ The BSB Cod.pan;j.11, however,
was amongst the last batch of manuscripts Trumpp received on February 28, 1871, and
reflected the changed context of Trumpp’s presence and immediate needs, his awareness of
being unfamiliar with the narrative style, and perhaps even his own explicit prompting toward

textual structure and content.

Another instance of the inclusion of a table of contents occurs in the 1871

44 "Bsb Cod.Pan;j.11, Sakhis (Geschichten) of the Ten Gurus — Rahit-Nama (Prema Sumar)," ibid. (1872). f. 254a
4 Ibid. ff. 1a/b

46 Tbid. ff. 2a, and 5a

47 This refrain is not specific to Puratan or Bala manuscripts, the B6, B40, LDP-194, and B41 all use such motifs.
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lithographed Pothijanamsakhi, printed by Malik Diwan Butta Singh at Lahore.*® This
manuscript is the earliest known Bala recension to be printed. At that time, Trumpp was in
Lahore looking for reference works, and he expresses awareness of this manuscript being
printed when he discusses acquiring numerous janamsakhis recension for comparative
purposes. In Pothijanamsakhi, the table of contents is called a tatkara, as in modern standard
print books. It includes a full chart, starting with numbering each sakhi from 1 to 301, giving
a title to each sakhi followed by the page number. Within the text, sentences are much
longer than had previously been typical. The use of a dand to mark the end of a sentence
occurs regularly when a sakhi ends, framing a phrase such as “sakhi piri hoi” (“The sakhi is

complete”) so that the dand appears on both sides of it.*

This practice significantly aids in
visually scanning the text for the uninitiated reader.

We can see the significance of such innovations by comparing it to Gurmukh Singh’s
preface to Macauliffe’s edited janamsakhi. In 1885, Professor Gurmukh Singh praises
“Macauliffe Sahib”, as an “ustad” of book formatting amongst many other qualities
enumerated.>® Macauliffe recognized how Sikhs were unfamiliar with their books and called
for restructuring the janamsakhi to remove some of the aspects that made them difficult to
read—which coincidently made it easier for Western trained colonizers as well. These
innovations included numbering the sakhis, adding grammatical marks, and separating the

words. However, it was not until Bhat Vir Singh’s 1931 printed edition that the sakhis were

given subtitles (sirnaven) and a table of contents (tatkara).

48 Malik Diwan Butta Singh, ed. Pothi Janamsakhi (Lahore: Matbai Aftab Panjab, 1871).

4 The dand is also used to frame the occurrence of a sabd, like sri rag mahall 1, as well as instances when an
explanation is given. Ibid. pp. 5, 13, 15, and 16

30 M. Macauliffe, ed. The Most Ancient Biography of Baba Nanak, the Founder of the Sikh Religion, Janam Sakhi
Babe Nanak Ji Ki (Rawalpindi: Gulshan Panjab Press, 1885). p. 9
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Interestingly, in an 1890 reprint of Pothijanamsakhi by Malik Diwan Butta Singh, all the
earlier structuring elements have been largely removed. The table of contents, any numbering,
and even phraseology to mark the end of the sakhi are no longer present. In instances of
marking a sabd, such as sri rag mahalla 1, they are present within the sabd in the traditional
manner of the SGGS. They remain to mark the parmarth, or explanation. On the other hand,
following Trumpp’s claim, the 1890 edition removes the name of “Pairhd Mokha” on the
cover page and replaces it with Janamsakhi Bhai Balaji ki. Both Gurmukht and Arabic-Indic
numerals are found on each page. The topical shift from one sakhi to another is also
resurrected and given new life: when a significant sakhi begins, we see the dand marking the
phrase, such as (“The sakhi of Gurii Nanak’s birth proceeds from here forward.”)*! The 1890
reprint of the Pairha Mokha’s text marks the ongoing shift in the structure of these texts,
which occurs decades prior to the changes Bhat Vir Singh made in his Puratan Janamsakhi in
the 1920s and 1930s.

Despite trying to restructure the sakhis more familiarly, however, the granthis did not
ultimately assist Trumpp in translating beyond providing what he understood as the historical
context through the Gurii’s life narratives. Rather than finding extant manuscripts that
explained the Adi Granth, Trumpp turned to focus on the commentaries Hira Singh produced
for him as an alternate route where he could exert greater influence. We can see this shift in
the changes from the first commentary, BSB Cod.panj.4, which opens by saying that the text
will explain Gurt Nanak’s magnum opus, japji sahib, but apparently contradicts itself in the

next sentence by starting the Siddh Gosti sakhi.>* For instance, BSB Cod.pan;j.4 states the

51 <

age sakhi gurii Nanak ji ke janam ki calli.” Refer to Singh. 1890 edition pp. 5,13,15, and 16
32 "Bsb Cod.Panj.4, Commentary to the Adi Granth," in MiinchenerDigitalisierungs Zentrum Digitale Bibliothek
(Bayerische Staats Bibliothek, 1871).
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following:

AT A3 WAS @ 99 afg daree Ife ASt A3 a9 dree Ifs AST A3 a9 aree Jfs A3t ASY a&f9
aree Il

sad sat asat da vicar kari gavde haini jati jat ker gavde haini sati sat kar gavde hain santokht
santokh kari gavde hain.

The sad sings, having thought about true non-truth. The jati sings, having become celibate. The
sati sings, having embraced sattva (benefaction). The santokhi sings, having renounced.™

This is a restated expansion of part of verse 27 from the japji sahib:

R ©9 33" A wg Jo' fAg 9fg Aeg A&, arefa fo3 aus fefy arefo fefy aoy S99, arefs
A S99 arefs A3t ASt A3yt arefg <19 a9

so daru kehd so gharu kehd jitu bai sarab smale...gave citu guptu likhi janai likhi dharamu
vicare...gavani sadh vicare. gavani jati sati santokhi gave vir karare.

Wherein all things have gathered which door is it? Which home? ... If one sings, knowing
writing through a veiled consciousness, they repeatedly write about established paths. Thinking
in this manner the sadh, jafi, sati, santokht, and the vir sing accordingly.

Although there are no direct references, the reader familiar with these texts knows via the
allusions and metaphors that this particular Siddh Gosti has been tailored to explain japji sahib.
The stanza of japji coincides with questions that the Siddhas ask Gurii Nanak. For the question
setting up verse 27, the Siddhas ask, “In which house is it that the Guri gathers all things
together?”

The Gurii’s answer leads into the above verse by stating that the Gurii manifests to
enable understandings of the Word through the example of their actions. He states that the
Gurii’s form is that house wherein where infinitely multiple sounds are sounded through the
resonance of numerous things. The commentary, therefore, begins with a question about how
to conceive of a form wherein there is infinite resonance. Hira Singh lends his Siddh Gosti a

stronger contextual framework, including leading questions, a reference to which sabd is being

53 Ibid. f. 26b
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discussed, and paralleling the numbering to match japji sahib. Nonetheless, a literal,
grammatical translation cannot occur without a coinciding interpretation. The sakhis remain at
the forefront of this text with the ‘translation’ often needing to be disinterred.

BSB Cod.panj.5 sheds light on the sakhi structure, presenting a more definitive route
to the words, or artha, in a sabd. Once again, the author assumes the reader’s familiarity with
the sabd, since the text of japji sahib is not given. The manuscript begins with an annotation
to japji sahib, where reference is made to a section, or pauri, by number, and then followed
by strings of synonyms or comments meant to constrain interpretation.>* Following the
invocation, for instance, Hira Singh begins providing definitions for word sheikh, which
appears in Paurt 11: “Sheikh, wise, elder, gurts, mahants, high-zat individuals.” This set of
associations is followed by another using the word pir: “gurts, elders, emperors (patisah),
kings (bhipati).”*

The futility of the strings of synonyms listed in the above paragraph can be seen when
using them to attempt a translation of pauri 11 of japji as Trumpp required. Pauri 11 begins in
this way:

Suniyai surd gund ke gah/suniyai sekh pir patishah/
Suniyai andhe pavai rah/suniyai hath hovai asgahu/
Nanak bhagta sada vigasu/suniyai dukh pap ka nas/
By listening, enter the shelter abode of attributes

By hearing, the Sheikhs, pirs, and patishahs.

By listening, the blind are placed on the way By
hearing, the boundless is in hand

Nanak, the one who does bhakti is in a perpetual state of rising By
hearing the destruction of pain and evil.

There is virtually no benefit or hindrance in translation based upon the kind of associations

3 "Bsb Cod.Panj.5, Commentary to the Adi Granth," in MiinchenerDigitalisierungs Zentrum Digitale Bibliothek
(Bayerische Staats Bibliothek, 1871). f. 24b
3 Bsb Cod.Panj.5 . f. 1a
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developed by the string of synonyms provided above. In the end, and once more, Hira Singh’s
text requires either a degree of familiarity with either the sabd or the sakhis.

These commentaries help determine the meaning of sabds in janamsakhi manuscripts
written around the same period to the gianis or granthis who wrote, taught, and performed
them. They help trace the process of translation engaged in by Trumpp through his granthis.
The pervasiveness of the sakhis are not only suggested by Trumpp’s statements about the
granthi’s proffering “traditional explanations,” but are also seen directly in the commentaries
produced by Hira Singh.

Trumpp states that he eventually discovered, or “detected,” the existence of
commentaries and had them copied, but the lack of a stronger narrative element typical of
such manuscripts suggests that the commentaries were produced specifically for him. They
approximate lexicographies and grammars by including simple definitions of words through
synonyms, with more elaborate explanations under the heading “artha.” However, the
traditional incorporation of references to other works like sakhis continues. These
commentaries represent a yearlong effort by Trumpp to explain to a Sikh granthi of Lahore
his desire for a literal, grammatical explanation of the Granth as well as the difficulty the
granthi faced in meeting this desire.

The marginalia of each commentary further attests to the cross-referencing Trumpp had
to do to try and make sense of these commentaries. The gap in time between Cod.panj.5 and
Cod.panj.6 was likely due to the time Trumpp took to work through the earlier manuscripts,
realizing their faults, as well as his trip to Amritsar to see if the priests there were more
amicably conversant. The structure of the janamsakhi was modified through the course of a

period during which colonizers were increasingly more invested in manufacturing Sikhism,

216



from post-rebellion 1870s through to the pre-partition rise in communalism of the 1930s.
During this period, older references like “Paire Mokhe ki sakhi” or simply “sakhi sampuran
hot” were being increasingly replaced with “janamsakhi”—which was rarely used in the
manuscript tradition over and against the more popular “janampatri.”” Both phrases mark the
birth sequence and two different versions and dates are given for Nanak’s birth and the
spiritual break. It seems possible that Trumpp may have facilitated the use of the table of
contents while he was in Lahore, for his benefit and that these “strange” aspects of the texts
were quickly discarded and modified.

The reductive translation of all Sikh texts into varieties of janamsakhi, the imposition of
chronology via paratextual like the Table of Contents, and the recourse to commissioning
lexicographies via native informants collectively speak to how Trumpp’s appropriative
translation strategies have influenced the way we think of Sikhism and Sikh texts even today.
One hundred years later, we will see this same logic of infinite fungibility in W.H. McLeod’s
translation of the janamsakhis as a genre of hagiography.

4.4 Translating the Janamsakht as Hagiography

As we have already seen above with the examples of Malcolm and Trumpp, focusing on
the various translation strategies that scholars have used to approach these texts affords us a
greater awareness of the limits of existing approaches in unveiling the multiple valences of
janamsakht texts. I turn briefly now to the work of W.H. McLeod, which has been foundational
for Sikh Studies as a Western academic discipline, to show how his translation of janamsakhi
into the Western category of hagiography limits our ability to access the janamsakhi texts on
their terms. Specifically, the history of hagiography as a genre related to the reverence of

Christian saints hints at the various ways in which McLeod’s translation of Sikh texts occurs via
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implicit recourse to a Christian frame that does not fully capture the essence of Sikh thought—
especially with regard to non-oppositional and non-identity based forms of thought and
language.

These translations are meant to reflect the authentic quietist model of inner religiosity
that believers in Nanak adhered to. McLeod turns to contemporary political history to argue that
the janamsakhit as hagiography helps to establish a unitary foundation for the Sikh religion. This
in turn gives the sense that Sikh identity is singular and connected exclusively to that founding
moment, which is represented in the janamsakhis. Despite declaring his project’s failure to
change the Sikh community’s perception of its early literature, McLeod redoubles his efforts to
the show a need for the hagiographical approach to the janamsakhi archive. McLeod returns to
the foundations of the tradition to interdict the notion of a central myth about Nanak as a savior,
this representation of Nanak as a personal savior is central to McLeod’s mechanism of
translation.

McLeod gives three reasons that the modern global Sikh community should share his
concern about the so-called “traditional” biographical perspective. The first of these concerns is
potential for misinterpretation created by literal readings of the janamsakhi, which would prevent
correct understanding of Nanak’s actual life—and yet, without this historical information, the
interpretation of the SGGS can never be satisfactory. Without first firmly setting Nanak’s life
within its historical context, no systematization of Nanak’s teaching can occur. Secondly,
because the janamsakhis are misrepresented as biography, their true value as sources for the later
panth’s answers to identity cannot be grasped. Lastly, in contemporary Sikh society and the Sikh
diaspora, literally reading the janamsakht as biographic or as “seemingly harmless stories can be

lethal to one’s faith.” The miracle stories of the janamsakhi, for instance, would be met with
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skepticism by modern Sikhs normalized to Western normative values, leading them to turn away
from Sikhism. This literal reading could also lead to the association of Sikhism exclusively with
the miraculous aspects of the janamsakhi, and therefore further the potential for misconstruing
the entire tradition and its tenets.*°

McLeod’s theory about hagiography, the salvific Nanak myth, and the formation of
religious identity begs the question about how he supports these ideas via his translations of
janamsakht accounts. At one point, for instance, McLeod notes that the “nature of the janam-
sakht is indicated” in the colophon of a janamsakhi:

He who reads or hears this sakht shall attain to the supreme rapture. He who hears, sings or reads
this sakht shall find his highest desire fulfilled, for through it he shall meet Gurti Baba Nanak. He
who with love sings of the glory of Baba Nanak or gives ear to it shall obtain joy ineffable in all
that he does in this life, and in the life to come salvation.”’
However, the colophon of this text does not contain a sakhi, so that its use as the sole support for
the salvific myth seems suspect. However, McLeod is positing a single myth about salvation

pervading every sakhi that attests to Sikhs’ beliefs and formation of a communal religious

identity partially does away with the need for textual support—since myth does not operate at the

%6 A legitimate concern about Sikhs experiencing repeated cycles of violence, coupled with caring for the continuity
of the Sikh community, places McLeod’s scholarship as a political engagement seeking to re-orient Sikh temporality
and affectively graft a form of historical consciousness which connects identity to its foundation. McLeod suggests
that only by adopting a representative, or mediatory, understanding of literature and language can Sikhs guarantee
the future limits of their identity and peaceful integration into global systems of exchange; his translations reflect
this understanding of language. Although written a decade after EST was published, the enumeration of these threats
relates to arguments made in both GNSR and EST. They play upon anxieties about the future of the Sikh community
both in India and in the diaspora by suggesting other normative values would usurp the affiliations of young Sikhs
and threaten the authenticity, continuity, and affectivity of Nanak’s teachings in a contemporary community.
McLeod hopes to return the community to a moment in its history that would beneficially address its contemporary
crisis of identity. However, he does so using a technique that colonial scholars such as Malcolm, Trumpp, and
Macauliffe all used in different ways—that of disintegration and descent into the dominant religious culture. In
doing so, he adopts political strategies used by the Akalt Dal and SGPC for creating a cohesive identity through
inflammatory rhetoric about defending an originary form of Sikh identity against an outside threat. W. H. McLeod,
"The Origins of the Sikh Tradition," in The Sikhs: History, Religion, and Society (New York: Columbia Univesity
Press, 1989). pp. 21-23 McLeod continues to write about the janamsakhT as hagiography despite acknowledging its
failings. W.H. McLeod, "The Hagiography of the Sikhs," in According to Tradition: Hagiographical Writing in
India, ed. Winand M. Callewaert and Rupert Snell (Wiesbaden: Otto Harassowitz, 1994).

STW. H. McLeod, Early Sikh Tradition: A Study of the Janamsakhis (Oxford: Oxford University Press, 1980). p.11
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level of content but inheres in the symbols and significations the content enables. However, |
argue that the incorporation of salvific language through translation facilitates even the use of the

colophon to support the idea of a salvific myth.

A comparison to the original text shows that McLeod’s liberal glosses and convenient
omission of the last lines of the colophon help align the above translation with a soteriological
view of Nanak. The Adi Sakhi text is as follows:

A feg Andt 3t U3 BE f3A ot UgHaIf3 923t 7 &g At B 9re u3dr 3R ot 3eat grfe u3dfti
g 39 T8 AfE Afe fH&ar & 8 & A7 Yif3 &% arear AEar f3s & o & aen A IfA
IfTdt »ig widt Hafs uari fAr & guR fref3 Al sex ufsArdt ufsAgl fAr & a9H dfaar
B 87 99 ot fAef3 U2 HEI UIHAT ot Jeaf3 639 aTt st

Jjo ih sakht kot parhai sunai tis ki paramgati hovaigi. jo ih sakhi sunai gavai parhaiga tis ki
bhavani thde parhaigi. aru guru babe sath jae milaiga. jo babe ka jasu prit nal gavaigd sunaiga
tin kai tha ke karaj sagale rasi hohaige. aru age mukti pavaiga. jis no bakhsai siphati salah.
Nanak patisahi patisah. jis ke karam hohaige so ih babe ki siphati parhai sunaiga. parmesar ki
kudrati oraku kot nahi.

Whosoever reads or hears this sakht will attain the highest state. Whosoever hears, sings, reads
this sakhi, this will occur through their is-ness. And they will be taken to the presence of gurii
baba for the meeting. Whoever sings or hears the praises of baba intimately, their acts committed
here shall all be overlooked. In so doing, they will don [adopt] mukti. Nanak, whomsoever gave
over to saying and performing attributive invocations, they are given sovereignty and the
presence of the Sovereign. Whomsoever will be given over to the Sovereign’s generosity, in that
manner they will hear and study Baba’s [Nanak’s] attributions. However, to no one is the
[knowledge of] the full nature of the Creator.”

McLeod’s translation of the colophon omits these last four phrases from the colophon, which is
important to the colophon’s meaning. Furthermore, his translation lends importance to Guru
Nanak as a focal point for a Sikh’s “highest desire”; fulfilling this desire means attaining

“supreme rapture” by meeting Nanak, while this meeting is enabled by lovingly singing “the

8 Singh. p. 101
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glory of Baba Nanak.” Having attained such height, a joyful affect pervades all subsequent
actions.

Finally, McLeod refers to the cycle of rebirth and inserts the notion of karma by
suggesting that the joyful actions in this life will lead to salvation in the “life to come.” Stopping
at the word mukti, or salvation, the portion that he does translate incorporates an experiential
religious language drawn from Christian soteriology while retaining what McLeod understands
as central Hindu philosophic principles. This translation resonates with McLeod’s suggestions
that Nanak inherited a school of thought called nirguna bhakti, which was propounded by
members of the Sant Tradition. This understanding of Nanak’s theological inheritance suggests
that Nanak did not contribute South Asian canons of thought, that Sikh texts adulterated forms of
Hindu epistemology, and that no specific epistemological invention occurred with the Sikh
tradition.>

However, a leading Singh Sabha reformer, Bhai Vir Singh, discusses mukti in detail, and
attributes its primary meaning to the Arabic root, (kh-1-s) c=l, or being free from the
admixture.%’ Rather than attaining salvation after a later rebirth, mukti describes a state of
complete being or =4 (khallasi). He describes the nuances of the meaning of mukti as relating
to the afflictions (dukh) of being embodied, referencing the mimamsa, nyaya, visheshika, sankha,
yoga, vedanta, carvakiyya, and bodhi perspectives.’! He goes on to briefly discuss Judaic,
Christian, and Islamic associations of mukti (salvation) with going to heaven. Lastly, he
discusses the Western philosophical perspectives of Plato, Kant, and Schopenhauer by stating

that in their works, mukti closely approximates vedantic and udasi notions of total renunciation

. W.H. McLeod, Guru Nanak and the Sikh Religion (Oxford: Oxford University Press, 1968).pp.151-158

60 This is a long entry in Bhai Vir Singh, ed. Shri Guru Granth Kosh Volume 3 (Amritsar: Khalsa Tract Society,
1955). pp. 997-999

1 With this reference to the classical schools of Hindu/Indic thought, I am transliterating Bhai Vir Singh’s spellings.
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or abnegating self-denial (piiran tiag). These types of mukti are not propitious and should be
avoided.®

Instead, the idea of freedom, escape, or breaking out from being mukat (or complete)
constitutes a cognitive focus that propels one into the presence of the All, or God. Mukti
represents the cognitive unfolding of that presence and perception. This understanding is a
movement away from the cognitive structure based upon negation, and striving to attain this type

1.8 According to this understanding, the janamsakh, rather than conveying a

of mukti is beneficia
soteriology through the Nanak myth, shows Nanak’s actions and speech, which disclose this
alternate ontology. Furthermore, Nanak’s actions and speech can guide those who practice his
way.

