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The book addresses to the issues
that have cropped up from the
textual studies of the Sikh
scripture. It examines the various
ways and means or the traditions
through which the Gurbãìi was
being transmitted in the pre- Àdi
Granth period. Besides inquiring
into the role of the Sikh Gurus in
nurturing
the
Sikh
scribal
tradition, it takes into account the
rival traditions, namely the
Udãsis, the Bhallãs and the Miìãs
that had come up to serve the
sectarian interests. The study
seeks to reiterate that before using
the evidence of a document of
Gurbãìi, its authenticity, antiquity
and authority need to be analysed
in an analytical and surgical
manner. It intends to subject the
sources to rigorous examination
that are considered to be at the
base of the Àdi Granth. It also
points to the limitations of
Biblical methods of textual
criticism which have been applied
to the Sikh text without any
testing and experimentation. It is
hoped that this work will be a
significant contribution to the Àdi
Granth studies and with it some of
the contentious issues originating
from the understanding of the
western scholars in respect to the
formation of Sikh canon, may be
laid at rest.
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NOTE ON TRANSLITERATION AND
DOCUMENTATION
For transliteration of the terms in their modern Punjabi
forms we have followed the system of Encyclopaedia of
Sikhism, Punjabi University, Patiala. Unless otherwise
specifically stated, all dates are Common Era. Instead of
mentioning to 'a' or 'b' side of a folio of the manuscripts used
in this study, we have referred to it by a single folio number
that is marked on its right side. The abbreviations used in
this work stand for the following names and terms :
AGGS
ASS
ast.
Bk.
C.E.
Chap.
chaup.
M.
MS
JRS
JSS
N.W.F.P.
S.G.P.C.

:
:
:
:
:
:
:
:
:
:
:
:
:

Àdi Guru Granth S#hib
Abstracts of Sikh Studies
Astpadi
Bikrami
Common Era
Chapter
Chaupadi
Mahali
Manuscript
Journal of Religious Studies
Journal of Sikh Studies
North West Frontier Province
Shiromani Gurdwara Parbandhak Committee

FOREWORD

13

FOREWORD
It is a great honour to be asked to write a foreword. It is always
a pleasure to join in presenting to the public a work of academic
excellence which indicates the fruition and fulfilment of an important
development in the academic scene.
When the British East India Company closed its regime of
major conquests of territory in India in the middle of the last century,
it was natural that the driving power which lay behind them should
proceed to the next steps. That driving power could be called
'Westernization', 'Europeanization', or even 'Globalization'. That lust
persisted in a territorial sense till another ninety years were spent.
Then India, Africa, and various other parts of the world followed
the example of Latin America of going into self-determination of
some kind. Alas - the more subtle means of the old processes
continue in full swing and we are witnessing the on-going struggle
between Han China and others at this time.
In India, in the 1850s, it was natural that indigenous forms of
higher education should be trodden under foot and the British should
push the western university system hard. Some of the Indian peoples
turned their backs on the new system as it began to unfold in the
universities at Bombay, Madras, Calcutta, then Lahore and the other
places. But the juggernaut went inexorably on, and when India and
Pakistan achieved independence in 1947, more and more local
resources were poured into its expansion. Some saw it as a
movement when the shackles of the British so-called drive for quality
were shattered by a new country's need for quantity. Even so, some
communities lagged behind. The Shi'a in part and the Sikhs were
two such communities. But even they had second thoughts. The
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young men and women who deserted the British system under the
influence of Mahatma Gandhi lived to regret it. Everybody had
forgotten that it was the Namdhari Sikhs that had first asked people
to avoid the westernizing system. Those boycotters had good right
to feel suspicious, for the British deliberately planned the production
of little Englishman with brown faces to take their places. After all,
Gandhi, Nehru, as well as Jinnah, had all been to Britain, and received
British qualifications which paid them off well. At that time, the Sikhs
could produce no politician of that caliber to stand up for Sikh rights.
So, also the old Awadhi nobility were left out. The great Maulana
Azad himself, being of Bengali background, did what he could for
the Muslims as a whole, but the Muslims too fell behind. Many hived
off to Pakistan.
There were some amongst the Sikhs who were prepared to
take the risk, though the members of royal families sent to England
seemed to achieve nothing or even to die in the kind of misery that
the good Prince Dalip suffered. But in independent India, under the
leadership of people like Prof. Harbans Singh, Dr. G.S. Mansukhani,
and S. Daljit Singh, there were some Sikhs prepared to work with
the new system while keeping it under control. It was natural when
the Sikhs had on behalf of India gained their great victory over
Pakistan in international warfare in 1965, that Mr. Lal Bahadar Shastri
should listen with friendship to their ideas for promoting their
language and culture. Much more was needed, but now it was high
time that the western end of the spectrum, should be given a fully
fledged university : on the eastern side, the Punjabi University, plus
additional chairs at Chandigarh, and in due time throughout India,
should be made available.
It was possible in these circumstances to have specifically Sikh
Religious Studies centered on Sri Guru Granth Sahib both at a
Department of that name at Patiala and in the Guru Nanak Studies
Department at Guru Nanak Dev University, Amritsar. But even
before this the old tradition of Sikh scholarship had not been wholly
eradicated by the British. Somehow it had survived. The court at
Faridkot contributed a certain amount of patronage as did the other
princely families, but as we look back we get the feeling they did
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not help as much as they ought. In fact, there were times when
if some of them who were collaborators with the British thought
the students of Khalsa College were too obstreperous, they
engineered the shutting off of resources so that sometimes the
Principal of the college, even if he were not himself British, came
under very severe pressure.
When the Sikh shrines were freed from the Mahants and other
incumbents, they became able to make a much more direct
contribution and various taksals arose or were revived which
continued the work of scholarship. The Shiromani Gurdwara
Parbandhak Committee were also patrons and promoters of
scholarship. The tradition of Sikh scholarship was picked up by the
Singh Sabha Movement of the 1870s onward, and they produced
a great person like Bhai Kahan Singh Nabha. On its side, Khalsa
College, Amritsar, produced Prof. Sahib Singh who takes the breath
away for his academic eminence and his sheer ability to carry the
traditional roots of his subject into the very front of original
scholarship in our century.
It is part of the subtlety of the modernization trend that there
must always be many stalwart, deep-thinking members of the old
ways who have open minds about the value of many things the new
ways bring, at least so far as to give them an honest and thorough
try-out. This leads to a certain dichotomy of thinking and action
which can enter into the very hearts and minds of even the strongest
supporter of the traditional ways. There is always division and
confusion and tergiversation in the ranks. Good people are found
on both sides. The same sincere person can change sides. Therefore
throughout, we should not consider collaborators with policies we
do not like as enemies to be hated or betrayers who have taken to
underhand ways. Nor can those who are normally our allies be
counted on always to support what we consider the right policy.
In 1945, I was returning by train from Burma to Chaklala near
Rawalpindi with my platoon on the way to Germany. At Amritsar
the guard asked me if I would like the company of a distinguished
Sikh personality. My welcome companion turned out to be Master
Tara Singh. We talked of happy things and starting of a new life.
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I joked that I was going to settle in Ireland and he told me, for sure,
if I loved the Tenth Guru, I should have to get a wolf hound and
keep eagles. (Both these things came true.) He talked much of the
disbanding of the armies and the return to peace. How quickly the
journey to Lahore went. Now I am lucky I can get across the border
and it takes a long time, and I weep as I go down the road which
was a Via Dolorosa for millions of Punjabis going both ways. This
holocaust and genocide was hardly noticed internationally, and the
suffering of the Sikhs was greater than that of any other group. In
1947, they found themselves in a majority on the Indian side of the
Punjab border. In 1965, they brought home for India a major victory
in an international war. Having recovered from the untold trauma of
partition, achieving this victory made them think that better times
lay ahead. So far as the academic study of Sikhism is concerned,
great possibilities were opening up. At the Punjabi University at
Patiala in the centre of the compound is the Sri Guru Gobind Singh
Department of Religious Studies. With it are kindred departments,
including Guru Granth Sahib Studies and the Sikh Encyclopaedia as
well as various research groups. It was the work of Prof. Harbans
Singh that made this possible, where a number of religions can be
studied side by side by exponents of the different religions as well
as by Sikhs, and the subject can take its place along with other
subjects in reciprocity.
In the meantime, in the west, that is chiefly north Europe,
Britain and English-speaking North America, Australia and
New Zealand, the critical approach to literary scholarship was
developing rapidly. It seemed to come up about the same time as
the natural sciences had their great take off from the 17th century
onward, and by the 19th was well under way. Perhaps it reflects
the same kind of mentality by which one isolates, 'eradicates,' 'deguts,' a topic and deal with things in a very narrow kind of way,
with a certain proud contempt of concomitants of what has gone
before and the consequences. The approach has many features of
which I wish to mention but a few. It is insisted that a tradition or
a received account is to be treated with suspicion untill proved
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reliable. This seems rather like the idea that every accused is guilty
till he or she can prove they are innocent. Everything miraculous
is accordingly to be rejected out of hand. There is no pause to ask
at what level the truth in these things can be discovered, rather than
being rejected out of hand. If something cannot be treated on an
absolutely objective, third party, cold-light-of-day level, it is to be
ignored. Again, there are only 'yes' and 'no' answers. Questions are
posed exclusively by the critic. As in a museum everything is an
artifact. The critic chooses lighting, background and inscription,
description. Obviously, there must be what has been called a
hermeneutic of atheism. This does not stop at merely asking us to
take into account that the divine hypothesis must not be resorted
to in the manner of deus ex machina but that no reference to the
divine, except for denial, no providential or overall plan, pattern or
forethought is allowed, even if it is helpful as an hypothesis in
understanding what the makers and actors in history may have been
thinking. This leads to a good deal of anachronistic thinking in that
the divine hypothesis has been recognised by most people up till the
last century, and they let such thinking determine what they were
trying to do. The critical approach takes it for granted that stories
are to be understood literally as we who stand after the cheap printing
press and the scientific revolution believe a story. "My love is like
a red, red rose that is newly sprung in May" is on the same level
as Zn+H2SO4=ZnSO4+H2.
When in the Janamsãkhi the man squeezes and out comes milk
or blood, this is history in its own sense the same way truth
according to a very ancient Indic principle is often to be assessed
from where the thing is going, from whence it has come, and what
is the level of its purpose. The critical approach as it appears in its
western form is more imperialist than the British themselves, for it
takes it that it is of universal application without any differentiation.
Things that worked out well for the critical literary study of English
are applied wholesale to other languages such as Punjabi. In due time,
when Marxist systems of thought came to be applied (and this is
perhaps the place where Marxism will have its most long-lasting
world effect) in historiography we see its ideas of evolution being
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applied wholesale, and the idea of the class struggle being used to
explain apparent changes in the natural unfolding of human thought
forms.
Religious studies developed against this background in the
universities. In places like Oxford, Edinburgh, Cambridge, Harvard,
Yale, theology had been the queen of the subjects. Because of its
historical strength and venerability, because also of the service it had
rendered in the past to scientia omnia, it had to be left in some kind
of position, however weak. It was put into a linked-up loop-line
round which the old academic shunters could puff up and down.
In the so-called secular universities it was nonexistent or had to find
its way as best it could. The easiest way was to disguise it as one
more historical, social science. Even in that guise it has managed
to achieve great things. For instance, in the universities of the North
American system, it can hold conferences with thousands of
'attendees' and millions of miasmic words emanating. The unwary
can be buried by avalanches of paper. Periodicals proliferate.
Somewhere there is something missing in it, and its enemies are not
slow in pointing out that it sits as "a specter crowned on the grave
of something which died long ago." The question was, in what shape
or form Sikh studies were to emerge as a form of world discipline,
because typically of Sikhism it soon began to make itself felt, not
only in the Punjab but everywhere.
The study of the sacred text itself with the use of modern
western methods had had the calamity of being taken up under
colonial government auspices and launched by Prof. Ernst Trumpp
of Munich. He was one of the most brilliant scholars in a brilliant
age. He had made a distinguished name for himself as a linguist, and
when serving at Karachi and Peshawar had done outstanding service
in his studies of the languages of Northwest India. By the time he
came again to Lahore and Amritsar at the end of the 1860s at the
behest of the colonial government, his health and especially his brain
and eyesight and his nervous strength were fast deteriorating. The
loss of his first wife in India at the time of the first freedom
movement had poisoned his mind. His preface to his edition of the
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Holy Book stands as one of the finest monuments to the mentality
of the imperialist, chauvinist pig that has ever been erected. The
offensiveness and general lack of natural human decency and selfrespect which Prof. Trumpp displays should not lessen our
realization of his achievement and of the restraint of the Sikhs.
Despite a defeat and shattering of their comity engineered by the
basest of western chicanary and treachery, they had rallied and begun
a revival. They still held the doors of study and academic
investigation open in the face of shocking bad manners and
colonialist effrontery. That the giãnis taught the professor as much
as they did and quietly departed obviously in a state of shock was
a great achievement when most of us would have given that scholar
a bloody nose at the least. Having shut the door against himself, it
is marvelous to see what the professor as an unaided etymological
and critical scholar could produce. I have yet to see anything as good
in English which can explain the prosody of the Granth in the terms
of Greek and Latin paradigms which some westerners still know,
as his work on the topic.
Just to fill out this story with one that balances it, it is good
to be able to mention the work of Max A. Macauliffe. He was one
of those Celtic fringe Scots-Irish servants of the Crown who had
been facing English colonialism since the 12th century. Perhaps
indeed Ireland was Caliban's island. These Irish and Scots had kept
the empire going, and in a way were the spiritual ancestors of the
Sikhs in that respect. Because of their disadvantaged status, they had
to be twice as brave and efficient as ordinary Englishman. Sometimes
they were super-helpful like the Lawrence brothers, sometimes
diabolic like Dwyer (I gather things are similar in French imperialism
with Bretons and Alsatians, in Spanish with Basques, and in Japan
with Koreans). Macauliffe gave up his rich emoluments and
privileges as a judge under the Indian government to seek out Sikh
scholars and traditionalists and to study at their feet. Like Bhai
Gurdas, he was unmarried and gave everything to the sevã (though
a good partner would have doubled his effectiveness and certainly
quadrupled his happiness).
In their intention, the succession of people like Macauliffe
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includes Dr. Carl Loehlin and some members of the 'Batala school.'
In the history of the development of Christian mission theology, at
long last in the era after World War Two, Christian thinkers plainly
stated that head-on confrontation and mutual vituperation were
clearly contrary to the Gospel. They began to insist one of God's
purposes in the meeting of the great religions was mutual teaching
and learning, self-reform and newness of life based on mutual love.
There were plans for cooperation and the exchange of study.
Probably Bishop Kenneth Cragg, who has laboured from the 1940s
to the present day to bring Islam and Christianity together and
published such books as Sandals at the Gate and the Call of the
Minaret is the best example. Dr. Loehlin did a book on the Sikhs
which gave true information about them and their religion. Principal
Ram Singh and Dr. Clarence MacMullen, whose family were AngloIndians from Kabul, also contributed. Unfortunately, this school of
Christianity has hardly been noticed by the Sikhs who naturally resent
the kind of proselytization which a number of sects and extreme
fundamentalists still hand out to other religions. Then also there is
the work of people who are Christian no longer, whose work is then
marked up in the Christian book because that is where they took
their beginnings. Dr. Loehlin and his wife spent the last days of their
strength at Yuba City, California, helping to welcome new Sikhs as
they came and especially to assist them to fill out the innumerable
forms in English which is the sine qua non of American life.
In far away New Zealand, the second and third generation
Scots/Irish settlement was going ahead and prosperity was greeting
the work of the pioneers. It is a delight to report also that some Sikhs
had managed to settle there and began to make their way as dairy
farmers. It was an amazing community altogether, producing people
who climbed mountains, who went to England and carried out
revolutions in the discovery of antibiotics, and in young men and
women who went overseas to serve in Africa and in India. Hew
McLeod was amongst them. He had gone to the local university of
Otago, at Dunedin, and there joined the Christian group around Knox
College, a Presbyterian theological school. He found himself taken
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up by the student spirit of the time to give service to the world in
general, to serve and educate, not so much as to evangelize. Thus
he came to be teaching in a secondary school in the Punjab. His own
study of the languages and literature and religion, together with the
ability and willingness of his Sikh teachers, produced first-rate
scholarship. He went on to the School of Oriental and African studies
at London. By this time he found his faith had disappeared. He insists
he is not a Christian, nor in fact a believer of any kind. Nothing makes
him more angry than being called 'reverend' or being referred to as
a missionary or ex-missionary. He is blessed with a brilliant, able,
and utterly supportive partner. His overcoming of the effects of a
stroke which befell him in the 1980s is impressive. He is totally
sincere and devoted to the truth. This is the truth as he sees it, and
we recall to mind the teaching of Anekanta. It is not everybody's
truth. However, he is a sincere and honest person, and to belittle
his character or his motives or mix it up with Christianity is just
to befog our minds when we need every bit of mental and spiritual
lucidity we can muster.
In the meantime, back in the 1960s, the Sikhs had found
themselves in a majority in the area of the Indian Punjab after the
calamitous trauma of partition and resettlement. The Holy Book had
become more and more their rallying place, the veritable Ark of the
Covenant of the Lord round which their faith centered. In 1984, the
central government sent in the federal army and it destroyed the Akal
Takht. which is separated from the Darbar Sahib by but a short
causeway. Again, the Sikhs rallied round their Holy Book. And the
Holy Book once again sheltered and protected them from becoming
the victims of Mãyã.
In the meantime, the work of scholarship has continued. And
it is against this background that this fine book by Dr. Balwant Singh
Dhillon, which we have before us, has been produced. A great
controversy arose over certain works which took up details of the
textural history of the Holy Book. This study had gone on quietly
since the beginning of Sikhism. The S.G.P.C. had itself commissioned
scholars to compile lists of scribal variant readings which occurred
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in some of the manuscripts that had been collected in the central
library at Darbar Sahib which atrociously was burnt down in 1984.
The tradition had begun with the first Guru and Dr. Balwant
Singh Dhillon sets before us how the Gurus collected together the
genuine utterances they had received and carefully rejected those that
were not genuine, raw, kachã, how the Gurus had selected certain
scriptures for inclusion and excluded others. This work had gone
on since the beginning under the supervision of the Gurus and in
their circle. Certain other collections had been made by claimants
to the Guruship, but it is possible to detect which these are by their
characteristics. The fifth guru, Guru Arjan Dev, with Bhai Gurdas
as amanuensis, before he went to Lahore and suffered his glorious
martyrdom, gave us the authoritative Àdi Granth which came on
to the tenth Guru. He made some additions and reasserted the
authenticity of the whole. This was the Scripture to which the tenth
Guru, just before he expired to wounds inflicted by assassins, made
obeisance and handed over to it and the Sangat the living Guruship.
The tradition seems to speak remarkably, logically and clearly.
Why then was there altercation and all these discussions by
scholars of old manuscripts and new suggestions ? Sikhism has
always been an open religion which has pulled in every-body to
discuss the basic truths. No other religion has been as outstanding
in opening everything to any who ask, and requesting them to see
the truth of the message. Sikhism has never been afraid to keep the
doors of learning open, because there is no mischief or wickedness
in the purity of its religion. However, human beings, even scholars,
are liable to commit faults and to be carried away by notions which,
on more mature consideration, turn out to have led them into false
ways. Despite this fallibility of scholars, they have to be encouraged,
because that is a way in which we can ratify the truth.
An old great-grandfather academic like myself is able to say
a number of things which cannot really be put into the text of a book,
but is helpful for understanding the background and putting it into
a wider context. And although it is against academic etiquette to use
the first person, I think that Sikh society allows the elderly a little
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bit of that kind of things. Dr. Balwant Singh Dhillon has expressly
refrained from the use of names and has asked me to try to avoid
it. So I wish to emphasize that any naming of names is mine and
the opinions I am giving are also mine. The author of the book is
not to be held responsible for any of them.
This particular controversy seems to have started with a work
published in 1992, Gãthã Sri Àdi Granth, written by Prof. Piar Singh
of Guru Nanak Dev University, who was a well established research
scholar of many years standing. No one can possibly question Prof.
Piar Singh's devotion to research. I knew him as a friend from 1980
until his recent passing away. He was utterly devoted to his work.
If he had a fault, it was that he wished his patrons to know that
their patronage had produced excellent and outstanding results. He
seems to have come upon a manuscript which is now in the special
collection of Guru Nanak Dev University, under the number MS ã
1245. The bookseller who sold it to the University, when asked by
the committee which we shall mention later on, gave a kind of cock
and bull story about picking it up from a dealer in Rajasthan. We
cannot be sure where it had come from. At some point, Prof. Piar
Singh had been able to spend a lot of time with it, and I have seen
with my own eyes the remarks he has inserted in English and in
Punjabi in his own handwriting upon it. One can hardly believe he
did this under the eyes of the specialist staff of the library who the
world over watch one with the eyes of a hawk to see that we do
not misuse a manuscript. I have had the privilege of carefully and
at length examining the manuscript and I have to agree with Dr.
Balwant Singh Dhillon that Prof. Piar Singh's conclusion was a
mistake. I believe Dr. Dhillon's explanation of what it really is, that
is, a deliberate act of editing by a group of people who were
interested in preserving a particular recension of Bãni other than the
one recognized by us today. He has aptly remarked that the
manuscripts taken up as the earliest sources of the Sikh canon
instead of originating from the Sikh tradition represent different text
families. Most probably they have been produced by individuals or
a group intending to use them for singing, worship or sectarian
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purposes. His understanding and textual analysis of these sources
establish the fact that the text represented in them is in no way
ancestral to the Àdi Granth. Prof. Piar Singh discussed all this with
me in some detail and sent me a large quantity of typewritten material.
Careful perusal of this convinces me that his work, though I felt
his suppositions about the importance of these manuscripts were
wrong, was sincere.
The issue of Sikh studies has also been taken up by two other
groups. One was the Institute of Sikh Studies located at Chandigarh.
The leading light here was S. Daljeet Singh who befriended me early
in the '80s and remained my friend until his own demise. In a very
poignant moment he told me of how, in the '70s, he was catching
the bus at Delhi in a winter sleet storm, with his mind full of the
agony of Sikhism which had achieved so much and was now either
being stultified by not being allowed its natural development, or
undermined by enemies within as well as without. He especially
mentioned the work of a certain New Zealand professor of history
who had been a missionary in the Punjab. It was the work on the
Janamsãkhis (the birth and childhood narratives) which was the
source of S. Daljeet Singh's agony. He kept saying, "Do people go
to their own martyrdom on behalf of figments of folk imagination ?"
I think here he was referring to his own part as a very small boy
in the freeing of certain shrines from the Mahants. It was a genuine
agony and he did an amazing and miraculous thing. He help found
this Institute which has no resources of its own but as we shall see
is able to bring together mighty resources, sufficient to move the
mountains of the academy.
Prof. Hew McLeod was carrying on a remarkable work of
establishing Sikh studies in the North American universities. The
University of Toronto had obtained for him one of the largest National
Endowment of Humanities grants obtained by any individual, and he
was going from university to university lecturing on the importance
of establishing chairs in Sikhism, or at least of getting the subject
known. In the 1980s and 1990s, university chairs could be
purchased by donors at bargain prices. The universities needed both
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ethnic and subject diversification. They were 'strapped for cash' :
a lump sum from a donor as a living cashflow was most welcome,
even though the long-term costs to the university would soon give
the donors far more than they had put in, and go on paying for ever.
In raising and administering money, the Sikhs have outstanding gifts
and they do magnificently. Money was obtained, and donated. When
the universities insisted that once the money was given the donors
had no further say, this news was badly received. After all, the Sikh
donor body, while it included some millionaires, also included the
proverbial "little old ladies who had foregone the heating bill" in the
North American winter so as to give the money to a Sikh chair.
(Truth to tell, when the university accepts money from industrialists
and big-time capitalists, it quietly connives with at least a generation
of interference and influence-mongering.) It is to be hoped that the
Sikh community will go on to give yet more donations for chairs
in the university while the prices are still dirt low. The temptation
is always to put things into marble and concrete (with one's own
name carved in deep engraving) or into outside private institutions
which can then become victims of our usual infighting, and the
Guru-given leavening Sikhism gives to any outside institution of
which it is part would be lost.
In the sequence of well-intentioned people which we were
setting before the reader, one next places Dr. Pashaura Singh. He
had been granthi at Calgary and was doing a Ph.D. on the text of
the Gur% Granth Sãhib which was accepted eventually by Toronto.
A copy of his thesis was mimeographed and distributed, and it was
taken that he had made serious mistakes in it and his case was
brought before the acting Jathedar of Akal Takht. When he was
summoned to Akal Takht to defend himself, Dr. Pashaura Singh went
over there at his next opportunity and humiliated himself totally
before the seat of authority and carried out the penance. He is now
again a member of the Khalsa in good standing. His case in process
had come before the American Academy of Religion whose relevant
sub committee sent a letter to the Sikh leader at Amritsar in charge
of the proceedings. Full of monumental misunder-standings, they
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refer in false humility to the alleged accusation that in medieval times
the Papacy did this kind of thing to Galileo. They completely
misunderstood that 'excommunicate' is not a good translation of
barãdari se chheknã, meaning 'removal from the brotherhood.' Every
human group has a right to ask a member of the brotherhood to
refrain from claiming his or her rights until they could be reconciled.
A case was laid against Dr. Pashaura Singh and he was asked to
repent and given a penance which he carried out. Prof. Piar Singh
had also appeared and been given a penance which he carried out.
In neither case was it intended that the penance should be punitive
though inadvertently telling Prof. Piar Singh to go to the gurdwãrã
where Bhai Gurdas penned the sacred volume each day because of
the abysmal bus services became a heavy load on an old man. It
is probable also that many North Americans had the Salmon Rushdie
affair in the back of their minds. Not understanding the way that
others, for instance some Muslims, think about these things, they
fancy themselves as Don Quixotes riding out to defend the freedom
of speech. On their side, the Sikhs insist throughout that there is
nothing in common between the Rushdie case and their's.
The Institute at Chandigarh, together with a surgeon,
Dr. Jasbir Singh Mann, who works in Fullerton, California,
organized a series of conferences perhaps by chance over against
those conferences that had been called earlier on by Hew McLeod,
in which they stated the case for the absolute integrity of the Holy
Book. This seemed to me as a university person, an amazing
achievement by a private group : a quite miraculous bringing together
of resources, gathering and shepharding professors from Chandigarh,
Patiala and Amritsar, to the university towns of North America, from
meeting at the airport, lodging, scheduling and returning them safe,
all organized on a voluntary basis, self-supporting, but no doubt
helped out by a very generous giver.
On the American side, Dr. Jasbir Singh Mann is a deep scholar
of his own tradition and of medicine, so typical of so many Sikhs
who are superb at their own profession and at the same time deeply
versed in their own scriptures and tradition, who donate time and
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substance to the Sikh cause. He has done a great deal also to give
his time and resources to his local community, especially landless,
paperless, Mexican workers who have been forced by poverty
engineered by the economic politics of the U.S.A. to work for less
than subsistence wages in the counterpart of the sweatshops of Los
Angeles. Of these he once remarked : "The poor souls have nothing.
Their language, civilization and culture, their very religion, has been
destroyed by the outsider." Sikhism had no intention of allowing this
to happen to her and in keeping with the teaching of the Gurus with
regard to anyone else, they are willing to fight against wrong
wherever they saw it. Here I would only tell of an ordinary Sikh's
remarks from the floor during a conference at San Francisco : "I
know my father and mother loved one another, and I was the product
of that love. I do not want researchers investigating and analyzing
the moments, motives and stages of that love. So it is with the Guru's
gift of love to us in the Granth."
Surely a community to whom such a gift has been given, a
gift in which and through which it consists (holds together), has
a right and duty to uphold what it considers best for the research
and study involved. Surely, too, the academic profession which
compromised its freedom and integrity with Nazism, Fascism,
Stalinism and the Cold War, has much rethinking and selfreformation to do. We have a full scale, fat journal called Lingua
Franca which is devoted to the study of the faults and failures of
the profession. Over a run of a number of years, it has never lacked
material.
As an aside, I would like to say a word about the role of Oxford
University Press in all this. The prestige of getting a book published
by them and the facilities they possess world-wide for advertisement,
distribution and sales, can contribute a great deal to a scholar's
career, moreover it serves to establish the opinions of that author
as a form of academic orthodoxy, a kind of referee and consultant
of all that comes next in the subject (I believe Oxford University
Press was associated with the notorious Earl of Claredon who,
in the 1660s, established certain noxious doctrines in the English
state church with dire effects which continued for more than a
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century). Policy is laid down by a committee whose permanent
secretary is a paid employee of the press who consults not the
community concerned but scholars of his acquaintance, usually
cronies or a reputed world expert. Too few orthodox Sikhs in Delhi
take these people out to lunch at the Ashoka. Singh Brothers by the
deeply mourned Clock Tower do Sikh scholarship an immense service,
but neither they nor the university presses of Punjabi or Guru Nanak
Dev University have much all-world cover. Perhaps this will come.
A great effort should be made to bring it about soon. We also need
Sikh scholars of international, 'global,' stature, well-known socially,
academically respected. One could name one or two failed prophets
whom the Guru was coaching for the role, but they turned aside into
their own frivolities.
I hope that I have not been publically washing the laundry of
groups that have loved me and helped me for so many years
onwards, and including World War Two. I have only wanted to try
and point out the Sikh achievement in this whole matter and some
aspects of the university's role, and to say there are no villains, only
heroes. At the beginning of his Penguin on Sikhism, which will
undoubtably be put in the hands of everybody seeking to know
something about Sikhism, Dr. McLeod names his students who
have been at the heart of these disputes (and there are more to come)
and affirms that they 'keep the flag flying.' For me, 'flag' used
absolutely, means 'flag of the Khalsa.' We pray the Guru that
somehow this may indeed be the case because the key academic
positions in North America are now in the hands of these people.
Of course, academic generations eventually do change and others
will come, and then we will know which way the Guru is directing
us more clearly. Certainly no other religion so little known at the
beginning of our century in so short a time has been so effectively
projected into the top ranks of scholarship and of academic
discussion. The story has yet much to be told. I have had the
privilege of seeing this part of it, and must testify to the greatness
of Sikhism, and affirm how eventually, whatever happens, the will
of the Guru will be done. I pray that many may be prompted to do
good things.
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I commend to you this book as a work of sterling scholarship by someone who is genuinely of the culture of the Sikhs from
ground level upwards as well as brilliant of intellect. His people were
cultivators and irrigators in Rajasthan who turned a desert into an
oasis. And he himself got his education the hard way, never at any
of the British-type institutions that give some people an advantage,
but rather with the common man and woman, using his own
intelligence. I was very deeply impressed by how, in so many ways,
it equalled the erudition of the people who first taught me Biblical
and patristic textual studies in the best institutions the West can boast.
It is impressive to see how his type of learning has been able to use
natural logical reasoning where we in the West have been going
through the traumas of ever new forms of critical study, "rolled to
larboard, rolled to starboard, when the surge is seething free." His
work is of its own kind which can not be brushed aside in any way
either by the native or western scholars. The reader is asked to take
it up and read it, bearing in mind the Swahili proverb uttered by
Grandfather Frog as he sees boys throwing stones into a well : "Their
game : our death."