The lines omitted from the colophon by McLeod also take away from his idea of a Sikh
soteriology based upon the salvific Nanak myth presiding in the janamsakhi. These lines
reference the closing lines of the twenty-fifth stanza Nanak’s japji sahib, the most central

formation of this writing, and offer a way to explain Nanak and the janamsakhi. These lines

follow immediately after the mention of mukti:

62 Bhai Vir Singh quotes a line from the SGGS for support of this claim: H&f3 gUZt &t faprrat f3niat

This is understood by Bhat Vir Singh as referencing the forms of mukti he mentions, saying that there is no recourse
in such mukti, the wise should avoid them. Singh, Shri Guru Granth Kosh Volume 3. p.998

63 Again, Bhai Vir Singh provides examples from the SGGS: (1) 39 & 808 Haf3 & T8 Hf l_-ﬂ'f‘?)’ 996 IHSBT, and
(2) R A8 Ha3 fAR 8 fee it rer 99 ofs &3

These two verses can be taken together to describe how the Guru’s thought mukti. It states that rather than being
desirous for political authority or salvation (mukti) one should desire the felicitousness (priti) of mind which brings
one before the lotus feet (kneeling before God). Having less to do with love, this verse speaks of a change in
cogitation, a suitability or felicity of mind (man priti) which brings the lotus feet to presence. I have avoided the
more rote translation of priti as love, man priti is a gift bestowed upon an individual by Pritam, the one with prit. |
take the usage of priti here to be closer to sa 'da, a state of felicity, as it retains a relationship with being in the
presence of God and results in an attitude of helpfulness (or aiding others/seva). The second verse states, “That
person is complete who, having placed their focus upon Oneness (eku), remains with the All (hari). Mukti is
remaining with the All, abiding in that presence, though a change in cognition which appropriates perception
through the attainment of that presence. It is not oriented toward death but to completion or living completely by
fixing the mind on Oneness (ekta) to perceive the All (hari). Ibid.
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g 1t Haf3 urear fAr & suR frefs sl aea ufsAdt ufsAal far & s9v dfadt A 89
T8 ot fAef3 U3 BEarI UIHAT ot geafs €33 at ardtil

...aru age mukti pavaigd. jis no bakhsai siphati salah. Nanak patisahi patisah. jis ke karam
hohaige so ih babe ki siphati parhai sunaiga. parmesar ki kudrati oraku kot nahi

...In so doing, they will don [adopt] mukti. Nanak, whomsoever gave over to saying and
performing attributive invocations, they are given sovereignty and the presence of the Sovereign.
Whomsoever will be given over to the Sovereign’s generosity, in that manner they will hear and
study Baba’s [Nanak’s] attributions. However, to no one is the [knowledge of] the full nature of
the Sovereign.**

In the reference given to Nanak’s japji sahib, as well as the closing two sentences, there are clear
indications about what will or might be heard (sunaiga) and studied (paraiga) if an individual is
granted generosity. The sakhi enacts, or puts into play, the attributes of Nanak; these attributes
are not to be thought as those of the Sovereign Lord’s because no one can completely attain that
full nature. Here, McLeod does not stress the relevance of Nanak’s embodiment—he focuses
instead on Nanak’s attributes since a myth of Nanak as savior cannot function without a focus on
his personal embodied charisma and character.

If we turn the reader to the entire twenty-fifth stanza alongside the colophon, the strength
of the soteriological myth further weakens.® The stanza states that the generosity, quality, and
form of the Sovereign cannot be accounted for; attempts to do so lead to disagreement and
altercation. This inability, however, is also to be understood as a gift from the Giver. Release
from a constrained existence (bandi khallasi) is given to us by the Known-to-itself and the

Given-to-itself; accepting this truth is the beginning.

%4 Singh.
% The entire stanza reads as follows:

Tg3T I9H f&femr & wfen @37 37 3% & el 33 Harfg Au »iug 3f3nr 313 a4t eIl a3 ufu 32fa Jaal
a3 8 & Hag UTfall 33 Hay udt ufgll 3f3 gy 3y A HaIl Bfg fg =f3 3t e=w dfe usH 3¢ dfen g Ae
Af3nr ufg wfen »md A8 g Bfen »mufa A f3 et afen fArs suR fAef3 AwgI aaa uf3ATdt W3Rl
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The twenty-fifth stanza, then, not only speaks to man’s inability to account for the
Sovereign but also states that becoming accepting of this reality prepares an individual for
release from constraints that prevent cognition through sovereignty. If we read further up,
stanzas three and eleven speak of singing, reading, and hearing—all of which are mentioned in
the colophon. The hearer who listens to reading (kathd) and studies it prepares the mind for
receptivity by attaining a state of attentive equipoise.®® Stanza three describes a process through
which the singer is given to witness the arrival of the Sovereign: this does not occur through
belief in a person but by engaging in lingual uses or practices.

The colophons use similar phrasing about the sakhis—such as the statement that reading,
singing, or hearing allows one to attain a higher state (paramgati). The importance of enacting
such change is central to engaging in the practice of singing, hearing, and studying because,
through our way of thinking, our reading can be aligned with the thinking present in the sakhi (tis
ki bhavani thae parhaigi). This is preparatory work toward a felicity that alters all future actions
(karaj) so that they are acceptable (rasi hohaige). If an individual does this, they are walking
alongside Nanak on the way to meeting the Sovereign (gurii babe sath jae milaiga).

The colophon, then, does not simply address Nanak’s salvific prowess, but rather focuses
on his writing and other lingual acts so that others can follow this way of thinking. Rather than
being a savior, Nanak is an appropriate protagonist for his writing. By reading the colophon in
this way, we can begin shifting the analytic focus on janamsakhi away from Nanak, community,
and identity—instead realigning our thought to consider the janamsakhi as neither biography nor

hagiography but as a reflection of Nanak’s way of thinking (Nanak panth). By construing

6 gfent ufs ufs uefa HeIl Afent Fat AAfA foms 1l . AfSM B U & &HIQQN See japji sahib. Manmohan

Singh, Sri Guru Granth Sahib: English and Panjabi Translation (Amritsar: Shromani Gurdwara Parbandhak
Committee, 1964).
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Nanak’s establishment of a panth as a pathway through thought, we can move away from
translation strategies that aim to reinforce religious identity, and toward an honoring of the

janamsakhis’ propagation of non-oppositional thought and language.

4.5 Translation of Nanak’s Original Mystical Experience

A decade after McLeod’s works, Nikky-Guninder Kaur Singh, a scholar of religious
literature of the Panjab, takes up the shortcomings of the hagiographic perspective in an essay
entitled, “The Myth of the Founder: The Janamsakhis and the Sikh Tradition” (1992).” She
recognizes that the hagiographic approach has not facilitated greater access to the sociocultural
history of the Sikh tradition. In contrast to McLeod, then, Guninder-Kaur reads the mythic
elements of Nanak’s experience of God at Sultanpur as found in Bhai Vir Singh’s edited version
of the Puratan janamsakhi using a metahistorical phenomenological approach. To facilitate her
analysis, she puts forth a concept called the “aestheticontologic™ experience of God.

Aestheticontology refers to a personal temporal experience of Ultimate Reality. It
combines aesthetics, which gives intimacy and directness to the vision of God, with ontological
“is- ness, ” or substance of that vision. This is meant to separate the Sikh tradition from issues
that plague Western philosophical divisions that contrast beauty, the object of aesthetics, and
truth, the object of logic.%® Echoing the hagiographic perspective, aestheticontology claims to
provide a mechanism to account for the janamsakhi totally by relinking or unifying legendary

and mythic aspects with historical fact. The neologism “aestheticontology,” then, focuses the

7 Nikky Guninder Kaur Singh, "The Myth of the Founder: The Janamsakhi and Sikh Tradition," History of
Religions: An International Journal for Comparative Studies 31, no. 4 (1992). pp. 329-343

% The guru’s experience or vision of Ultimate Reality depicts “the coexistence of sensuous knowledge...and
absolute Truth. Ethics would be its natural co-product.” Ibid. p. 336-337
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janamsakhi toward an affective history of being to vouchsafe the uniqueness and independence
of Sikh identity through living experience.

Much like McLeod presupposes his thesis regarding the centrality of the salvific Nanak
myth when translating the colophon of the Adi Sakhi 1 discussed above, Nikki Guninder Kaur
Singh makes certain glosses in translation to align the account with her thesis. For example, a
conceptually and stylistically dense passage from the MSS Panjabi B6 janamsakhi gets
simplified in this account through her translation.®® Some of the difficult aspects of this passage
include stylistic shifts between two locations: The True Court/Shrine (sacci dargah or dargah
parmesar ki) and the ongoing search for Nanak at Sultanpur at Daulat Khan’s court. The
movement between these two loci is marked by the phrase, “by the sanction of the highest-lord it
happened” (agia parmesar ki hot). This phrase plays upon the temporal disjunction between
events in Daulat Khan’s court and Parmesar’s (God’s) court about Nanak’s presence,
deliberately obscuring Nanak’s physical location.

Furthermore, ideas like nadr (consideration), karam (generosity), salama (prostration),
hukam (restraint), and sifat (attributes) disappear from the translation. Before drinking the cup of
amrit—or, in the B6, “mere nam ka piala®—Nanak performs fasleem and then drinks from the
chalice. The term “tas/im” can simply refer to accepting an offering, but it also refers to the
Arabic statement, “May the peace and blessings of God be upon you” (& das 5 oSile 23ll), The
ingesting of names (na@m) mirros a ritual practiced in Islamic silsilahs. As part of intiation into
knowledge practices, a murid makes bay ‘ah to a pir, this signifies willingness to align with the

pir’s method of teaching. In return, the pir initiates the murid by giving ‘ahd which can involve

9 MSS Panjabi B6 is the shelfmark for a manuscript at the British Library, London. It is the manuscript which was
given to the India Office Library by Henry Colebrooke, used by Trumpp in his translation of the Adi Granth, and
copied by Singh Sabha reformers following Trumpp’s translation of it. See Chapter two of this dissertation for a
discussion.
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ingestion (taking into the body) the names of the One from the Qur’an written in black ink by the
pir. This process of taking the names into the body literally signifies beginning the process of
becoming aware of One through proximity with the One.

Following this moment in the janamsakhi, the (unnamed) speaker says to Nanak, “I am
with you, and I do bless and exalt you. Whoever remembers you will have my favor.””’
However, the manuscript states that through Nanak’s nam the unnamed speaker will enact
upliftment and that those who recite Nanak’s nam will attain the same state of upliftment.”!

These obscurities in the B6 manuscript lead to relatively basic questions: Where did
Nanak go? Did he go anywhere? What does this passage express? However, when the difficult
and ambiguous parts of this anecdote are removed, these important questions disappear in favor
of the simplistic connection made between events in Nanak’s life and a singular Sikh tradition or
identity. However, ignoring these questions also means that despite suggestions to the contrary
the “mythic dimensions” of the sakhis are not engaged through aestheticontology.

Despite being consistent with assumptions about Nanak as a devotee (bhakta) of God,
Guninder Kaur’s reference to Nanak as a devotee in the translation of Vain Pravesh presents
certain inconsistencies with the way Nanak is presented in the Sultanpur sequence. Nanak has
established a following for his teachings and praxis by the time he enters the Vain. By this time

in the narrative arc of the B6, from which the Puratan Janamsakhi is primarily based, Nanak has

established a following with whom he regularly engaged in practices of singing (gavai); he

70 Singh. p. 332
I This account is given in the B6 between folios 33a and 35b

35 H 39 &% TNl H 3 3 faars dint TNl wid A 397 578 B2 A AZ H fsars di3 Ifa|

nanak mai tere nali ha. mai tere tai nihalu kia hai. aru ho terd ndao levaiga so sabh mai nihalu kitai heni.
Nanak, I am at your side. Through you, I uplift. All those who take your nam are uplifted.
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explained the Supreme Lord (parmesar) to them (sunai), they ate communally (langar), and
together engaged in beneficent acts (seva).”?
When translating the moment that Nanak enters the Divine Court, Guninder Kaur writes:

“As the Primal Being willed, Nanak the devotee, was ushered into the Divine Presence.”’?

However, in depicting this same moment, the B6 states “jo nanaku bhagatu ha hajaru hoa.””*

The term bhagatu is open to two interpretations here: (1) Nanak is a holy-man, and (2) he is a
devotee. Examining the Panjabt phrase more in depth show that there is little content supporting
Nanak being a devotee in the typical sense of being a disciple of a person or a devotee of a
specific deity (swarip).

While in the Divine Court, Nanak is told to stay untouched by the world and remain in
the name (n@m), charity (dan), ablutions (isnan), beneficent acts (seva), and to recite (simran).”
Nanak also encouraged his disciples to perform ablutions and nam-simran. Beyond the
establishment of a community of followers, there have been other indications to suggest that he
was considered a holy-man or intimate of God. Rae Bhau Bhatti, who was the chief of Nanak’s
hometown, Talwandi, repeatedly recognized Nanak’s proximity to God; his teachers recognized
a penchant for expounding upon Ultimate Reality; and other terms signaled his intimacy with the
divine, such as faqir, divana, and majdim. Furthermore, when referring to a devotee engaged in

bhagti, it was more common to use a verbal construction like bhagti kare. Being a bhagat

2 Ibid. ff. 31a-32a
73 Singh. 332
4 &5 1 FAZ T IHI 9l "Mss Panjabi B6, Janamsakhi," (British Library, London). f. 36a

5 Ibid. ff. 33a/b
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connoted someone who had completely released himself to parmesar, whereas doing bhagti
meant being engaged in a practice that might enable an individual to become a bhagat.”®

With its recourse to affect and “is-ness”, aestheticontology furthers McLeod’s
systematization of Sikh theology through an evental reading of Nanak’s inner experience of
Divine Voice. However, it radicalizes the approach to the origin for creating a religious identity
by suggesting the event itself is the source of Sikh exemplarity. Here, Nanak is imagined as the
first Sikh; the first “devotee” of Sikhism; and the original form, source, substance, and
circumscription of all Sikh-ness. In doing so, Sikhs locate a moment in the janamsakhi
wherefrom their claim of the originality of Nanak’s experience can be linked to the univocity of
their identity. Nanak’s entry into the presence of the Ultimate Reality makes him the first Sikh:
he is made a Sikh by this experience, and it excludes all other identities.

Guninder Kaur uses an aestheticontologic interpretation of Nanak’s experience to further
claims about the exemplary nature of Sikh identity. McLeod’s attempt to reunify moves beyond
the crisis of Sikh identity through expressions of care applied to the janamsakhi are usurped: the
interiority meant to represent a peaceable, quietist practice of the true religion gets radicalized
through the notion of an origin to represent an exemplary moment of difference or distantiation.
In this way, Guru Nanak comes to be located through a hermeneutical project which eventually
sought to conduct a psychological reading of both the janamsakhi and the SGGS to reveal the
personality that purportedly lay at the heart of both. Guninder Kaur effectively locates the
crystallization of core codified legal principles and community through Nanak’s experience.

Nanak’s experience of the Divine Voice, if taken as an origin, appropriates affectivity

while making an expression of true religious experience impossible. This is because true

76 Bhat Vir Singh maintains this distinction in his entries on 3a13 (bhagat) and IS (bhagati). See Singh, Shri Guru
Granth Kosh Volume 3. pp.948-949
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experience replicates Nanak’s supposedly interior communication with the Divine Voice. While
the interior experience legitimizes a distinct separate community of believers, the Sikhs, these
believers sanctify the embodied experience of Nanak during his lifetime as found in the
janamsakhi. In aestheticontology, the singular conception of Sikh identity derives its authority
from the evocative or evangelical effects of Sikh practices like kirtan or nam-simran which bear
witness to Nanak’s originality. This understanding makes studies of Sikhs reliant upon meta-

discursive categories to care for and perpetuate the materialization of a Sikh-egoity.

4.5 Conclusion

Though roughly two hundred years have passed since Malcolm’s Sketch of the Sikhs, the
translation strategies that he used in creating this work have persisted in myriad ways since
then—including his recourse to the use of native informants to elaborate upon the manuscripts of
Sikh texts and his supposedly “sympathetic approach” toward Sikhs that manifested in his
attempt to define—and perhaps create—a unique identity for the community. Malcolm’s
dialogue with native informants is echoed in Trumpp’s methodology for translating, although
Trumpp’s dissatisfaction with the responses of his native informants led to his outright
commissioning of lexicographies that could help him translate the janamsakhis and the Adi
Granth via a straightforwardly representational understanding of language, in which translation
acts as a series of word-for-word substitutions ideally represented—as we can see from his
marginal comments—by an equal sign.

Furthermore, Malcolm’s “sympathy” for the Sikh community appears in McLeod’s care-
ful approach to translating the janamsakht as a genre of hagiography, which he hopes will move
the community away from violence via the salvific Nanak myth. Similarly, Nikki Guninder Kaur

Singh’s aestheticontology posits a unique Sikh identity that finds its origins in Nanak’s
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experience with the Divine Voice, which modern Sikh practice sanctifies, approximates and
repeats. However, her notion of aestheticontology rests on a translation of Nanak as a “devotee”
of a tradition of bhakti whose existence she presupposes.

The above survey of previous scholars’ translation methods is not meant to privilege the
construction of my approach to Sikh textuality, however, but to recognize that one legitimate
form of thinking about texts like the janamsakhi can begin by engaging the routes of thinking
established by the texts themselves. In other words, by beginning with the janamsakhis, we can
consider the types of referential preconditions and varieties of referential systems that
janamsakhis contain. The existing approaches to janamsakhi have not accessed these referential
systems because of the very assumptions with which scholar-translators have approached these
texts: that “Sikh” refers to a unique identity and community, and that language is purely
representational and translation ideally transparent. In contrast, I propose that we think of “Sikh”
as a dynamic process of becoming, rather than a static identity and that we approach this non-
oppositional understanding of existence via an ontological understanding of language, in which
language is a living Gurd.

I argue that by realigning our approach to these texts with these interrelated
understandings of identity and language in mind, we are better situated to understand
(janam)sakhis as a form of katha that the traditional Sikh exponents have used throughout history
to translate the Sr1 Gurdi Granth Sahib. In the next and final chapter, I demonstrate the
interpretive possibilities opened up by this shift in approaching Sikh texts by turning to my
translations and interpretations of anecdotes from janamsakhis that enact a reading practice that

honors language as being and existence as non-oppositional.
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CHAPTER V

Interpreting Janamsakhi through the System of Katha

This chapter explores different avenues for interpreting a selection of sakhis from major
janamsakhi manuscripts. By reading sakhis like this, I turn my inquiry regarding non-
oppositionality and performance of living texts through katha di parpati to possible avenues of
interpreting janamsakhi manuscripts for continuity between different nodes.! I suggest that
attention to literary devices used by authors of major recensions, stylistic techniques for moving
the narrative and marking changes in time, as well as the various mechanisms for epistemic
engagement using a creative literary medium assist in highlighting humanistic concerns in
janamsakht literature. To articulate this gesture, I rely on thinking of the janamsakhi as a specific
instance of compiling sakht literature. Sakhis are a broader form of testimonial writing that act as
witnesses to the efficacy of bani as used by Nanak to express his ideas about Oneness. Sakhis
can exemplify any individual who embodies and acts upon the priniciple of non-oppositional
living taught by Nanak. What I have referred to as a network of interpretations that includes
exponents, practitioners, and modern scholars writing primarily in Panjab1 or English are created
by the extent to which a notion of sakhi used within a singular node of interpretation draws upon

sacred geography, temporality, or the artful imaginative work of expositing upon bani.

! For a detailed discussion of katha di parpati and its use by exponents of Nanak’s philosophy of Oneness see
Chapter 2 in this dissertation.
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A recent example of the use of sakhis in calendrical art illustrates the relations between
sakhi and bani as well as showing other possible nodes that arise through such testimonies.? The
sakhi about Gurii Gobind Singh as a child at Patna shows how focusing on the geographical or
temporal location of its “occurrence” predisposes a historical account or itihasak katha. A literal,
grammatical, or syntactic interpretation of the story favors a theological missionizing form of
pracar. By thinking the sakhi as akatha-katha and beginning with bani from the Sri Guri Granth
Sahib demonstrates interpretive possibilities opened by moving between ephemeral poiesis and
seemingly stable prose.

A gurdwara along the River Ganga named Kangan Ghat Sahib marks the setting for a
sakhi about Gurt Gobind Singh, the last living Sikh Gurii. As a young child, Gobind Rae was
gifted two gold bracelets by pious Sikhs in deference toward his father, Gurii Tegh Bahadur, who
was the reigning Sikh Gurii. While Gobind Rai was playing along with the banks of the Ganga,
one of the gold bracelets fell into the river. Gobind Ra1’s parents brought divers to the banks of
the Ganga to search for the lost bracelet. They searched the river and its banks but were unable to
recover the lost gold. In dismay, they turned to Gobind asking him if he recalled approximately
where the bracelet had fallen. The child gave his response by taking off the remaining bracelet
and throwing it in the river to indicate where the first bracelet had sunk into the current. The
gathering crowd of onlookers was shocked by his disregard for such valuables given as
expressions of pious devotion to the lineage of Sikh-Gurts.

Sakhis are typically analyzed historically for what they say about the Guriis’ lives or how
they reflect the community’s understanding of itself through it representations of the Guris.

There are several ways that one might wade into this anecdotal sakhi about Gurii Gobind Singh.

2 For a discussion of how sakhis are integral to popular Sikh art, portraiture, and calendars see W. H. McLeod,
Popular Sikh Art (Delhi ; New York: Oxford University Press, 1991).
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Firstly, one might begin by acknowledging the potential historicity of this sakhi to proceed with
a rationalizing schematic to assess where it encodes an actual event. Such a reading would follow
the dominant mode of approaching sakhis for factual, historical content.

One might also read the sakhi using cues from puranic myth cycles to determine the
moral or pedagogical content—a process in which traditional exegetes and Sikh scholars engage
when populating the sa@khi with meaning. In this reading, lessons about charity, gift giving,
intent, and attachment could be pinpointed, and the sa@khi made to represent a demonstration by
the child Gobind about the inconsequentiality of worldly goods and attachment to them.?
Furthermore, one might read this sakhi to suggest a moral about detachment from the external
world in preference for an inward meditative outlook. Moreover, we could find support for these
speculations through conversations with Sikhs about what the s@khi means. This method derives
authority from an authentic native voice that testifies to the sakhi’s moral truth.