N.Q. KING
Professor Emeritus of History &
Comparative Religion,
University of California at Santa Cruz.
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1.
Ever since its canonization in 1604 C.E., the Àdi Granth
has been looked upon by the Sikhs as the most authentic and
original repository of the divine 'word', i.e., the Bãni revealed to
the Sikh Gurus during their respective periods of guruship. From
the time of Guru Nanak, there is a mention of the Pothis of the
Bãni being written down to transmit them to the successive
generations. While compiling the Àdi Granth, Guru Arjan Dev
also had some other sources of Bãni available to him besides the
Pothi he had inherited from the fourth Guru. Unfortunately,
none of the early sources or the original writings of the early Sikh
Gurus, has survived to come down to us. The oldest manuscripts
of the Bãni in our possession are copies, which in turn were copied
from yet other copies and so on. Scholars interested in the textual
studies have always lamented the non-availability of these
sources which is considered a grave loss from the point of view
of textual criticism.
2.
It is widely believed that the Pothis of the Bãni, which were
current in the Sikh Panth during the pre-Àdi Granth period, had
no canonical authority. It is also felt that the available sources are
either silent or reveal very little about the criteria of selection
adopted in respect of the sacred writings which were included in
or excluded from the Sikh scripture. On the basis of certain
deletions and insertions in the text of old manuscripts of the Àdi
Granth, it has been remarked that the final version established
by Guru Arjan Dev in 1604 C.E., continued to be tampered with
under the influence of socio-religious developments taking place
in the history of the Sikh community.1 Since 1970's western
scholars have shown a renewed interest in the textual studies of
1. W.H. McLeod, The Evolution of the Sikh Community, p. 77.
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the Sikh scripture so that 'a sure and certain text of the Àdi Granth
could be established'.1 Since textual analysis presupposes that
history of the text is not sure and the text is also not original,2 thus,
the chief motive behind the above proposal has been to identify the
possible sources of Sikh scriptural tradition and thereby to
reconstruct the process that brought into being the Àdi Gur%
Granth Sãhib as we have it in its present form. Resultantly, two
Ph.D. dissertations—one at Toronto University and the other at
Columbia University—have been completed under the guidance
of western scholars of North-American universities.3 Whereas the
former seeks to reconstruct the history of the text of the Àdi
Granth', the latter attempts 'to clarify the process of scriptural
evolution'. For pursuing their studies, both the scholars were in
dire need of old manuscripts and versions which antedate 1604 C.E.
Their inquiries resulted in the hypothesis that there may have
been a source or a document available to Guru Arjan Dev that
served as a proto-type, providing basis for the Àdi Granth. Whereas
the scholar at Toronto has largely based his formulations on MS
ã 1245, the scholar at Columbia, in addition to the above document
has drawn heavily on Guru Har Sahai Pothi and the Goindwal
Pothis to put forth his view-point. Both the scholars try to establish
a genealogy between these sources and trace their origin to the
early Sikh scriptural tradition. Accordingly, the above documents
have been identified as the chief sources on which Guru Arjan Dev
has depended to compile and canonize the Àdi Granth. It has been
claimed that the above documents certainly represent the precanonical position of sacred Sikh scripture.

1. Mark Juergensmeyer and N. Gerald Barrier, ed., Sikh Studies :
Comparative Prespective on a Changing Tradition, pp. 97-105, 113-118;
also see W.H. McLeod, 'The Study of Sikh Literature' in John Stratton
Hawley and Gurinder SIngh Mann, ed., Studying the Sikhs : Issues for
North America, pp. 47-60.
2. Paul R. McReynolds, 'Establishing the Text Familiers' in Wendy Doniger
O'Flaherty, ed., The Critical Study of Sacred Texts, p. 103.
3. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, unpublished
Ph.D. thesis, University of Toronto, 1991; Gurinder Singh Mann, The
Making of Sikh Scripture, unpublished Ph.D. thesis, University of
Columbia, 1993.
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3.
Back home, by accident or design, basically to provide 'a
reliable text of the Sikh scripture', in Nov. 1993, Prof. Piar Singh
also made an abundant use of the above documents to produce
his controversial book.1 Inspite of minor differences here and
there all the three scholars are invariably identical in their
findings that (i) the history of the text of the Àdi Granth, as it
stands today is quite obscure; (ii) before taking the scribal form
the hymns of the Sikh Gurus have been in circulation through
oral or musical tradition; (iii) the text of the Àdi Granth that we
have in its present form lacks in originality, (iv) the Bãni of Guru
Nanak Dev and his immediate successors has been revised in
the final version; (v) Guru Arjan Dev has frequently modified his
own hymns; (vi) the M%l-Mantra found in its present form has
undergone a series of changes; (vii) a considerable number of
genuine hymns of the Sikh Gurus have been left outside the Àdi
Granth; (viii) the writings of the Bhagats have been in and out
of the Sikh scriptures due to secular motives and so on.
4.
Although, the above scholars claim that they have arrived
at their conclusions after a careful study of various manuscripts
of the Sikh text, yet their views have not found acceptance with
a majority of scholars of Sikh studies and the leading Sikh
institutions. Hence, an unsavoury controvery involving Prof.
Piar Singh and Dr. Pashaura Singh erupted.2 Both the scholars
had to appear before the Akal Takht, the highest seat of temporal
and religious authority of the Panth, to explain their position.
Though, they pleaded themselves to be guilty and accepted the
verdict of the Akal Takht to go through religious penance, yet
they have come out with writings which reiterate their previous
views regarding the Sikh scripture.3

1. G#th# Sr$ Àdi Gra*th, published in Nov. 1992, G.N.D. University,
Amritsar, immediately withdrew it from sale on the instructions of
S.G.P.C., Amritsar.
2. For the contentious issues, see Giani Bachittar Singh, ed., Planned
Attack on Aad Sr$ Gur% Gra*th S#hib.
3. Pashaura Singh, 'An Early Sikh Scriptural Tradition : The Guru Nanak Dev
University MS # 1245', International Journal of Punjab Studies, 1, 2
(1994), pp. 197-222; Piar Singh G#th# Sr$ Àdi Gra*th and the Controversy.
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5.
On my part, ever since my initiation into the field of Sikh
studies, I have been making use of manuscript as well as
scriptural sources. I had little thought that one day I will be
obliged to examine the Àdi Granth sources from textual viewpoint. It all started in mid 1992 when I came to know that G.N.D.
University library possessed a manuscript that has been claimed
to be 'an earlier draft of the Àdi Granth '.1 Anyway the discovery
was so startling that it prompted me to examine the said
manuscript from close quarters. My observations on it published
in July 1993, were well-received by the scholars the world over.2
Subsequently, I was invited to North-America to present
seminars on it in Sikh Study Conferences held at different
universities. As stated elsewhere one day Prof. Noel Q. King
asked me whether it was possible for me to go in for textual
analysis of the sources that are considered to be at the base of
the Àdi Granth. My prompt reply was that if he agreed, the
project can be taken up as a joint venture. However, due to old
age coupled with his not so well health in the years that followed,
Prof. King could not participate in the proposed study beyond the
stage of its inception. Nevertheless his contribution in the form
of foreword reflects his eagerness and intellectual curiosity that
he showed to me. On the other hand, my friends and colleagues
who were aware of the issues asked me to carry on the work as
in their opinion no critic was expected to do the desired study
which is very vital for understanding the formation of Sikh
canon.
6.
It will not be out of place to mention that some scholars
are prone to observe a dichotomy between the faith of Guru
Nanak and that of his successors. They feel that the theology
of Guru Nanak and the theology that has developed under the
later Sikh Gurus, are not completely coterminous.3 Now on
the basis of the above-mentioned documents, it has been
advanced that there has been divergence and modification in the
1. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 24, 70,
132.
2. Balwant Singh Dhillon, "Myth of an Early Draft of the Àdi Gra*th", ASS,
July 1993, pp. 75-93.
3. W.H. McLeod, Guru Nanak and the Sikh Religion, p. 163.
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Sikh theology, especially the nature of God, at different stages
of history.1 Thus, a new dimension to the debate has been added.
Piqued by my observations on the history and authenticity of MS
ã 1245, Prof. Piar Singh instead of addressing to the issues, has
let loose a diatribe against me to indulge in personal insinuations.2
Anyway, it provided me an opportunity to consider the issues
afresh.
7.
After reflecting upon the issues, I feel and I am genuinely
afraid that even keen scholars of Sikh studies have either very
little information or they could not have access to the
manuscripts in question. The scholars who had an opportunity
to study them have advertantly or inadvertantly given information
which, at times, is not factually true. Though, the documents
in question have been extensively used for textual criticism of
the Àdi Granth, yet the same have not been subjected to the
rigorous methodology in testing their authenticity. All these
reasons put together have weighed heavily upon the author to
examine these documents thoroughly and rigorously and share
views with the academicians. The results obtained remind me
of Rattan Singh Bhangoo's comments on Maulvi Bute Shah's
history of the Punjab that :
Rpl w' s[t hq Wja Rpyjig mm
dHV ev tjvl{ whg V ljig mm3
(Having gone through his work I have told the
true history as he had not described the story of
the Khãlsa in its totality.)
Similarly, after going through the studies of above scholars on the
Àdi Granth, I also feel that they have not told the whole story,
honestly and truly. Much has been concealed than revealed
regarding the so-called earlier sources of the Sikh canon.
8.
The present study intends to examine the sources that are
said to pre-date the Àdi Granth. Since I was interested in
checking the veracity of the views expressed on the basis of these
1. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 95-96;
Piar Singh, G#th# Sr$ Àdi Gra*th, pp. 418-420.
2. Piar Singh, G#th# Sr$ Àdi Gra*th and the Controversy, pp. 116-127, 137.
3. Rattan Singh Bhangoo, Sr$ Gur Pa*th Park#sh, (ed. Jit Singh Sital), p. 41.
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documents, consequently it has arisen out of my personal quest
and inquistiveness to find out the truth, and nothing else but
truth about them. Hence, it seeks to share the data that I have
accumulated over the past five years. It has been designed for
the reader who intends to discern how these manuscripts
originated, the history of the people who produced and preserved
them and the peculiar features and ideas which they contain. It
has been done in a manner which combines both the literary and
historical methods. For a while, external evidence or what the
custodians and scholars state about these documents, has been
put aside. In fact, to check the validity of the claim of the
custodians as well as to evaluate the antecedents of a document,
internal evidence found recorded in it has been relied upon. In
a way, after delving deep into the text, an attempt has been made
to discern what a document speaks for itself.
9.1. I feel, before taking up textual criticism of the Àdi Granth,
that a text critic must concern himself or herself with the
peculiar ways, means and traditions that were prevalent in the
Sikh community, for the transmission of Gurbãni. The first
chapter of the present work besides giving attention to the
musical or oral tradition of Gurbãni, traces the scribal tradition
that has developed in the hands of Guru Nanak and his
immediate successors. It also takes note of other traditions that
had come up to compete with the main tradition. It underlines
the role and very purpose of the traditions that had originated
at the instance of the rivals of the Sikh Gurus. It helps to
understand the scenario under which the various scribes worked
to produce the Pothis of Gurbãni for different uses and purposes.
It sets the stage to discriminate the features of various text
families that were prevalent in the pre and post-Àdi Granth
period.
9.2. The second chapter deals with Guru Har Sahai Pothi, said
to be the core of the Sikh scriptural corpus. As the Pothi is no
more available for examination, on the basis of earlier studies
on it, an attempt has been made to find out its internal as well
as external features. Besides tracing the history of the said Pothi,
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its definitive characteristics and its place in the evolution of Sikh
scripture have been examined in detail.
9.3. The third chapter inquires into the origin, history and
contents of the extant Goindwal Pothis. It explores their
genuineness and evaluates their role in the formation of Sikh
scripture, the Àdi Granth. To do so, no fact has been
misconstrued but has been stated as such. To enlighten the
reader about their various features, especially the arrangement
of hymns, a first line index of all the writings found in them,
has been provided in the appendix attached to it.
9.4. The fourth chapter studies in detail the various features of
the recently surfaced document MS #1245. It addresses the issue
whether it qualifies to be 'an earlier draft of the Àdi Granth' or
not ? Various appendices appended to it help to understand its
merit from textual view-point.
9.5. Lastly, the limitations of various rules which the scholars
usually apply to evaluate a manuscript of Gurbãni, have been
discussed. In a way, it suggests the parameters to ascertain the
authenticity of a document as well as its possible connection with
the Sikh scriptural tradition.
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GURBÀNI AND ITS
TRANSMISSION
I. INTRODUCTION
1.1. The Àdi Guru Granth Sãhib has preserved the sacred
writings of the Sikh Gurus, which are collectively known as
Gurbãnì or Bãnì. The term Gurbãnì in a literal sense means
'speech', 'words' or 'utterances' of the Sikh Gurus which have
come down to them during a period of their spiritual ministry.
As proclaimed by Guru Nanak and his successors as well,
Gurbãnì is not merely a product of speculation or imagination
inspired by a deity or personality, it relates to the highest kind
of religious experience received in a state of unison, directly from
God. Consequently, the Sikhs look upon it as the very words and
embodiment of God. As such it is of utmost importance and
authoritative to shape their faith and religious practices.
Unparalleled place of importance of the Àdi Guru Granth Sãhib
at the very centre of the Sikh religious life coupled with extensive
dependence of the Sikhs on it, make of it the principle recourse
to formulate their response to both the secular and religious
issues concerning the community. Thus, outside the Semitic
peoples, the Sikh community veritably enjoys the status of AhlI-Kitãb (the People of the Book). Before examining the documents
in question, a discussion on the nature and history of Gurbãnì
transmission is very much required. It will help us to set the
stage to underline the principles that are to be demonstrated
while doing textual analysis concerning the Sikh text.

II. ORIGIN OF GURBÀNI
2.1. History of the Sikh scriptural tradition found recorded in
the Àdi Guru Granth Sãhib, dates back to the ministry of Guru
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Nanak, the founder of the Sikh faith. In fact, his religious
experience forms the very core of its origin. The Sikh tradition
embroidering his childhood and early life depicting him as a
deeply religious person, shows that he was always in quest of
Truth. An analysis of his writings reveals that he intensely felt
himself to be an intermediary of God to proclaim His will.
Responding to the Divine call, he set out to preach his mission
to the people of various lands. To express his religious experience,
he has evolved a curious blend of poetry and music, which has
an enchanting effect on the listeners. Subsequently, he has
composed his hymns in various metres and rãgas. To convey his
message to the general public and make it more understandable,
he has made an effective use of vernacular language. For worship
and devotional purposes, he has employed the method of Kìrtan.
Lastly, he settled at Kartarpur and founded a religious centre
where he taught the basic tenets of his faith to the people around
him.
2.2. During the course of itineraries and his stay at Kartarpur
whenever he felt inspired by God or the situation warranted, he
composed various hymns. When Guru Nanak left the mundane
world, there existed a single codex of his writings, which he
bestowed on his successor Guru Angad.1 Recently, some scholars
have stressed the central role of oral tradition in the preservation
and transmission of Gurbãnì. They claim that much before the
development of scribal tradition, Guru Nanak's hymns had been
in circulation orally through musical tradition. Some of them feel
that oral or singing tradition has influenced the Sikh scriptural
sources even after they were reduced to writings.2 The above
approach has not found much favour with the majority of Sikh
scholars. The discussion to follow intends to trace out the various
modes, methods and traditions which have come to exist to
transmit Gurbãnì to the successive generations in the pre-Àdi
Granth period.
1. #l' f'og up WjdV epiP b>es u'e dqvg$ that pothi (preserved by Guru
Nanak) of Bani was received by Guru Angad, see Puratan
Janamsakhi, (ed. Bhai Vir Singh), p. 114; Harji refers to it as lWs
sg ojfVj@ investiture with the Sabad, see Gosti Guru Miharvanu
(ed. Govind Nath Rajguru), p. 169.
2. Piar Singh, Gatha Sri Àdi Granth and the Controversy, p. 42.
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III. SCRIBAL TRADITION
3.1. Unlike the scriptures of other religions, the Sikh scriptural
tradition has come down from the persons whose writings it
records. Though, a scholar trained in western methodology of
textual criticism may look upon the above claim as little bit
exaggerated, especially in the absence of documentary evidence,
yet there seems to be no reason to disbelieve that right from its
very manifestation Gurbãnì was not being reduced to writing.
There is every likelihood that Guru Nanak being born in a khatrì
(trading community of Punjab) family got education in the art
of reading and writing. Without a mediocre knowledge of
accountancy, it would have been extremely impossible for him
to carry the job of a Modì (store-keeper) at Sultanpur. It is a
worthnoting that he presents himself as a Shãir (poet) also whose
poetic works are considered par-excellence in the history of
Panjabi literature.1 His discourse with the Nãth-Sidhas depicting
the highest qualities of didactic skills is well-preserved in the Àdi
Granth.2 Similarly, his compositions, namely Àsã Pa__ì and
Rãmkalì Onkãr which have been composed on the basis of
Gurmukhì letters are a living testimony to his education.3
Moreover, on the basis of his writings we can say that his thought
always centred upon writing the glory of God.4 In Rãmkalì Onkãr,
we come across him advising a Brahmin pedagogue that instead
of indulging in rigmarole writing, he should indite the Name of
Sustainer of earth.5 He appreciates the scribe who is engrossed
in recording the True Name.6 Keeping in view these facts, we
can well-imagine that he might have been translating his
VjVwp ljdHip H[r whap h{ ly[ firsejij mm
AGGS, pp. 938-946.
Ibid., pp. 434-435, 929-938.
ujdv q'hp zdl qlp wdi qda wjesp wdi ljip mm
FjRp wvq wdi dyap v[tjig epi fpdA dvtp Wgyjip mm
dvtp Vjqp ljvjh dvtp dvtp b>ap V fjijrjip mm
WjWj H[hp v[tj dvdt ujSp mm
duo{ v[tj q>egb{ dao{ h'dH lyj VgljSp mmÉmmihjRpmm
5. lpdS fjc[ dwbj dvthp u.ujvj mm
dvtp ijq Vjq epiqpdt e'fjvj mm
6. AGGS, pp. 636, 1291.
1.
2.
3.
4.

(AGGS, p. 660)

(AGGS, p. 16)
(AGGS, p. 930)
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religious experience into writing on its very manifestation.
Evidently, the book which he carried with him on his tour to westAsia, was nothing else but a collection of his Bãnì which he had
got together over the years.
3.2. The testimony of the Janamsãkhì tradition regarding the
recording of Gurbãnì is very revealing. It describes how Guru
Nanak mediated the Sabad to the entire people assembled, how
the people assembled submitted themselves to obedience, how the
devoted Sikhs then put the Sabad into writing and how the cultic
ceremony was held at Dharamsãlã where besides the devotional
singing written hymns were subjected to public reading. We are
told that some devout Sikhs accompanying him had also taken
upon themselves to commit the Bãnì into writing on its
revelation. For example, Mãjh kì Vãr and Sidh Gosh_i had been
recorded by Saido Gheeho, who was with Guru Nanak on his tour
to Southern India.1 Similarly Malãr Kì Vãr had been reduced to
writing by Hassu and Shihan who were accompanying the Guru
during his sojourn in Kashmir.2 Guru Nanak's stay at Kartarpur
was most productive and eventful for the development of Sikh
Scribal tradition. Bhai Mansukh, a trader of Lahore who had
come into the fold of Guru Nanak's faith, stayed for three years
at Kartarpur, primarily to prepare Pothìs of Gurbãnì.3 Here at
Kartarpur, besides explaining the significance of Japujì, Guru
Nanak directed his spiritual heir (Guru) Angad to reduce it to
writing and recite it, obviously to get it endorsed from him.4 It
indicates that what had been composed and recorded by Guru
Nanak so far was entrusted to (Guru) Angad to arrange it into
a Pothì. Thus, well before the departure of Guru Nanak, first
redaction of his sacred writings had come to be preserved in a
codex, which he bestowed to Guru Angad on his appointment to
the guruship.
3.3. Guru Nanak's writings left an indelible imprint on the
subsequent growth of Sikh scriptural tradition. It provided
1.
2.
3.
4.

Puratan Janamsakhi, pp. 81, 86.
Ibid., p. 93.
Ibid., p. 75.
Harji, Janamsakhi Sri Guru Nanak Dev Ji, pp. 249-250.
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powerful stimulus to his successors to add new hymns to the
received text. Though, Guru Angad's writings are not much in
size, but his pontificate marked the next stage in the development
of Sikh scribal tradition. His real contribution lies in the fact that
he standardized the Gurmukhì letters and popularized their use
for scribing the sacred writings of the Sikhs.1 At his demise he
bequeathed the codex in his possession to his successor.2
3.4. Guru Amar Das not only enriched the Sikh scriptural
tradition but also took a keen interest to preserve its sanctity.
Some diverse elements chiefly the Udãsìs were posing a serious
threat to unity and doctrinal originality of the nascent faith.
Guru Amar Das took upon himself to educate the Sikhs about
the pseudo-guru and his writings.3 To prevent the possible
interpolation of Sikh tradition, he is credited for putting forth the
thesis of Sachì versus Kachì-bãnì,4 which later on became a
standard rule to canonize the Sikh scripture. Since, with the
addition of the third Master's hymns the size of sacred writings
expanded considerably, consequently he thought it prudent to
arrange the codex afresh. From contemporary sources we find
that Bulla Pandha was one of the leading scribes at Guru Amar
Das' court who had dedicated himself to scribe the Pothìs of
Gurbãnì for circulation among the Sikh Sangats.5 Adhering to
the tradition established by his predecessors, Guru Amar Das
handed over the codex prepared by him to his successor, Guru
Ram Das.6
1. Sarup Das Bhalla, Mahima Parkash, (ed. Gobind Singh Lamba),
Vol. II, p. 10; also see Pritam Singh, 'Gurmukhi Lipi', pp. 385-389.
2. Gosti Guru Miharvanu, p. 171.
3. ldaepiP dWVj h'i wyg h{ WjSg mm
WjSg a wyg ldaepiP WjNhp h'i wyg WjSg mm
(AGGS, p. 920)
whs[ wy[ lpSs[ wy[ wyºg bjdt rtjSg mm
4. bjrhp dlt ldaepiP w[ dfbjdih' ejrhp lyg WjSg mm
WjSg a ejrhp epiP w[ig WjSgbj dldi WjSg mm
(AGGS, p. 920; for more details see also pp. 1174-75)

5. ##fJZj WPvj ujSgb{ epiWjSg ejdHSp v[tjig$$ see Bhai Gurdas, V#r#*, 11,
16; also see Bhai Santokh Singh, S%raj Park#sh (ed. Bhai Vir Singh),
p. 1589; Kahn Singh Nabha, Mah#n Kosh, p. 662.
6. Gosti Guru Miharvanu, p. 171.
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3.5. As Guru Ram Das was actively involved in the organizational
set-up of the Sikh Panth under Guru Amar Das, we can wellimagine that he was in full knowledge of the Sikh scribal
tradition that had developed into the hands of his predecessor.
On his part, he introduced new rãgas and metres to the scriptural
text which reflect his poetic genius.1 Following faithfully in the
foot-steps of his predecessor, he would not allow the pseudo-gurus
to confuse the originality of Gurbãnì. He reaffirmed that only
genuine hymns of the Sikh Gurus were acceptable.2 Ever since
the pontificate of Guru Amar Das the range of the Sikh mission
had widened, Manjìdãrs and Masands had fanned out across the
region, the number of the Sikhs had swelled and Dharamsãlãs
had sprung up in far flung areas. To meet the needs of worship
and study authentic codices of the sacred writings were required.
It called for renewed efforts to prepare the Pothìs of Gurbãnì. To
encourage the Sikhs to take up scribing of Gurbãnì in a big way,
Guru Ram Das remarked that labour of those Sikhs was also
sanctified whose hands were engaged in writing the glory of God.3
It suggests that during his pontificate scribing of Pothìs of
Gurbãnì was developing into a pious pastime for the Sikhs. The
editorial note, namely ufp epiP ijqsjl ugRp w[ sltaj wj Vwvp (Japu
copied from the copy recorded by Guru Ram Das in his own hand)
found recorded in the old manuscripts of the Àdi Granth, leads
us to point out that Guru Ram Das had deeply involved himself
in the scribal activities going on at his court. From the above
note we can visualize that besides the Pothìs, Guru Ram Das
had taken the initiative to prepare lectionaries for the personal
use of the Sikhs, in which authenticated texts for liturgical
purpose had been arranged. Early Sikh literature while providing
glimpses into the life in Dharamsãlã informs us that public
reading of Gurbãnì was an essential part of the Sikh
1. Surjit Hans, A Reconstruction of Sikh History from Sikh Literature,
pp. 91-94.
2. ldaepi wg WjSg lda liPfp h{ epiWjSg WSgb{ mm
ldaepi wg igl{ h'di wyp dfyp W'vs[ l[ wPdCbji wPC[ NdC fCgb{ mm
YV©j b>sdi h'ip qpdt h'ip h{ dWtp qjdHbj V' Ndt qis[ wCgb{ mm (AGGS, p. 304)
3. a[ hla fpVga fdra= hdh q[ig du>spCgH[ u' hdi ulp hdi hdi v[tdh ijq mm
(AGGS, p. 540)
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liturgy.1 All these factors point to the fact that well before the
succession of Guru Arjan Dev in 1581 C.E., the Sikh Sangats
had installed in the Dharamsãlãs a standardized corpus in some
kind of uniform order. Guru Arjan Dev's remarks that "Pothì is
veritably the abode of God"2 coupled with the evidence provided
by the Sikh sources confirm that he had inherited a definitive
corpus of sacred writings from his father, Guru Ram Das.
3.6. In his turn Guru Arjan Dev contributed enormously to
nurture the Sikh scriptural tradition. We have enough evidence
to suggest that under his patronage the hymns of Sikh Gurus
were being committed to writing. He appreciated the Sikhs
who have dedicated themselves to record the sacred writings.3
Bhai Gurdas informs us that there were numerous Gursikhs
who were copying up the compositions of the Sikh Gurus to
prepare the Pothìs not only for their personal use but for others
as well.4 Unfortunately, once again the Sikh scriptural tradition
had come under serious threat of interpolation. Prithi Chand,
elder brother and rival of Guru Arjan Dev, had entered into an
alliance with the detractors, to usurp the guruship of Sikh Panth.
The internal crisis within the Sikh Panth was so acute that even
Masands, Rabãbìs, Äooms and Bhatts were found to be divided
between two rival camps.5 To establish their line of guruship,
Miharban, son of Prithi Chand had started composing Kachì-bãnì
songs in the name of 'Nanak'.6 To purge the entry of spurious
and ungenuine writings into the Sikh scriptural tradition, Guru
Arjan Dev decided to codify the Sikh scripture once for all into
a volume popularly known as the Àdi Granth.

1. epiqpdt hdi fCgb{ epiqpdt hdi lpSgb{ hdi ufa lpSa sptp ujdH ugRp mm
(AGGS, p. 444)

2.
3.
4.
5.
6.

also see Bhai Gurdas, 1.3; Surjit Hans, A Reconstruction of Sikh History
from Sikh Literature, p. 100.
AGGS, p. 1226.
(AGGS, p. 322)
hdi ulp dvtdh vjdH FjrVg l[ hla fdraj mm
Bhai Gurdas, 6.12, 24.6, 28.5.
Kesar Singh Chhibbar, Ba*s#wal$n#m# Das#* P#tsh#h$#* K#, p. 50.
Ibid., p. 50.
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IV. READING OR RECITAL TRADITION
4.1. Another mode to transmit Gurbãnì, which had developed
in close proximity to the scribal tradition, related to reading or
recitation of the sacred texts. According to their need the Sikh
Gurus had provided to the Sikh Sangats the Pothìs of Gurbãnì,
which had been duly installed in the Dharamsãlãs. The
Dharamsãlã was not merely a religious establishment, it also
served as a centre of learning where arrangements to impart
teaching in Gurmukhì and sacred writings of the Sikhs also
existed. Besides, the Kìrtan session public reading or recitation
of liturgical texts, namely Japujì, Sodaru, Àratì and Sohilã also
took place in Dharamsãlã.1 Bhatt Gayand while highlighting the
personality of Guru Ram Das, refers to the practice of reading
of sacred hymns which had taken roots in the religious life of
the Sikhs.2 Obviously, the practice of reading in congregation was
not limited only to the liturgical texts but much of the
compositions included in the Pothìs were read aloud for the
benefit of those Sikhs who were not capable of reading. There is
every reason to believe that Dharamsãlãs were not only
repositories of sacred writings but powerful institutions also
without which to spread Gurbãnì at a large scale would not have
been possible.

V. MUSICAL TRADITION
5.1. The style of expression underlying the Sikh scripture is a
blend of music and poetry. It is most suitable for singing in public.
For devotional purpose the medium of Kìrtan had been employed.
Beginning with Guru Nanak almost all the Sikh Gurus were gifted
singers and connoisseurs of music as well. Even they had employed
some Rabãbìs, a class of professional musicians to perform the
Kìrtan at central Sikh shrine.3 Resultantly, the musical or singing
1. Bhai Gurdas, 1.37, 26.4.
(AGGS, p. 1402)
2. dHdw fCdh lpSdh ejrdh fiFjdadh widh dHl¡jVp mm
3. Shamsher Singh Ashok, Mir#s$#* D# Pichhoka~, p. 35; The Sikh
tradition refers to Rai Balwand and Satta who have been assigned the
job to perform K$rtan at central Sikh Shrine. Their composition
eulogising the Sikh Guru is well preserved in the Sikh scripture, see
AGGS, pp. 966-968.
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tradition had developed into a powerful mode to transmit Gurbãnì
among the Sikhs. Notwithstanding its appeal to popularize the
message of Gurbãnì, the musical tradition had certain limitations.
The bands of musicians had to perform the Kìrtan orally,
consequently instead of committing to memory the whole corpus,
they had memorized only selected hymns possibly relating to
liturgy and for special occasions. They had to perform the Kìrtan
only for a couple of hours in the morning and evening so they need
not to memorize the hymns in their totality. Considering the
medieval milieu, the musical tradition would not have been capable
to reach every nook and corner of the Sikh world. It would have
remained confined to a few big urban centres where the Sikh
Sangats had sufficient resources to support and employ the bands
of musicians. Moreover the size of the Sikh sacred writings has
been expanding under the successive Sikh Gurus, so to keep pace
with it orally was gigantic task for the singers. It is quite possible
that for the sake of memory or for convenience the musicians may
have noted down their favourite hymns in small note-books,
similar to the collections of modern day Rãgìs which some times
they carry to perform the Kìrtan. Subsequently, it gave rise to
another scribal tradition which was minor in nature and
comprised selective writings possibly thematically arranged. The
musical tradition which had flourished at far away regions from
the central Sikh shrine would have been prone to regional or local
influence. Though, the various musical traditions popular among
the Sikhs, had much in common but certain musical variants and
modifications might have crept into them. Nevertheless, it should
be kept in mind that musical tradition was only a means to
popularize the message of Gurbãnì but not an end to preserve it
for posterity. Taking into account the well-nurtured main Sikh
scribal tradition coupled with the history of literary activities in
the early Sikh Panth, we can very safely state that the musical
tradition or oral transmission popular among the main Sikh
stream, has no independent origin but has thrived on the scribal
tradition which has developed into the hands of the Sikh Gurus.
Anyway, musical variants found in a manuscript provide vital
clues to ascertain its merit.
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VI. UDÀSÁ TRADITION
6.1. While appointing his successor on the institution of guruship,
Guru Nanak had not followed the hereditary principle. Instead,
Guru Angad's complete identification with the Master and his
capability to carry on the mission faithfully, were the major factors
which had weighed on Guru Nanak to appoint him on the seat of
guruship. It is well-known in the Sikh tradition that after putting
his son, Sri Chand, to a series of trials, Guru Nanak had decided
in favour of Guru Angad which was quite contrary to the age old
practice of hereditary succession prevalent in India.1 Though, Sri
Chand was a deeply religious person, yet it seems plausible that
Guru Nanak had not found him worthy for guruship simply
because of his ascetic inclinations. On the other hand, Sri Chand
instead of reconciling himself to the succession of Guru Angad,
went ahead to lay his claim on guruship, subsequently establishing
a separate sect known as the Udãsìs. He had started preaching
the teachings of Guru Nanak in his own way which contrary to
the ideals of Guru Nanak, laid stress on celibacy and asceticism.
Besides controlling the Sikh centre at Kartarpur, he has been
successful to attract a sizeable following to his fold. The schism
created by Sri Chand had assumed alarming proportions which
was a matter of serious concern for Guru Amar Das. To wean away
the Sikhs from the influence of the Udãsìs, Guru Amar Das
exhorted the Sikhs not to follow the Udãsì way of life. Instead he
encouraged them to lead a house holder's life.2 It seems, Sri Chand
had also started composing Bãnì like hymns. Guru Amar Das was
quick in response to warn the Sikhs to be aware of the pseudo-guru
and his 'false' writings.1 He vehemently opposed the circulation
1. fpa=g wRpvp V fjdvY wdi fgihp w.V© qpiBgb{ mm
dsdv t'B{ bjwg dxidV© W.dV© Fjip RpyjdHdV© ABgb{ mm
!!!!!
!!!!!
!!!!!
h'di¹Y e.e rhjHgb{ spdVbjHg bjt{ dw dwYVp mm
!!!!!
!!!!!
!!!!!
dltJ fpa=J z'dt w[ lF Rpqda r[thp du dwYVp mm
uJ lpZ'lp aJ vhSj dBdwYVp mm
(AGGS, p. 967)
2. ##u' w'Hg dlt Rpsjlg wi[ej Rpl wj Wpij h'r[ej m u' dlt de+hlo drdy bijZ[ej
fiq[lip epiP lptg it[ej m$$ See Narinder Kaur Bhatia, ed., Sr$ Satigur% J$
De Muhai* D$#* S#kh$#*, p. 49.
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of Kachì-bãnì which had been most probably composed by Sri
Chand to establish his own seat of gurudom. It is very significant
to note that to educate the Sikhs about the worthlessness of Kachìbãnì, Guru Amar Das propounded the idea of Sachì-bãnì and
inspired them to sing it because it relates to the highest kind of
revelation.2 The above injunctions of the third Master are very
significant because they indicate that some Udãsì writings were
already in circulation. It is a foregone conclusion that among the
early discontented descendants of the Sikh Gurus, Sri Chand was
fairly successful to establish a parallel line of guruship to the Sikh
Gurus. From the facts quoted above one can realize that the
scriptural tradition which had come to be propounded by Sri Chand
and his followers, besides the sacred writings of Guru Nanak,
comprised the 'false' hymns of Sri Chand which he had composed
in the vein of Guru Nanak. Although exact identification of Kachìbãnì composed by Sri Chand, especially in the absence of
documentary evidence, is not possible, yet the ideals followed by
him lead us to suggest that the extra-canonical writings, namely
Ratanmãlã, Jugãwalì, etc., which depict a strong bias towards
asceticism and ha_h-yoga practices had their origin in the Udãsì
tradition.3 From the very beginning and during the period of
persecution of the Sikhs some of the historical Sikh shrines had
been in the possession of the Udãsìs where they carried on their
literary activities quietly and constantly.4 Obviously, the Udãsì
scribes or scribes trained in the Udãsì lore were prone to include
Sri Chand's writings in the compositions of the Sikh Gurus.
Similarly, the scribes who had been patronized by Udãsì
establishments to prepare the copies of Sikh scriputre, were
1. ldaepiP dWVj h'i wyg h{ WjSg mm
WjSg a wyg ldaepiP WjNhp h'i wyg WjSg mm
whs[ wy[ lpSs[ wy[ wyºg bjdt rtjSg mm
2. bjrhp dlt ldaepiP w[ dfbjdih' ejrhp lyg WjSg mm
WjSg a ejrhp epiP w[ig WjSgbj dldi WjSg mm

(AGGS, p. 920)

(AGGS, p. 920; for more details see also pp. 1174-75)

3. Various Janamsakhi traditions attribute these compositions to
Guru
Nanak Dev, see Puratan Janamsakhi (ed. Bhai Vir Singh), pp. 116120;
also see G.B. Singh, Sri Guru Granth Sahib Dian Prachin Biran,
pp. 341-402.
4. Sulakhan Singh, Udasis under the Sikh Rule (1750-1850 A.D.),
Ph.D. Thesis, Guru Nanak Dev University, Amritsar, 1985.
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exposed to Udãsì influence, hence some of the Kachì-bãnì
compositions which had originated at the instance of Udãsìs came
to be attributed to the Sikh Gurus. Now it is the task of text critics
to unravel the tradition from which a particular manuscript has
come down. In other words they have to discern carefully whether
a source is the product of Udãsì tradition or how far it has been
under its influence.