However, both these perspectives legitimize speculation about the sakhi’s truth
conditions by finding rationalizations that are brought to bear upon the story. Both readings
contour the contents to a perspective that exists outside the confines of the story. However, what
of the contents and their interpretive depths? Is it possible to begin by a reading of sakhi by
entering through the content of its testimony? What does sakhi attest to?

This form of argumentation is not limited to academic studies but is pervasive in Sikh
lived experience. An example of a moralistic reading of this specific sakhi hung in my family
home for decades in the form of a calendar painting. In 1979, the Panjab and Singh Bank Ltd.
issued their annual calendar in commemoration of the five-hundredth birth anniversary of the

third Gurt, Amar Das. The bank’s chairman, Inderjit Singh, mentions in his dhoda, or homage,

3 Such a reading would constitute pracar, or a theological missionizing form of katha explored in Chapter 2.

234



that 1979 had also been designated globally as “Year of the Children,” or bal varha. The bank
had therefore selected paintings that spoke to both occasions by including a mix of paintings
depicting episodes from both Gurti Amar Das’s life and the childhoods of Gurt Hargobind and
Gurii Gobind Singh.

One painting shows the child Gurii Gobind Singh pointing at a bracelet that had fallen
into the Ganga River. The child’s parents are looking upon their child; there are three distinctly
clad men behind them whose gaze is upon the bracelet, and two men wearing nothing but
loincloths flank Gobind on the stepped bank of the river. A young girl standing beside Gobind’s
mother stares out from the scene to meet the viewer’s gaze. The caption gives the title,

“nihkami” and it reads:

F%d Jg difde fiw 7 3 AS & gAr a=7 & dlar <ard U9 A Quer fesT & ‘A Fow 3o &
= gust @%m%ﬁuﬁwnﬁwwﬁw EHﬂFFﬁ%EHTaaTé‘TH?aW
30 T5: ‘€8’

As a child Guri Gobind Singh threw into the Ganges the gold bangle. On an inquiry by the diver
as to where the gold bangle had dropped, the Guri flung into the river the second one at the same
spot saying, “There!” Steel is most sacred, was the Gurii’s edict.*

The moral instruction is marked in the above quote by the phrase “updesh ditta.” This popular
version of this sakhi from Gurti Gobind Singh’s life is given a common didactic purpose
mentioned above as one possible reading—extolling the virtues of renouncing materialism,
worldliness, and attachment. It also speaks to the ardor with which the child spoke about steel,
which signifies the growing militant nature of the Sikh religion following innovations made by
grandfather, Gurii Hargobind. This latter reading speaks to the issues of community and identity
formation signified by the Khalsa-panth aspect of modern Sikh identity in dominant readings of

sakhis.

4 My personal collection.
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These sakhis get delimited through modern renderings such as those given above.
Instead, I argue that we read this sakhi through its allegorical structure, which produces a
tensional apparatus for interpretation rooted in references to the Sri Gurii Granth Sahib. In this
model, historical accuracy was given less credence than the imaginative expansion of the verse
from the SGGS that the sakhi often allegorically references. Furthermore, sakhis frequently
allude to a sabd without stating it, using this hidden verse to contextualize another. For instance,
in a subsection of Sr7 rag, bani Bhagat Beni from the SGGS, we find the same metaphoric
signature in the opening verse:

3It HAt HIt 3 »izg aATll & afed 7% IJar AATIAI

toht moht mohi toht antar kaisa// kanak katik jal tarang jaisa

You me, me you, what is the condition for the appearance of distance? It is just like
gold to a bracelet, and ripples to water.’

Considering this sabd alongside its testifying sakhi alters the inherent meanings away from
simplistic moralizing refrains. Gurii Gobind’s act of tossing the bracelets into the river would
have made ripples in the water as they entered and were submerged by the turbulent waters. The
ephemerality of the ripples about the vast current of the murky Ganga would most certainly have
made locating the first bracelet difficult. Thus, the repetition or second act by the Gurl serves to
demonstrate the same effect. If we bracket questions of whether the story is an actual description
of events from the Gurt’s life, we can focus on the language of metaphor and allegory to reveal a
structural tension between the prosaic and the poetic—such that the prose may stand in for the
poetic. Such an avenue of exploration requires a bimodal approach that analyzes both the sakhi

and the potential sabds that relate to it.

5 Manmohan Singh, Sri Guru Granth Sahib: English and Panjabi Translation (Amritsar: Shromani Gurdwara
Parbandhak Committee, 1964). p.94
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The movement of this story takes on a dialogic aspect through the formulation of
question and answer as well as the existential oblique mohi (me) and tohi (you)—it is tempting to
remove the veil of verbal ellipsis that has surrounded the objective sense of these pronouns to
translate the sabd thus: Surely, you are and surely, I am. [ am certainly as you are. How can
there be any distancing [opposition] ? The answer comes in the form of a metaphor: the bracelet
is made of gold, but gold in its elemental sense precedes it's becoming a bracelet. If the gold and
the bracelet are now fused, is it possible to maintain their difference? Tossing the bracelet into
the water creates the second movement; the ripples in the water might change the surface of the
water, but these ripples are temporary, and they cannot penetrate the depths of the current. Using
the sakhi as a springboard, we can leap into the poetics of a philosophical question that relates to
the issue of naming: the gold forms a kind of bracelet through its associated essence, much as the
ripple is a kind of movement amidst the water. These metaphors challenge the idea of difference,
distancing, or oppositionality.°

Examining the sakhis as texts written for use as katha performed during gatherings
(sangat) allows me to analyze janamsakhi’s use of narrative to create a non-oppositional form of
time and being. This approach prefigures the translation of sakhi through the notion of testimony
or witness to the bani -a living, artful, creative language of expositing and applying Nanak’s
teaching. The janamsakhi incorporation of sabd into the structure and, at times, beneath the
narrative itself reveals that exponents incorporated a stylized use of allegory to create aporetic
tension which was resolved dialogically within the sangat but outside the bounds of the text

itself.’

¢ This challenge is emphasized at the end of the rag, when the last verse suddenly transforms the sakhi through its
relation to the sabd when Ravidas asks someone to explain samdal to him (ravidas samdal samajhave kou).

7 Historians are beginning to recognize that writing practices and the forms of knowledge that existed in the past
differ from contemporary norms; this acknowledgment has prompted analyses of the roles of writing and textuality
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I enter my discussion of exploring humanitarian interpretations that can be culled from
motifs placed within janamsakhi recensions and individual anecdotes through the Sultanpur
narrative sequence. This sequence includes the series of events following Nanak’s departure
from Rae Bhao ki Talwandi the lead up to Nanak’s submersion into the Vain River. I also
consider the aftermath of Nanak’s re-emergence, his exhortation that Hindii and Mussalman have
no existential references, his interrogation by Daulat Khan’s Qazi, and his exile -which one of
the multivalent uses of udasi in the travel narrative sequence. In doing so, I highlight a critique
of religious identity that situates itself through existential categories of Hindu and Muslim. This
critique allows us to focus on questions about the nature of Nanak’s embodiment to reveal that
janamsakhi texts orient Nanak’s existence through the ontology of language: disembodied
writing, and the name, and its attributes are the basis of Human being.

The Sultanpur sequence can, therefore, be read as the climax of the narrative arc. From
this point, the janamsakhi’s dissonant tensional structure can be read through other focal points
in the network of sabd and sakhis created when compiling a recension of sakhis for use as katha.
The creation of allegorical tension is emplotted within sakhis through dialogues and marked by a

feeling of hairani, or cognitive struggle, on the part of Nanak’s interlocutors. This is meant also

in the past, such that scholars studying South Asia have analyzed the role of writing and literature in producing,
maintaining, and/or commenting on social life. A recent study recognizes that writing texts in early modern South
Asia did not occur strictly in accordance with modern notions of genre. Instead, textuality functioned according to
tastes and proclivities of cultural and epistemic assumptions that differ from those that prevail today. Writing
employed a structure of co-existence using a palimpsest of genres, styles, and frames that today are strictly distinct;
these co-existing elements are called textures of writing. Textural writing refutes the notion of history as alien to the
subcontinent, while recognizing that history was not an exclusive narrative pursuit but rather “manifold
temporalities” co-exist within early modern texts. Farina Mir, The Social Space of Language: Vernacular Culture in
British Colonial Punjab, South Asia across the Disciplines ;2 (Berkeley: University of California Press, 2010).
Sheldon Pollock, ed. Literary Cultures in History: Reconstructions from South Asia (Berkeley: University of
California Press, 2003); The Language of the Gods in the World of Men: Sanskrit, Culture, and Power in Premodern
India (Berkeley: University of California Press, 2006); Muzaffar Alam, Languages of Political Islam: India - 1200-
1800 (Chicago: University of Chicago Press, 2004). Velacheru Narayana Rao, David Shulman, and Sanjay
Subrahmanyam, Textures of Time: Writing History in South India 1600-1800 (Other Press, 2003).
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to mark a similar difficulty faced by the exponent and the gathered audience when thinking
through bani.

Within the janamsakhis, then, we can recognize history as one of the creative textures
within janamsakhis used to write a textual formation that testifies to bani from the Sri Gurii
Granth Sahib. To better appreciate this form of textuality as a living non-oppositional language it
is necessary to acknowledge the intellectual training, knowledge practices, and epistemological
developments used by Nanak’s exponents beginning in the early modern period. This shows that
reading the janamsakhi requires engagement, reference, and foreknowledge of the Sr7 Guri
Granth Sahib. The embedding of references to bani within janamsakhis makes it possible to
analyze the relationship between writing and thinking through the non-oppositional lingual
conditions established by the Sri Gurii Granth Sahib.

From here, I analyze specific anecdotes within various janamsakhit recensions. First, |
analyze the Sultanpur narrative sequence in which Nanak critiques religious identity following
his immersion in the Vain River. Next, I examine the nature of Nanak’s embodiment as Nanak
Nirankari via an analysis of references to Nanak’s birth in the janampatri sequence. I then turn to
the elephant sequence that precedes Nanak’s departure on his travels. Moreover, finally, I
consider the death sakhis to suggest that these texts engage with Nanak’s critique of religious
identity to allow for a productive opening of ontological and existential questions via a

tropological concern with the body.

5.1 Dialogue with Sheikh Ibrahim: Slate, pen, and writing are One
The intertextual network of reference between verses from the Sri Guri Granth Sahib

and the narrative portions of janamsakh1 within individual anecdotes is revealed by analyzing
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instances where Baba Nanak expresses a sabd from the SGGS in a temporal frame created by an
exponent deploying the method of katha di parpati. Nanak and Mardana sat in a desolate place
outside of Pattan Des. The pir of this town was Sheikh Farid, and at the time of Nanak’s arrival,
Sheikh Ibrahim sat upon the takht, or seat, of Baba Farid. Early one morning, a disciple (murid)
named Sheikh Kamal came to the jungle where Nanak was sitting to gather lumber for his pir’s
abode (khana). Spying Nanak and Mardana, Kamal moved toward them. At that moment
Mardana strummed his rabab and sang a salok, or couplet, of Nanak’s in rdga asa:

I Ut asH nify Bufs By fg 31 83 st saar g7 &9 JI

ape patti kalam api upari lekhu bhi ti// iko kahiai nanaka dija kahe ki//

You are the slate yourself; yourself, the pen; you are also the writing upon it.
Say, there is only One, Nanak, for who can be the other?®

Upon hearing this verse, Kamal dropped the wood he had collected. He sat with Nanak,
requesting that the salok be played once more so that he could memorize it. Returning to his pir’s
khanda, Kamal told Sheikh Brahm (sic) that he had met a pir of Khuda, who composes his own
saloks. When he heard Kamal recite Nanak’s salok, Sheikh Brahm asked if he had understood
the meaning of the statement. Kamal said Nanak was speaking about Khudda, but he could not say
more. They decided to have a discourse (gosti) with Nanak. The discourse begins with Sheikh
Brahm asking Nanak whether his statement about Oneness can be maintained in consideration of
there being two different limits, Hindu and Muslim. Which of these, he asks, should be rejected?
This discussion about Oneness connects at a different level to issues of succession by
using intertextual references to Bhat Gurdas’s “Pehli Var” and “Ramkali ki Var Rae Balwand

Satta Dum.” In the anecdote, the salok sung by Mardana comes at the end of the composition

8 Sri Gurii Granth Sahib
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known as “Malar ki var,” a panegyric based upon the rainy season (maldr) believed to be
written by Gurii Nanak shortly after Babur attacked Saidpur, or present day Eminabad. It
contains twenty-eight paurhis and fifty-eight saloks; each paurhi is preceded by two saloks. The

two saloks and paurhi referred to in the sakhi are as follows:

IASS HI® Al Us H i€ a%H UG Ug 33T Us HHITS BUET a6ar fAs &y feurfent Agiall
HI® Al g Ut a&H »ify Qufs By 9 31 8x st saar gar a3 FIRI

U=t 3 nd wify 93T wify =3 s=etl 34 g g7 & &dt 3 Ifonr AHEt 3t af3 fHfs 3T
AEe 3U & HIZ Uil 3 »idsy nidied »idTH J J9HTS feuretl wisfe wifsmis g9 390 I a9
famrfes areretn frm fqur agfa f3m AfE 8fa & aH foretl 3 a937 Yoy wietH 3 Sfenr A ot
fAg 3 wfefa Afonr 33 3 &3t a6a gE AT I2TIAUATI

salok malla 1. dhannu su kagadu kalam dhannu dhannu bhada dhann massu. dhannu lekhart
nanaka jin namu likhaed sacu.1. mahal 1. ape patti kalam api upari lekhu bhi tii. iko kahiai
nanaka diija kahe kii.2. paurhi. tii ape api varatda api banat banai. tudhu binu diija ko nahi tii
rahia samat. tert gati miti tihai janda tudhu kimati pai. ta alakh agocaru agam hai gurmati
dikhar. antari agianu dukhu bharamu hai gur giani gavar. jisu kripa karai tisu meli laihai so nam
dhiar. tii karta purakhu agammu hai ravia sabh that. jitu ti laeai sacid titu ko lagai nanak gun
gar.28.1. sudhu./

Salok: Praiseworthy is that pen and paper, praiseworthy the pot and ink. Nanak, praiseworthy is
the author through whom the true name is written. Yourself the slate, the paper yourself, you
are also the writing atop it. Say they are one, Nanak, and for what can there be another.

Pauri: Having created creation of yourself, you yourself spread it. There is no one apart from
you, you remain the summa. You alone are the measure of your essence, you are the self-
appraiser. Gurmat states that you cannot be perceived, apprehended, or understood. Through the
knowledge of light, shed the ignorance, pain, and doubt harbored within ignorance. Whosoever is
merciful attains an audience by thinking about that name. Pervading all things, you, the Creator,
are unattainable through self-expression (man-bani). Nanak, whomsoever is to be connected,
connects by expressing truthful attributions. (28.1)"

The pauri gives an expansion of the two saloks by connecting the writing materials, writing
itself, and the author of truth with the self-formed Creator. This entity gives rise to cre
ation and expands it—it can only be known through a mimesis of truthful expression, writing, or

language. This writing of the truth, by being connected to it, is the writing of the One.

9 Ibid. pp.1278-1291
10 Thid.
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The very last hemistich provides a connection to matters of succession by expressing
truthful attributions. In Bhat Gurdas’s “Pehli Var,” the twenty-second pauri directly precedes the

first mention of Baba Nanak’s birth in the Dark Age of Kali Yuga:

9 7 9¢ gt Yorfes yg mid dfenmil mid ut &t wify mind feufegra vl 973 39 »itg 9
ufg ufg Hae =g faft S <9fzr uy AaIf3 3 o8y 83t fefAfefs Sl 3 =fonr awdts
I8 fowg o8& IAsf® 2vmi uz fead Ufg 3 ury Afar g9 397 9nmll BH afe & A fas AY & fer
Afar feg anmil o9H TB% U'd 3B u3nTI2RAUl

care jage cahu jugi pancaen prabhu ape hoea// ape patti kalami api ape likhanhara hoa// bajhu
guril andheru hai khai khai marade bahu bidhi lod// vartid papu jagatri te dhaulu udina nisidini
roda// bajhu dea balhin hoau nigharu calau rasatali toa// kharha ikate pairi te pap sangi bahu
bara hod// thamme koe na sadhu binu sadhu na dissai jagi vic kod// dharam dhaulu pukarai talai
kharhoa//22//

Lighting the four, they dwell in the four yugas; the subtle mind arises through the Master itself.
You are the slate yourself; yourself, the pen; yourself entering writing. There is darkness
without the Gurt, followers of different paths and gods die after ceaseless arguments.
Malfeasance spreads across the world, the righteous cry perpetually. Without compassion, the
weak become homeless. Wandering, they get carried off to hell by demonic beings. Standing
upon one foot, the weight of sin is onerous. Without a method, they cannot be restrained, no one
to provide a method could be seen in the world. Standing in the netherworlds, the bull of
righteousness screams.!!

This stanza contains the original half of the hemistich that Mardana sings to Sheikh Kamal, “ape
patti kalami api...”'? However, the latter half is altered so that the new line states that the pen
and paper were made useable for writing without external impetus. This writing emptied of a self
is the writing that connects via truthful attribution—it is the writing that mimics Creative writing.
Gurii Nanak was sent to the world as an answer to the screams; he enabled a way to Oneness by
accessing and repeating the true name. '’

The second indirect reference cites “Var Ramkali Rae Balwand Sattd Dum.”'* This

composition is attributed to the two men mentioned in the title. Rae Balwand and Satta Dum

"' Bhai Gurdas, ed. Varan Gian Ratanavali (Amritsar: Shromani Gurdwara Prabandhak Committee, 1998). p.11
12 Singh. p. 968

13 See Gurdas. p. 12

4 Sri Gurii Granth Sahib. Singh. pp.966-968
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sang kirtan at the darbar of Gurt Arjan and were also contemporaries of Bhai Gurdas. They
created the jort drums by splitting a pakhawaj, or barrel-type drum. The jori was used in kirtan
until the colonial period when it was slowly replaced by the tabla. It is unclear how long the two
performed kirtan at the darbar of the Sikh-Guris, but tradition suggests they joined Guri Angad
to sing kirtan shortly after he succeeded Gurii Nanak. The reference comes near the end of the

var and pertains to Gurti Arjan’s succession and exactly replicates Bhat Gurdas’s hemistich:

U5 H 39 86 J AY 39" URATOTIl 68 3 B 3 3J IId MHY T Sorfonrl I9 5o 37 He
ATrfanmi 2| B9 Avdt 99 gaft JIfeg »id 9umll »mid »y AfaGs »id 3t 8fH u@nr v vt
IBH nify wirfy fedsae dnmil A8 BHIS niesa=at wid 3t o< faanml 3U3 86T nidgrs 9
R399 ar f4e Fewnl, . 979 Ad 99 7ait Ugfeg wd dnrmiciqll

dhan su terd than hai sacu terd paiskaria// nanak tii lahna ti tishai Gurii amaru tii vicaria// gurii
ditha ta manu sadharia//7// care jage cahu jugi pancdenu ape hod// apinai sajionu ape hi thami
khaloa// ape pattt kalami api ape likhanhara hod// sabh umatti avanjavant ape hi nava naroda//
takhat baithd arjan gurii satigur ka khivai candod//... care jage cahu jugi pancaenu ape
hoa//8//1//

That configuration of the self which is representative of your truth is worthy of description. You,
Nanak, Lahna, you, Amar, you, you through total mind affirmation. Seeing the light, the mind
was refined. (1.7) Lighting the four, they dwell in the four yugas; the subtle mind arises by
itself.!® The self establishes itself of its own accord, the pillar is raised on its own. You are the
slate yourself; yourself, the pen; yourself entering writing. The entire ummat [congregation]
comes and goes, only you are renewed and strong. Gurii Arjan sits atop the seat, radiating the
true-mind’s light... Lighting the four, they dwell in the four yugas; the subtle mind arises by
itself. (1.9)'®

This last reference connects the metaphor of the slate and pen being enabled to write of their own
accord to the issue of ongoing contestations of the Gurii lineage during Arjan’s lifetime. The
word “place” (than) can refer to Gurii Nanak’s seat, and the itineration of the five Guris as the
legitimate self-attained representatives of Nanak (paiskaria) occurs because they write not only

using his nom de plume but also using the same decentered language.

15 The four represents caste division, religious (mazhabs) division, and aspects of the mind. The four castes are
Brahman, Ksatriya, Vaishya, and Shudra. The four mazhabs are Hanafi, Shafi’i, Maliki, and Hanbali. However, they
are listed as Shi’a, Sunni, Rafazi, and Imam Shafi’i in Gurdas. p.11

16 S¥i Gurii Granth Sahib. Singh. p.968
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The dialogic encounter between Gurii Nanak and Sheikh Ibrahim, when reading through
these references, becomes a subtle challenge to the continuity of thought between Sheikh
Ibrahtm, who is popularly known as The Second Farid, and Baba Fariduddin Masiid Ganj-e-
Shakkar. As the successor of Farid, Sheikh Ibrahim is shown maintaining the difference between
Hindus and Muslims by posing a question to Nanak about which of the two ways can point to the
One. Nanak’s respectful refusal to engage in the duality posed by his peer when responding
reveals continuity between Farid and Nanak, but a break between Farid and Ibrahiim. This
suggestion coincides with the position given to Baba Farid’s writing in the SGGS. The ability to
access this inter-textual network creates a level of meaning connected to the question of Hindu-
Muslim identity while touching upon legitimation of the teaching of Oneness.