VII. MOHAN OR BHALLÀ TRADITION
7.1. Another rival tradition, which competed with the main Sikh
tradition, belongs to Baba Mohan and has its origin at Goindwal.
However, it should not be confused with the original tradition
that had developed under the patronage of Guru Amar Das. The
main factor for its out-growth was that Guru Amar Das'
descendants, especially his son Mohan, had not liked the
nomination of Guru Ram Das to guruship. The Sikh scriptural
sources confirm that though Guru Amar Das had prevailed upon
his sons to accept the spiritual authority of Guru Ram Das but it
seems they had submitted to him hesitatingly and temporarily.1
In fact during the pontificate of third Master, Goindwal had
emerged into a flourishing Sikh centre. The construction of
Bãolì, organization of Manjìs and visits of Sikh Sangats to
celebrate the festivals of Mãghì and Baisãkhì at Goindwal,
had enhanced its prestige and prosperity. 2 Obviously, Baba
Mohan and his close relatives were not reconciled to part with
the possession of such a vibrant centre to any one. Very rightly
loss of guruship meant dispossession of the Sikh centre at
Goindwal which was unbearable for them. According to Bhai
Gurdas, the nomination of Guru Ram Das to guruship was
such a terrible shock for Baba Mohan that he had lost his
1! ldaepip fpitp du W'dvbj epidltj q>DdV vHg iujdH ugRp mm
q'hig fpap lVqptp h'dHbj ijqsjl{ f{ig fjdH ugRp mm
lF fr{ f{ig ldaepiP w[ig duo{ epiP bjfp idtbj mm
w'Hg wdi Wtgvg dVr{ Vjhg dxdi ldaepiP bjdS dVrjdHbj mm (AGGS, pp. 9232. For the development of Sikhism under Guru Amar Das at
Goindwal, see Balwant Singh Dhillon, 'Guru Amar Das and the
Mughal State', JSS, Vol. XI, pp. 88-89.
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mental balance.1 On the basis of evidence at our disposal we can
very safely state that Baba Mohan was not only a rival contender
but had actually established a parallel line of guruship at
Goindwal. To understand the resultant schism, a perusal of Guru
Ram Das' observations is sine qua non in this context.
7.2. Guru Ram Das' compositions are replete with information
which throw immense light on the nature of hostility and
opposition that had developed against the main Sikh stream. His
usage and treatment of certain technical words, namely, Nindak,
Bemukh, Ku~iyãr, Manmukh, Dusha_ etc., in relation to the
activities of his rivals is worthnoting.2 Their use is not limited
merely to a detractor or an evil person but stood for a person who
is an enemy of the Guru. Guru Ram Das reaffirms that chief
aim of the detractor was to usurp God's wealth for selfaggrandisement. Everyday he casts covetous eyes on the wealth
of others and wants to make away with the spiritual wealth of
the Guru (probably the sacred writings). The Sikhs have been
advised not to associate with him.3 Guru Ram Das also felt that
his detractors were spiritually bankrupt who go for begging in
the world but people would not spit even on their faces. He also
finds that the detractors being envious of others had lost their
creditability and instead had exposed themselves to disrepute.
The wealth which they coveted could not be got by envy. They
are hopeless fellows who roam about for money to no purpose.4
In contrast to the Gursikhs, the evil detractors can not tolerate
1! q'hSp wqvj h'dHbj yRpWjij q'hig qVjdHbj mm
(Bhai Gurdas, 26-33)
2. Surjit Hans, A Reconstruction of Sikh History from Sikh Literature,
pp. 105-107.
3! duV b>sdi dV>sj splBp h{ Vw rT[ Vw rTjdHbj mm
qhj wiPf sptgH[ lsj wjv[ qph qjdHbj mm
Fvw[ Rpdn dVa fi siWp dhidh hdi Vjqp ypijdHbj mm
hdi ugRp daV wg l.eda qa wihp idt v[hp hdi ijdHbj mm
(AGGS, p. 1244)
4! duVg epiqpdt hdi Vjq ZVp V tdBY l[ s[rjvgH[ upe qjdh mm
YdH q>es[ dxidh lF uea qdh w'Hg qpdh opw V daV wRp fjdh mm
fijHg Wtgvg widh bjfSg fiagda t'rdV lerj Fg bjfp vtjdh mm
dulp ZV wjidS ypevg widh l' ZVp ypevg hdo V bjr{ YdH Fjr{ dao{ ujdh mm
epiqpdt l[rw FjdH hdi ZVp dqv{ daohp wiqhgS
v{ V lwdh h'i o{ s[l dsl.adi hdi ZVp Vjdh mm
(AGGS, pp. 852-853)
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the greatness of the Guru. They were always unhappy over the
well-being of others. Their evil designs against the Guru were
of no avail because only that prospered which God willed.1 Guru
Ram Das was of the firm belief that his detractors ultimately
would meet with ignominy. He declares that even for four
generations the detractors would not be able to achieve unison
with God.2 It seems to bring back the detractors to the main
stream, Guru Ram Das had responded positively towards
rapprochement with them.3 However the experience failed simply
because the detractors continued to conspire against the Guru.4
To undermine Guru Ram Das' position his detractors encouraged
desertions from Guru's side to their camp.5 To check the
exploitation of the Sikhs at the hands of detractors Guru Ram
Das had to decree that except the Guru, the Sikhs should not
take commands from anyone else. Instead, the Sikhs were
1. epi ldaepi drdy Vjr{ wg rcg rdcbjHg hdi wia{ bjdf rZjHg mm
l[rw dlt ldF r[dt r[dt ugrdV© YV©j b>sdi dhis{ FjHg mm
dV>sw splB rdcbjHg r[dt V lwdV YV©j fijdHbj Fvj V lptjHg mm
dwbj h'r{ dwl hg wg Nt qjig uj ly[ dlRp WdS bjHg mm
du ev wia[ Fjr{ lj dVa dVa yC{ lrjHg lF Ndt Ndt qi{ v'wjHg mm
(AGGS, p. 850)

2. qPitp h'r{ lp RpV wg igl wi[ dalp hvda fvda qphp wjij mm!!!!!
daV wg l[rj a[ hdi fjHgb{ dldi dV>sw w{ fr{ Ajij mm
dulp zdi driag l'Hg ujS{ uea epi VjVw fPdA wihp Wgyjij mm
yhp fgCg bjds upejds Wtgvg dwV{ V fjdHY hdi l[rw FjdH dVlajij mm
(AGGS, p. 733)

3. w'Hg dV>swp h'r{ ldaepiP wj dxdi lidS epi bjr{ mm
dfAv[ epVh ldaepip Wtdl vH[ lal.eda Vjdv ivjr{ mm
duRp qgdh rpn{ evgbj Vjdvbj B'dFbj wj uvp ujdH fr{
drdy lpilig lpilig dqva fdra= fjrVp h'dH ujr{ mm
H[h rdcbjHg ldaepi dVir{i drdy duda dqdvb{
dalVj Fpt Rpai{ hdi lJda aC bjr{ mm
VjVw dHhp byiup s[thp q[i[ hdi ly[ ljh wj du ldaepiP V' q>DV{ lp lFVJ Fjr{ mm
(AGGS, pp. 854-55)

4. ljwa ujdH dVrdh epi bje{ qdV t'B[ wPdC wPdCbji[ mm
uj epip wh{ Rpnhp q[i[ FjHg Wdh ujdh zpldi Wepvji[ mm
(AGGS, p. 312)
5. ldybji dlt Wdh ldaepi fjdl zjvdV wPdCbji V vFVg dwa{ ojdH Fjv[ mm
duVj ldaepi wj bjdtbj lptjr{ Vjhg daVj qph Fv[i[ dxidh sdI ejv[ mm!!!!!
uV VjVw dHwVj epip q[dv lptp s[r{ dHdw bjf[ rdt wT{ nerjv[ mm
(AGGS, p. 305)
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advised to shun away from the company of such fellows.1 Guru
Ram Das remarked that the deserters and their associates were
destined to ruin. In his view first Guru Nanak had proscribed
them and again Guru Angad had proved them false. Guru Amar
Das had come to the conclusion that they were wretches and
hopeless fellows. Now at fourth generation Guru Ram Das had
forgiven them to redeem these evil detractors.2
7.3. We also observe that the detractors had worked out various
plans against the Guru. Commenting upon the rivals and their
associates, Guru Ram Das had remarked that some one had
made party of his friends, sons and brothers. Some- one had tiedup with his Jawãì (son in law) and Kuram (son or daughter's
father-in-law). Someone had entered into an alliance with the
chaudharìs and shiqdar of the area. The sole aim of all these
factions, was to harm the Guru.3 Evidently, the detractors of
Guru Ram Das enjoyed the support of authorities at the village
as well as parganã level.
7.4. The most significant aspect of the activities of the detractors
was that they had started imitating the Guru. They were
churning out spurious compositions to attract the Sikhs to their
camp.4 Now we are fairly in a good position to assess
1. drSp ldaepi w[ hpwq{ du epidltJ fjlhp w.qp wijdHbj
v'C[ dalp epidltp dxdi V[dC V bjr{ mm!!!!!
du drSp ldaepi w[ qVp q>DV[ w.qp wijH[ l' u.ap qhj sptp fjr{ mm
(AGGS, p. 317)

2. Zpdi qji[ fPi{ ldaepiP l[Hg hpdS ldaepdi qji[ mm
u[ q[vS V' Whpa[ij v'ygb{ V s[Hg dqvS wiaji[ mm
lal.eda T'Hg Vj vhdV drdy l.eda epdi rgyji[ mm
w'Hg ujdH dqv{ hpdS YVj V' dalp qji[ uqp u.sji[ mm
epdi WjW{ dxBw[ l[ dxB[ epdi b>eds wga[ wPdCbji[ mm
epdi agug fgCg rgyjdibj dwbj hdo H[Vj r[yji[ mm
epip yRpog fgCg dBdwbj dadV dV>sw splB ldF aji[ mm
(AGGS, p. 307)
3. AGGS, p. 366.
4. ldaepi wg WjSg lda liPfp h{ epiWjSg WSgb{ mm
ldaepi wg igl{ h'di wyp dfyp W'vs[ l[ wPdCbji wPC[ NdC fCgb{ mm
YV©j b>sdi h'ip qpdt h'ip h{ dWtp qjdHbj V' Ndt qis[ wCgb{ mm
(AGGS, p. 304)
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the nature of opposition that Guru Ram Das was facing at the
hands of his rivals. On the basis of the above evidence, it is crystal
clear that the rivals cherished an ernest desire to succeed to the
guruship, coveted the wealth of the Guru's establishment, cast
envious eyes on the spiritual wealth i.e., Bani of the Gurus,
indulged in tirades and slanderous campaigns to malign the
Guru, encouraged desertion in the ranks of the Sikhs and
imitated the Sikh Gurus to compose Kachi-Bani and worked on
alliances to grab the Gurgaddi. Who were these detractors or
rivals ? To identify them is not an impossible task.
7.5. The Sikh tradition informs us that Baba Sri Chand who
was one of the claimants, had been reconciled and had very
cordial relations with the fourth Master.1 Guru Angad's sons,
though unhappy over the succession of Guru Amar Das, had not
been able to attract a sizeable following to their side. The Mina
tradition, which we will discuss later on, had not yet taken off.
Evidently it was none but Baba Mohan and his relatives whose
hostility towards Guru Ram Das had engulfed the Sikh Panth
in a serious internal crisis. Against the backdrop of Guru Ram
Das' above-mentioned observations, the claim of Baba Mohan and
his descendants, which we find recorded in the colophon of the
Ahiyapur Pothi, becomes more significant and meaningful too.
The said claim states that the custodians of the Pothis had got
the blessings of three generations of the Sikh Gurus and that
anyone following the Guru outside their progeny would certainly
go to hell.2 It provides enough insights into the very purpose of
the Pothi. It reflects that Baba Mohan and his descendants had
refused to accord recognition to Guru Ram Das, and instead they
wanted to establish a hereditary line of guruship. The extant
Goindwal Pothis are themselves a clear proof that Baba Mohan
and his close relatives had compiled a sort of scripture, so the
Sikhs can be attracted to their establishment. The tradition
developed by Baba Mohan and his descendants is well preserved
in the extant Goindwal Pothis. Very truly it has incorporated the
spurious writings of the Mohan tradition which they had
1. Parchian Sewa Das (ed. Hari Singh), p. 67.
2. See infra chap. 3.12.
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composed in imitation to the Sikh Gurus.1 As referred by Guru
Ram Das some of the Kachi-Bani writings included in these
Pothis are really of unreliable nature. Moreover, the hereditary
gurudom which Baba Mohan and his descendants desired to
establish, has been very graphically presented in it.2 How far the
Mohan tradition has depended on the original Sikh tradition for
its origin is an important issue which needs thorough
investigation. Likewise another way in which Mohan tradition
had been influencing the subsequent literature also deserves
probing. While identifying a source for the compilation of the Àdi
Granth, a scholar has to be vigilant in his or her judgement that
whether it is free from the characteristic features and variants
associated with the Mohan tradition or not.

VIII. MINÀ TRADITION
8.1. One of the most significant rival traditions which laboured
hard to run counter to the main Sikh tradition, owes its origin
to Prithi Chand and his descendants, commonly known as the
Minas. It was also an outgrowth of sectarian interests that had
developed in reaction to Guru Arjan Dev's succession. The Sikh
sources are unanimous in their view that even during the life
of Guru Ram Das, the issue of succession had become highly
debatable because Prithi Chand, had made his stand publically
known that he desired to succeed his father. To usurp the
guruship he not only schemed to outwit his younger brother
(Guru) Arjan Dev but had also cast his net to manipulate the
position in his favour. He had become so impatient and rowdy
that he had started picking up feuds with his father, Guru Ram
Das.3 To achieve his motive he had stooped to such a level that
Guru Ram Das had to declare him a Mina (crooked).4 Instead
of reconciling to Guru Arjan Dev's succession over guruship in
1. For Kachi-bani hymns included in the Mohan or Bhalla tradition,
see infra chap. 3, Appendix IV.
2. See infra chap. 3.11.4.
3. wjh[ fPa Neia hRp l.de Wjf mm
(AGGS, p. 1200)
duV w[ uS[ Wcgi[ apq hRp daV dlRp Neia fjf mm
4. qgSj h'bj dfiogbj wdi wdi a'GTw Wivp yvjdHbj m
Bhai Gurdas, 26.33; for more comments on the activities of the
Minas by Bhai Gurdas, see also Var 36.1-8.
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September 1581, Prithi Chand carried on to contest his claim for
guruship. Firstly, he conspired desertions and had won over some
of the leading Masands to his camp.1 He was also successful in
getting a share in the income from the city of Ramdaspur.2 Since,
Guru Arjan Dev was issueless for quite a time, Prithi Chand
cherished vainly the hope that ultimately the mantle of guruship
would fall to his son Miharban. But the birth of (Guru) Hargobind
in June 1595 C.E., totally upset the Mina apple cart, which
subsequently proved to be a turning point in the take off Mina
tradition. Afterwards he thought of an aggressive and relentless
campaign against the Guru. To eliminate the child Hargobind,
was one of the earliest options which he had exercised
clandestinely.3 The scriptural as well as historical sources provide
enough insights into the nature of hostility that Guru Arjan Dev
had to face at the hands of his rival, Prithi Chand.
8.2. We find that Prithi Chand had conspired with the Mughal
officials who out of jealousy were not found unwanting to promote
his interest. He was instrumental to instigate Sulhi Khan, a
Mughal official, to deliver a fatal blow to Guru Arjan Dev which
due to untimely death of Sulhi Khan could not be carried out.4
In collusion with the provincial level Mughal officials he incited
the royal court against the mission of Guru. Even a petition
drawn against Guru Arjan Dev was put before Emperor Akbar
but Prithi Chand and his associates had to face discomfiture
because their allegations were unfounded and uncalled for.5
Having failed to dislodge Guru Arjan Dev from Ramdaspur,
Prithi Chand moved to Hehar, a village near Lahore, where he
Kesar Singh Chhibbar, Bansawalinama Dasan Patshahian Ka, p. 50.
Bhai Santokh Singh, Suraj Parkash (ed. Bhai Vir Singh), p. 1763.
AGGS, pp. 1137, 1138.
lpvhg a[ VjijdHS ijtp mm
lpvhg wj hjop whg V fhpy{ lpvhg h'dH qPbj Vjfjwp mm
(AGGS, p. 825)
5. qhuip NPnj wga'Vp bjdf mm fjfg wRp vjej l.ajfp mm
duldh lhjHg e'dWsp q[ij mm dalp wRp uqp Vhg bjr{ V[ij mm
ljyg sieh W'v{ wPCp mm dlip hjo fA'C{ b>Zj qPCp mm
i'e dWbjf[ wis[ fjf mm bsvg h'dH W{nj f+DFp bjdf mm
(AGGS, p. 199)
1.
2.
3.
4.
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founded a parallel centre to that of Guru Arjan Dev.1 However,
after the departure of Guru Hargobind, the descendants of Prithi
Chand had full control of Amritsar almost for a century, where
they carried on their literary pursuits without any disturbance.
The volume and variety of literature produced by the Mina line
of guruship speak loudly and clearly of their motives.
8.3. An examination of the Mina literature leaves no room for
any doubt that Prithi Chand from the very beginning had
embarked on a systematic plan to groom his son, Miharban, as
the future guru of the Sikh Panth. To make him a perfect and
legitimate candidate for guruship, Miharban was encouraged to
compose poetry in the vein of the Sikh Gurus.2 The Mina
literature in its attempts to highlight Miharban as a rightful heir
of Guru Arjan Dev not only projects him a great favourite of the
Guru but a key figure at the Guru's court who was highly skillful
to carry on responsibilities on behalf of the Guru.3 Miharban was
a prolific writer and no mean a poet as well. His literary works
speak volumes of hard work which he put in to establish the Mina
tradition.4 We are told that the Granth, a sort of scripture for
the Minas that Miharban had compiled, also included the
writings composed by him.5 On the pattern of the Sikh Gurus
he had bands of musicians to perform Kirtan.6 He had employed
a number of professional scribes who were entrusted with the
work to prepare copies of his Granth, for subsequent circulation
and installation at the establishments controlled by the Mina
1. Sohan, Gurbilas Chhevien Patshahi, p. 29; also see Gos_i Guru
Miharvanu, pp. 191-194.
2. Gosti Guru Miharvanu, pp. 174, 176, 336.
3. Ibid., pp. 175-176.
4. Piara Singh Padam, 'Miharvan te Hariji dian Rachnavan', pp. 38-40.
5! dqhirjV fpa df+ogH[ sj wWgli[ wi[ m
fjilg dh>srg lh.ldna Vjv[ epiqptg fC[ m
daV Fg WjSg Whpa WSjHg m
F'e epiP VjVw ug sj hg fjHg m!!!!!
qgSgbj Fg fplaw dHw e+.o WSjdHbj m
yhp. fjdaljhgbj sg lWs WjSg dvt dry fjdHbj m
Kesar Singh Chhibbar, Bansawalinama Dasan Patshahian Ka, p. 50.
6. Gosti Guru Miharvanu, p. 198.
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Masands.1 It is very obvious that threat to corrupt the originality
of GurBani was real and very serious. To counter the Mina
tradition from taking roots deep into the Sikh Panth, Bhai
Gurdas single-handedly performed a yeoman's job. He presented
the main Sikh tradition as being so real and forceful that
propaganda and heretical teachings of the Minas would not be
able to prevail.2
8.4. Although most scholars have followed the traditional line
to accuse the Minas for having corrupted the Sikh scripture, yet
the vital issue as to how the Mina tradition conflicted with
the main Sikh tradition in its approach to doctrinal and
theological issues has not been adequately explored so far. Even
no one has taken the studies to identify the characteristics or
definitive features of the Mina tradition. Surely the above task
is formidable, especially in the absence of Mina scriputre, but the
literary works of Miharban that have survived, have preserved
some of the traces that can unfold the mysteries surrounding the
Mina tradition. We have abundant evidence to prove that the
primary concern of the Minas was to establish their line of
guruship. Hence emphasis on Miharban as a Satguru has been
repeatedly made in Mian works.3 In contrast to the Sikh Gurus,
the Mina tradition deviates considerably in its approach to both
Hinduism and Islam. On the one hand it accepts the Semitic
prophets and on the other eulogises the Hindu avtaras.4 It does
not hesitate to call Babur as Marad ka Chela and justifies Mughal
rule over India as divine dispensation.5 The Brahmanical system,
hath-yoga beliefs and practices, Sarguaa mode of bhakti etc.,
which stood discarded by the Sikh Gurus, were reintroduced into
1. Keso Das and Sunder Das were the chief scribes of the Mina
tradition, see Gos_i Guru Miharvanu, pp. 340, 347.
2. Bhai Gurdas, 36.1-8.
3. Gosti Guru Miharvanu, pp. 181-190.
4. Whereas Sukhmani Sahansarnama eulogises the Hindu Avtaras,
Àdi Katha Muhammad Ki, Masla Hajrat Rasool Ka, Masla
Moose Paigambar Ka, Masla Hasan Hussain Ka, etc., deal with
the Semitic religious personalities.
5. Miharban, Janamsakhi Sri Guru Nanak Dev Ji (ed. Kirpal Singh),
p. 465.
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the Mina variety of Sikhism.1 A thorough and extensive study
of the of Mina literature can be of immense value for textual
studies. Such a study will go a long way to finding out how the
Mina tradition was different from that of the main Sikh tradition.