Allegorical structure places language or sabd as an operation of standing behind the
story. The aporia or tensional function of allegory becomes a phenomenal space within a text
where two things can abide in one. A structure of appearance, or becoming through appearance,
occurs from the process of grappling with this structure of allegory.!” The tension in the process
of interpretation that this creates enables the appearance of Oneness through a submissive stance
about identity: a granting-gifting of identity to the radical opposition of Oneness as an aspect of
submission. It is at this point that the unified human can ethically engage with a conception of a

society predicated upon the function of the commons.

5.2 The Sultanpur Sequence: Hindai, Muslim, and Non-oppositionality
The sequence of anecdotes from when Nanak was residing at Sultanpur Lod1 establishes

the basis for modern understandings of Sikhism. While the precise details are not agreed upon,

17 Brenda Machosky, Structures of Appearing: Allegory and the Work of Literature (New York: Fordham University
Press, 2013).
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the dominant narrative suggests that Nanak had a religious experience or cognitive disturbance
on the banks of the Vain rivulet. The sakhis express this experience stylistically by stating that
Nanak dived into the Vain and did not re-emerge. Either one or three days later, he was found
returned to the bank of the Vain, where he regularly went to perform his morning ablution and
meditation and entered a period of silence. At this time, Nanak sat in the company of fagirs (or
sadhiis) at the outskirts of Sultanpur; although they asked him numerous questions about where
he had been, he did not speak. His silence was a cause for consternation and concern, sending
unsettling ripples through the fabric of the town.

The silence was broken when Nanak finally responded to a question with an abrupt,
forceful exhortation, na koi hindii hai na ko [sic] musalman—there is neither Hindu nor Muslim.
Nanak repeatedly shouted this exhortation whenever the townsfolk addressed him, serving only
to further unsettle the atmosphere in Sultanpur. Eventually, a complaint was lodged with the
local leader, Daulat Khan Lodi, that Nanak continued his refrain of na kot hindu hai na ko
musalman. Daulat Khan reassured them that no significance should be put to such statements;
Nanak must have become a diwand, or holyman touched by divine inspiration. However, Daulat
Khan continued, the regular folk should not be concerned with the expressions of a fagir.

One of the court Qazis overhears the account given by the people and cautions, “Khan,
this is a strange statement. Why would anyone say na kot hindii hai na kot musalman hai?”
Gesturing to one of his attendants the Khan says, “Go call upon Nanak.” After that, the Qazi

interrogates Nanak, while Daulat Khan witnesses the exchange.
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Figure 5.1 The Walls of the Fort at Sultanpur Lodi

During this dialogue, Nanak explains his expression through reference to verses from the
SGGS. Eventually, the Khan is satisfied and stops the Qazi by saying that it is pointless to
question Nanak further. Having discussed his statement in some detail with the Khan and the
Qazi1, Nanak eventually leaves Sultanpur to embark upon his first period of wandering. Nanak
puts upon himself the appearance of a fagir, including clothing made of coarse material and
another white cloth, a funerary shroud wrapped around his neck, and a galandari topt on his
head. He carried a rosary made from bones and adorned his forehead with a saffron mark, or

tilak, and left the town with a companion from his hometown named Mardana. During their
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travels, Nanak engaged in regular discussions with religious, political, and lay figures about
philosophical Oneness (ekta or wahada).'®

This dialogue imaginatively occurred between Nanak and the Prophet Elias, or Khwaja
Khidr, but by the twentieth-century historical writing transformed this moment to depict a
meeting with God where Nanak hears the Divine Voice. However, the occurrence of this
encounter on the banks of a waterway and the regular depictions of Nanak riding a fish in
miniature illustrations often taken from janamsakhi manuscripts is consistent with the earlier
understanding. Moreover, the recent uses of janamsakhis as historical sources has lead scholars
to virtually ignoring how the so-called miraculous moment establishes a context for the later
dialogue through the statement na koi hindii hai nd ko [sic] musalman.

In a similar manner to the sakhi about Gurii Gobind Singh, scholars either ignore the
verses from the SGGS in the Sultanpur sequence or use them only to support a historical reading
of the texts. However, taken as a longer narrative sequence, Nanak’s immersion into the Vain
followed by his interrogation by the Qazi is an example of how Sikh exponents embed verses
from SGGS into sakhis. For instance, there are verses from “Majh ki Var” that engage in the kind

of apophatic denial of religious identities while referencing submersion ablutions:

a1 6fe Adit a7 6fe A & 6fe at H®Il .. 319 AHT &<t Afs fadt &3 fAg =fsnreh

na oe jogi nd oe jangam na oe kaji mulla//...gurii samundu nadi sabhi sikhi jitu vadiai//

Neither are they yogis nor Shaivite recluses nor gazis nor mullahs...The Guri is like an ocean
from which the rivers of teachings derive their benefits."”

18 Janamsakhi manuscript recensions vary in their representations of this anecdote—from a single sentence
acknowledging that Nanak disappeared into the Vain to ornate descriptions of him entering a court to dialogue with
an undisclosed interlocutor.

19 Pritam Singh Chahil, S¥i Guru Granth Sahib (New Delhi, India: Pritam Singh Chahil, 1992). pp.149-150
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Moreover,
ISI€ HUS UIl B IATEL »isg HaTll fIg 394 T 38T, & TH fIg & HABHG I »BT IH &
filz ygsI81 ST a=tg feg ot @ueT 39 Wig fHfs yfe yag ugstiuini

bhairo Mahalla 5// eku gusat allahu mera// hindu turak duhd nebera//1//... na ham hindi
mussalman allah// allah vam ke pind paran// 4// kahu kabir ehu kida vakhand// gur-pir mili khudi
khasam pachana//

Bhairo Mahalla 5. The One is my creator, Allah. The destroyer-determiner of both Hindu and
Turk. For the body receives life through kinship with Allah. Kabir said that the one who enacts
these statements, mingling with the teacher, becomes a master himself.?

The numerous forms of religious identifications—Y ogis, Jangams, Qazis, Mullah, Hindus, and
Muslims—are apophatically negated in the above verses.?! Their negation in the above verses
disencloses a humanistic view of Oneness.?? These verses do not appear at the surface of the
textual content nonetheless form the narrative core for the account. They require an immersive
knowledge of and ability to recall the SGGS, while neither facilitating nor debilitating a putative
historical ground for the sakhi.

[ recognize two allegorical forms within sakhis: the first is an embedding of poetical

verses within the prose; the second is a stylistic juxtaposition of verse from the SGGS and

20 Ibid. p.1136

2! During his travels, Gurii Nanak is depicted as encountering people who represent these identities, amongst others.
22 Disenclosure addresses the return to religion and secular criticism of religious violence instituted through
differentiating theological and philosophical discourse. The term disenclosure attempts to remove or lift a barrier
and signifies an opening or conflagration of enclosures. It refers to a range of domains in which history closes in
upon itself through an encumbering assignment of meanings, marking the cancellation of sociological, or
functionalist perspectives in favor of opening reason to the limitlessness of its truth. Disenclosure facilitates
engagement in questions of knowing by taking new risks to articulate an answer to what being human can mean or
how it can be thought today. Such felicitous thinking occurs by holding open an unfractured space that has no
inheritors (yet). It remains open to suggestions that creativity and artful production are not bereft of reason or
necessarily irrational lower forms of cognition. In doing so, the articulation of a disenclosure attempts a hyper-
religious upheaval of ratiocinating, syllogistic accounting of religious phenomenon in order show a remainder
beyond accounting for -the surreligious aspect of religious phenomenon, representing a necessity of interpreting
religion rather than opposing it. Disenclosing recognizes that any attempt to foreclose one space necessitates the
theorization or opening of an alternative interpretive space. I use this term to refer to endeavors to lift barriers
preventing engaging Sikh literature like the janamsakht integrally and without recourse to mutually opposed sets of
religious identity. See Jean-Luc Nancy, Dis-Enclosure: The Deconstruction of Christianity, Déclosion.English (New
York: Fordham University Press, 2007). pp. 1-7, and 161.
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prosaic speech, in both senses related to prose.?® I argue that the sdkhis create actual dissonance
around religious identity through phenomenological uses of allegory to keep questions of
ontology open while building upon an epistemology put forth in the SGGS.

Despite attempts in European literature on the Sikhs and Sikhism to read these texts as
pure informatics, a discernable tension arises within the narrative of origins, where the inevitable
focus on Baba Nanak and the reliance upon dialogic native informancy destabilize or make
questionable a supposedly stable religious subjectivity—or subjectivity in general. Therefore,
despite attempts to create a scholarly meta-narrative that stabilizes and predicts Sikh identity
using the janamsakhi, we must return to central questions that pervade the texts themselves using
the motif of a critical stance toward religious identities, like Hindu and Muslim, and an
ontological engagement through playful tropes about Nanak’s shifting embodiment. Through
such an analysis, the centrality of the intertextual network between the SGGS and the
janamsakhs is revealed as central to a developing Sikh epistemology and interpretation theory
that is disrupted by communal violence after the 1920s.

In short, the story of Nanak’s emergence from the Vain rivulet is a central component to
reading the janamsakhi on its terms. During Nanak’s time there, Sultanpur was not only a
bustling center of trade but had developed as a center of Islamic learning before Nanak’s
residence.’* As modi, Nanak would meet numerous people from all swaths of society including
fagirs who would frequent the granary for donations of food. The local people liked Nanak as he

was respectful, honest, and diligent in his responsibilities but was also thoughtful, kind, and

2 For a description of these allegorical forms see Machosky.

24 By the fifteenth century many prominent cities and towns of Panjab were Islamic centre of culture and learning as
well as economic centres. Drawing upon the Tabaqat-I1 Akbari, Muttakhab ut-Tawarikh, and A 'in-I Akbari, Grewal
names several such centre including Multan, Tulamba, Sarhind, Jallandhar, Sultanpur, Ajodhan, Thanesar, Samana,
and Narnaul. J.S. Grewal, Guru Nanak in History (Chandigarh: Publication Bureau Panjab University, 1969). pp.41-
43; and Kirpal Singh, Janamsakhi Parampara (Patiala: Punjabi University, 1969).
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generous—qualities that were rare amongst modis.?®> The B6 manuscript recounts this perception
of Nanak after assuming responsibility for the modikhana in the following way:

aist kammu karni jo sabhu kot khushi hovai sabhlok akhani jo wahuwdahu kot bhala hai...khan
bahutu khusi hoa®®

Indeed, the recognition of Nanak as a remarkable person using the word bhala occurs frequently
and notably within the beginning of the Sultanpur sequence before Nanak’s disappearance at the
banks of the Vain rivulet.

For instance, in the B6 manuscript, upon arriving and meeting his brother-in-law
(bahanoya), Jai Ram, we read that, “Jai Ram was very happy and thought to himself, ‘My
brother, Nanak! He is remarkably good —there doesn’t seem to be anything wrong with him.””
(“airam bahut khusi hoa dakhiosu bhat vai nanak changd bhald hai).*’ Nanak’s family had been
concerned that Nanak was suffering from an unknown ailment. When the townspeople feared
that Nanak might have met with a terrible fate after his disappearance into the river, Daulat Khan
comes upon the scene with a search party, but they are unable to find any clue regarding his
whereabouts. Daulat Khan mounts his horse, and, becoming quite remorseful, he says, “Nanak
was a remarkable advisor” (“nanak bhala vazir tha”).®

After having stated that there is neither Hindii nor Musulman, Nanak entertains both the

Khan and his Qazi1 in a dialogue. After they are satisfied that they could gain nothing from

% For a description of the characterization of modis see Grewal; Singh.

26 "Mss Panjabi B6, Janamsakhi," (British Library, London). f. 22a

27 1bid. f. 21b. This same account is somewhat expanded in Piar Singh’s edited B40 manuscript. As the B40 is
missing the folios where Nanak come to Sultanpur at his brother-in-law’s behest, Piar Singh uses a manuscript
entitled, Sakhi te Goshti Sangrah, which he states is housed in the Central Public Library in Patiala under shelfmark
hathlikhat 198 to reconstruct the narrative. In hathlikhat 198, the narrative directly connects Jai Ram’s motivation
for inviting Nanak to Sultanpur to his concern about Nanak’s ongoing mysterious ailment. While the B6 leaves this
at the level of suggestion, in Aathlikhat 198 it states, *“ us [jairam] suniya ju nanaku hairan rahda hai kammu kaju
kachu na’ai karda...ja [Nanak] Sultanpur gaya ta jairam bahut khusl hoeya] bhai nanakji change bhalle ho] ” See:
Piar Singh, ed. Janamsakhi Sri Gurii Nanak Dev Ji [Mul Path India Office (London) Di Hath-Likhat Panj. B40 Ton
India Office Library Ate Records De Director Di Agiya Nal Chapiya Gaiya] (Amritsar: Gurt Nanak University,
1974). pp. 40-41

28 Ibid. f. 24a
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questioning Nanak about his strange remark, Nanak is invited to perform namdaz with them at the
mosque. After the prayer, the Qazi turns to the Khan to mock him for his admiration of Nanak,
saying, “You say that this Hindu, Nanak, has attained wisdom, but he watches us do namaz and
laughs” (“hindii dekhi dekhi hasdd hai tii jo akhda hai jo Nanak bhald hai”’). Nanak’s laughter
provokes another dialogue, which ends in the Qaz1’s skepticism toward Nanak’s assertions, as he
speaks through gurbant;, Daulat Khan reminds the Qazi that such questioning is fruitless. The
sequence concludes with Daulat Khan’s acquiescing to Nanak’s teachings (“tab khan pairt
paiya’).

Nanak tells the Khan of his intent to leave Sultanpur and states, “Khuda will grant you
beneficence” (“khudae terda bhald karega™). It is tempting to locate this statement historically as
the janamsakhi’s author suggesting that Daulat Khan is granted a boon, enabling his ascension to
Nizam, or ruler, of Panjab in 1504.2° Thus, we can read the latter portion of the Sultanpur
sequence as suggestive of Nanak’s charismatic authority—and through this, we can locate the
authority of the janamsakhi author. However, this reading about charisma and authority must
occur through the entrance of historical fact into the analysis; however, such reference to the
Khan’s ascension to Nizam is not directly or indirectly mentioned in the anecdote, nor can it be
found referenced by Sikh writers before the twentieth century, at which point Sikhs had already
become invested in the ideas of nation and religion.

However, Bhai Gurdas (1551-1636), the amanuensis for the SGGS and an early exegete
of gurbani, mentions Daulat Khan in var 11 paurhi 13 as a different sort of ruler: “daulat khan
lodi bhald hoa jind piru abindsi...gurmati bhdo bhagati pargasi.” This vaar becomes

incorporated into a janamsakhi recension known as Bhai Mani Singhvali Janamsakhi, which was

2 Kirpal Singh, Janamsakhi Parampara (Patiala: Panjabi University, 1969). p. 13
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prevalent in the mid-eighteenth century. The thirteenth paurhi of the eleventh var gives the
names of individuals affected (bhdo) by Nanak teaching through bani. While the affect varies
according to each listed, the last line of the paurhi declares that individual devotional practice
was brought forth or unfolded to the limits of its fullness (bhagti pargasi).°

Regarding Daulat Khan specifically, the var states that he attains the fullness of the
suggestion or implication in what Nanak says at the close of the Sultanpur sequence; the futural
or subjunctive “khudae tera bhald karega enables a becoming: “bhala hoa jind piru abindasi.”
Daulat Khan’s remarkability consists in his mastering of oneness through melding with his subtle
life force, jind abindst.

These references in Bhat Gurdas and Bhat Mani Singh’s janamsakhi reveal the
importance of reading not only the Sultanpur sequence, but any janamsakhi recension,
intertextually—for such intertextuality is a vital part of elucidating key conceptual notions such
as that which expressed through Nanak’s denial of the existential relevance of subjective
categories like hindu and mussulman. To assert that this refrain is simply meant to create a
position for the creation of the Sikh community as a third entity or tisarpanth, serves to further
the paradox: if neither Hindu nor Muslim are, then how can such a statement enable the
existence of a third entity called Sikh? How can a Sikh be if a Sikh is only meant to triangulate
Hindu and Muslim?

By re-emerging from the Vain, Nanak embarks on a process of denying differentiation

based upon archetypal notions of identity through religion such as Hindu and Muslim. The

30 Similarly, the fourteenth paurhi of the eleventh vaar points toward the relationship between transformation,
attainment, and the iconicity of language/writing: “the gurmukh, attaining equipoise, writes (sees) what cannot be
written (seen)” (“Gurmukhi sukhphalu alakh lakhavai”). The relation of language and iconicity are signaled as
significant aspects that structure interpellations of subjectivity. Thus, we must unravel the janamsakhi narratives to
delve more deeply into the intertextual thinking of this genre through language. Gurdas.
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negation of the possibility of being a perfected or complete Muslim can be seen through Nanak’s
discourse with the Qazi, including the moment of Nanak’s refusal to participate in namaz with
the Qazt and the Khan. However, denying the possibility of being fully musl/im—in the literal
sense of full submission to God—also negates the category of Hindu, where “Hindu” refers
simply to an identity configured as the diametric opposite of being Muslim. In other words,
“Hindu” is defined through negation: by not being Muslim, one is Hindu.

In short, if being Muslim is impossible, then Hindu also becomes a problematic category.
Recognizing this allows us to return to the beginning of the janamsakhi with an awareness of
how this question gets articulated. This reading strategy also requires attentiveness to the
emphasis given to the name and attribution through ideas of nam and sabd. In focusing on these

parallels, we can resist archetypal notions of identity and humanity.

5.3 Birth Sequence: Naming Nanak, Oneness, and a Common Teaching
In the B41 manuscript, the narrative following the frame story is called “janampatri
Nanak vedr di.”*" Janampatri refers specifically to the astrological and oracular section of the
janamsakht; the anecdote in this section relates the events surrounding Nanak’s birth and naming
when a child born to Kalti Bed1 gets named Nanak Nirankari. Kalt goes to his Purohit, Hardayal
Brahman, shortly after the birth of his son. The birth occurred after midnight, so Kalu is sent
home, and Hardayal says he will leave home after completing his seva-piija. Hardayal arrives,

and paper is brought to write out the janampatri. At this point, Hardayal tells Kala, “Tell me

31 The janampatri is a significant part of the Bala tradition as it functions to suture the frame story of a meeting
between Bala and the second Sikh Gurdi, Angad. They meet because of desires which the other can fulfill. Angad
desires to know more about Nanak’s early life and Bala is looking for the sangat that Nanak established. Getting the
janampatri from Nanak’s family at Talwandi is what give rise to the writing of this janamsakhi. The first lines of the
manuscript clearly use janampatri, “janampatri babe nanak j1 ki”. Rattan Singh Jaggi, Dasama Grantha Da
Pauranika Adhiaina (1965). f. 1a However, the janampatri begins after the framestory, ibid. ff. 4b-6a.
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which sabd was stated as the child was born?” Kali gives the time of birth as the first hour of the
second watch of the night but states that he knows nothing about a sabd being stated by the
infant during birth. In this section, I explore the connection between the sabd, naming this
newborn, and the oracular nature of sakhis.

The pandit states that the birth occurred at an auspicious hour; he is taken to see the child
and pay obeisance (namaskar). Hardayal asks the dai (midwife) whether she knows what sabd
was given during the birth. She responds by saying that having assisted with many births, she has
never witnessed such a newborn. She says that despite being a newborn, the child’s voice
sounded like a wise elder greeting her with a laugh. The Brahman then informs Kala that he will
need to reflect (vicar) before deciding upon a name for the child; thirteen days pass before the
Brahman returns with the name Nanak Nirankari.

Kali is displeased with this name and requests that the name is reconsidered: “Do not
give the child this name; it is common to both Hindu and Turk.”*? Hardayal explains his
decision, stating that an avatar has been born, the likes of which have not been known before.
Ram Chandar and Krishan were significant avatars, but only Hindus offer prayers to them, he
explains—Nanak’s significance will be recognized by Hindus and Muslims. His name will
resound forever from the sky and upon the earth, and from populated and desolate places, the cry
“Nanak, Nanak” will be heard. Oceans dividing people will give way to him because he will be
known only as the Unmanifest.>?

The equation of Nanak and the Unmanifest (nirankar) during the birth sequence is unique
to Bala recensions. This version of the janampatri ends with this oracular statement—a

prediction for Nanak’s life and the significance of his teachings for a shared, non-oppositional

32 ih ndo tusi naha rakhna. Ih ndo hindii turk duha da sanjha hai ibid. f. 6a
33 ih nirankar hi japegd. ate vada isnani hovaiga... Hor kisse nii vi parmesar janega. nahin. Ibid.
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future for Hindu and Muslim. The strange grammar of the final statement is purposeful rather
than quixotic, requiring multiple readings. For instance, the phrase /h nirankar hi japega can be
translated or interpreted in numerous ways. By translating nirankar as “god” and japega as the
verb “to appear,” this final statement can be straightforwardly read to mean, “Truly, he will
appear as god.” Bala recensions create a motif from this oracular statement having Nanak
repeatedly give his name as Nanak NirankarT in the travel sequence when encountering
prominent individuals like the Nath Siddhas.

In Chapter Four, I described how there were two themes in colonial accounts of Sikhs:
firstly, that Nanak’s teachings applied to both Hindus and Muslims, and secondly, a common
belief amongst Sikhs was that Nanak was a deity.** These two themes can be seen within the
janampatri and lend itself to the salvific myth of Nanak. This motif lends itself to reducing ek
nirankar hi japega to “Nanak is God,” which was recognized by missionaries as a lay
understanding of Nanak. Secondly, colonial accounts understood that the reason for giving the
newborn child a name used by both Turks and Hindus stemmed from the recognition that his
teachings would be relevant to both groups of people. Because many colonial accounts occurred
through dialogue with Sikh native informants, the frequency of these motifs necessitates
considering that a more rote meaning of Nanak as a deity may have been prevalent amongst
Sikhs who regularly heard janamsakht accounts.