IX. HINDALI TRADITION
9.1. Another tradition, the Hindali that was totally heterodox
in nature, also deserves our attention. It owes its origin to Hindal,
a jat of Jandiala (Jandiala Guru), now in the district of Amritsar.
The Sikh sources describe that previously he had been a follower
of Sakhi Sarwar who had come under the spell of Guru Amar
Das to dedicate himself to the service of langar at Goindwal. It
is said that he was one of the Manjidars to whom Guru Amar
Das had entrusted the responsibility to preach Sikhism in and
around his village.2 Since he was fond of meditating God in the
name of Niranjan, his followers came to be knows as the
Niranjanias.3 Though his association with Guru Amar Das is a
debatable issue, yet we can safely state that Hindal who was a
contemporary of Guru Arjan Dev, had embraced Sikhism at some
stage of his career.4 It seems, subsequently he drifted away from
the main stream Sikhism to establish his own seat of gurudom
at Jandiala.5 Bidhi Chand, the son and successor of Hindal
carried on the Niranjania tradition to give it an independent
1. These ideas are found interspersed in the various Sakhis and
Goshtis of Mina literature. For a cursory glance readers are
referred to Gosti Guru Miharvanu, pp. 169-328.
2. Sarup Das Bhalla, Mahima Parkash, Vol. II, pp. 223-226; Rattan
Singh Bhangoo, Sri Guru Panth Parkash (ed. Jit Singh Sital), p.
252; Giani Gian Singh, Panth Parkash (ed. Giani Kirpal Singh),
p. 2851-2852.
3. Giani Gian Singh, Panth Parkash, p. 2852.
4. Parchi Baba Hindal and some other sources inform us that Hindal
took his birth on Vaisakh Vadi Puranmashi, 1630 Bk. (1573 C.E.),
see Parchi Baba Hindal, folio 18; Kahn Singh Nabha, Mahan Kosh,
p. 715. If it is true then he was only one year old when Guru Amar
Das took his demise. It puts a big question mark as to confer a
Manji on a child when he was still in his infancy does not look
plausible on the part of Guru Amar Das. The Hindali as well as Sikh
sources confirm that he was a contemporary of Guru Arjan Dev, see
Giani Gian Singh, p. 2852; Parchi Baba Hindal, folios 23-24.
5. Rattan Singh Bhangoo, op.cit., p. 253.
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outlook than that of the Sikhs.1 Some of the sources inform us
that he had married a Muslim girl of questionable character to
become a bete noire in the eyes of public.2 Resultantly, a number
of his followers had forsaken him to rejoin the main stream
Sikhism. It seems thereafter Bidhi Chand and his successors
became sworn enemies of the main stream Sikhs to cause an
irreparable loss to them at the hands of Mughal and Afghan
authorities. The Niranjania literature produced under the
patronage of Bidhi Chand, has no scruple to denigrate Guru
Nanak and his successors.3 It is replete with accounts that
Hindal stood on a much higher spiritual pedestal than that of
Guru Nanak. It also informs us that Hindal has composed a
number of compositions.4 Significantly, some writings which are
raga oriented have survived in the Niranjania works. It is equally
noteworthy that his writings have been entered under the
authorship of Mahala 1, a distinctive feature of the Sikh text to
record the Bani of Guru Nanak.5 An analysis of the Niranjania
literature reveals that Hindal has compiled a sort of Granth
wherein besides his own writings, the hymns of Guru Nanak,
Guru Angad and medieval Bhagats have been included in it.6 A
cursory glance at the writings of Hindal indicates that to compose
them he has borrowed heavily from the Bani of the Sikh Gurus.7
Even to initiate their followers the Niranjanias have coined a
formula that contains some peculiar features which put it apart
from the Sikh tradition.1 The scholars of Sikh studies are
unanimous in their view-point that to serve their vested
1. For the beliefs and practices of the Niranjanias, see Parchi
Baba Hindal, folios. 49-75, 57-58, 154-161, 231-233; Giani Gian
Singh, Panth Parkash, p. 2853.
2. H.A. Rose, A Glossary of the Tribes and Castes of the Punjab and
North-West Frontier Province, Vol. II, p. 325; Giani Gian Singh,
op.cit., p. 2852; Kahn Singh Nabha, Mahan Kosh, p. 715.
3. For Niranjanias attitude towards Guru Nanak and Guru Arjan
Dev, See Parchi Baba Hindal, folios 26-30, 75-83, 100-101, 105112, 131, 151; also see Rattan Singh Bhangoo, Sri Guru Panth
Parkash, p. 254; Giani Gian Singh, op.cit., p. 2853.
4. Parchi Baba Hindal, folios 102, 105.
5. Ibid., folios 42, 102-104, 131, 145, 147, 162-164.
6. Ibid., folio 113.
7. See infra Appendix I.
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interests, the Niranjanias have played a vital role to distort the
Sikh tradition.2 Hence, the scholars working in the field of textual
criticism have to be cautious in their approach as the possibility
of Niranjania documents representing their version of the Bani
of the Sikh Gurus surfacing at some stage of history can not be
ruled out altogether.

X. CONCLUSIONS
10.1. The foregoing discussion helps us to understand that
literary activity among the Sikhs is not a late phenomenon but
its genesis can be traced back to the times of Guru Nanak. Our
sources reveal that right from Guru Nanak the recording and
copying of GurBani and its subsequent circulation among the
Sikhs have been well taken care of by the Sikh Gurus and the
Sikhs commissioned by them. Consequently, under the watchful
eyes of the Sikh Gurus a major or parent tradition of GurBani
in scribal form had flourished to which each Sikh Guru had
contributed in a very significant manner. On the basis of diction,
genre and other poetic elements it has been proved that the Sikh
Gurus before Guru Arjan Dev had not only access to the hymns
of their successors but to the writings of the Bhagats as well.3
Evidence at hand suggests that the process of recording,
compilation and canonization did not take place once but over and
over again for nearly a century, coming to an end with the
codification of the Àdi Granth in 1604 C.E. Undoubtedly in
addition to the inherited writings, Guru Arjan Dev had to sift
many other sources available to him, but to locate the sources
of Sikh scriptural tradition a scholar has to be careful that
1. The Niranjania formula to initiate the followers has been recorded
as :
bjs lyp mm upejs lyp mm h{ Fg ly mm h'lg Fg ly mm lypVjq dVi.wji mm dViF{ dVir{i mm
dVi.wji bwjv qPida mm buPVg l.Fr mm ufgb{ epi f+ljds mm
(Parchi Baba Hindal, folio 99)

2. Rattan Singh Bhangoo, Sri Guru Panth Parkash, p. 254; Giani
Gian Singh, Panth Parkash, pp. 2852-2853; also see Karam Singh
Historian, Katak ki Vishakh, pp. 116-131; Surjit Hans, A
Reconstruction of Sikh History from Sikh Literature, pp. 204-205;
Gurcharan Singh, 'Niranjania Samparda ate Usda Sahit', Khoj
Patarika, 1967-68, No. 1, pp. 161-66.
3. For details, see Sahib Singh, Àdi Bir Bare, pp. 34-108.
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besides the main Sikh tradition, four other rival traditions of
Gurbani i.e., the Udasi, the Mohan or Bhalla, the Mina and the
Hindali were also current among the Sikhs of various hues of
that time. While analysing a manuscript and its possible
relationship with the early Sikh scriptural sources, we have to
ascertain to which of the above-mentioned traditions of GurBani
it belongs.
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APPENDIX I CHAP. 1
SOME EXAMPLES OF HINDAL'S COMPOSITIONS
1! ije epuig qhvj fdhvj É
aP. fjiW+hq fiq[lip wiaj dul sg lF RpfjHg mm
aP. byiu sgl[ byiup lpSgH[ byiu a[ig rdcbjHg mm
hRp dWlq aP. W[lpqji a[ig wgqda whg V ujHg mm
aP. udv odv qhgbdv Fdifpdi vgVj a[ig zdB zdB u'a lqjHg mm
aP. hjui Vjsdi ujhi WjaV wia[ a[ij b>ap V vdtbj ujHg mm
aP. Wcj dWb>a bV.a bVjsg a[ig bdVdsdV wgqda wpsida AjHg mm
aP. Wcj ba'v bc'v bq'vw q[i[ qV qv qpijig mm
duqg duqg blqjVg fajvj fpigbj apZ dWV o.qj wdv Zjig mm
lPiu y.s dH>s= lqp>s lF iyVj a[ig vRpcg wji epujig mm
ijq dwlV dWlV lF W.s[ a[i[ aP. ata dVi.wjdi Aa=Zjig mm
u'Z qhjWv rc[ rc[i[ F{ a[i[ ldF cdis[ mm
lpi Vdi edS e.Zf s[ra[ a[ig njT[ Rplada wis[ mm
fgi f{wJWi eRpdl wpadW bRpvgH[ lF dVr dVr qoj Zis[ mm
dlZ ljdZw itgldi q'Vg rhp Fg a[i[ Wis[ mm
Feda a[i[ sdiWjig b>Ddq+a ia[ Vi.wjig l[ tjl[ y[i[ zdi s[ mm
dul } h'dh dsbjv dnfj W[lpqji ldaepi dal[ dqvjH[ mm
Vjq ufjH[ Feag vjH[ epi l[rj lhdu wijH[ mm
debjV ds=CjH[ epiqda qV rljH[ qV sg spiqda sPi erjH[ mm
Vidw V fjH[ WdHwp.nhp AcjH[ Zpi b>qijfpi fhpyjH[ mm
epi b>q+a fgvjH[ silp dstjH[ Ferda Feda dVrju[ uV h.sjv bjt lpVjH[ mm
(Parchi Baba Hindal, folios 42-43)

2! ijep ijqwvg q^ É
lWsp igljvp Rpa[ mm wrvjfag s[l Rpa[ h'dHbj mm
w.a igljvP Vi.wji e'igH[ h'i lF f{sjdHl Vji ug mm
lF l[ Vsdi dVhjvsj e'igH[ dulp FjS[ vH[ lrji ug mm
ijr{ FjS[ bjfS[ e'igH[ ljHg h{ ljHg h{ dlisji ug mm
ldaepi q[vg sdHbj wdi e'igH[ VjdH iag firdseji ug mm
ljHg h{ ldabjrag e'igH[ dul sg dHwl[ Rpfdi B[w ug mm
sPug spiqda Fidqbj e'igH[ s'uw frdh bV[w ug mm
lFp sP Rpfdi WpNSj e'igH[ ljyj debjV iaV dWW[w ug mm
drivg wjHg H[a zdi e'igH[ vjtJ b>si H[w ug mm
H[hj fRpCg a[i[ dqvV sg e'igH[ ldaepi FjS[ yv ug mm
ldaepi FjS[ ydvbj e'igH[ doi yRpoj vh{ qhv ug mm
qhvj b>si Vi.wji e'igH[ f+F dVhyv fpit bBv ug mm
fgRp dfbjvj f+[q sj e'igH[ a[ij H[hp dqvS sj r[vj ug mm
y.ej v'idh bjfSj e'igH[ hdi H[w' Vjqp dZbjdH ug mm
wiqj o" dVhwiq ihp e'igH[ sPuj FjRp dqBjRp ug mm
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h'dH l.aj wg i[Swj e'igH[ aP. H[hp lgeji WVjdH ug mm
hdi h.sjv bjdtbj e'igH[ ar A[u ijr{ hdi bjdH ug mm
(Parchi Baba Hindal, folios 102-103)

3! ije ijqwvg qhvj É
lWsp T'v[ Rpa[ h'dHbj mm
be.q be'yip epiqpdt dZbjdHbj mm
Vr dVZp Vjq dVi.uV fjdHbj mm
l' lhp hdi ug q[ig l[ug bjdHbj mm
apZ dqv.dsbj q{} hdi ug vt dqv[ mm
uJV q[ig apdZ dqv.dsbJ q{} vt dqv[ ug mmihjRpmm
hdi f+gaq dqv s[ sg dwbj VgljVg mm
a{ ldh iag q{ h'i V ujVg mm
f+[q dfbjvj fg bzjVg mm
dyig drAp.dVbj f+gaqj vde ev[ mm
f+[q dfbjvj fgbj ldaepiP dfvjdHbj mm
lF sP. dqnj bjdt lpVjdHbj mm
hdi ilp b>Ddq+a dry dHlw ivjdHbj mm
bjlw ai{ f+gaqj dHlw iv[ mm
bjlw dHlw vjdH vHg du>s q[ig mm
tig lilg h'Hg zi sg y[ig mm
hdi f+F ly[ q{ hdi h{ x[ig mm
zdi sg y[ig f+gaq s[ fjRp qv[ mm
zdi sg y[ig ly[ ljdhW } FjSg mm
ijdH Aprg aj h'Hg ijVg mm
a={ epS Adc yRpo[ f+[q fds lqjVg mm
Wpi[ dWdtbj og f+gaqj q[i[ lF uv[ mm
byiu hdi ug f+F vdtbj V ujHg mm
s[t s[t yva dWlq FHg q[ig qjHg mm
hdi ug WjNhp lp.Ng A[u V wjHg mm
ljdH lphjeS dul } f+gaq lhu dqv{ mm
hdi ug qjdH Vhg udSbj dal Wjf Fg Vjhg mm
Rpfu{ V dWVl{ idr idhbj v'bj lF qjhg mm
bfi bfji W[lpqji lrjqg q{ w[rc bjt lvjhg mm
duVg V uja' f+gaq q[ij l[Hg ljtda Viw ev[ mm
hdi ug lF l{ sj dliuShjij mm
Rpqa levg } fjvShjij mm
u' hdi ugRp dfbjig dalp hdi ug dfbjij mm
a[ig Feda W.seg f+gaqj q[i[ sPt Bv[ mm
ldaepi q[vg ljh lpvajV wRp dqvjHg mm
ljh lpvajV ly[ qhv yCjHg mm
dWb>a WjSg h.sjv[ ejHg mm
wiqjr.ag s[ f+gaqj wiq Fv[ mm
(Parchi Baba Hindal, folios 103-105)

GURBÀNI AND ITS TRANSMISSION

4! ije lPhg q^ É zi É
qV wj z'ij lda tpiegV mm
l.a't vejq ua wj ugV mm
dHadWZ iS q" lgN{ FjHg mm
dHV fJy" l" wi{ vijHg mmihjRpmm
dW>s Wjf qjo[ fi fBj mm
epi w[ WyV hjo v{ wPBj mm
aW debjV lPiqj yT[ blrjij mm
qji[ n'Z v'F h.wjij mm
i[ qV uW dHl dWZ w' ZJrdh mm
whp h.sjv aW hg lyp fjrhp mm
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(Parchi Baba Hindal, folio 166)
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GURU HAR SAHAI POTHI
MYTH OF AN EARLY CORPUS OF
THE SIKH SCRIPTURE
I. INTRODUCTION
1.1. The traditional Sikh sources state that the Sikh Gurus
while succeeding to the guruship had inherited a Pothi from their
respective predecessors. The Pothi which was in the possession
of Sodhi family of Guru Har Sahai, a village near Ferozepur in
Punjab, has been claimed to be the original one bestowed by Guru
Nanak on his successor, Guru Angad. Subsequently, it is said
to have been inherited by Guru Arjan and till then it remained
in the possession of Prithi Chand and his descendants.1 Recently,
it has been argued by a scholar that even though Guru Har
Sahai Pothi was not the original manuscript attributed to Guru
Nanak, "It may have been a copy of the manuscript that
represented the core of the Sikh scriptural corpus."2 The present
study seeks to examine various features of the Pothi so that the
scholars may assess its merit and determine its place in the
codification of the Àdi Granth in 1604 C.E. For its proper analysis
it becomes almost imperative that the family history of the Sodhis
of Guru Har Sahai and Pothi in their possession may be known.

II. THE SODHI FAMILY OF GURU HAR SAHAI
2.1. The Sodhis of Guru Har Sahai are the direct descendants
of Prithi Chand, a jealous contender and an elder brother of Guru
1. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 370.
2. Gurinder Singh Mann, The Making of Sikh Scripture, p. 51.
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Arjan.1 Before settling down at Guru Har Sahai, the family had
lived at Chunian in Lahore district, where they held a religious
establishment.2 Kahn Singh Nabha states that the hostile
attitude of the rulers of Lahore compelled the family to leave
Chunian to migrate to Guru Har Sahai.3 It seems when the Sikhs
had successfully established their political ascendancy over the
Punjab, the family under the stewardship of Jiwan Mal, sixth
in the line from Prithi Chand, had acquired a considerable socioreligious clout resulting in procuring a sizeable land grant in the
neighbourhood of Ferozepur, where he founded the village of Guru
Har Sahai after the name of his son. The family arose to be one
of the biggest land holders of Malwa region.4 Their status which
was second only to the Nawab of Mamdot, is well-reflected in
Lepel H. Griffin's The Chiefs of Punjab, where he enumerated
them among the families of note in the Punjab.5 Until 1970, when
the Pothi was extant, Sodhi Jaswant Singh was the head of the
family at Guru Har Sahai.6

III. HISTORY OF THE POTHÁ
3.1. Besides other relics, the Sodhi family of Guru Har Sahai
had in its custody a Pothi which is claimed to be the original
Pothi prepared by Guru Nanak.7 Subsequently, it was handed
down to Guru Arjan from where it came into the hands of Prithi
Chand.8 In what way the Pothi ascribed to Guru Nanak, went
1. Parkash Singh, 'Sodhi Miharban De Khandan Da Shizra'
Janamsakhi Sri Guru Nanak Dev Ji, Vol. II, pp. 77-81.
2. H.A. Rose, A Glossary of the Castes and Tribes of the Punjab and
N.W.F.P., Vol. I, p. 714.
3. Kahn Singh Nabha, Gur Shabad Ratnakar Mahan Kosh, p. 421,
here- after abbreviated to Mahan Kosh.
4. Towards the beginning of 20th century the family had about 24000
acres in their possession, see Kahn Singh Nabha, Mahan Kosh, p. 421.
5. Lepel, H. Griffin, Chiefs and Families of Note in the Punjab,
pp. 234-236.
6. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 560.
7. H.A. Rose, op.cit., p. 714; Kahn Singh Nabha, op.cit., p. 421.
8. Giani Gurdit Singh, op.cit., p. 370; Gurinder Singh Mann without
going into the merit, also subscribes to the above view, see The
Making of Sikh Scripture, pp. 45-46.
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into the hands of rival of Guru Arjan is yet to be known. In their
literature the Minas have made an attempt to trace out their
legitimacy to guruship by claiming that Prithi Chand inherited
the Pothi from Guru Arjan and handed it over to his son,
Miharban, before his death. Thus, the Pothi remained in the
Sodhi family of Prithi Chand.1 However one cannot be sure that
it was the same Pothi, which Guru Nanak had handed over to
Guru Angad. Moreover, it does not seem plausible that Guru
Arjan might have conferred the Pothi on his rival. To establish
Guru Har Sahai Pothi's connection with Guru Arjan and then
back to Guru Nanak is not only historically unsound but against
the course of Sikh history also. Since no contemporary and near
contemporary historical source alludes to it, thus its history will
remain shrouded in mystery.
3.2. In the early 19th century, Khushwaqt Rai wrote that
Miharban, son of Prithi Chand had retrieved it from a fire which
had broken out in Guru ke Mahal at Amritsar.2 Munshi Sohan
Lal Suri, a court chronicler of Maharaja Ranjit Singh, made a
reference to its existence at Guru Har Sahai.3 Interestingly, H.A.
Rose, while writing about the Mandir at Guru Har Sahai states
that "ten years ago a new building was constructed and the mala
and Pothi brought from Chunian and placed therein."4 Obviously,
before its installation at Guru Har Sahai the Pothi had been at
Chunian. Remaining in oblivion for a century it surfaced again
during the quincentenary of Guru Nanak in 1969 C.E. It was
brought to Patiala for public display.5 Later on its custodian Sodhi
Jaswant Singh took it to Faridabad also. Unfortunately, when
he was returning to his village Guru Har Sahai by rail, he lost
it along with his luggage.6
1. Gosh_i Guru Miharvanu, ed., Govind Nath Rajguru, pp. 171, 175177.
2. Khushwaqt Rai, Twarikh-i-Sikhan, pp. 17-18.
3. Sohan Lal Suri, Umdat-ut-Twarikh, Daftar Awal, pp. 73-74.
4. H.A. Rose, A Glossary of the Castes and Tribes of the Punjab and
N.W.F.P., Vol. II., p. 714.
5. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 560.
6. Ibid.