Elements within this janampatri, such as the mention of oceans giving way for Nanak,

easily lend themselves to comparison with accounts of the parting of the Red Sea in the versions

3% According to Trumpp’s comparative reading of the manuscript to the 1871 lithographed edition, the
mythologization through s@khi culminates in the deification of Nanak. He suggests that the deification process was a
recent phenomenon, overlapping with this time in Panjab. Ernst Trumpp, The Adi Granth, or, the Holy Scriptures of
the Sikhs (London: W. H. Allen & co. [etc.], 1877).
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of Exodus found in both the Bible and the Qur’an.*> Considering both my interviews with
traditional exponents and the broader cultural contexts of the Northwestern subcontinent, it is not
unlikely that some familiarity with Qur’anic passages was possible during the seventeenth
century when the Bala recension was popularized.*® European familiarity with exodus accounts
and common understandings of the divine body of Christ lend themselves to familiarizing Nanak
as a divine religious founder in colonial understandings of Sikh texts. In this sense, neither the
salvific Nanak myth nor the monophysitism/dyophysitism considerations about Nanak as the
divine incarnate should be surprising.

It remains difficult to determine the exact dialogic exchange that results in the
familiarization of some elements from the janampatri. 1 suggest considering the janampatri
account alongside a similar set of Sultanpur narrative sequences where Nanak’s disappearance is
followed shortly after that by a discourse with Daulat Khan and his Qazi. In attempting to link
the two textual sequences, rather than a telos of historical events, we can examine the janampatri
to consider how Nanak’s disappearance is contextualized, identifying the narrative antecedents
for his exhortation, “No one is Hindu, nor are they Muslim.” Doing so also allows for reading
between Puratan recensions, containing the Divine court anecdote, and Bala recensions,
containing the janampatri.

The Pandit tells Kala that his son will know nothing and know no one other than the self-
created Creator. However, the given name also means that Nanak’s practice of nam-simrana and

nam-japand suggests that he is self-created. This construal of Nanak reigniting the joti in himself

35 Exodus 13:17-14:29; Qur’an surah Al-Shu’ara verses 60-67.

36 Claims that Nanak’s teachings were followed by both Hindus and Muslims enhance the likelihood of this
familiarity. Therefore, the possibility of an individual trained in Nanak’s system of thought from a Muslim
background contributing to anecdotes in the janamsakhi needs to be taken seriously.
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and then passing this flame to disciples is central to the process of succession as well as the early
understanding on non-opposition between Nanak and early Sikhs like Bhat Bala and Mardana.*’

Recognizing the miraculous aspect of the janampatri, or the birth sequence assists in
situating the prophecy about Nanak that states, “Ih nirankar hi japega. Ate vada esnani hovaiga.
Hor kisse nii vi parmesar janega. Nahin.” According to the Pandit, Nanak’s birth was the birth of
a great avatar (vada avtar). In the Puratan recension, the birth sequence begins with the striking
of the limitless word (anahad sabd) at the Divine Court. This prompts numerous celestial beings
to attend to the court, where they are told to pay obeisance to the birth of a prominent bhakta
(vada bhagat) who would carry the world forward (nistaran).>® The Miharban recension and Adi
Sakhian also begin in the Divine court, where Nanak speaks to the Divine about what his birth
will signify. Therefore, all accounts of the birth move between an ethereal realm and the
temporal world where Nanak is born. This movement between realms and times is marked
periodically in janamsakhi recensions using literary devices to signify the change—but they can
easily escape the notice of readers who approach the text through historical, rather than human,
time.

When the Pandit asks the dai about what “sabd” the newborn spoke at birth, she says that
she heard the child laughing, instead of crying, as he was born. The dissonance that is created by

the newborn’s laughter leads her also to tell the Pandit that she experienced hairangi, a sense of

37 See Chapter 2 and Appendices B, C, and D of this dissertation for an explanation of the process of succession
using the notion of jotijoti-samaona.

38 It is commonplace to interpret this narrative in Biblical terms, where the celestial beings attend to the birth of a
saviour. The use of the word, nistaran, as salvation or deliverance assists in focussing on the scene of the physical
birth. However, the ringing of the limitless word occurs in the Divine court and it is this court that the celestial
beings attend to. They arrive in the order which they are listed and each is shown to greet the Divine, namaskar kia.
Once they are in attendance, they are commanded by the Divine to pay obeisance to the newborn child.

WBJIE A9 UTHAY o 2999 S| 33t 931 T<f3nT HAST o I8AG Adist geA™a dig, fanr A, SarHr
fAor, 327 8T SHAGT anfT, § 3T 313 A3 fa3aE af nifenr fer a aHAT oiFat Al

See "Mss Panjabt B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe," (British Library, London). ff. 1 a/b
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surprise or wonder, due to the laughter. Hairah describes a precognitive moment before a break
in understanding when the mind is forced to think within an aporetic nexus. This dissonance is
believed to be a permanent condition in the attempt to understand the rational outcomes of
deliberating on the nature of Oneness. Working through this aporia enables a wali to bring the
Divine to presence.

In the travel sequences, hairah (hairani) is used at times to describe the perplexity
experienced by some of Nanak’s interlocutors. This is typically followed by a cognitive break,
described as kapat khulna—the opening of a cognitive space.*® The use of hairah in the opening
salvoes of the B6 manuscript discursively marks Nanak and prepares the audience for later
attributions like qutab, gawth, kamal faqir, khuda ka chakar, and nirankar da bhagat following
Nanak’s immersion in the Vain River at Sultanpur.

The janampatri or birth sequence can be read as the astrological prophecy of Nanak’s
coming non-oppositional formation. The embedding of these significations within the everyday
speech and typical events surround the naming of a child during the fifteenth-century assists in

interpreting the astrological prophecy by Pandit Hardayal to Pita Kalu:

29 fadarg It AUam i3 =5 fermat d<ari w3 &3 § o137 It Aari J9 far ¢ feg ugnAe
Al aratil

ih nirankar hi japega. ate vada isnani hovaiga. ate kite nii kitd hi janegd. hor kisse nii vin
parmesar janega. nahin.

He will only do japp to the unmanifest and will be a great cleanser. Moreover, through the act
itself, he will know the actor. Apart from parmesar, he will know none other. Not.*

39 One of the anecdotes where this can be seen in the dialogue between Babur and Nanak in Mss Panj B41. At the
completion of the dialogue we read that the dialogue had lead an experience of kapat khune by Babur. Through
experience, Babur recognized Nanak was a Kamal Faqir (full attained faqir) and gave obeisance (salamat) to him. I
have described this experience in my M.A. thesis as part of a paradigm of conversion or transformation that
followed from an encounter with Nanak. Harjeet Singh Grewal, "Guru Nanak, a Light Brighter Than a Thousand
Suns: The Sikh Tradition and Narratives of Conversion in South Asia" (University of British Columbia, 2005).

40 "Mss Panjabi B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe." f. 6a

Surindar Kohli’s edited volume has a slightly altered and more grammatical construction of the final sentence in this
quote:
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The above interpretation/translation of the prophecy states that Nanak will advocate for the
practice of nam-simarnd, name-hearing, and nam-japna, name-recitation. The name given to
recitation will be nirankar, and it will be a hallmark of Nanak’s praxis. Nanak Nirankar is the
name given because his use of this practice allowed him to reignite the jozi within him.

As I discussed in Chapter Two, this joti is thought to have been placed in all creation
before the differentiation of created beings. The joti lays dormant with the human, snuffed out by
self-consciousness, but can be reignited through purposeful exertion. Recitation of nirankar
awakens the joti and makes Nanak of Nirankar—Nanak Nirankari. This re-emerging through joti
gives Nanak the ability to teach his method or way. The teachability of this practice lends
another significance to Nanak Nirankart: as a nirankari, he makes the unmanifest manifest in
others. Reigniting the light of consciousness in mind darkened by self-consciousness is one of
the meanings of guri and satgurii in Sikh texts. Nanak is also an absolver or cleanser: he unbinds
disciples from the dominance of the self-conscious mind.

The meaning of Nanak’s name can also be derived from a simplistic reference to birth at
his mother’s village, which is commonly referred to as the nanake. Janamsakhis are not
consistent when providing Nanak’s place of birth, but most suggest that it was at Rae Bhau ki
Talwandi. However, the convention of using Nanak or Nanaki to name the eldest child describes
a practice of a mother returning home for the birth of her first child. Therefore, this naming

would be consistent with the naming of Nanak’s elder sister as Nanaki.*!

ate hor kisse nii janega nahit bind parmesar

And, apart from parmesar he will not know any other.

Surindar Singh Kohli, ed. Janamsakhi Bhai Bala (Chandigar: Punjab University Publication Bureau, 1975). p. 51

41 This explanation is a modern explanation which is not found in archival manuscripts. Its absence is likely because
the authors appear to play upon the commonplace usage of Nanak in the janampatrT to begin the experience of
hairangi. For modern explanations see, Harbans Singh, Guru Nanak and Origins of the Sikh Faith (Bombay; New
York: Asia Pub. House, 1969); Singh; W.H. McLeod, Guru Nanak and the Sikh Religion (Oxford: Oxford
University Press, 1968).
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The last phrase in the prophecy in Nanak’s name is “Hor kisse nii parmesar janega.
Nahin.” Using an atypical form of grammatical negation, the phrase states that Nanak will know
the lord as the other and not as the other.*> Nanak NirankarT advocated the practices of nam-
simarnd and nam-japnd as a way to reignite the joti within all humanity; this practice restores
equanimity to a mind dominated by self-conscious awareness.

However, part of the complexity and mystery of this prophetic naming is that when
Nanak first engages in these practices to enact the reignition for himself, he does so by reciting
the name and attributions of Nirankar. However, this practice entails the recitation of his name
and its attributes.*’ Nirankar has been parsed by Sikh exponents as nir-ankdr—meaning
“formless” or “unmanifest.” Some exponents also parse it as nira-kar, or a total event of
appearance or enactment. Nanak also bears the mark of a double reading through different
parsings of the name: nd-a-nek and na-an-ek. The first parsing means “the not not-virtuous,”
whereas the second parsing gives the meaning “the not not-one” or “not-multiple.” The
apophatic productivity of negation signifies Nanak Nirankari as essence (wajiid) without an

appearance (akar), or the subject or appearance without an object or essence.

42 Parmesar, the far removed and yet first created (sresht) is not known by Nanak through Nanak but something else,
someone other, Nirankari. The sign points to a knowledge of parmesar, the firstly created (pehla hon vala) but
outside creation, that can not ever be direct nor mediated but is attributive knowing of otherness (hor kisse nii
Jjanand). In “Asa ki Var” the connection between “the self-created,” creation, naming, and knowing is expressed in
the following way:

Paurhi. apinai apu sdjio apinai rachio nao. dui kudrat sajio. kari asan ditho cao.

data karta apu tii tusi devai karai pasdo. ti janoi sabhsai de laisai jindu kavao. kar asan ditho cao.

Paurhi. Through you, you establish you. Through you, the names are imbued. The two natures are established.
Having shaped, watch intently.

You yourself are the giver-doer, through you are giving doing. Those who know you give and take the living word.
Having shaped, watch intently.

Singh. p. 463

43 In Mss Panj. B6, when Nanak enters the Divine court he is given a chalice of ambrosial water, or amrit. He is told
to drink the amrit of “my name”. After mingling with the ordinance, which is simultaneously ordinator, Nanak is
told, “jo tera ndo lavegd so sabh main nihal kite hain/ whomsoever takes your name to those I have given rapture.”
This aspect of Nanak’s name, it co-mingled or disappearance into the amrit leads to the fruition of the janampatri
through this event. It therefore reenacts the absent janamapatri through an analogous imaginal effect. "Mss Panjab1
B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe." ff. 24a
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In short, Nanak is of Nirankar; he recites Nirankar to know Nirankar. However, this
practice entails knowledge of the other and the self-occurring in the same instance. This form of
knowing through attributive naming is also indicated in many sabds from SGGS. The very
inworking of sundering the name is part of the quizzical production of hairani—which I

understand as being akin to an allegorical structure of appearing.

5.4 A Dying Elephant and Sabd as Salvation

In the B6 manuscript, a sakhi about a living-dying elephant occurs between two major
events in Gurii Nanak’s life—between his years working as the modi for Daulat Khan Lodr at
Sultanpur and the beginning of his first uddsis, or protracted journeys.** Its biographic and
historical content is poor at best, with there being no way to verify whether a meeting occurred
between Ibrahim Lod1 and Nanak, or between the elephant-drivers and Nanak. They then depart
on their first journey, marked in the text with the statement, “The initial journey was embarked
upon, of the East. Mardana, the rabab player, was a companion upon this journey” (“prithmai
udast kitt piirab ki. Titu udasi nal Mardand rababi tha”).®

I provide a translation of this fourth s@khi—the encounter with the elephant—here:

After engaging in a gosti with Sheikh Sharaf of Panipat, Gurti Nanak and his companion,
Mardana, enter the precincts of Delhi. The patisah of Delhi at that time was Sultan Brahmu Begu
[Ibrahim Lodi]. They spent the night in the city. While in Delhi they would attend to the concerns
of the mahavats. At that time, an elephant lay dying in their vicinity. The people of the
neighborhood had gathered and were crying hysterically. Gurti Nanak asked, “Why are you all

4 Four sakhis arise in the course of this interstitial space or teleological gap occuring over fourteen folios of the B6.
"Mss Panjab1 B6, Janamsakhi." ff.34a to 46a. The sakhis contained within the interstices are: 1) Mardana encounters
the generosity of the Uppal KhatrT clan; 2) Nanak and Mardana have a short stay with Sheikh Sajjan Thagg, a dacoit
who parades as a holyman in order to rob his unsuspecting guests while they sleep; 3) Baba Nanak engages in his
first gosti, or dialogic discourse, with a major Qalandariyya holyman known as Sheikh Sharafuddin Abu Ali
Qalandar; 4) Mardana and Baba Nanak enter Delhi to revive an elephant. In the sa@khi about Sheikh Sharafuddin Abu
Ali Qalandar he is referred to as Sheikh Sharaf; “gosti sekh saraf kai parthai” ibid. f. 40a. The sheikh’s mazar is still
located in Panipath for more on the Ali Qalandar see Horace Arthur Rose. Glossary of Tribes and Castes of Panjab,
619-620.

4 Ibid. f. 46a
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crying?” They replied, “We are crying because of the elephant.” Gurii Nanak asked, “Who was
the elephant’s owner?” They replied, “The elephant belonged to the patisah; the one, khuda.”

Gurii Nanak asked them once again, “Why are you crying?” Moreover, they said, “The
elephant was the source of our income.” Nanak said, “Take up some other form of work.” To
which they said, “Ji, we had set up everything for ourselves and the entire family was able to
sustain itself easily.”

Upon hearing this, Gurti Nanak showed them kindness and said, “If this elephant were to
live then you would have no reason to cry?” The mahdvats responded, “Ji, how can the dying
live?” To which Gurii Nanak said, “Go to the elephant and run your hand over its mouth. As you
do so, say vahegurii.”

Having thought over what they had just heard, the mahavat went over to the elephant and
ran his hand over its mouth. Suddenly, the elephant rose and stood there before them.

The news of the elephant made its way to the patisah. Sultan Brahmbegu requested that
the elephant is brought, and, rising, he then went to have a look at it. Arriving at the mahavat
quarter, he sat down and spoke. “eh, Darves. Was it you who made this dying elephant live?”’
Baba responded, “Khuda is the one who kills and gives life, and the pleas of the Fagirs are left
upon rahamuallah.”

The patisah then said, “Show me. Make it die.”

Baba spoke, salok:

mare jivale soi. Nanak ekasu binu avaru na kot.
[The One, Nanak, without there is no thing other.
To be made to die, to be made to live, it does that.]

The elephant died.
The patisah spoke up again, “Make it living.”

Baba replied, “Hazrat, metal when placed in a fire becomes red hot, but it cannot be
placed in the hand of anyone for even an instant; it stays heated like this for but an instant. So too
is it for the faqir who becomes red in khuda and is thus able to raise a portion of khuda. They are
merely raising a portion of what is khuda.”

The patisah gained benefaction by gaining understanding about life and death. At that
moment, he requested an avowal saying, kuch kabiil kar.

Baba spoke, salok:

Nanak bhukh khudae ki bia beparvahi, asan talab didar ki bida talab na kai.

[Nanak, the hunger for khuda annihilates lack of care. We desire a vision; no one is
without the cause of this desire.]

Having understood, the patishah stood up to take his leave. Baba continued wandering.

srT satigurprasadi.*®

This sakhi has been ignored in Sikh Studies discourse because its Apocrypha, miraculous

and legendary material, and improbability give it little to contribute to biographic or

46 See Appendix G for Panjabi text. Ibid. ff. 44a-46a
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hagiographic analysis. I suggest that analyzing sakht narrative time reveals a position of
dominance over the political sphere and the body by giving khuda alone the power to save living
beings. There is never any resolution regarding the livelihood of the mahavats; we are never told
what the Sultan has understood, nor are we enabled in any way to parse the analogy of metal
made red hot in the context of having the power to revive the elephant. The sakhi’s only positive
content would point us to prejudicial statements regarding the predilection of the mind for fancy
and romanticism, which effectively results in the sakhi’s negation or obscurity under the aegis of
the label “legend” or “wonder story.” If we were to simplify this sakhi to its barest bones, we
could say that Gurt Nanak brings an elephant back from the dead only to kill it again—hence the
“miraculous” quality of the anecdote.

The poetic elements in this sakhi are not from the SGGS, and therefore, under
contemporary understandings, would constitute “the apocryphal” parts of the sakhis. As such, the
only method of vouchsafing its content would be through hagiography and the Nanak myth.
However, as I will turn to discuss now, this sakhi also fails this litmus text and therefore has little
value in explaining Sikhs or Sikhism.

The verses attributed to Nanak in this sakhi are not from the SGGS, making it difficult to
directly connect it to any sabd.*” However, there are references to elephants in the SGGS that
suggest that the Gurl is capable of controlling and training an elephant—that the Gurt is a filban
or hathivan. Both terms can be used synonymously with mahavat. The first example comes in
“var giijarT” and is written by the third Gurii, Amardas:

M 99 UIBg J19 famis &3 AT fug 3T Afel aax IASt a3 gradr fefg fefg €sfz wfe

manu kuncaru pitlaku gurii gianu kanda jah khicai tah jae. nanak hasti kunde bahra phiri phiri
ujharhi pae.

47 Bhai Vir Singh, Puratan Janamsakhi Sri Guru Nanak Dev Ji (New Delhi: Bhai Vir Singh Sahit Sadan,
2004).pp.57-58
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The mind is an elephant, gurii is the trainer [pilaku], the bullhook is knowledge. Howsoever one
prods determines the course. Nanak, poking the elephant [one’s being] over and over only leads
to destruction.®

We also find this salok by Kabir:

afenT aAwEs Sfen He J99 HAHS I WIaH I 336 J B fags A3

kaea kajaltban bheda manu kuncar mayamant. ankasu ghan hai khevat birld sant.

The body is a jungle for elephant; the mind, an intoxicated elephant. The bullhorn, a bejeweled
necklace worn by the exceptional sant.*’

The elephant represents the determined or reified mind. The gurii is one who can effectively train
the mind out of its intoxication by repeatedly prodding it. The bullhorn worn like a ruby is the
sabd. Nanak’s revival of the elephant marks his achievement and the efficacy of his path.
However, this sabd, like the discourse with Sheikh Ibrahim described above, can also be
interpreted as a challenge to the rule of Ibrahim Beg, given that the Sultan commanded Nanak to
kill the elephant that he had revived.

Before Ibrahim Lod1’s entrance, we might be inclined to interpret the miracle of the
elephant’s revivification as a sign of Nanak’s salvific prowess. By taking the elephant to
represent its drivers, the mahavats, we could strengthen such an interpretation: there stands
Nanak, with his companion Mardana, amongst his flock of sheep; the meek, disenfranchised
mahavants ask, “How can the dying be made to live?”” To which Nanak replies with an
incantation and a method: run your hand over its mouth and recite vahegurii.

By starting with the preconstructed Nanak myth and applying it to the sakhi, we can

easily discover a structure ensuring Sikh identity. For instance, an alternate translation of this

48 Kanh Singh Nabha, Gurumata Maratanda (1962). 449
4 Ibid.
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sakhi might include the phrase “praise the Gurii” for vahegurii, and subtly add Nanak, such that
Nanak’s reply to the drivers would read: “Run your hand over its mouth and praise me, Nanak
(vahegurii).” With a reading of this translation, one might suggest that the mouth in conjunction
to a mantra (vahegurii) can refer to Nanak’s instilling breath (prana) back into the elephant. One
might also proceed from here to assert that this anecdote builds upon Nath yogic symbology in
conjunction with a metaphor for breath control as part of hatha yoga practice. Thus, the jivan
muktt (salvation) is a product of attaining the dasam dwar (tenth door) awakening kundalini.
Nanak gives nam simran, meditation of the name, which is often done by repeating vahegurii, as
a means to salvation; here, the word mukati can be defined as removing the bonds of superstition,
ignorance, and fancy. Reflecting upon the teachings of the Guri assists in attaining such freedom
in the knowledge of truth.>® With this reading, the myth is fulfilled—a quasi-utopia attained
through cohesion, and identity through introspection.