GURU HAR SAHAI POTHÁ

67

3.3. Available accounts confirm that the Pothi was neither used
for any religious service nor it was allowed to be recited. However,
it was displayed once in a year only on Baisakhi day for public
view. If someone wanted to have a glimpse of it, he was expected
to present a nazrana of Rs. 101,1 a huge amount, which was
beyond the reach of the majority of the Sikhs. We are informed
that followers of the Mina residing in N.W.F.P. used to send their
annual offerings to the Pothi Mala Mandir at Guru Har Sahai.2
Thus, we have strong reasons to believe that the Pothi was a
well-guarded secret of the family and it was kept mainly to
appropriate maximum offerings.
3.4. Obviously, before its loss, it had not been subjected to a close
scrutiny. On April 4, 1908, an Ahmadiya delegation examined it
and reported that the Pothi was none else but an old manuscript
of the Quran,3 which later turned out to be untrue. While
working on old manuscripts of the Àdi Granth, G.B. Singh also
got interested in it. Though, he was unable to examine it
personally, yet he got some information about it through a friend,
who had a chance to have a look at it on April 13, 1944.
Information gathered by him is very brief but still very useful
to fill the gaps.4 Later on in 1960 and then again in 1969, Giani
Gurdit Singh was able to watch it from very close quarters.5 He
is the only living scholar, who has got fairly enough time to
scrutinise it. Since the Pothi is not extant, our analysis of its
contents is mainly based on Giani Gurdit Singh's observations,
published by him in books and journals. I am fully aware that
in the absence of Pothi to comment upon it is fraught with risks,
yet for the interest of academics it is worth taking the risk.
1. H.A. Rose, A Glossary of the Castes and Tribes of the Punjab and
N.W.F.P., Vol. I, p. 714; Kahn Singh Nabha informs us that the
amount of Nazrana was Rs. 125, see Mahan Kosh, p. 421.
2. H.A. Rose, op.cit., p. 714.
3. G.B. Singh, Sri Guru Granth Sahib Dian Prachin Bi~an, pp. 1419.
4. Ibid., pp. 22-23.
5. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, pp. 558-560.
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IV. EXTERNAL FEATURES
4.1. The Pothi was in the size of 7" x 10", shorter at base and
longer in height.1 Each folio had eight to ten lines.2 It has been
reported that each line had about ten words but the facsimiles
belie the above statement.3 Initially, it consisted of about 600
folios but more than 100 folios were added later on, which were
slightly larger in size than the earlier ones.4 Scholars have
divided the Pothi into two parts viz., earlier and latter.5 The latter
part has been further divided into two sections. Irrespective of
its division into parts and sub-sections, the folio numbers of whole
Pothi were in continuous order. As reported on April 13, 1944,
it was in very poor shape. Some of the folios had crumbled.6 When
Giani Gurdit Singh examined it, he also noticed utter negligence
in preserving it. He testifies that it had become brittle, due to
moisture some of the folios had stuck together and at many places
the Pothi had totally worn off.7 It was so bad in shape that to
look into its earlier part was absolutely impossible. With great
efforts he could go through only 100 and odd folios of latter part.8

V. INDEX (TATKARÀ )
5.1. As usual, at the outset the index of Bani according to the
ragas had been recorded.9 Perhaps it related to the Bani included
in the earlier part. Somewhere in the middle or at the beginning
of latter part another index had been scribed which started as :
1. G.B. Singh, Sri Guru Granth Sahib Dian Prachin Bi~an, p. 22.
2. As the observations made by G.B. Singh's friend in his note are
very significant, for the benefit of inquisitive readers, we are
taking liberty to produce it along with its english translation, see
infra Appendix I.
3. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 370. To count the
words on a folio compare facsimile provided by him of Kabir's pada.
4. G.B. Singh, op.cit., p. 21.
5. Giani Gurdit Singh, op.cit., p. 370.
6. G.B. Singh, op.cit., p. 23.
7. Giani Gurdit Singh, op.cit., pp. 560-561.
8. Ibid.
9. G.B. Singh, op.cit.,, p. 21; Giani Gurdit Singh misses the index in
the beginning. Perhaps due to the bad shape of the Pothi he may
not have noticed it.
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l.Wap 1682 ljrS rsg 1 aawij VrJ dvdtbj mm1
Sambatu 1682 Sawan Vadi 1 tatkara nawan likhia.
(On Sawan Vadi 1, 1682 Bk. (July 10, 1625) afresh index
prepared.)

What does it mean or what was the need to prepare a new index ?
It may be a repetition of the earlier one or it can be for the Bani
recorded in the latter part.

VI. INTERNAL CONTENTS OF THE POTHÁ
6.1. Information about its contents has come only through bits
and pieces making it extremely difficult to understand its
contents and internal arrangement. What Giani Gurdit Singh
has described about its various sections is absolutely indispensable
to evaluate its contents. We are taking the liberty to reproduce
them here for the consideration of scholars.
6.2. The earlier part, considered to be old started with Japuji
and ended with hymns in Tukhari mode.2 In between some
important and longer Banis viz., Sidh Goshti, Onkar, Var Malhar
and hymns of Tilang mode, also formed part of it.3 At what folio
this part closed, information is not available. It has been stressed
that it comprised the Bani of Guru Nanak only and no writing
of the Bhagats, has been included in it. Contrary to his statement
that he could not examine the first part, still Giani Gurdit Singh
has ventured to describe its contents, consequently his statement
may be accepted with caution.
6.3. The latter part, said to be of the post-Guru Amar Das period,
has been further divided into two sections.4 The first section of
it contained the salokas of Guru Angad followed by the hymns
of Guru Amar Das, Guru Ram Das and Guru Arjan.5 Except the
existence of Guru Angad's salokas and Guru Amar Das' Anandu
1.
2.
3.
4.
5.

Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 370.
Ibid., p. 558.
Ibid., pp. 370, 550, 558.
Ibid., p. 550.
Ibid., pp. 370, 550, 558; Gurinder Singh Mann mentions the Bani
of the Sikh Gurus up to Guru Ram Das but skips the name of Guru
Arjan for reasons best known to him, see The Making of Sikh
Scripture, p. 48.
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(bV.s)p , no information about other hymns has been provided.1 At
what folio did it begin and where did it end ? How many ragas
were in it ? What was the sequence of ragas and what type of
internal pattern had been adopted ? We are totally ignorant.
6.4. Information about the contents of the second section of this
part has come somewhat more liberally. It has been stated that
it included Bhagat-bani, but as we will see, it has mixed hymns.
Again from where did this section start ? We have no knowledge.
Preceded by some blank folios Namdev's pada hv[ Ijij hv[ Ijij
tpltWig has been recorded.2 Then swayye of the Bha__s, starting
with yiV a fi lwIo were also there. At folio 439 Guru Nanak's
hymn in Sri Raga q'ag a q>si RPlidh had also found a place in it.3
From the facsimile, it seems that at folio 443 Kabir's pada uVVg
ujVa lpap Wcj h'rap h{ in Sri raga had been scribed.4 Majh raga
started at folio 445, but what type of hymns did it have ? No
information is forthcoming.5 Immediately after Majh mode there
was a blank folio followed by six padas of Kabir, namely bW q'dh
uva ijq uvpn qjZRp uv wg dfbjl V ujdHn uW hq H[w' H[wp wdi ujdVbjn
VeV dxia u" fjHgb{ u'epn duh dldi idy idy WjZa fje, and lptp qJea
sptp bje{ bjr{.6 Though, their mode has not been reported, yet in
all probability if we follow the Àdi Granth pattern they had been
entered into Gau~i mode. Then some mixed hymns have been
reported. At folio 479 again Bhagat-bani has been recorded. After
that Guru Nanak's hymn vt V[wgbj y.debjHgbj had also found a
place.7 We do not know at which folio Bhairo mode started, but
it had at least three hymns (VJe[ bjrVp VJe[ ujVjn qVp wdi qwj dwWvj
wdi s[hgn VjRp q[i[ t[ag VjRp q[i[ Wjig) of Kabir and three hymns (i.eg
v[ duhWj hdi w{ VjdHn sPZp wB'i{ eCr{ fjVgn u{lg FPt[ f+gda bVju) of
Namdev.8 Besides, three extra-canonical padas in Bhairo,
namely dHl y[ag iqdh F{ bqrl{n qV wj dHhg wiq u'en dViepS w' epV
1.
2.
3.
4.
5.
6.
7.
8.

Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, pp. 370, 559.
Ibid., p. 579.
Ibid.
Ibid., facsimile at p. 3.
Ibid., p. 579.
Ibid., p. 580.
Ibid.
Ibid.

GURU HAR SAHAI POTHÁ

71

s[thp attributed to Kabir, Namdev and Ravidas respectively, have
been entered.1 After that swayye related to Guru Nanak have
been recorded. Then Kabir's 35 salokas beginning from wWgi q[ig
dlqiVg followed.2 After a gap of two blank folios, at folio 664 Farid's
salokas, 38 in number, have been scribed.3 In raga Kedara which
started at folio 703, Kabir's pada yjdi dsV bjfVg VRpWda yv[ WujdH
has been recorded.4 Thereafter, hymns relating to Àrati (bjiag)
in Dhanasari viz., eeV q{ ojvp idr y.sp \Guru Nanak|n l.t dq+s.e lhu
ZpdV Rpfug (extra-canonical of Kabir), wv wjv wg bjiag (extracanonical attributed to Namdev), Vjq a[i' bjiag \Ravidas| and e'fjv
a[i' bjiaj \Dhanna| have been entered.5 There followed two hymns
q[i[ Wjf qjZRp and lF{ zB ijqp W'v{ of Namdev entered in Gau~a
Ramkali mode.6 It is worth noting that Gau~a Ramkali mode
finds no place in the ragas of Sikh scripture. After that three
padas of Kabir, namely s[t' FjHg debjV wg bjHg bJZgn ceqe AjcRp
i[ qV WRpij and an extra-canonical WjWj woa lpVa dwAp Vjhg, have
been recorded.7 Similarly, a pada of Madan Mohan Surdas has
been reported but the raga is not known.8 Giani Gurdit Singh
states that Kachi-bani probably recorded by Miharban was also
inserted therein.9 Though, he argues that Miharban has not
entered his writings into it, yet the following piece of prose :
O ldaepi f+ljds m
l+g njwi ug fdh bjdHbj epiP WjWj VjVw ug vje[ qpuij
wiV l+g njwi ug w[ bje[ m fdhvj l'hvj ejdHbj m u{ zdi
wgia bjtgbdh wia{ wj h'dH Wgyji' m dHh l'dhvj ejdH wi
dxi wgia ejHg m bjlj ije qdh epiP WjW[ njwi ug wg wgia
whg m q! 1 mm dAb zi dAb epi a'G whp VjVw wia[ w[ w[a[
1. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, pp. 370, 559;
Gurinder Singh does not mention them, see The Making of Sikh
Scripture,
pp. 43-51
2. Giani Gurdit Singh, op.cit., p. 580.
3. Ibid., pp. 371, 582.
4. Ibid., p. 580.
5. Ibid., pp. 582-583.
6. Ibid., p. 584.
7. Ibid.
8 Ibid., p. 584.
9. Ibid., p. 563; Gurinder Singh Mann again ignores the existence of
Kachi-bani and the writings of Miharban in the Pothi, see The
Making of Sikh Scripture, pp. 43-51.
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r[l aw m f+q[Lri ug wg dHh bjiag epiP WjWj ug whg m ije
ZVjlig q! 1 mm eeV qdh ojv idr y.s w{lg bjiag h'H[
ueugrVj a[ig bjiag m1
Ik Onkar Satiguru Parsadi
(Coming in the presence of Ãhakur Ji Guru Baba
Nanak started perfoming Kirtan before Ãhakur
Ji. Firstly he song Sohila u{ zdi wgia bjtgbdh wia{
wj h'dH Wgyji'. After singing this Sohila he chanted
the praise. In raga Àsa Guru Baba eulogised
Thakur Ji. Beginning with dAb zi dAb epi it
ended at whp VjVw wia[ w[ w[a[ r[l. Guru Baba Ji
composed this Àrati of Parmeshwar Ji. raga
Dhanasari M. 1. eeV qdh ojv idr y.s w{lg bjiag
h'H[ ueugrVj a[ig bjiag!|

recorded at folio 710 makes it clear that Miharban's writings also
formed part of the Pothi.2
6.5. Undoubtedly, Giani Gurdit Singh has done a creditable job
to examine the contents of the Pothi. As his submission, to
consult the Pothi was not an easy task, consequently his
reporting should not be considered a final word about its
contents.3 Anyway the contents referred to above suggest that no
uniform or fixed pattern has been adopted to record the writings.
Since the genre or poetic forms have not been differentiated, it
has been taken by Gurinder Singh Mann as an unorganised
system to prove its earlier origin.4 But the very existence of an
index indicates that writings of various authors have been
recorded in accordance with the ragas. From the facsimiles and
text available, it is very clear that each hymn or saloka had been
assigned a specific serial number.5 Even swayye of the Bha__s
have been recorded under different headings.6 Interestingly,
attempts to arrange the hymns according to theme, as in the case
1. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 107.
2. Style of the above piece of prose is almost identical to that of
Miharban.
3. Giani Gurdit Singh, op.cit., pp. 560-561.
4. Gurinder Singh Mann, The Making of Sikh Scripture, p. 47.
5. For example, compare the text of the salokas of Farid and Kabir
provided by Giani Gurdit Singh, op.cit., pp. 370-371, 582.
6. Ibid., p. 561.
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of Àrati in Dhanasari mode, have also been made.1 In what
sequence the ragas have been arranged and within a raga what
pattern had been adopted ? In the absence of information it is
hard to imagine.

VII. MÂL-MANTRA
7.1. Since we have no information as to how the Japuji or a new
raga in the Pothi began, so to comment upon the form of MulMantra with any certainty is not possible. Anyway, from the
facsimiles of the Pothi's folios, it is quite obvious that not full,
but only a short form of invocation has been used. The MulMantra which is said to have been found recorded at the
beginning of the first part of the Pothi is quite unusual and some
scholars have taken it as an earlier Mul-Mantra of the Sikh
faith.2 It follows as :
· lyVjq wiaji WjWj VjVw mm3
Onkar Sachnam Kartar Baba Nanak.

Gurinder Singh Mann is aptly right to remark that most of the
scholars have failed to read it properly. Unfortunately, he himself
falls short to decipher it accurately.4 Firstly, the figure of Ikk (1)
denoting the unity of Godhead has been dropped from it, which
is quite contrary to the theological concern of Guru Nanak Dev
and his successors. Secondly, the name of Guru Nanak has been
made part of it which has no relevance to the attributes of God
expressed in it. Obviously, in the above so-called earlier version
alongwith the God, name of first Master (WjWj VjVw) has been
invoked, which is again totally inconceivable in a Mul-Mantra
having its origin from the founder of Sikhism. All these factors
do not help to prove that Mul-Mantra contained in the Guru Har
Sahai Pothi has come down from Guru Nanak himself.
1. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 582.
2. Gurinder Singh Mann, The Making of Sikh Scripture, p. 48.
3. Giani Gurdit Singh, op.cit., p. 582; see facsimile of Kabir's pada
in the introduction.
4. Besides the invocation to Baba Nanak, Gurinder Singh Mann fails
to note the absence of Ikk (dHw) in it. He simply reads it as O
lyVjq wiaji, see The Making of Sikh Scripture, pp. 48, 85.
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PLATE I

Two facsimiles of Guru Har Sahai Pothi that appear in Giani Gurdit
Singh, Ithas Sri Guru Granth Sahib. The first facsimile presents the
so-called earliest form of the Mul-Mantra whereas the second carries
the text of a pada of Kabir in Sri raga. A close look at both the
facsimiles reveals that they are quite at variance in length and
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breadth from each other.

7.2. Significantly, the most distinctive feature, which has
hitherto remained unnoticed by most of the scholars, is the size
of folio on which the alleged earlier form of Mul-Mantra has been
recorded. On close examination we find that its size is
diametrically different from that of the Pothi. The facsimile of
the folio in question is a clear proof in itself that its dimensions
are quite at variance with the other folios of the Pothi. Evidently,
it was not an integral part of the original Pothi. It seems that
a dislodged folio of another manuscript has crept into the Guru
Har Sahai Pothi, possible for safe keeping. Ironically the scholars
of manuscriptology have failed to observe the above fact. Even
some of them have jumped to conclude that it represents the
earliest form of invocation used by the Sikh Panth. Since,
antecedents of the folio in question are obscure, consequently its
historical value is highly unreliable to determine the text of the
Mul-Mantra of Sikh faith.

VII. NÁSÀN
8.1. In the new index prepared in 1625 C.E. (1682 Bk.) there
was a reference :
VgljS l+g epiP biuV ug wj m1
Nisan Sri Guru Arjan Ji ka.
(signature of Sri Guru Arjan Dev Ji)

But this is found nowhere in the Pothi. It exposes the claim of
the Guru Har Sahai family that Pothi has come to them from
Guru Arjan. Probably the custodians or scribe in their efforts to
legitimise the Pothi and circulate it as genuine one wanted to
procure the Nisan of the fifth Master, but failed. Absence of Nisan
is a clear proof that the Pothi did not belong to the main Sikh
tradition.

IX. BHAGAT-BÀNI
9.1. As reported Bhagat-bani formed the second part of the
Pothi. Available accounts suggest that not all the Bhagats of the
Àdi Granth but only a few viz., Farid, Kabir, Namdev, Ravidas
1. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 370.
2. Ibid., pp. 579-584.
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and Surdas have found a place in it.2 Secondly, not the whole
writings of these Bhagats, but only selective padas have been
scribed. While recording their writings, they have been addressed
variously. For example, Kabir has been addressed as l+g ije fsj
wWgi epljHg wj. Similarly, Namdev has been introduced as ije
ZVjlig bjiag l+g H[ Vjq[ epljHg wg. Only Ravidas has been entered
as Bhagat.1 Whether the distinction between the Bhagats was
deliberate or Gosain for Kabir and Namdev was used in a casual
manner, is difficult to be explained. Anyway, it reminds us of
Miharban, who was in the habit of addressing the Bhagats as
Gosains.2 Significantly, the text of Bhagat-bani, as we will see
later on, has not come from the main Sikh scriptural tradition.

X. DATING THE POTHÁ
10.1. Giani Gurdit Singh assumes that the first part of the Pothi
dates back to the times of Guru Nanak.3 Recently, Gurinder
Singh Mann has argued that earlier part of the Pothi must have
been scribed prior to 1570 C.E. He also feels that the latter part
must have been scribed after the succession of Guru Ram Das,
i.e., 1574 C.E. Irrespective of its parts and divisions, he assumes
that the Pothi certainly antedated the compilation of Àdi
Granth in 1604 C.E.4 Though, except in the case of a few
compositions, to find out the chronology of Guru Nanak's hymns
is an elusive issue, yet on the basis of raga Tukhari being at the
end of first section and on the evidence of Puratan Janamsakhi,
it has been argued that the Pothi is relatively of earlier origin.5
Significantly, in raga Tukhari, Guru Nanak has made a
reference to Halley's comet, which appeared in Guru Nanak's lifetime in August-September 1531.6 It helps us to suggest that the
1.
2.
3.
4.
5.
6.

Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 579.
Janamsakhi Sri Guru Nanak Dev Ji, pp. 154-157.
Giani Gurdit Singh, op.cit., pp. 370, 560, 565.
Gurinder Singh Mann, The Making of Sikh Scripture, pp. 48, 50-51.
Ibid., p. 50.
ajij ydCbj v.qj dwRp Vsdi dVhjdvbj ijq mm AGGS, p. 1110. We are
extremely thankful to S. Pal Singh Purewal of Edmonton, Canada,
for working out the date. He shared this observation in one of our
discussions on the Sikh calendar while he was on his visit to
Amritsar to attend the World Sikh Conference in September 1995.
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hymns entered in Tukhari mode were composed in or around 1531
C.E. If the position taken by us is true then to conclude that Guru
Nanak did not compose any hymn during the last eight years of his
life, looks to be ridiculous. Evidently, the closing of the first section
of the Pothi at Tukhari mode in no way points to its earlier origin.
10.2. The internal evidence contained in the Pothi instead of
suggesting its earlier origin, points to the contrary. As reported by
G.B. Singh in 1944, at the beginning of the Pothi immediately after
the tatkara (index), on five folios, five different dates with some
writings have been recorded. Of them the first referred to 1595 Bk.
(1538 C.E.) and the last of 1661 Bk.1 Probably these dates referred
to the passing away dates (ydiai u'ag u'a lqjRpS) of the Sikh Gurus
up to Guru Arjan. Anyway the above fact helps to conclude that the
Pothi is certainly a post-1606 C.E. product. We are also informed
that alongwith the passing away dates of the first five Gurus,
Prithi Chand's death which occurred in April, 1618 C.E., has also
been recorded.2 Another date i.e., July 1618, relating to family
accounts entered in the Pothi reads as :
l.qa 1675 ljrS rsg 9 VRPl mm
lWV[ s[ wh[ lRp fjdHbj mm
dhljW qhgV[ dAbj sj q[dvbj mm3
Sammat 1675 Sawan Vadi Naus.
Sabane de kahe sau paiia.
Hisab mahine chhia da melia.
[Sawan Vadi 9, 1675 (July 1618) on Sabana's
recommendation received the amount of (Rs.)
100. Account of six months computed.]

Furthermore, the new index which was completed on July 10,
1625, has been recorded as follows :
l.Wap 1682 ljrS rsg 1 aawij VrJ dvdtbj mm4
Sambatu 1682 Sawan Vadi 1 tatkara nawan
likhia.
[On Sawan Vadi 1, 1682 Bk. (July 10, 1625)
afresh index prepared.]
1.
2.
3.
4.

G.B. Singh, Sri Guru Granth Sahib Dian Prachin Biran, p. 22.
Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 558.
Ibid., p. 583.
Ibid., pp. 370, 582.
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Traces of Miharban's writings in the Pothì confirm that it
continued to be scribed during his lifetime. Thus, the internal
evidence of the Pothì, establishes beyond any doubt that it had
been recorded between 1606 and 1625 C.E., and in no way
antedated the Àdi Granth i.e., 1604 C.E. The scholars who
consider it of pre-scriptural Sikh tradition are either ignoring the
vital internal evidence or they are deliberately suppressing the
facts.
XI. ORTHOGRAPHY
11.1. To determine the period of a manuscript on the basis of
orthography, spellings and style of writing, is a very tricky issue
about which nothing can be said with certainty, only conjectures
are possible on this count. Above all due to regional, dialectal,
educational or personal leanings the scribe may not be following
the prevalent method in its totality. Nevertheless, the orthography
of the Pothì has also been taken as an argument to prove its
earlier origin.1 As noticed by the scholar, who has examined it
for fairly a good time, scribing has been done in various hands.2
The Gurmukhì of Takari character has also been used.3 From
the facsimiles, a distinctive style of orthography is quite obvious.
Like the Hukamnãmãs of Guru Hargobind, the letters have not
been joined but separated at the head. The handwriting of the
facsimiles bearing the demise dates and padã of Kabir is
identical. For the vowel sign of Kannã (w.Vj) instead of a vertical
line, a dot has been employed. The consonants An Sn v bear the
Devanãgarì character. Some salokas written in Sanskrit have
also been noticed.4 It suggests that the scribe was well-versed in
Sanskrit also. Comparison of the orthography of the Pothì with
that of the Hukamnãmãs of the Sikh Gurus, proves that it is
very similar to the Gurmukhì script used in the Hukamnãmã
of Baba Gurdita, the elder son of the sixth Master.1 On the basis
of orthography, the scribing of Pothì can not be stretched back
1. Gurinder Singh Mann, The Making of Sikh Scripture, p. 47.
2. G.B. Singh, Sri Guru Granth Sahib Dian Prachin Biran, p. 22. Also
see Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 370.
3. Giani Gurdit Singh, op.cit., p. 371.
4. Ibid., p. 561.
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to pre-Guru Hargobind times.
XII. SCRIBE
12.1. In the Pothì no colophon indicating the scribe, date and
place of writing, has been noticed. Sometimes, Lakhmi Chand,
the younger son of Guru Nanak has been associated with its
scribing.2 But no internal and external evidence corroborates the
above view. Moreover, text scribed in different hands has been
found in it. Obviously, more than one scribe has been associated
to record it. Giani Gurdit Singh feels that latter part of the Pothì
has been prepared by Miharban.3 Though, in the absence of
colophon it may be only a conjecture, yet on the basis of internal
evidence i.e., inclusion of Prithi Chand's death date alongwith
the writings of Miharban,4 we have strong reason to believe that
at some stage Miharban or someone from his family was closely
associated with its scribing.
XIII. TEXTUAL VARIANTS
13.1. In the absence of the Pothì itself, its textual analysis is
absolutely impossible and looks to be unacademic as well. Full
text even of a single hymn of Guru Nanak and his successors
has not been made available. A few specimens of Bhagat-bãnì
belonging to Farid, Kabir, Ravidas, Namdev and Surdas, have
been reported. Comparison of these specimens, with that of the
Àdi Granth, depicts various variants in the text.
13.2. Some of the variants belong to the rãga pattern. For
example two padãs of Namdev, namely q[i' Wjfp qjZRp qP ZVp w[l" ljrv[
and lF{ zB ijqp W'v{ have been entered into Gauri Rãmkalì,5 while
in the Àdi Granth they have been recorded under Mãlì Gauri.6
Significantly, in the Àdi Granth, Gauri Rãmkalì mode has not
been used. Evidently, the above padãs of Namdev belong to a
different musical tradition than that of the Àdi Granth.
1.
2.
3.
4.
5.
6.

Ganda Singh, Hukamname, pp. 62-69.
Giani Gurdit Singh, Ithas Sri Guru Gra*th Sahib, p. 558.
Ibid., pp. 560-561.
Ibid., pp. 107, 558.
Ibid., p. 583.
AGGS, p. 988.
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13.3. We also observe that index lines of some padãs are different
than that of the Àdi Granth. In the Pothì, a padã of Kabir takes
off from VjRp q[i[ t[ag VjRp q[i[ Wjig,1 while in the Àdi Granth it begins
from dHhp ZVp q[i' hdi w' VjRp. Similarly, one of the padãs of Namdev
starts from i.egv[ duhrj hdi w[ VjdH,2 but in the Àdi Granth it has
i[ duhWj wiRp la t>c. Obviously, these variations are also of musical
nature, which again suggest that the Pothì belongs to a different
musical tradition.
13.4. Various modifications in the text to replace the syllables and
phrases have been introduced. Even to change the expression and
its meaning, the text has been revised. To illustrate it an example
of Kabir's saloka will suffice :
wWgi ldaepi ly[ lPiq[ lWs u' qjdiRp H[w m
daa vjea hg Fiq dqB edHRp fi{ H[w m
daa vjea hg Fiq dqB edHRp fi{ wi[u{ A[w m
ldaepi ljy[ lPiq[ H[w u' qjdiRp WjV m
daa vjdea hg F'dH dei fdiRp fe Vhg fjdHRp ujV m3
To appreciate the variants in the above text readers are referred
to two salokas of Kabir found in the Àdi Granth.4 A cursory glance
at the above salokas reveals that the text in the Pothì has been
reworked and to change the expression fillers have been
introduced. Though one line to the text has been added, yet it
lacks rythm and does not make any sense.
13.5. From the available data we find that six padãs of extracanonical nature attributed to Kabir, Namdev and Ravidas have
been entered into the Pothì.5 Significantly, two padãs, one each
attributed to Kabir and Namdev, clearly represent Krishnabhaktì tendencies.6 If the Pothì had been prepared under the
supervision of the Sikh Gurus or it represents the early Sikh
scriptural tradition, then why have the extra-canonical padãs of
the Bhagats, not found a place in the Àdi Granth ? Only a group
1.
2.
3.
4.
5.
6.

Giani Gurdit Singh, Ithas Sri Guru Gra*th Sahib, p. 580.
Ibid.
Ibid., p. 582.
AGGS, pp. 1372, 1374.
See infra Appendix II.
Giani Gurdit Singh, op.cit., pp. 581-583. For the text of these
padas, see infra Appendix II.
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or person dedicated to Krishna-bhaktì would like to make these
padãs a part of their scripture, which in the case of Sikh Gurus,
was totally unthinkable. It is worth noting that Krishna-bhaktì
has been a favourite and predominant feature of the Mìnã
literature produced under Miharban and his descendants.1
Krishna-bhaktì elements in the Pothì establish its close contact
with the rivals of Guru Arjan. It nullifies its claim of belonging
to the early Sikh scriptural tradition nurtured by the Sikh
Gurus.
13.6. Of the 38 salokas recorded under the authorship of Shaikh
Farid, many of them are of dubious character.2 Their text instead
of conforming to the Àdi Granth has resemblance with the text
of qlv[ L[? `igs w[n a late 17th century work authored by Miharban
or his descendants.3 Secondly, the authorship of saloka No. 38
(sjZg WV wg vjwig), which belongs to Kabir4 has been wrongly
entered here as that of Farid. Thirdly, poetry of some of the
salokas viz., serial No. 28 to 37, is so immature that it lacks
the characteristics of the diction of Farid. It seems some
unauthentic or extra-canonical salokas of Kabir have also got
currency under the name of Farid. While recording these salokas
in the Pothì, the scribe or compiler has miserably failed to check
their origin.
13.7. From the above facts we can safely conclude that neither
the text of the Pothì belonged to the main Sikh tradition nor it
was remotely concerned with the sources of the Àdi Granth;
rather it belonged to a different tradition.
XIV. CONCLUSIONS
14.1. In retrospect we can say that in order to enhance their socioreligious clout as well as to appropriate maximum public
offerings, the Sodhi family of Guru Har Sahai had circulated the
Pothì in their possession as the original one belonging to Guru
1. Goshti Guru Miharvanu, pp. 227-337.
2. For the text of these salokas entered under the authorship of
Shaikh Farid, see infra Appendix III.
3. Giani Gurdit Singh, Ithas Sri Guru Granth Sahib, p. 109; also see
Inder Singh Charkarvarti, ed., Masle Shaikh Farid Ke.
4. AGGS, p. 1369.
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Nanak. Contrary to the claim of the family, the Pothì's movement
from Guru Arjan to Prithi Chand or his son, Miharban, is highly
debatable. Since Giani Gurdit Singh, who had fairly good time
to examine it, was unable to scrutinise it fully, especially the
earlier part, so his exercise to divide it into three parts, looks
to be quite arbitrary. Significantly, its various parts have not
been assigned separate folio numbers but the whole Pothì has
folios marked in continuous order. Internal evidence contained
in the Pothì, i.e., mention of Prithi Chand's date of death which
occurred in 1619 C.E., an entry of 1618 C.E. relating to the family
accounts and reference to new index prepared in 1625 C.E.,
suggest that it had its origin in the post Àdi Granth period. Most
probably its scribing took place between 1606-1625 C.E. Even,
some of its portions continued to be scribed during the lifetime
of Miharban.
14.2. Some of the internal features of the Pothì viz., use of MulMantra identical to the Mìnãs, entry of Prithi Chand's date of
death, to address the Bhagats as Gosãìns on the Mìnã pattern,
inclusion of Miharban's writings, resemblance of Shaikh Farid's
saloka with the text of qlv[ L[? `igs w[ authored by Miharban, or
his descendants, inclusion of Krishna-bhaktì poetry, etc., are
some of the strong reasons which suggest that it has originated
at the rival camp to Guru Arjan. Consequently, its production
in no way can be attributed to Guru Nanak and his early
successors. Instead of representing main Sikh tradition it is
closely related to the fissiparous tendencies spearheaded by the
rivals of the Sikh Gurus, especially the Mìnãs. The text of
Bhagat-bãnì included in it certainly belonged to a different
tradition other than the Àdi Granth. Actually, the Pothì
represented a different tradition, which had been developed and
nurtured by the Mìnãs. To call it a document of pre-scriptural
Sikh tradition originating from the time of Guru Nanak is
absolutely unwarranted and uncalled for.
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APPENDIX I CHAP. 2
DESCRIPTION OF GURU HAR SAHAI POTHI
BY A FRIEND OF G.B. SINGH
13 bf+{v 1944n drljtg rjv[ dsV q{G epiP hi lhjdH dHw dwajW s[
siLV wga[n dul sj Vjq f'og wi w[ qLhPi h{ m epiP ulr.a dl>z ugn duVuJ
sg qvwgba dry dHh f'og h{n drljtg rjv[ dshjC[ da>V yji z>DB[ vHg dHhsj
f+wjL wis[ hV a[ v'wk sPi'G V[dCYG dHhs[ siLV wiV bjMs[ a[ yCua s[Gs[
hV m epiP ljdhW y'ej a[ l[vg B'fg fj w[ ljij lqJ f'og sg h;Pig dry W{ns[ V[ m
q{G w'Hg sl dq>B H[l f'og s[ riw[ fia w[ s[t[ m dHhs[ LpiP dry ei.o ljdhW
sgbJ h'i WgCJ sg aiuJ ijeJ bVplji WjSg sj aawij h{ m b,De[ uj w[ aawi[
s[ df,DA[ f>u rtdibJ rtdibJ ld`bJ RpD,Da[ h[nJ wpN o'Cug dvtjHg h{ m dHhVJ
dry'G fdhvg aigw 1595 ba[ b?givg 1661 h{ m dHh dvtjHg lj` epiqptg b,tiJ
dry Vj h'S wiw[ ba[ riw[ fjB[ h'S wiw[ q[i[ w'v'G fCug Vhk eHg m aawi[
dry f'og s[ A[ l" a'G Rpfi riw[ sl[ hVn fi blv dry Whpa[ V[ m f'og s[ b?gi
dry l" wp riw[ df,DA'G u'C[ eH[ dsls[ V[ m dHhVJ ridwbJ sg dvtjHg rg Wjwg
dwajW Vjv'G rtig h{ m ridwbJ sj ljHg; veFe sl dH>y x l,a dH>y h{ m fi
dfAv[ riw[ wpN rc[i[ qjvPq hp.s[ hV m
dwajW ljig dHw h,o sg dvta Vhkn s' uJ da>V h,oJ sg dvtg h{ m dvfg
epiqptg h{n fi wHg oJ dvtS sj T.e bduhj h{ dw lj` fdCubj Vhk uJsj m
wHg oJ dHWjia upCrk h{n dul aiuJ dw ei.o ljdhWJ dry hp.sg h{ m fi wHg
oJ hi` bve bve V[ a[ veJ qjaiJ fPigbJ Vhk m dvtjHg v.WjHg rji h{n
dul aiuJ ei.o ljdhWJ dry hp.sg h{ m hi l`[ fpi bn a'G WjiJ aw laiJ hV m
dHw' bjsqg s[ h,o s[ dvt[ dry rg laiJ dryjv[ dr,o rZ zB h{ m
f'og sg hjva Whpa tlaj h{ ba[ Whpa lji[ riw[ b,DZ[ fy,DZ[ idh eH[ V[ m
q[ig ujy[ f'og dHw f+jygV WgC h{ m
\l+g epiP e+.o ljdhW sgbJ f+jygV WgCJn f>DV[ 22r23|
ENGLISH TRANSLA
TION OF THE ABOVE NOTE :
TRANSLATION
On the day of Baisãkhì, April 13, 1944, I watched a book
at Guru Har Sahai, which is known as the Pothì. Guru Jaswant
Singh in whose custody it is, displays it on the day of Baisãkhì
for 3-4 hours and the people from far and wide visit here to have
a glimpse of it and make an offering. Guru Sahib dressed up in
cholã, selhì and topì remains for the whole time in attendance
to sit near the Pothì. For about ten minutes, I had an opportunity
to examine it by turning its various folios. In the beginning of
it like the volumes of (Àdi ) Granth Sãhib, it has index (tatkarã )
of Bãnì according to the rãga pattern. Further after the index
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there are few writings on five different folios. First of these is
the date of 1595 (Bk.) and the last is of 1661 (Bk.). As the writing
is not in an intelligible Gurmukhì and the folios being worn out,
I could not decipher it. The index reveals that the Pothì has above
600 folios but actually their number is much more. It appears
that towards the end about 100 folios have been added later on.
Penmanship of these folios is quite different than that of the
Pothì. The folios are in the size of 10" x 7". But the folios added
later on seems to be larger in size.
The scribing of the Pothì is not in a single hand, two or
three scribes have done it. The script is Gurmukhì but at many
places style of orthography is such that it cannot be deciphered
easily.
At many places as is the case with the (Àdi ) Granth, the
letters have been joined at the head but at many places they have
been separated and some of the vowel signs are not complete. Like
the volumes of the (Àdi ) Granth text is written vertically. On
each folio there are eight to twelve lines. Even the columns of
text scribed by a single scribe are not at equal space.
The shape of the Pothì is very poor and many of the folios
have been reduced nearly to a half. In my opinion, the Pothì is
an old volume (of the Àdi Granth).
(Srì Guru Granth Sãhib Dìãn Prãchìn Bìrãn, pp. 22-23)

APPENDIX II CHAP. 2
EXTRA-CANONICAL PADAS OF THE BHAGA
TS IN
BHAGATS
GURU HAR SAHAI POTHI
1! ije F{iRp wWgi
dHl y[ag iqdh F{ bqrl{ m b>W+a A'c wjh[ dWt{ il m
whp i[ q[i[ qV aPh{ v{dH BjeRp m bjfV[ ljdhW a[ whp V wqjRp mmÉmmihjRpmm
f+ga wg u[rig apq edv WjZj m agh v{ ujRp uh q[i' qjZ' mmÊmm
apqi{ brepV bjfS[ epV tdh ljiRp m ei t>c v[a w{ eisV qjiRp m
wha wWgi bW dwbj dWyjig m f+[q Fea qZ ijq hqjig mmÌmmÏmm
2! ije ZVjdlig bjiag wWgi epljHg wg mm
l.t dq+s.e ldhu ZpdV Rpfug bVjhs Wju[ W{V m
u'a liPf bVPf yCu Fpup fPi idhR lF s{Vj mmÉmm
ijuj ijq a[ig bjiag wiRp Fea wi u'i mm
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qVlj Wjyj wiq Vj q[ij uVq V s[hp Wh'i mmihjRpmm
hi dVu Fea wjdHbj wi ojag W+dhq debjVg wiWjcg m
f>u aa v{ sgfw ujdvbj udvRp bjt>c levg ijag mmÊmm
hdi hiVjwL A[dsbj sgbj lPij wRp iju m
l' hi whj V dlqi aP. duV RpZjdibj f+dhvjsp mmËmm
s[rwg V.sV bli dVw.sV ipwqdV f+jV bjZji mm
whp wWgi dHw F[dtbj qjeRp q[ij bjrjerS dVZji mm
3! wWgi
WjWj woa lpVa dwA Vjhg m
uW ve ugb u[ uv V yPw[ dWdtbj dWwva V qjhg mmihjRpmm
ljtg dldtbj W+dhq h'dH W{nj dViFRp fjf wqjr{ m
fPA[ a[ fi.yg tjVg ljtg beq wg dvbjr{ m
H[w ljtg dlZP ljZw whgb{ dHhg bhp qpdV bfijZg m
H[hp aRp be{ ljZw qjV[ dwA qV qjdh dvr vjeg m
H[h aRp Wja dHbjV[ ujw[ aP lqN dlbjV[ m
wha wWgi dal[ dwbj whgb{ s[ta ygVl Fvj w[ mmËmm
4! ije F{iRp Vjqs[Rp
qV wj dHhg wiq u'e m fiq fpit dlRp wiSg F'e m
dVl Wjli RpdH fjf wqjdH m Vjq ufa W{wp.n dlZjdH mmÉmm
b{lj debjV uf i[ au[igbj m Fu v[hp ijq wi qhp qa Wgbj mmihjRpmm
Vjqj whgba h{ ujda bv' m RpS wj ulp lpdVba dahp v'wj m
Fea h[da Feaj w[ dWv{ m b>w qv Vjq[ dqv{ m
w'B ue u[ w'Rp w[i[ m ijq Vjq w[ Vhg lqZi{ m
5! ije ZVjdlig bjiag L+g H[ Vjq[ epljHg wg
wi wjv wg bjiag q[i[ qV Fjrag m
fpig spbjiwj Vjo hig m Vde>s bdi wj Vjo hi[ m
yhp upeg bjiag yhp upeg fPuj m idr idhRp ijq bri Vhg sPuj mmÉmm
dlr lVwjsw W+dhqjsw Vjis spbjij dVia wi[ m
u' qV dZbjV Zia ipwqdV ri[ m
Vjq[ w' lpbjqg fjf hi[ m
6! ije F{iRp idrsjl
dViepV w' epV s[thp bjdH m s[hg ldha wWgij ujdH mmËmm
wpBv ujda wpvB w[ Wjlp m Fea h[a f+F lsj dVrjl m
yji[ fs Rpyidh a[ig u'da m uV idrsjl wh{ yc Ya mmÌmm

(The text of above padãs has been taken from Giani
Gurdit Singh,
'Ithãs Srì Guru Granth Sãhib', pp. 581-83)
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APPENDIX III CHAP. 2
SHAIKH FARID'S SALOKAS FOUND IN GURU HAR SAHAI POTHI
O ldaepi f+ljs
lv'w xigs w[
xigsj u.zg dVwHg ov cPei F=dqRq m
qN qlgag wPuCj l{ w'hj ogRpq mmÉmm
xigsj s[hg ;ui FHg V{Sg rh{ li[l m
l{ w'hj q>uj FdHbj bjXS ogbj drs[l m
xigs l' si lyj l[r aP dua qV vWp ujdh m
iju qjv wdh tRp bqjvV dry dvtjdh mmÉmm
V[hp aj vW dwbj a[ vWP wpCjrj V[hp m
dwyi NdB vXjHgb{ aPB{ Afi q[h mmÊmm
xigsj ujeSj Hg aj uje ijaCg drhjF m
dqig drliS V wiS u{ qP qjo[ Fje mmËmm