Something changes, though, with the arrival of the Sultan upon the scene, and the revived
elephant gets taken away (jivan mukti) again. Having arrived in the mahavats’ quarters, Ibrahim
Lodi says, “Hey, Darvesh!” (“veh, darves”) to which Nanak responds. The Sultan’s address is
marked with disrespect and contrasts the chastisement that Daulat Khan Lod1 received when
sending his retainers to Nanak after his emergence from the Vain rivulet; Nanak tells Daulat
Khan’s men to return with the retort, “Your Khan is nothing to me.” However, in Delhi, Nanak
responds to the question about the revived elephant with a turn of phrase to give the power over

life and death to Khuda, or the self-created (God). This is a way of simultaneously deferring the

0 gH HBI IAH 3 NEES THTUS J06T 3 ged9 & &8 HA3 J, fAret yust a9 Buer € =fe9 3 A=W aus
g 3t T ibid. 776
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ascription to Nanak over life and death, while also saying that such power belongs to god and the
self-created.

Earlier, while the elephant was dying, Nanak asked the mahavat to whom the elephant
belonged. The mahavat had replied, “The elephant belonged to the Patishah; the one, Khuda”
(hathit patishah ka tha ek khudae ka tha). Thus, within the frame of the story, Nanak indicates
that the Patishah, Khuda, or the self-created, thinks it has such power while also pointing a
challenge toward the Sultan. Fagirs, on the other hand, supplicate for the compassion of Allah,
where “faqir” here could apply equally to Nanak or the mahavats.

Nanak, strictly speaking, did not revive the elephant: he gave the means to supplicate for
its revival, and it was revived (jivaya). The mahavat also enacted the supplication—again
disavowing Nanak’s power over life and death. Upon the Sultan’s command, Nanak recites a
salok for elephant’s death to occur—again, in the form of supplication to ekasu, the One, without
which nothing else can be; this One is self-created.

The analogy about the metal in the flame also functions through this meaning: the faqir
can be tempered through proximity to the flame and made malleable. However, as the metal
cannot be handled, it instantaneously returns to its rigid form. Becoming red hot in khuda
involves raising a portion of Khuda, but such a raising is instantaneous and followed by return.
This notion of tempering metal is sometimes referred to in sakhis that give Nanak the epithet
“tappad”; here, Nanak appears as “Nanak tappa” in some sakhis because he underwent fappa or
tempering. Tappa returns the metal to a state before it was differentiated without altering its
differentiated state. The fagir is impoverished through differentiation but can be brought to

Khuda through temperance. There is an analogical reference to two of the stages (magamat) of
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ma arfat—the knowledge practiced by ‘arafin (the wise): fana (annihilation, extinguishing) and
bagd (return, essence).

Further nuances behind this analogical tale can be produced by turning to consider a
question about the magamat that Abii Said Hujwirt asked his fellow townsman, Data Ganj Baksh
AlT HujwirT (d. 1077). His mausoleum in Lahore is a well-established center in the sacral space
of Panjab, and he is the author of a seminal treatise on Sufi thought, Kashf al-Mahjiib, or The
Unveiling of Secrets.>' Abii Said’s question prompts this work, as he inquires into “the true
meaning of the path of Sufism and the nature of the stations (magamat).”>* In the chapter on
poverty (al-fagr), Data Ganj Baksh states, “Poverty has been given a high rank in the Way of
Truth”; poverty is a state of the poor who renounce external and internal things to turn to the
“Causer.”

Al-fagr means to have one’s nature empty of desires. Desire enables a sense of being,
which is a veil between the self and the other, similar to the notion of apperception in
phenomenology. HujwirT quotes a contemporary saying: Poverty is existence in the absence
(‘adam) outside true essence (al-fagr ‘adam bila wujiid). Terms like ‘adam (nonbeing) and fana
(annihilation) are commonly misapprehended in scholarship on Sufism to refer to a nihilism of
essence, but Hujwirt suggests they describe the nonbeing of that which contaminates the essence
and annihilation of attributes (fani yi-sifat), or the instrument through which he attains or fails to

attain his object.’* Nonbeing is the positivity of impoverishment—the manifestation as inability

to manifest through poverty (al-fagr) whose locus is the fagir. Human aspirations for summa or

S1¢Alf ibn ‘Usman Hujviri, Kashf Al-Mahjib (1957); ‘Alt ibn ‘Usman HujvirT and Reynold Alleyne Nicholson, The
Kashf Al-Mahjub: The Oldest Persian Treatise on Sufiism, Kashf Al-Mahjib.English (Lahore: Islamic Book
Foundation, 1976).

52 Ibid. p.6

53 Ibid. p.18

54 Ibid.p.28
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kulliyat (totality) require a categorical homogeneity for manifestability of any entity of this
world. Thus, our aspiration toward attaining attributes can never be non-existent—which,
following Hujwir, suggests that attributation cannot attain to the positivity of non-existence
because of its need to attain an object through sameness.

In the sakhi, the play of Khuda, Sultan Ibrahim, and the self-created is tossed into the
movement of telling (kathad) as a question about the desire toward attributation for attaining an
object. This play has already been foreshadowed in the closing of the discourse with Sheikh
Sharaf, when the Sheikh states, “What can be corrected [in the expressions] of the corrector of
self-creation?” (vah vah khudde diya saht karan waliya da kya sahi kichar). When the Patishah
says ‘“Make something manifest,” (kuch kabiil kar), he initiates a request for karamat.

The salok given here, Nanak bhukh khudae ki bia beparvahi, speaks to the desire (bhukh)
of the Sultan for witnessing and self-creation through attributes given to objects. This desire
annihilates the positivity of non-existent Oneness by disrupting indifference (beparvahi) or
equipoise (sahaj)—it destroys the possibility of being outside subjectal/objectal essence. As
Hujwirt states, such an object is given attributed positivity through our desire but meets a limit
with an encounter of Oneness that exists without any other thing. This notion is expressed in
Nanak’s supplication, ekas bin avar na kai, after Sultan Ibrahim’s imperative toward testimony
or witness through action (indicated by the phrase mar dikhal —‘show me, make it die”’) and
through Nanak’s salok.

“Eh, Darwes. Was it you that made this dying elephant live?” Nanak’s salok marks the
testimony, mari jivale soi. Hujwirl quotes ‘Abdallah Ansari: “The dead (fani) never become

living (bagi), to be united with Him, the living never become dead, to approach his presence.”

55 Ibid. p. 26
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The presence of red-hot metal can never be touched—it is unattainable unless cooled; similarly,
the wayfaring between living-dying of the elephant’s body attains no presence in the sakhi. The
darvesh enacts a metaphorical poverty, fagiri, which makes him “the Way” and not the wayfarer.
Here we see a metaphoricity of the nonexistent body, a body that desires communion or
communal cohesion, and the language of embodiment—the language through which
homogeneity occurs, through which a telling attains completion. The darvesh is “a place over
which something is passing, not a wayfarer following his own will.” To be the Way, the dervesh
frees himself from kasb, the bonds (bandan, in Panjabi) of acquisition, such that his actions are
not attributed to himself. The only trace that is therefore left to him belongs to the essence, which
is not essence but traces of essence, and not himself.>®

Nanak, the darvesh or the metaphor, tells the Sultan, Khuda or self-created, asan talab
didar ki bia talab na kar—signaling the disembarking from metaphoricity to observe by saying,
“We have demanded/searched for sight/vision; without demand no thing/nobody can be.”’” The
sultan rises in silence—he has understood, and leaves (utth gaya). Silence marks hairah or
hairan hona or the onset of bewilderment due to the cessation of conscious self-defining through

an encounter with absolute arrivant, the dis-identified.’® The sakhi ends with the phrase Nanak

%6 Ibid. p. 29

57 "Mss Panjabi B6, Janamsakhi." f. 46a

38 Mandair defines dis-identification as a “critical space that allows one to think at the limits of established
pedagogical disciplines, as well as to a critical subjectivity that is more attuned to the task of creating a postcolonial
and postnationalist global diasporic Sikh imaginary.” For Mandair a gesture of dis-identification “reopens the
trauma of encounter...to enact, via retranslation, a different kind of repetition.” This repetition cannot rely on master
signifiers from “the dominant symbolic order” but proceeds by acknowledging that “lack” is internal “to the subject
and to the political process as such.” Dis-identification allows for a reinterpretative process of signification to unfold
that allows “oppressed particulars to stand in for the universal”. Arvind-pal S. Mandair, Religion and the Specter of
the West: Sikhism, India, Postcoloniality, and the Politics of Translation (New York: Columbia University Press,
2009). pp.207 and 359. I refer to the dis-identified here to think about the role that hairant plays in the process of
non-oppositional networks where the space opened is not an opening of traumatic encounter but one that holds open
human being as a perpetual question through an encounter with the impossibility of knowing the limits of the self. In
the janamsakhis, hairani acts as a pathway to living without having a differentiated sense of selthood. The dis-
identified arrives through hairani by imparting an indifference regarding the problem of identity. In this way, the use
of hairani may reflect one approach to what Abeysekara refers to as a need to live with identities that are “no longer
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ravda rahiya, a trope to signal Nanak’s movement during the period of uddszs.>® This tropical
continuity acquires deeper meaning through associations of Nanak as Shah, Faqir, Darvesh. By
enacting metaphorical poverty, faqgiri, Nanak is “the Way” and not the wayfarer—it is Nanak, the
Way, that is continuing.

To return to the Nanak myth, focusing on Nanak as the way to salvation creates a
disconnect with the content of the above sakhi, where Nanak defers acting in favor of
supplication; witnessing is not given to Nanak as the intermediary between a person (mahavat or
Sultan) and God, but rather results from Nanak supplicating. Similarly, the story of Sheikh
Sajjan Thag ends with Sajjan Thag begging to have Nanak’s benevolence in rendering his
malicious actions inconsequential: “Ji, mere gunah fadl kar.” In response, Nanak defers any
possible intercession, stating, “In the court of Khuda, full account is taken” (khudae ki dargah
duhu galli gunah honde nahin). Sajjan, displeased with the response, requests Nanak to tell him
some way to make his request possible. Nanak responds by telling him to do three things: (1)
speak the truth, (2) give away what he stole as alms, and (3) recite “guriiguri.”

These directives do not, however, resolve the possibility of intercession. Firstly, Nanak’s
advice suggests that to balance the accounts, Sajjan must act in a manner that credits him against
his malefactions. Secondly, Nanak does not give any prescription. Thirdly, Nanak does not act
on Sajjan’s behalf for salvation: Sajjan must act alone, and Nanak gives no indication of a
guarantee of saving grace; at best, Nanak gives Sajjan a way to mitigate (fad/ kar) his bad deeds

before appearing before Khuda.

a problem,” or a tactical humanism that is commited neither to identity nor difference. Ananda Abeysekara, The
Politics of Postsecular Religion : Mourning Secular Futures, ed. Slavoj Zizek, et al., Insurrections : Critical Studies
in Religion, Politics, and Culture (New York: Columbia University Press, 2008). pp. 65 & 112

* 13fg wfsAg AHFS afg Bfs arfenm amar geer Ifowm H AF3Ae yrRfel yar Se dist yge &

"Mss Panjabi B6, Janamsakhi." f. 46a
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When Nanak disappears into the Vain rivulet and enters the dargah, he is told in the
Divine Court that he should “Be in the world, but remain unfettered” (sansar thin nirlep rahu).*°
Here, Nanak’s body inheres as a non-existence existant, outside essence and foundation, and
therefore unable to intermediate, as intermediation would require situatedness. Nanak, in short,
has no way to intercede. The elephant sakhi exemplifies the impossibility that Nanak could act
on anyone’s behalf. Through the wondrous nature of the anecdote, we cannot find a historical
event to correlate with the events of the sakhi; nothing can be said to have “happened,” except at
the level of language as such. In short, no “proof™ is possible; only interpretation can be
proferred.

As mentioned above, this sakhi precedes the beginning of the first uddasi in both the B6
and Hafizabad manuscripts. This placement marks a chronology of metaphoricity, an untimely
movement, that brings us to the question of dying, the body, and embodiment in the death
sequence. Nanak has received permission to start his panth. It is typical today to gloss panth to
mean religion, sect, or cult; in the context of the janamsakhis and the SGGS, however, panth is
simply a way (rah), with the secondary association of mazhab—the place or time through which
one goes along a way. In the next section, I will show that by taking Nanak's practice of faqirt

seriously—the practice of al-fagr—we can reassess the disappearance of his body in the death

sequence.

5.5 Death Sequence: Funerary Rites and Nanak as Corporeal Sabd
The contest between Muslims and Hindus over Nanak’s corpse is a point where the voice

of the native informant breaks through the factual/informational imperative of early colonial

0 Ibid. f. 24a
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descriptions of the Sikhs; it gets written in as a point of curiosity. Furthermore, the representation
of Nanak as an intermediary relies upon questions about the nature of divine embodiment. Both
colonial and post-colonial discursive frames of Sikhism rely on notions of Nanak and his body—
the colonial, as the factual movement in time from Nanak to the Khalsa; and the post-colonial, as
the de-historicization of Nanak’s life in preference for a life-giving act of representation in the
janamsakhi’s provision of communal identity through a salvific myth.

The death sequence has some degree of variation, but the essential contestation over
Nanak’s corpse by Hindus and Muslims is consistent. The colonial accounts focus on the
disappearance of the body as a miraculous fable, and they often do not engage with this anecdote
beyond the interpretation of it as signaling Sikh tradition and identity contra Hindus and
Muslims. This moment can also be read as the hagiographic moment par excellence within the
text of the janamsakhi: the disappearance of the body signifies its representational activity, its
intermediation to peaceful identity.

There are greater consistency and connection to the signals we have about Nanak
nonexistentialization of the body through fagiri, that metaphorize Nanak as “the Way” to disinter
the identifiability of bodies that is an essential to sansari. After his emergence from the Vain, the
order that Nanak remains in the world but unfettered by being in the world becomes actualized in
the sakhis through the representation of Nanak’s deferring action. We have seen some examples
of this already. However, to show the immediacy of this actualization, just before Nanak departs
from Sultanpur, Daulat Khan requests that the baragat (spiritual force or energy) accrued from
Nanak’s presence ensure that his city (meri nagari) be felicitous. To which Nanak responds that

the gur is already doing this (gur...kar rahiyd hai).®' The usage here of gurii is ambiguous,

61 Ibid. f. 24b
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however, given that there is very little internal reference to Nanak as a gur in the janamsakhis;
furthermore, the ascription of gur by Nanak to himself would contradict the narrative of
remaining unfettered in the world, such that it is likely this word indicates an abstraction that
defers action outside of Nanak’s body.

There is an echo of the abstracted guri in the B6 manuscript as a dying Nanak attempts
to assuage the concerns of his sons as to their posterity considering Angad being given sanction
to lead the sangat/gathering. Nanak assures them saying that they and their descendants will live
bountiful lives (rotiyan kaparhe bahut hovange). He then adds that by reciting guri-guri their
lives/birth will be correctly oriented (gurii gurii japonge tan janam savrega).>

The debate about the bodies begins at this point: the Hindus and Muslims who walked the
Nanak Way argued over whether the body should be cremated or interred. The question of
funerary rites imbricates salvation or attainment of heaven, paradise, rebirth, and transmigration.
Through the codification of religious doxa, the funerary rites bear heavily upon such issues about
the treatment of the corpse. Whether to burn or bury the body is not unrelated to the issue of
salvation—however, in either case, the intercession of the funerary rights occurs via the actions
of the living on behalf of the dead.

Baba Nanak tells the Hindus to place flowers on the left of his body and the Muslims to
place flowers on the right. He directs them that whichever group has flowers still in bloom on
their side should perform the funerary rites as they deem appropriate. Baba Nanak then requests
the sangat to sing a series of sabds beginning with kirat [sic] sohila, dhanasari rag, arti, and a
salok. After the singing is complete, the sakhi describes the disappearance of the body:

jab salok parhiya tab babe chadar uppar lai kar sutta. Sangat mathd tekiya. Jab chadar uthavan
tan kuch nahin. Tadho phul duhan ke hare rahai. Hindii apne lai gae ate musalman apne lai gae.
Sarbat sangat pari payi.

62 Ibid.
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As the salok was sung, Nanak placed a chadar over his body. The sangat bowed. When they
lifted the sheet, there was nothing underneath. Only the flowers remained. The sangat returned to
their homes with the flowers—the Hindus with theirs, and the Muslims with theirs. The entire
sangat prostrated before leaving.®

Before the dispute over the body occurs, the Gyan Ratanavali version states, “Baba goes to the
place of indestructibility” (baba baikunth nii gae).** On his way to baikunth, about two kos from
Kartarpur, he meets a man and requests that the man pass on a message to the squabbling sangat:
“I have never taken the form of a corporeal body (panj bhutan da sarir); the body you saw was a
product of your will to experience through sight.” He continues, “Upon my seat are two lengths
of cloth [due pattan di chadar]: one is for the Hindus to cremate, and the other one is for the
Muslims to inter.”®®

The B41 narrates a similar death sequence, except in this recension, Gurti Nanak requests
that no funerary rites be conducted—to which the Chaudhary protests that something has to be
done. Otherwise the people would be upset. Nanak leaves it up the discretion of the Chaudhary,
who decides to cremate Nanak’s body. As the altercation ensues, the Chaudhary sees Nanak
departing in a palanquin. When they look under the sheet to find the body has disappeared,
another heated altercation occurs between the Turks and Hindus. At several points, the narrative
suggests that Nanak is watching these events transpire—seated cross-legged on a small stool,
watching the heated atmosphere after his death. He rises and bows to the four cardinal directions,
and then, mounting a horse, he rides to the dargah.

The Adi Sakhis also describe a battle but also involves Pathans as a group distinct from

the Muslims and Hindus. In this version, the groups do not share flowers—rather, the narrative

83 "Mss Panjabi B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe."

64 Jasabir Singh Sabara, Giana Ratanawali: Janamasakhi S¥i Gurii Nanaka Dewa Ji: Sampadana Ate Patha-
Alocana (Amritsar: Gurii Nanaka Adhiaina Wibhaga, Gurii Nanaka Dewa Yiiniwarasiti, 1993).p. 626

% Ibid.
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moves from the contest over the body, where the Pathans would not let any Hindu near the
corpse. At this point, Mardana arrives, and Nanak revives himself to console his bard and travel
companion, referring to him as a son. When everyone looks at the pyre, he or she sees only
Nanak’s clothes and no body. The text notes that Baba had gone to sach khand, the true abode,
placed atop a blue jay (gararh). The narrative also suggests that Nanak is being moved, not
moving, to sachckhand: “Having taken the uninhabited abode of the light, the one capable of
action and its cause, they departed” (niranjan joti sariip karan karan samrath baba Nanak kau
lai rahe).%® None of the above accounts represent an intermediated route to salvation through
Nanak, but instead, describe a problematic about representation and thinking through a
tropological engagement with the dying body.

The Bala B41 manuscript does not have a death sequence. However, instead, we find
another discourse between Baba Nanak and Sheikh Ibrahim, the descendent of Baba Farid.
Again, this dialogue features an abiding concern regarding the nature of the body, but more
specifically about Nanak’s body, about the self-created, Khuda. In the course of their discourse,
Sheikh Ibrahim asks the following question:

Nanak pir ji tii bata khudae diyan karda hai. So khudae tai vich baitha batd karta hai. Ki tii
khudae hai. Ki khudae tai vich baitha bata karta hai. Dikha eh bat tiun main ku dass.

Nanak pir j1, you are speaking of the self-created, Khuda. Does this mean that Khuda resident in
you is speaking? Alternatively, that you are Khuda? Or that Khuda has been placed on your
speech?®’

Sheikh Ibrahim asks this question after Nanak has recited a sabd about longing for union. Thus,
the question at once addresses issues of speech and Nanak as well as about sabd and Nanak—to

what extent can we take Nanak to be an embodied personality or self? Sheikh Ibrahim also asks

% Piar Singh, ed. Shambhu Natha Wali Janamapatri Babe Nanaka Ji Ki; Prasidh Nam, Adi Sakhian (Ludhiana:
Lahore Book Shop, 1969). pp. 99-101
7 "Mss Panjabi B41, Janamsakhi Pancami Pothi Likhi Pairhe Mokhe."
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who Nanak is when Nanak speaks a sabd. This question hinges on ideas of the body,
intercession, and language itself that were brought out through the sathi anecdote. We have since
seen that the disappearing body sequence also suggests that Nanak was not embodied—indeed,
the Gian Ratnavali states this directly. In the B6 recension, Nanak answers Sheikh Ibrahim in
this way:

Tan Gurii Nanak kahiya sheikh ji eh bandd hai. Es bande nit mahala khudde da karam hai. Tan
picche sabd hai. Sheikh ji surat hai. Tan phiri loe hai. Etu loe khuddae vichavane vichaenda hai.
Tan sheikh jt esu vich baitha sirati de ghar batan karda hai...

Gurt Nanak addressed the Sheikh j1: This is an acquisition. Apposite to this acquisitiveness is the
generosity of the self-created. Then, behind this is the sabd. Sheikh ji, there is consciousness, so
there must be a power of vision/observation. This light, self-created, is spreadingly spread. In this
way, Sheikh ji, seated in this place at the abode of consciousness is enacted speech...®®

This discourse evades mention of intercession and salvation. Instead, Nanak speaks about the
self-created, Khuda, which is created yet remains outside creation. The question posed by Sheikh
Ibrahim relates to one’s ability to know this truth from having been created: either Nanak is
Khuda, or Khuda is in Nanak. By beginning with either of these, the question of how knowledge
of something outside of consciousness (sirati) comes to be known. The answer Nanak gives to
do with avoiding relating or attributing creation to something already created. Acquisition and
generosity stand in relation with one another; generosity enables and exceeds acquisition; the
sabd is behind or veiled from these. Vision and consciousness are given. Orienting vision
through the abode of consciousness makes it possible to speak about the self-created. Behind all

of this, remains the question of the sabd in orienting a way to knowing.

5.6 Conclusion

8" Mss Panjabi B6, Janamsakhi." ff. 246 a/b
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Although I have focused here on several different sakhi anecdotes, I return in this
conclusion to insist that in almost all accounts, both manuscript and print, the Sultanpur sakhi
sequence is perhaps an essential moment in representations of Nanak’s life—one that presents an
important key to how janamsakhis construct alternate portraits of Nanak vis-a-vis gurbani. The
sakhis attest to the collective recognition by people in Sultanpur of Nanak’s work and generosity
through his actions (kamm karni). However, rather than interpreting these actions as statements
about how Nanak was a remarkable, unique, conscientious, or ethical person, we can Instead link
them to understandings of the referentiality of language—the way language reaches outside itself
into the world in a transformative manner.

The janamsakhis speak of how Nanak participated in the intellectual environment
Sultanpur provided by feeding and hosting fagirs, sants, and sadhiis in his home alongside their
disciples. Thus, the period in Sultanpur was likely important for the development of Nanak’s
acumen for thinking the truth through language. They also thematically focus on the deep period
of silence that Nanak entered after his disappearance into the river; here, the anecdotes often note
that bani speaks through Nanak or Nanak speaks to explain bani. This movement between
silence, being spoken/written and having to explain, integral to the Sultanpur sequence assist in
unraveling the underpinnings of the manuscript tradition.

By beginning with language, the intertextual constellations and networks employed, and
the conceptual frameworks that inhere in the texts themselves, we can ask questions about the
creation and deployment of texts by traditional exponents. This helps recognize the invention of
method and epistemology for enacting Nanak’s teachings. Exponent used sakhi to creatively
focus on a central egalitarian ethos and sense of justice that Nanak propounded. The critique of

religious identity within janamsakhi recensions problematizes comparative modes of
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distantiation, or difference, which were prevalent in the early modern period and still form the
basis of contemporary models of multiculturalism and plurality. The non-oppositional mode of
human being in Nanak’s understanding of Oneness of language, therefore, provides an alternate

basis for equality and diversity.
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Table A.1 Lineage of Sikh Gurus Including Birth, Death, Date of Guruship, and Number

APPENDIX A

Overview of Sikh Guri Lineage and SGGS

of Compositions in SGGS
# Name of Date of birth | Date of Date of death | Number of
Guru guruship Compositions
in SGGS
1 Nanak April 15, 1469 September 974
22,1539
2 Angad March 31, September 7, March 29, 62
1504 1539 1552
3 Amar Das May 5, 1479 | March 26, September 1, | 907
1552 1574
4 Ram Das September September 1, September 1, | 679
24,1534 1574 1581
5 Arjan April 15, September 1, May 30, 2218
1563 1581 1606
6 Hargobind June 19, May 25, 1606 | February 28, | 0
1595 1644
7 Har Rai January 16, | March 3, 1644 | October 6, 0
1630 1661
8 Harkrishan | July 7, 1656 | October 6, March 30, 0
1661 1664
9 Tegh April 1, March 20, November 115
Bahadur 1621 1665 11, 1675
10 Gobind December November 11, | October 7, 1
Singh 22, 1666 1675 1708
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Table A.2 Number of Sabds and Saloks by Composed by Individual Bhagats and Faqirs in

SGGS
Name of Number of Sabds Number of Saloks Total Number of
Bhagat/Faqir Compositions
Kabir 292 249 541
Farid 4 130 134
Namdev 60 0 60
Ravidas 41 0 41
Dhanna 4 0 4
Trilocan 4 0 4
Beni 3 0 3
Jaideva 2 0 2
Ramananda 1 0 1
Parmananda 1 0 1
Sadhana 1 0 1
Pipa 1 0 1
Sain 1 0 1
Bhikhan 1 0 1
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Table A.3 List of Ragas used in the SGGS

Raga Initial Page in Gurt Final Page in Sri Total Number of
Granth Gurt Granth Pages

Sri Raga 14 94 80
Majh 94 151 57
Gaurhit 151 347 196
Asa 347 489 142
Gujri 489 527 38
Devgandhari 527 537 10
Bihagrha 537 557 20
Vadhans 557 595 38
Sorath 595 660 65
Dhanasari 660 696 36
Jaitsar1 696 711 15
Tod1 711 719 8
Bairart 719 721 2
Tilang 721 728 7
Stht 728 795 67
Bilawal 795 859 64
Gond 859 876 17
Ramkalt 876 975 99
Natnarain 975 984 9
Mali Gaurha 984 989 5
Mari 989 1107 118
Tukhart 1107 1118 11
Kedara 1118 1125 7
Bhairo 1125 1168 43
Basant 1168 1197 29
Sarang 1197 1254 57
Malar 1254 1294 50
Kanrha 1294 1319 25
Kalian 1319 1327 8
Prabhati 1327 1352 25
Jaijavanti 1352 1353 1
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APPENDIX B

Bhai Gurdas Varan Selections: Gurii Lineage & Succession

Panjabi Text

9 ufgst

93 afg H»3s & fefg ag3fa ya & nifenri
93 Aeel fefg fedt afsafar aaa a1 farfenm
fez »1@ 99 ¥ar= fAfg Tur @ Ty Aafenm
Hifanr fAar AaIf3 fefo aoa fagn® Ug g&fenm
g Bfgsr diee gfonrd fhfe &3 feafenm
A3t Af3 fHefe & Af3aR sax gu e Tenri
By & 3T At nirgan niegg feurfenr)
arfentr usfe AgU gEfenmisuil

R fear 7 23 fafg ATt Ao 3uz fearfenm

J9 a8 Iut Hofg Ifg a9 wiae & &4t fegrshi
fegr 2fz 3939 ug &fc ugd Af3 Agreh

A1 yIfe difmr fefe fefe g g3t sgaeh

BIE U 56& Tt MHITH Wig »rgt

39 8" nHT AgY JfE grenfy uret efe fesrdti. .
o3 Af3 yAR Sf3nrtise

feg yafe <= fAr @Az 3R wfg wl

g AE! Uf3ATY IHE'H AfSqY Ja<l

yJg 3B uetenr wfy3Afg fefe Af3 maren ..
fefg wret wig nigrE Yz ARG 39 I
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Afs & eF" AEIE’ J9fF ning & Afanr A&
wfg ¢ &t =g we IT=U82|l

Ua fur® Ja U9 g8 Ulg 88 a9 3t
I Afe uBfe & yafs afy difde redhi
g% it Aenr qu feeefe =< =<t

=f% 316 I9 BOH" TF AUT 5 uIBual..
idH 1dY9 AfSYd 88 WY 3 BEd ARG
Iwdar WISt Rer fegus ate Brrfa umati
gfar gfar Af399 o9 ries<tIsTll

SRS

USgEIH Y3 FIH IN &5 T8I

319 vidie 319 widl 3 A9 AIT ARG

WHIT YT J9 IH &H JIf3 nies Mgl

IH IAR igAs Ig Mfges migall

afg difge difee a9 a9 age8IuNaz I3

9 It

niarg wiar BurfeGs diarg AT 3991 Bafenr

aifaq gty Aty aig goufy a9 difse Aefenm,
319 9% 9% J1d dId 98 UJTT UIgtent||

faaug @5 €% 3 fagy fuB uzsg Uz ful uIhrfenm

=" av<

gIE G vidie nifeEnmiyll

UTGH dn U'IAY A3 UI9 Af3d9 JaI
95 dfent Jeag a9 Quer Tu3 fefo gaan
Af3 AN Af3 fefe IoHf3 Ay Tons ey Taa|
o9 & nigad THS ferye feme mHaal
Y AN AT fefe arst ovg AraAfar g

g wig 68 JISTNEN

... T vidE 9 via3 wify3 fagu mifys e afenr
A3t Af3 Aarfenis @° 3 fA8 e afewmi it
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... J9HfY AYe® niHaue nifys faafy mifyz % sfenmi
J9 9% 9% 919 ygyg Sufe mfenmi 1<

_..d19 MHIJ T THTH A3 Af3 Adrfe gamaril
FaT AIf3 39 fAy Ife nisge gt fosa aami . nasi

UTgIH Y96 FITH A3 vk niry Qurfenr

39 difge difee a9 Af3 fex efe &< gafenmi

a4l fasd midinifs ug ugeTg & ufenr|

JIfa iy & Tt 919 98 HIS wisy sufenri 1281

fodarg aad 28 fadara niarg gafenr

319 MidE 19 idT 3 JidTg A'E 3Jd1 BaTEnT
YHIEH JT »idred Af3 AgY 983 SgsTenil

39 MHIJ I9 THEH idde &'ed ASE ASfenti
IHEAY AJ Marg JI9 ©9ns waufs fefa faufenm
Ifgdifae a9 nigrsy I dfge &8 Aoefenri

J9 Y3 99 AEE I AUHAIS fefy ugaret nifenmi
Udt ufe Ag 7913 3Tfenmiui8n g83ial

9 SH=T

U9HAS Jfg gdter feas a8 & fe& feafenri
Uf3Ag wig niee afz Ifsnr uf3Ag s3fen
BHf3 HOT & uest &6 fegd & 39 sTfenr
Wl Hfg Alyer 33 9y fRarg fustenmi

g3 afg Afs Iree a8 & B & arfe Fafenm)
Aex UTH & JHinifs €t gRe nigr vfa sfenmi
AY & B& JATenT 996 3<% fAY 3<9 Fafen||
AT AT & U ASEnT 28]

% At 3/t g€ e 999 sTfenTi
BUHIETHT TgHge U3t Ife & miy ararfen|
Hrt @R gafenr @37 fRars fRfy wrfenm|
HIT IH® Jfen g@arar Hadl Hafenmil

HiE Inr fugeher afg afa 3T F9% IHfenTi
HI=eR »idn€ afg afg Iy y3T 38afenm
9Y6 T & TH SaTenmI33|)
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g Uit 9%t 99 9% UgeT ugeTenr

319 idIE I Vidl 3 J19 9% 9% JI9 e
YHIEH J19 vidred Af39T 3 Af3ag Aerfenr

J9 »HIY I9 THE'H I A< 9 Jfe AHfenT
IHAEHAY MIAE J9 M3 faafy vifys &% sfenm
JfgdifaT g niarsd »ife Ugy Wer aatenr

HS AS 5 3 STeni3sl

o9 nis St

R399 s @€ & UgHAg Rt

319 wide 9 vidl 3 A1 Af3 ANt
WHIUT JI9 Midred Jfe 7F A
39 MHIY T TTHEH WifH3 I/ I
IHETHY »iIAS JId I ASE AESL
JfgdifeT 39 iarad I9 difese It
J9HfY AY @% fuaH 97 A3HT wiFdl
g9 difdeg =fagr g &dt JEhI20I

9 G=3@iEt

fadarg miag afg Sdarg g FeTfen ]|
Eniarg niarg feg feg a=® urg aafenmi

A 33 uges afg UA fHg UA g fistenmi
Un f3fs wimg Ao Ao Aefenr Ao fagerfenr
Ur a9 &y wiagr fugt rom e& e

Uf g UsTs afg UgHAT Jfe &8 aarfenr)
vigie 3 I MHIUE MifH3 TH &H JI9 Ffenr|
IHTH I »IAs fenTi

TA39Ng Ife Ua uig afg a9 ofa difse »iZe

s gat @ Uf3Arg uf3Aar Uf3Atg niE& il

UA fui® nirg Afg 3fe HAS™™ AaE feg&l

I 9f3 fafs uaHs3 fant <939 a8 aFI

fenr earE fan WS fear Tars viefa a@mn, 131

39 difde yorfe Ui9 99 9% 9% d1g anfli
fadarg niarg afg Eddg widg UBHTTI .
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UTEIH YI6 IH WifE YTy nier nidnfil
Jfgdifee I9 &3 denmisi

e € ufy S 39 fedg 8o a3l

HIA »ie §¢ wiv 27 fermfa AH& 331

A3t 73 AHfE & ygs uaH #f3 fefz 531

¥ 3% T famrs fHfE fugH funms vaSH 3311

fen g3t fenr =orst feg HOA 39 famrs ARSI

HAJY T96 AUIH &fd miR3 O3 feg o3 7 831U

Transliteration and Translation
Var 1

jarati kari multan di phiri kartari pure no daea
charhe svai diai dihi kalijugi nanak nam dhiaed
vinu navai hor mangana siri dukhd de dukh sabaea.
marid sika jagati vici nanak nirmal panth caldea.
thapia laina jinvade guriai siri chatra phirdea.

joti joti milde kai satigur nanak rip vatdea.

lakhi na kot sakai dcaraju dikhaea.

kaed palati sariip banaed.45.

From the mausoleums at Multan, returning to Kartarpur

From villages in all directions a fourth was donated, in the Age of Darkness Nanak studied the
name.

Without the name, all other desires amount to the summation of sorrow upon sorrow.

Having gained repute throughout the land, Nanak started an untainted community.

Appointing Lehna, while living, as the successor-Guri, he unfurled the ornamented canopy atop
the head [of Lehna].

Having made light mingle with light Nanak and satigurii intertwined their form.

That invisible mark was suddenly recognized,

Overcoming the bodily form, the exalted form was attained.

so tikd so chatra siri soi saca takht tikaea.

gur nanak handi muhri hathi gur Angad di dohi phirat.
ditta chorhi kartapur baithi khadiire joti jagar.

Jjamme pirabi bijea vici vici horu kiirhi caturai

lehne pai nanak dent amarddas ghari a.

gur baitha amar sarip hoe gurmukhi pai dadi ilahi.
pheri vasaed goindwalu acaraju khelu ue lakhea na jar
dati joti khasmai vadiat. 46.
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That saffron mark, that canopy, that Throne of Truth, was established

The authority of Nanak’s hand, overturned the duality in Gurii Angad.

Leaving Kartarpur, he established a seat in Khadur, giving rise to the light there.

The seed, attaining to its fullest potential, whereas from others was revealed an adeptness with
falsehood.

Lehna took on Nanak’s gift, which later passed on to Amardas’s abode.

Becoming the immortal essence, he sat as Guri, the Gurmukh took up the Divine gift.

The wondrous play spread to Goindwal but could not be recognized.

The gift of joti, expanded through the master.

dicai piirabi devand jis vasta tisai ghari avai.
baitha sodhi patisao ramdasu satigurii kahavai.
puranu talu khataea Amritsari vici joti jagavai...
Phiri ai ghari ajane putu sansari guru kahavai.
jani na desan sodhion horas ajar na jarid janai.
ghari hi ki vathu ghare rahavai. 47.

The Giver will give fullness to whomsoever comes to its abode.

The Sodht King, Ramdas, sits and is called the true gurd.

The true seeker [talab] was given Amritsar, wherein the light rose.

The joti arrived, then, at Arjan’s abode, the son who answered to “Worldly Guri.’
From the Sodhi lineage, it [joti] did not depart, all others were unable to support it.
Nurtured by this house, the school of thought would remain led by them.

b

panji piale panji pir chatam piru baitha guru bharf.
arjan kde palati kai miirati hari gobind swari.

calt pirhi sodhia riup diwawani waro wari.

dali bhanjan gur sirma vad jodha bhao paraupkari...
agam agocar satigurii bole mukh te sunao sansari.
kaljugu pirhi sodhia nehcal ninw usari khalari.

jugi jugi satigur dhare awtari.48.

Five chalices, five pirs, the sixth pir sits as a great gurd.

Arjan, overcoming the body brought Hargobind to full presence of being.

The Sodhi lineage continued, the form reignited successively.

Breaker of partisanship, the courageous Guri, great warrior,

Speaking about things beyond rational knowledge in the face of the worldly.

In Kaliyug, the lineage of Sodhis raised an unmoveable foundation and expanded upon it.
In each and every age, the true Guri puts saintly people on the earth.

Var 13

parbrhamu piiran brham gur nanak deao.
gur angadu gur ang te sac sabd sameao.
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amard padaon gur ram namu gati Achal acheao.
ram rasak arjan guru abical arakheao.
hari gobindu gowinde guru karan karbeao. 25.13. teran.

The eternal essence, the full form irradiated Nanak.

Gurt Angad, the mingling of Gurt’s limb and true word.

Amarapad [Amardas] attained through Angad the Invisible and Indivisible

From Amarapad Gur Ram received the Incorruptible, the Untainted teaching of the nam-path.
From Ram’s essence, Arjan Guri attained the unmediated gnostic way.

Hargovind, the Gurt who attained the creator through Gurbani, the cause and the enactor. 13.25.

Var 24

angaon angu updeonu gangaon janu tarang uthdaea.

gair gambhiru gahiru gunu gurmukhi guru gobindu sadaea...
gur cela celd guru guru cele parca parcdea.

birkhaon phalu phal te birakhu piao patu piao patidea.
parbrhamu piiran brhamu sabd surati liw alakh lakhdea.
babane gur angadu ded.5.

From one portion, another formed, like a wave forming from the Ganga’s current.

The dark and deep ocean of attributes was called upon by the Gurmukh to attain and know the
language of mindfulness.

The student passed the test of egoity, student and guru became bonded

Like the tree and flower, which rely on one another for fecundity, or as father from son

By focussing the consciousness on sabd (word) the distant Creator, in its entirety, was
comprehended.

Angad’s thinking arose from Baba [Nanak’s]. 24.5

...gur angadu gur angate amrit birakh amrit phal phalia.
joti joti jagaeanu dive ye jion diva balia...24.8.

The immortal mind and body of Gurli Angad fructifying from the tree immortality
As a diva from the flame of another diva, the eternal light (jo#7) manifest in Angad is reillumined.

...gurmukhi sukhphalu amarpadu amrit birakh phal ldea.
gur cela celd guru purakhaon upde samaea...24.9.
Amarpadu, the Gurmukhi, was granted the fruit of equipoise from the immortal tree.

master-student, student-master, rising and returning from person to person.

...gur amaraon gur ramdas joti joti jagae juhara.
sabd surati gur sikh hoe anhad banit nijhar dhara...14.
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Through the universal ethics of Gurii Amar, the eternal light reillumined Gurii Ramdas’s light
They become gursikhs from an uninterrupted flow of sabd-consciousness derived from the
boundless bani [artful writing]. 24.14

parbrham piiran brhami satigur ape apu updea.

guru gobindu govind guru joti ik due nav dharaea...
nadrt kinare akhiani puche parvaru na paea.

horani alakhu na lakhiai guru cele mili alakh lakhaea
Harigovind Gurii gur bhdea. 24.24.

The primordial creator, the fully formed satigur, arose through itself.

The consciousness of bani [artful writing] and the conscious realization of paradise, one light
[essence] assuming two names...

Just like standing at the bank of river and asking par (there) or urar (here), is perspectival
Others are unable to envision the invisible, from the merging of master and student the invisible
comes to sight.

Hargovind accepted Gurii [Nanak’s] mindfulness

nirankar nanak deo nirankar akar banaea.

guru angadu guru angte gangaon janu tarang uthdea.
amardas guru angadaon joti sarip calatu varatdea.

guru amaraon guru ramdasu anahd ndadaon sabd sundea.
ramddasao arjanu guru darsanu darpani vici dikhdea.
harigobind gur arjanaon guru gobind ndon sadvaea.

gur murati gur sabd hai sadhsangati vici pargati aea.
pairi pae sabh jagatu tarded.25.24. cauvin

Nirankar Nanak Deo, unembodied-existence was given to embodiment.

Gurii Angad, from a portion of Guri [Nanak], a wave rising from the Ganga’s current.
Amardas from Gurt Angad, the fading of True light was given continuance.

From Guri Amar, Gurii Ramdas, the unstruck sound was made heard through sabd (the word)
From Ramdas, Gurt Arjan, showed the philosophy of Gurii [Nanak] by example.

The Gurii’s existence is the Gurl’s sabd, which becomes manifest in the congregated.

Lying at the feet [of the sabd], they cross the ocean of the world. 24.25

Var 26

babani pirhi cali gur chele parcd parcaea.
guru angadu guru angu te guru celd gur bhaea.
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amardasu gur angadaon satiguru te satiguri saddea.
guru amaraon gur ramddsu gur seva gur hoe smaea.
ramdasaon arjun guru amrit birakhi amrit phal ldea.
harigobindu guru arjanaon adi purakh adesu kardea.
sijhai sujh na lukai lukaea. 26.34.

The Babani [Gurii Nanak’s] lineage continued through master testing student attainment.
Gurt Angad, from a portion of the Gurd, the student transformed into Guri.

Amardas, from Angad, the True Guri brought forth the True Guri.

Through Gurti Amar, Gurii Ramdas mingled with the Guri by active service.

Through Ramdas, Arjan Gurd, the immortal tree’s immortal fruit was planted.
Harigobind, because of Gurii Arjan, was made to submit before the earliest form.

Even when hiding discerning gnosis that has come to mind, it can not be hidden.

Var 38

satiguru nanak deao hai paramesaru soi.
guru angadu gur ang te joti joti samot.
amrapadu gur angadaon hue janu janoi.

gur amarao gur ramddas amrit rasu bhoi.
ramddasaon arjanu guru guru sabd sathor.
harigovind guru arjanaon gur govindu ho.
gurmukhi sukh phal piram rasu sutsangh aloi.
gur govindaon bdaira dija nahi kot. 38.20.

The true gurii, Nanak, is himself the light of the Creator.

Gurii Angad, through the Gurt’s portion merged his light with the eternal light.
Amarpad, because of Gurli Angad knew its essence.

From Guri Amar Gur Ramdas tasted immortality.

Through Ramdas, Gurii Arjan became a companion of sabdgurii

Hargovind, because of Gurii Arjan, brought forth the artful writing (bani)

The satisang attains the unthinkable fruit of equipoise and expressions of love with the
Gurmukh.

The others are ineffectual as they have not attained the mindful presence of artful writing.

Var 39

dastgir hue panj pir hari gur hari gobindu atola.
din duni da patisaaon patisahda patisdaon adola.
panj piale ajaru jari hue mastan sujan vicola.
turia carhi jini param tattu chia vartare kolo kola.

chid darsanu chia pirhia ikasu darsanu andari gola...39.3.

Through the support of the five masters, Gurii Hargobind was incomparable.
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The supreme ruler of heaven and earth, the immoveable king.

Inheriting the five eternal chalices, he is the highly adept match-maker.

Climbing to the consciousness of Oneness, whomsoever attains the primary essence is at the side
of the six.

The six philosophical schools, and the six branches, are indebted the philosophy of
Oneness...39.3

gur govindu khuddae pir guru celd celd guru hoa.
nirankar akar kari ikangkaru akar paloa...
parbrahmu piiran brahm adi purakh ades aloa.
harigobinda gur chatra candoa.4.

Mindfully aware of bani, the self-realized master, becoming master-student and student-master.
Beginning with embodying unembodied-existence, giving shape to the state of indifferent
Oneness

Submitting to the eternal essence, the full form, the primal being was visualized.

Gurll Hargobind bears the canopy of kings. 39.4

siraj dai ghari candrama vairu virodhu uthavai ketai.

suraj avai candri ghari vairu visari smalai hetai.

joti jot samae kai piiran param joti citi cete.

lok bhed gun gian mili piram piald majlas bhetai.

chia ruti chia darsanan iku siiraj gur gian sametai.

majhab varan saparasu kari asat dhat iku dhatu su khetai... 5.

At the sun’s house, the moon creates hate and antagonism.

The sun comes to the moon’s house, putting aside the hatred and attempting to be conciliatory.
Having mingled light with the eternal light, keeping the mind fixed upon full primordial light.

In the gatherings, the distantiated peoples are met with the virtuous knowledge and secrets about
the chalice of love are disclosed.
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APPENDIX C
Dasam Granth Bachitra Natak: Gurii Lineage and Succession

Section IV

fAs 8v ufs€ 7 8¢t IT21 35 UIH & SIH 31 THLEI .. .79 56 A& H TH »a IITed 1T
#9138 YA &fg 3fg ugH ue ufediol

Section V
19135 S ot g% fad yaie aad Ifell A8 fAds & Ay €8 Ad 37 38 AJfEls|

Isug 35 feg % H T9H 88U AS A6 & 979 8301l 1 37 & HYdl Hfg w2l 3 F8d adt
yy AUl

A 7 U8 396 3 U3l Uy 3 {35 3 YF IJNTH Y JuJ & ASTIFS TS d H19 & M€

&5 vidle & Y TSTITIH Yga &g faT H &7l »iHgeR Ufs &H oIl 76 &t ud 3 €y
IO 1

A9 9996 AH <7 »<Tll ITHETA 39 Jd SJ<Tll {37 99956 YI3s Enrmll »iHIe'H AT Ufg HaT
il
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Jfgdifae yg 3a fAa 19t Ife 30 o 891 It fars & A3 <2136 3 391 Foes SRR

39T 99Ed & 9%3 3 A3 & AN I T T AS AT 3G 1 1 1 AT FINEN

Lavi Raja of Madra Des (Panjab), a Sodhi King, requested Bedi attend his court. Bedis came
from Kasht and explained the four Vedas to the assembled court. They acted upon the teachings
and the realm benefited. Lavi Raja so effected by the teachings that he gave over control of the
kingdom to the Bedis and became forest dwelling rishi (banbds) - rikham bhes kiyam. Lavi Raja
practiced austerities while the Bedis became absorbed in pleasure of the royal court. They
eventually squandered their wealth being reduced to control of only a few villages while having
recourse to agriculture to sustain themselves.

Section 1V

Jjinai bed pathio su bedi kahde. tinai dharam ke karam nik calae...jab nanak kali mai ham an
kahaai. ho jagat piij kari toai param pad paeai.7.

Those who study the Vedas are called Bedi, they established ethical codices...When I summoned

Nanak to enter kali, attaining the height of knowledge he became acceptable and esteemed in the
eyes of the world.

Section V
dohra. tin bedian ki kul bikhai pragate nanak rde. sabh sikhan ko sukh dae jah tah bhae sahae.4.

Into the [faltering] Bedi lineage King Nanak was manifested, easing the anxieties of all disciples
by dissipating their passions. 4.4

caupai. tin ih kal mo dharam calayo. sabh sadhan ko rah batayo. jo ta ke marag mai de. te
kabiin nahin pap santde. 5.

chaupai. In this era, he established a moral code and explained this path to all gnostic sects so
that they might come join him on his way, never feeling the pain of sin. 4.5

nanak angad ko bapu dhara. dharam prachur ih jag mo kara. amardas puni namu kahayo. jan di
pak te dip jagayo.7.

Lighting a flame upon the disciple’s diva, Angad assumed the form of Nanak, and spread the
code [of Nanak] in the world. Amardas taught about the benefits of nam [the name]. 4.7

jab bar dan samai vo ava. ramdas tab guru kahava. tia bar dan puratan dia. amardas surpuri
magu lia.és.

When it was his [Amardas] time to pass it on, Ramdas was then called upon to receive that
ancient light. Amardas then took to heaven. 4.8
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sri nanak angad kari mana. amardas angad paicanda. amarddas ramdas kahayo. sadhan lakha
miurh nai payo.9.

Sri Nanak held Angad in esteem. Amardas was recognised by Angad, Amardas called upon
Ramdas. The technique of visualization is not acquired by the ignorant. 4.9

bhin bhin sabhahuin kar jand. ik rip kinahiin paicand. jin jana tin hi sidh pai. bin samajhe sidh
hath na ai. 10.

Anyone can attain knowledge through distantiation, but existence in Oneness is had infrequently.
Whomsoever experiences it [living Oneness], provides for its proof. Without first understanding
this proof Oneness will not come to hand. 4.10
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APPENDIX D

Bhattan di Bani (1369-1409): Guri Lineage and Succession

AeEIE HO® Ufad & Al .
@Al YH'E 376 Jg Widie »Hg IITe8Il Hi Ig I7 mfaos nies nife yafy
gIHTESI .. 19011 (1 a3t0)

AeEIE HT® 38 & 31
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IAfs IJ9HfY Foew €%fe Jiar urgH UMl ATt &H »E® J13J 3< ITE WHITH Jd I8
gfanm (nr: 43¢)

181981l FY &H I939 AfEZ aaf AafamBIl 37 3 widie Basr ydife 37 H 9d=d (&< IfamBIl
(n:a3tY)

ASEIE HI® ... & 8l
&&a YATfe nigre AHIS aIfg miHfg niig S93felIl 99 ITHE™R a& 39 3° mie® MHg UT
ufelI, . (m:a3¢2)

131921 A3 gy IfT »ifu 9 sk FTwRI 37 3 vige 3w 33 A 33 @B, 1 Af3
gy Af3 & AZ A3y ufel 8fqI nrfe yafy ussfy feuw@ »es HRSTE gfall yare Af3 manqar
39 anf 3% @RI (n:a80%)

3 & U3 9< A8 Hfe fEe vor fre A adhl efs S fadfe faufa sfak ofs Ay & =fswl B=

St HES™ A6 & Y3 ©16 T 7 Haifs faRfe fsos adtl anveh a9 A 39« af 99 Af3
IEe H'T TatIgl (»f: a8ott)
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savaie mahale pahele ke 1 ...
kalijugi praman nanak guru angad amaru kahaeo. sri guru raju abichal atalu adi purakhi
phurmaeo... 10. (p.1390)

In kaliyuga Gurii Angad, and Amar give testimony to Nanak, who established an immoveable
and immutable kingdom as he was commanded to do by the primordial being. (p.1390)

savaie mahale tije ke 3.

soi purakhu sivari saca ja ka eku namu acalu sansare. jin bhagat bhavjal tare simaro sot namu
pardhanu. tita nami rasiku nanak lahna thapio srab sidhi. kavi jan kal sabudhi kirati jan
amardas bisriya. harinamu rasani gurmukhi barddyo ulati ganga pascam dhia. sot namu achalu
bhagata bhav taran amardas gur ko phuria

Focus upon the person who state that the One Name pervades the world. Hold the remembrance
of that Bhakta’s name primary who traversed the ocean of creation. That name was spoken by
Nanak, who granted complete knowledge of it to Lehna. Reciting the All-name as their daily
practice, the Gurmukh overturns the Ganga’s current westward. Devotion to that immoveable
name blossomed in Amardas’s mind.

4.14. sachu namu kartar sadrirh nanaki sangraio. ta te angadu lehna pragati ta su carana liv
raio. (p. 1395)

The teachings of the creator’s true name are in Nanak’s collection. Angad was revealed in Lehna
when he attentively remained [studying] at the feet... (p.1395)

savaie mahale ... ke 4.
nanak prasadi angad sumati guri amari amaru vartaeo. gur ramdas kal care tain atal amar pad
paeo...(p.1397)

Because of Nanak, Angad attained that same thinking and passed its eternal essence to Amar.
Next Gurti Ramdas spoke after donning the immortal and immutable essence. (1397)

3.12. joti riipi hari api guru nanak kahdyo. tan te angadu bhayo tat sio tat mildyo...sati riipu sati
namu satu santokhu dhario auri. adi purakhi partakhi likhayo achalu mastaki dhuri. pragati joti
jagmag teju bhiia mandali chayau...(p.1408)

Know that Gurt Nanak was the essential form of the All. From him, Angad was able to merge
essence with essence...sacrificing to the true form, the true name, one is taken across. Beginning
by manifesting the primordial being writing without deceitful thoughts. The joti [light] became
clear and resplendent; it was glorified through entering the gathering. (1408)

297



APPENDIX E

Truth (sac), Katha, and Sakhi in the SGGS and Dasam Granth

179 faes Andt vs & Tt
(At ar® AE foer Aradt 39at ar Gardt @)

sac bin sakhi mil na baki.
(sact gall jane bind shadi bharnt ya ugahi deni)

Truth without sakhi lacks expansive value.

AH A& A9T At gfan 3TU & 8uHr 593 FUI
o H 39 & fHfepar 3t u9gy 39 o A

sesa rasan sarad st budhi. tadapa na upmda baranat sudh.
ya mai ranc na mithai bhakhi. parbrhamu gur nanak sakhi.

The Saraswati like language of reasoning is polluted unless its

letters are emptied of comparison.

Through Nanak sakhis, the “I” begins merging with the sayings about a
reality outside of objective conditions [parbrahm].

IHS &t @91 A9 © ©fg 7fe AT I
A9 niefg Hfgs Afg g

a6 A9 AT Afong Afg AHEtIQul
18t .. fAst fegg »iy arefenmi

Ga" yAn & Tfg vy €A% A9 Fafe gafenr
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sacai dai dari jae sac cavaiai'. sacai andari mahail saci bulaiai. nanak saca sada saciar saci

samaiai. (15) jini vicaho apu gavaea. ona khasme kai dari much ujale sacai sabdi suhdea.

To cross the threshold of True Being have the truth taken.

From within the palace of True Being, call upon truth.

Nanak, the truthful are always true may we be mingled with truth.

paurhi. Whosoever experiences self-loss, become resplendent through the True’s words
their faces radiate upon the master’s threshold

1€t Ifg & B3 A=Y A% It IfT A9 of fea At
far ofg HAsfa f3fs Ae & fage andhi

Ifg mfy3 I&r AJAC 83H I =9aT Ao It

39 gfent yarfA fufenr viftmre A8 gow frandt
nifeAe nidied miwY fadras B Sfthar gaufy mindti2

Paurhi. hari ke sant sunho jan bhat hari satigur ki ik sakhi.

Jjis dhuri mastaki tini jan lai hirdai rakhi. hari amrit katha srest

itam gur bacani sahaje cakhi. tah bhaed pragasi mitia andhiara

Jjiu suraj sirakhi. adist agocar alakh niranjan so dekhia gurmukhi akhi. (2)

Sants of the One, fellow disciples, listen to a sakhi the One’s true-brilliance.
That disciple attaining the furthest point and placing it upon their heart,

creates an ambrosial katha of the One using significant enlightening

statements through ruminative equipoise Like the sun at its zenith, being is
pragas and darkness is extinguished. The unthinkable, unbreachable,

invisible, unadorned seeing that through statements from an illumined mouth. (2)

18t Si3T Bt aH 7 Ifg ufg nmdatil
39H @€ A9 Af3d9 AT At
a6a Ifg IE e vivy Yz st

paurhi. kita loriai kamm su hari pahai akhiai
karaj de’e svari satigur sac sakhiai
nanak hari gun gae alakh praph lakhiai

Through extraordinary exertions, that One can be spoken.
Arranging the effects, give truthful sakht of true-brilliance.
Nanak, sing the One’s attributes see the unseen prabhu.

' The verb, cavar, is equivalent to the modern word for stealing or taking someone’s thing without their knowledge
(cor or caurh).
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# feg 38 78 »ig ar<il gy uy 39 fege & nill

jo eh kathd sunai aru gavai. ditkh pap tiha nikat na avai.

Whoever listens and sings this katha,
pain from negative acts cannot come near

IH™S HI&' 81l Ifgare Ut afgars aEtl
Ifg afge™ agr fo3 gami fHf® A3 Haifs afg aiF arell
Ad IGAE €39 39 HiGl

majh mahald 4. harigun pariai harigun guniai. hari harinam katha nit suniai.
mili sat sangati hari gun gde. jag bhaojalu dutaru tariai jio.

Read the One’s attributes, attribute the One’s attributes.

At every instance listen to katha of the One and the One’s attributes.
Crossing this impassable world-ocean, live.

IHS HI®™ Ul JIE M3 HE Ifgn I I8 A3 HS HAE! B2

majh mahald 5. gun gavat manu haria hovai.
katha sunat mal sagali khovai.

Consciousness blooms by singing the attributes.
Listening to katha removes all dust.

198 Ha® Ul BfE Ifg g €3t HEI HTT YBT3 38 AY A

gaurhi mahala 5. suni hari katha utart mail. maha punit bhae sukh sail.

The dust was taken away by listening to katha of the One.
Attaining great clarity, endlessly at peace.

Inde Afagll ez A3 funifad wicg ot aF Jaatil
IIY JIE! nigg A1 faz end Uil

35 H& U8 A3 ABfuda af gafH ¥ifent urehtil
IH Hi6g I9 39T areg AT Tt
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N o Fa Fa n
dd 5'6d AS3 H3J JAMEd STaT Midg SIS I

anand sahib. avat sant piariho akath ki karo kahani. karhao kahani akath kert kit duarai paiai.
tanu manu dhanu sabh saopi gur kao hukami maniai paiai. human mannihau gur kera gavhau
sact bani. kahai nanaku sunat santhau kathihau kathihau akath kahani. (9)

Come, beloved sants let’s write a story about the unsayable. When writing the
unsayable story, which threshold should be emplaced? Leave aside body,
mind, and value emplace by thinking of light as order. Thinking this order
elaborate upon light, sing the truly artful language. Tell them Nanak, “listen

sants, enrich and embellish the unsayable story [akath kahani]

Iniee Afagl fAR & aar gafefa »udt fA 9o Ay ur<di
3J o' AY Afag fAG 3@ 3@ g@=dIul

anand sahib. jis no kathd sundeai apni si gurduare sukh pavhe.
kahai nanak sace sahib jio bhavai tivai calavai. (15)

Whoever is made to hear your katha, they pass the threshold of light and have
peace upon them. Tell them Nanak, whoever has the becoming of the true
master upon them they are driven in this manner. (15)

a1 fases| Ho® Il I8u= wT Al

# fag Inm 73 fag 33 3 39t Az miEEEt

39" i3 & A HI Afag A »igs famm g3ametizl
famr 98 T 38 afF A »idg & IEaT Al

7 3 3 ALt ninyr 3% 34t =famret

rag bilavalu. mahal 1. chaupade ghar 1. jo kich hod sabhu tujhu
te teri sabh asanai. tera ant na jana mere sahib mai andhal kia
caturar. (2) kia hao kathi kathe kathi mai akath na kathand jat. je
tudh bhavai sot akha tilu tert vadiar.

All that occurs, all of it is upon you, it is all yours my all-knowing
friend. Not knowing your limits, my master, | am blind with what
awareness. (2) With which speech might I say when by saying “me”
the unsayable can not be elaborated? Whoever becomes yours,

say to them, extract oil from the seed for your expansion.
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APPENDIX F

1809 Letter from John Malcolm to Henry Colebrooke

Bombay
12th July

My Dear Colebrooke—

[...]. T have endeavored to make this paper as worthy as I could of the collection for which it is
intended. [...] peruse it with great attention and [...] make any alterations or amendments you
like. I have left a vacancy at the beginning of each division of the subject to be filled up by you. I
think you will insert the contents of each chapter as it is usual to have chapters in papers
published by your society. [...]

I should be anxious for your opinion. I will not conceal my expectations that you will on the
whole be pleased with my production--which at all events must be entitled to indulgence as
having been brought forth in troubled times--when it was difficult to give it that attention which
its novelty of interest merited. It will I conclude be called a Sketch of the Sikh Nation by Sir John
Malcolm--that title is modest and when I consider that it has no pretensions and comes faceward
under your protection I will not fear its fate. Believe me, my dear Colebrooke.

Yours ever

Most sincerely
John Malcolm

(John Malcolm
Bombay 12th July 1809)

(With a ‘Sketch of
the Sikh Nation”)
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Figure F.1 Page 1 of manuscript of letter from Malcolm to Colebrooke
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Figure F.3 Page 3 of manuscript of letter from Malcolm to Colebrooke
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APPENDIX G

Panjabi Text of the Elephant Sakhi from Two Manuscripts

Dillt Hathi Moea Jivaea: Mss Panjabi B6, ff. 44a to 46a

TH 3 HIETS Je¢ IIN me fewt feas i 3fe fedt ar ufsAg AS3® god aar gl 8o afe ofs
N Ho=s fefg &fs fumnfs (furmf3) Tg3 it 3fe feg ot ufh W ufenr &l 3x fuee
3¢ wird Il 3fg T ufenr 3At faf 3¢ T 37 8 wigg 13T #t »irt ot @ fus 9e o 3fg o3
nifemr gEt far @ g1l 39 Horef3 afonr ot wfsag o g fea yerfe o g 3fg a8 afonr
At fa 52 T8 37 B nifitner 1t niAST gAY &Il 3T I8 nifun I9 gAY S9dll 3fg 8
Ifgnr 7t 92t &t 299 puS ufe (U®) ye R 39 g9 fHag i3t »ifuGy 1 &g T Hi? 37 3<g
aratl 3fg §ar nifunm 7t HE fagg Hie 3fsn 3fg T8 wiftmr e af9 fer € Ho Gufg a8
S99l Tgag wgll 3fg Gurfamr vt Afa Ig fanm 37 It §fs yar onmi 3fe wiew ufsAg
ag ugget »ify AEEt 39 A3 goH 891 IET Harfenmi 83 &f dea g wifenmi nife Eoi
wfuGH € ©9<r g Il 3F dierfenr 31 3fg I8 wifunm Hafs diews o yorfe 31 »3
e gdliagT IoH »ig 3N 36 fefa ufsAara nifunm wifg fewsi 37 g Sfenm FSSI HS
fie® ATl oax & fag nieg & agtial 3fg a8t Hfg aifewm gafs wfsefa wifumm Hiesi
3fg g8 afonm IA9f3 o nifar fefe 3fu &% Jer T ug €T I3t 95 Gufg fea aatl mi3
vifamrrg aet I3t 331 36 yerfe @ fefy edia & I8 IfsI m=3 yerfe ot Het 6T Garfe &fefall
ug & ot vt Gz It 3fe ufsArg AHfs af Tgg yAt Jwmi 3fe wrfuGe # g8 a8 Tl
3fg grar Sfenr ARSI 561 Y yerfe of fanm § uderdtil »iAr 3%9 deg ot fanr 3%9 &
3fg ufsarg AHfS afg G aifenmi g geer Ifonm /Y A9 yrfel

308



Dillt Hatht Moea Jivaea: Hafizabad Lithograph pp. 60-62

e fedl foa®. 39 fedt o usAg AB3s fegardii 8ar g Bar Afe I3 Ifanm HaresT
feg; Gt fumiz w93 Aist. 39 feq IHt 8 ar v &r; €T I%¢ fuee wd. 39 w8 yfenr, “gHt
fa€@ 3% fuee 377 39 &' Ifanr, “Hl, T @ fus I° »d.” 39 T8 o A nifnr, JE!
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Jeg &d1?” 39 Gt niftr, “At, HE fagg dies?” 39 I8 wiftmr, “arfed fere o U9 oF
S99, TUqd md.” 39 Bt nifamr Hal, Afess o8 feonr eaag nidaq, Tt €'s ua Ifenr!
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9359 Tieg a8 nifenr; nife 8. »ifu&, “€ w9<R! feg ot 3R dierfenr 327 39 99
ifenf, “H9E Ale®s % yeife 3, w3 enife gaidt, IfaH »i®g 3.7 39 g9 Sfen A%A:

H9, v Ale® A,
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al fe9 3u & % 3T 7, ud 89 33x o8 Bug feaw at. 38 yurfe fo'v el &% 7 39
35, ni3 yorfe & At 6T Bofe &s, ug 63 &t At 8osy Id1.” 39 USAT AHS &9 ¥J3 A
Jfenr, nifuGR, “M, 3= q9% a99.” 39 I SfenT AR

a6d I Y yee o, famr § ugerdl;
WA 3B9 yIfe &, fanr 3%9 & ar=t.

39 USAT AHS & 86 difenr. arar §ag’ 38 Ifonr. 88 Toag!
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