GURU HAR SAHAI POTHI

fgig drljidV dWbj irV wpWpZg yjr[dV m
w.yV ijq drlji w{ qpng ZPC FH[RV mmÌmm
xigsj dHB dlijS[ e'i zi wgCj frlg qjdl m
dwadCbj upe ujVe[ fdHbj dHwpa fjdl mmÍmm
xigsj tjwp l.ygbj T[igbJ Rpfi q[v[ w,t m
Ry[ h[ w'dH V bjrHg dHo{ rX{ v,t mmÎmm
xigsj dwo[ dl a{c{ qjRP dfRp du>Vg aP. udSRdh m
a{ s[tdsbJ vT eH[ aP. bu{ V fagS'dh mmÏmm
xigsj sqjqj rdubj ydCbj qvwpv q"a m
dz>VS ih{ dusp. wP TjhS rh{ w'B mmÐmm
xigsj w'B Tnj eC vpdBbj c[i[ fHg whji m
ugrdsbJ l'a' idhbj qpdHbj s[Hg sg ijh m
bu dw wdv dw yhp dsVg qvw bljcg h[n m
w{ dua w' hjdiR l"sj H[hj r[i mmÑmm
xigsj qN sirju[ r{dhdsbJ dcnq q{ zdCbjv m
evhp u.ugi Vj Rpai[ y'B lh[ wfjv m
W[epVjhJ H[h qjdib{ epVjhj sj dwbj hjv mmÉÈmm
xigsj wjv[ q{c[ wfC[ wjvj q{cj r[l m
epVjhg Fdibj q{ dxij v'w ujS{ sir[l mmÉÉmm
xigsj q{ wV breS H[aC[ i.qg b>si rji m
dVig tpbjig og ih{ u'dHl V wjhi rji mmÉÊmm
xigsj b>si a{ u[ qjqv[ Wjhi dwbj lgeji m
fju daojRp RpzC{ duo[ dqv{ w.Zji mmÉËmm
xigsj sjCgbJ vt ra'dV hdFV dwh' duhgbJ m
dhw si vt vh.dV dhw wt w.Vhp hRpvgbJ mm14mm
l[ sjCgbJ wPCgbJ l' l{ajV Fpy.V m
qjdiS qv{ rsjS duRp ydw dw tC ZigbV mm15mm
duo[ wvjqJ dvtgbJ u[ qP ogrj fjl m
wi dq>Va wi u'sCg rc dvtjHg ijl mm16mm
xigsj dua dshjC[ ZV rig ljh[ vH[ dvtjdH m
qvwp du wVg lpSgsj l eph r[tj vej bjdH mm17mm
du>s dfbjig wTlg hcj wp wCwjdH m
ljh[ dvt[ V yvlg du>sCg wRp lqNjdH mm18mm
dus rhpBg irS rip v{ ujlg ujdH m
bfS hog u' edv wdi w{ ev ve{ ZjdH mm19mm
daVj bda dfbjdibJ w'dH V fpA{ ujdH m
t>DdVbhp datg fpilvja a{ w.Vg V lpSgbjh m
xigsj dwCg fr.sg H[ aP. oCj Vj bjf qphjdH mm20mm
xigsj ijag yji fdhi aP. lqN aP. uje m
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zSj lrlk e'i q{ vdhlg bjH[hp drije mm21mm
xigsj wjfC iaj fjdHh qpugn{ wRpS iaj sigbjr{ m
W.sj VjRp bvh s{ iaj la dWV bri V Fjr{ m
Fn fHg ljheag quvl dua ljdhW dya V bjr{ mm22mm
xigsj H[ Wdh uJsgbJ zpogbJ itgbJ iW Zrji m
uJ uJ dHl uhjV q{ aJ aJ iW dyaji mm24mm
xigsj rcg r[i V ujdeR ugrVs.C' q'dHY m
u[ aRp iW drljdibj aP iW V drldiY mm25mm
xigsj sir[ljSgbJ wjVgbJ ijWj \i.Wj| v{ zCgbjV m
veV daVj qVxwj wsi V ujSdV mm26mm
xigsj duVg sj lWi wqjv duwi wqjrs wjVgbJ m
h.V[ l.s[ WjS tvw tjvg V wi{ mm27mm
dwbj apq dvtp Vhg ujVa[n dw qVhp dWljig f+ga m
wjes zV' hip qlp zVgn zV' hqji' dfbji m
b>Ddadi hgbi[ Wdl ih[n dw dvt' dfbji[ Iji mm28mm
wVw q'v wjes FdHbjn bip qlp FHg hgi[ q'v m
dvtVg FHg up ow[n H[ s'RP fgbj w[ W'v mm29mm
wi w.f{ dvtVg dei{n i'q i'q bwpvjdH m
lpdz bjH[ Ajag ui[n fagbj dvtg V ujdH mm30mm
ljuV wRp fagbj dvt'n Rpfi dvt' lvjq mm
uW w[ ljuV WgAi[n V{Vg Vks hijq mm31mm
ljuV apqi[ sidl wRpn yjha h' dsV i{V m
w'ij wjes hjdo s[n qptp l' wigbhp W{V mm32mm
ljuV fagbj aRp dvt'n u[ dwA b>adi h'dH m
hq apq ugbij H[w h{n s[tV wRp h{ h'dH mm33mm
whj wiRp f+gaq dWVJn wvf dWiA wg AjRp m
e+gtq Tdw lh[viRpn u' f+gaq edv Wjhp mm34mm
H[w qPida v'dHSjn H[w qPia spdH ljl m
H[w qPia zdB s'dH h{n s' qPia dHwp bjlp mm35mm
fvwJ l' fep Njiagn blPbdV wia dAiwjRp m
FRphJ RPfdi fjM Zdin dlbjq lv'V[ bjRp mm36mm
fvwJ l[ fep Njiagn u[ zi bjr{ fgRp m
bRpi WZjrj dwbj wi'n q{ fvp fvp rji' ugRp m
f+gaq aVp qda ujVgbhpn apq dWAia hq y{V m
sjZ[ WV wg vjwign lpvwa h{ dsV i{V mm37mm
sjZg WdV wg vjwign njTg wi{ fpwjdi m
qda Wdl fi' vphji w{n uji{ sPug Wjdi mm38mm
(The text of above salokas has been taken from Giani Gurdit Singh,

'Ithãs Srì Guru Granth Sãhib', pp. 371-73)
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THE GOINDWAL POTHIS
MYTH AND REALITY
I. INTRODUCTION
1.1. Some of the traditional Sikh sources describe that before
embarking on the compilation of the Àdi Granth, Guru Arjan
approached Baba Mohan to lend the Pothis, which were said to
have been prepared under the guidance of Guru Amar Das. At
present the two Pothis, popularly known as the Goindwal or Babe
Mohan Walian Pothian, are in the possession of two Bhalla
families, who claim them as an inherited one from the days of
Baba Mohan through successive generations. Several scholars
have commented upon them in various contexts but their views,
especially in regard to the role of Pothis in the codification of the
Àdi Granth, are so divergent, that they are hard to be reconciled1.
1. Some scholars have assigned a primary role to the Goindwal Pothis in
the codification of the Àdi Granth in 1604 C.E. For details, see Bawa
Prem Singh Hoti, Mohan Pothian (ed. Gursharan Kaur Jaggi),
Àlochana, Oct.-Dec. 1984; Giani Gurdit Singh, Ithas Sri Guru Granth
Sahib; Piara Singh Padam, Guru Granth Parkash. Besides, a host of
scholars have commented upon them on the basis of Bawa Prem
Singh's study. Recently, some scholars have again reiterated their
significance in the compilation of the Àdi Granth; see Pashaura Singh,
The Text and Meaning of the Àdi Granth and Gurinder Singh Mann,
The Making of Sikh Scripture and also his The Goindval Pothis : The
Earliest Extant Sources of the Sikh Canon; hereafter cited as The
Goindval Pothis. On the other hand some scholars feel that the extant
Goindwal Pothis owe their origin to sectarian developments within
Sikhism and have been of no use for Guru Arjan in compiling the Àdi
Granth. For details, see Sahib Singh, Àdi Bir Bare; Harnam Das Udasi,
Puratani Biran te Vichar; Randhir Singh, 'Bhai Gurdas Bhalla Da
Jiwan'; Daljeet Singh and Kharak Singh, 'Goindwal Pothis Post 1595
Production' and also see ¨
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For proper analysis of the Pothis and judging their importance
in the compilation of the Sikh scripture, it is necessary to know,
in brief, the history of their origin.

II. CUSTODIANS
2.1. The Bhalla families, nowadays settled at Jalandhar and
Pinjore, have one Pothi each in their possession. These Pothis
are collectively known as Goindwal Pothis, the name derived
from the village of Goindwal, district Amritsar, with which they
have been associated because of their origin. Both the families
trace their lineage from Guru Amar Das. Family claims as well
as the genealogical tables of the Bhallas confirm that they are
the direct descendants of Baba Mohan, the eldest son of Guru
Amar Das.1 The history of the Bhalla family at Jalandhar can
easily be traced back to Goindwal, where one of their ancestors,
Bawa Mela Singh used to supervise a religious establishment
associated with Baba Anand, son of Mohri and grandson of Guru
Amar Das.2 There he had in his possession two Pothis said to
have been scribed by Sahansar Ram, a grandson of the third
Master. Bawa Mela Singh had two brothers, namely Bawa Dalip
Chand and Bawa Chanan Mal, who at some stage of history left
Goindwal to settle at Ahiyapur, a village in district Hoshiarpur.
As stated by Bawa Prem Singh, in 1924 C.E., Bawa Mela Singh
of Goindwal, handed over one of the Pothis to his brother, Bawa
Dalip Chand of Ahiyapur, which subsequently came to be known
as the Ahiyapur Pothi.3 In the 1980s the Ahiyapur Bhalla family
¨ Giani Bachitar Singh, ed., Planned Attack on Aad Sri Guru Granth
Sahib. Though, Piar Singh considers them to be old manuscripts but
does not find any role for them in the compilation of Àdi Granth by
Guru Arjan, see Gatha Sri Àdi Granth, p. 112.
1. The genealogical tables of the Bhallas confirm that both the families
have common origin i.e., Baba Mohan. We are thankful to Dr. Jasbir
Singh Bhalla, Librarian, Baba Buddha College, Bir Sahib, Amritsar, for
making available these tables.
2. Kahn Singh Nabha, Mahan Kosh, pp. 427, 1172; Bawa Prem Singh,
Mohan Pothian, p. 26.
3. Bawa Prem Singh, Mohan Pothian, p. 26. Since, the Pothi is better
known in literary circles as the Ahiyapur Pothi, so we have retained
the name in our study.
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shifted to Jalandhar, where Vinod Kumar Bhalla, the present
head of the family, is in possession of a Pothi inherited from his
ancestors. The family used to display it on Sangrand (first day
of every month of the solar calendar) but at presently they no
more observe the custom to allow the people to pay their
obeisance.1
2.2. The second Bhalla family's origin can also be traced back
to Baba Mohan.2 Bawa Bhagat Singh, the father of Kanwarjit
Singh, the present head of the family, got a Pothi from Bawa Mela
Singh of Goindwal. In 1940 C.E., he carried it to Hoti Mardan
in N.W.F.P.3 After the partition of India, he migrated to Patiala
and then to Pinjore, to finally settle there. Presently, the Pinjore
family headed by Kanwarjit Singh Bhalla, has in its possession
a Pothi, which is known as the Pinjore Pothi.4 The family has
continued the practice to display it on Puranmasi, the full moon
day of every month of the lunar calendar.

III. HISTORY OF THE POTHIS
3.1. Though, the Goindwal Pothis are said to have been the basis
for compiling the Àdi Granth in 1604 C.E., yet no contemporary
or near contemporary source of Sikh history alludes to them.
Interestingly, quite a number of old manuscripts of the Àdi Granth,
have preserved some important annotations such as : ufp epiP ijqsjl
ugRp dwbj sltaj wj Vwvp, Nisan of the Sikh Gurus, etc., which
provide significant insights into the codification of the Sikh
scripture. Surprisingly, no reference to the Goindwal Pothis in any
context and form have been found recorded anywhere in the old
manuscripts of Sikh scripture. Evidently, the early history of the
Pothis is quite obscure, hard and hard to be reconciled to the claims
1. The family of Vinod Kumar Bhalla now resides at 371, Lajpat Nagar,
Jalandhar.
2. Compare the genealogical tables of the Bhallas as mentioned in
footnote 1, p. 90.
3. Bawa Prem Singh, Mohan Pothian, p. 26.
4. The family now lives at Sunder Kutia, Pinjore (near Chandigarh), Distt.
Panchkula, Haryana. Since, the Pothi in possession of the family in
question is known as the Pinjore Pothi, so we have referred to it as
such in our study.
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of their custodians.
3.2. The first reference to the Goindwal Pothis occurs in
Mahima Parkash, a Bhalla tradition recorded by Sarup Das
Bhalla in 1776 C.E. It states that during the pontificate of Guru
Amar Das, his grandson, Sahansar Ram (son of Baba Mohan),
used to scribe the Bani of the Sikh Gurus.1 When Guru Arjan
initiated the codification of the Àdi Granth, Bhai Gurdas
requested him to procure the Pothis of Gurbani in the possession
of Sahansar Ram at Goindwal.2 The tradition goes on to describe
that, subsequently Guru Arjan visited Goindwal to request
Sahansar Ram to lend the Pothis, which he declined.3 Here Sarup
Das Bhalla introduces Baba Mohan, who on being moved by the
praise showered on him by the fifth Master, intervenes to
persuade his son Sahansar Ram to hand over the Pothis to Guru
Arjan.4 Guru Arjan's following hymn :
q'hV a[i[ RPy[ q>si qhv bfjij mm
q'hV a[i[ l'hdV spbji ugRp l.a Ziq ljvj mm
!!!!!
!!!!!
!!!!!
q'hV a[i[ WyV bVPf yjv dVijvg mm
q'hV aP. qjVdh H[wp ug bri lF ijvg mm
!!!!!
!!!!!
!!!!!
q'hV apZp lal.eda dZbjr{ sil dZbjVj mm
q'hV uqp V[dC V bjr{ apZp ufdh dVsjVj mm
!!!!!
!!!!!
!!!!!
q'hV aP. lpxvp xdvbj lSp firji[ mm
q'hV fpa= qga FjHg wpB.W ldF aji[ mm5

is alleged to have been sung at Goindwal in praise of Baba Mohan.
This hymn has been at the centre of the effort to signify Guru
Arjan's concern for the Goindwal Pothis.6 Nevertheless, Prof.
1.
2.
3.
4.
5.
6.

Sarup Das Bhalla, Mahima Parkash, p. 208.
Ibid., p. 358.
Ibid., pp. 359-60.
Ibid., p. 360.
AGGS, p. 248.
The contemporary Sikh sources, Varan Bhai Gurdas and even later
sources, namely Das Gur Katha (Kavi Kankan) and Bansawali Nama
(Kesar Singh Chhibbar), do not make reference to the above incident.
However, later Sikh sources beginning from Sikhan Di Bhagat Mala,
Gurbilas Chhevin Patshahi (Sohan) and Sri Gur Partap Suraj Granth
(Bhai Santokh Singh) have depicted the episode in a dramatic way.
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Sahib Singh has logically and convincingly refuted the above
version, but still some scholars have taken the authenticity of
the Bhalla tradition for granted.1 They have not realised that
name of Sahansar Ram, the scribe of the Pothis, has been
obliterated to highlight the role of Baba Mohan in the codification
of the Àdi Granth. "Why did it occur ?" is a moot question to be
addressed. Secondly, if Baba Mohan had been so helpful, then
Bhai Gurdas, who had a major role in the editing of the Àdi
Granth, would not have enumerated him among the rivals of the
Sikh Gurus to remark as q'hS wqvj h'dHbj!2 Obviously, the story
of Guru Arjan going all the way to Goindwal to get these Pothis
from Baba Mohan, is a later concoction.
3.3. In consequence to the paucity of authentic information, the
actual number of Goindwal Pothis has been shrouded in mystery.
Anyway, we infer that there were more than one Pothi of Gurbani
with Sahansar Ram at Goindwal. Some scholars have come
forward with a novel idea to suggest that in his effort to claim
for the Sikh tradition a status equal to that of its Indic and
Semitic rivals, Guru Amar Das, had compiled the Sikh revelation
in four volumes.3 Presently, only two Pothis, one at Jalandhar
and another at Pinjore said to be compiled under the guidance
of third Master, are extant. There was a third Pothi in the
possession of a woman of Katra Maha Singh, Amritsar, which
was examined by Giani Gian Singh alone.4 Dr. Mohan Singh
Diwana in his letter to G.B. Singh, has informed that in
December 1933, he had an opportunity to examine the Pothis at
Goindwal. According to him, besides the Japuji and Rahiras, one
Pothi included in it Sidh Goshti also.5 As the Pinjore volume
having Sidh Goshti, does not possess the Japuji, consequently Dr.
1. Prof. Sahib Singh, Àdi Bir Bare, pp. 82-84; W.H. McLeod also feels that
the story is not genuine but apocryphal, see 'The Study of Sikh
Literature' in John Stratton Hawley and Gurinder Singh Mann, eds.,
Studying the Sikhs : Issues for North America, pp. 54-55.
2. Varan Bhai Gurdas, 26.33.
3. Gurinder Singh Mann, The Goindval Pothis, pp. 27-28.
4. Giani Gian Singh, Tawarikh Guru Khalsa, Vol. I, p. 394.
5. G.B. Singh, Sri Guru Granth Sahib Dian Prachin Biran, p. 456.
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Mohan Singh Diwana's observations are of little help to identify
the number of Goindwal Pothis and their contents as well. Giani
Gurdit Singh informs us that one of the Pothis belonging to
Goindwal was given in dowry to a Bhalla daughter, married at
Phagwara.1 But, so far, it has not surfaced anywhere. Whether
it was the same volume which Giani Gian Singh had examined
at Amritsar in possession of a woman of Katra Maha Singh, is
difficult to decide. The 12 ragas, namely Suhi, Parbhati,
Dhanasari, Basant, Tilang, Bhairo, Maru, Kedara, Ramkali,
Sorathi, Sarang and Malar included in the two extant Pothis
coupled with the five ragas viz., Sri, Àsa, Gauri, Wadhans and
Kanra of the Pothi noticed by Giani Gian Singh do not account
for the hymns in Bilawal, Gujri, Majh and Tukhari modes.
Similarly all the Vars of first and third Gurus and the writings
of various Bhagats in the above-mentioned modes, have not been
reckoned with. If Sahansar Ram had endeavoured to compile all
the available hymns of the Sikh Gurus up to the third Master,
then the possibility of more volumes can not be ruled out.
Unfortunately, nobody yet has noticed or retrieved them from
oblivion.
3.4.1. Except in the context of compilation of the Àdi Granth, we
do not hear much about the Goindwal Pothis. It is assumed,
Sahansar Ram, the compiler, or his descendants at Goindwal,
must have installed them at a religious place held by them. For
centuries they remained in oblivion, unattended and unnoticed.
Suddenly in 1895 C.E., one Bawa Budh Singh of Goindwal,
carried one of the Pothis (now at Pinjore) to Patiala to display
it to royal house and public as well.2 Until 1924 C.E., both the
extant volumes were fully secure in the custody of Bawa Mela
Singh of Goindwal.3 He had installed them at a religious place
associated with Anand, son of Mohri and a grandson of Guru
Amar Das.4 In 1924 C.E., Bawa Mela Singh handed over one of
the Pothis to his brother Bawa Dalip Chand of Ahiyapur, district
1.
2.
3.
4.

Giani
Giani
Bawa
Kahn

Gurdit Singh, Ithas Sri Guru Granth Sahib, pp. 567-68.
Gian Singh, Tawarikh Guru Khalsa, p. 394.
Prem Singh, Mohan Pothian, p. 26.
Singh Nabha, Mahan Kosh, pp. 427, 1172.
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Hoshiarpur.1 For a half century, it remained at Ahiyapur finally
to move with the family to Jalandhar.
3.4.2. The second Pothi which had been displayed at Patiala in
1895 C.E., continued to be at Goindwal even though the religious
place at which it was installed has come under the supervision
of Gurdwara Committee of Goindwal.2 Somehow in 1940 C.E.,
Bawa Bhagat Singh, probably in collusion with Bawa Mela
Singh, got possession of it to remove it from Goindwal to take
it to Hoti Mardan in N.W.F.P.3 As a sequel to the partition of
India in 1947, he migrated alongwith the Pothi to Patiala. After
a few years stay at Patiala, Bawa Bhagat Singh again moved
to Pinjore to finally settle there with the Pothi in his possession.4
3.4.3. The third Pothi, which is not at present retrievable had
already moved out of Goindwal. It was in the custody of a woman
residing at Katra Maha Singh, Amritsar, where towards the close
of 19th century, Giani Gian Singh had a chance to examine it.5
3.4.4. Obviously, there is no certainty about the number of the
Pothis. Though, scholars are inclined to believe that there were
four Pothis in all, however the days, on which the remaining two
Pothis were displayed are yet to be known. The extant Goindwal
Pothis, have been in and out of Goindwal at the sweet will of their
custodians. Even at the height of Gurdwara Reform Movement
and ultimate takeover of Gurdwaras at Goindwal by the S.G.P.C.,
these volumes were fully secure there. Consequently, the major
reason for their removal from Goindwal, was not the concern of
its custodians to protect them from Akali activists.6 Actually,
intra-clan feuds of the Bhallas to possess them for pecuniary gain,
was the root cause for their removal from Goindwal. This view
1. Bawa Prem Singh, Mohan Pothian, p. 26.
2. Kahn Singh Nabha completed his Mahan Kosh in 1926 C.E.; and
subsequently it was published for the first time in 1930 C.E. He worked
on the addenda between 1930 and 1938, which was appended to the
second edition. Consequently, up to 1938 C.E., the Pothi remained at
Goindwal though the Gurdwara at which it was displayed had come
under the control of the Gurdwara Committee, see Mahan Kosh,
p. 1172.
3. Bawa Prem Singh, Mohan Pothian, p. 26.
4. Gursharan Kaur Jaggi, Baba Mohan Walian Pothian, p. 18.
5. Giani Gian Singh, Tawarikh Guru Khalsa, p. 394.
6. Gurinder Singh Mann, The Making of Sikh Scripture, p. 53.
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is well-supported by the fact that to appropriate offerings not one
but two different days, Sangrand and Puranmasi were fixed to
display them to the public.

IV. STUDIES ON THE POTHIS
4.1. The Goindwal Pothis have attracted a number of scholars
who have been commenting upon them from time to time.
Towards the end of 19th century, Giani Gian Singh was perhaps
the first to examine the Pothis, one of which is untraceable so
far.1 It seems, he has scrutinized one of the volumes (now at
Pinjore) from very close quarters but he knew only about the
external features of the other viz., the ragas included in it. It
is understood that Bhai Kahn Singh Nabha also had some vague
idea of their contents, but unfortunately he has mixed up the
contents of the Pinjore volume with that of the Ahiyapur.2
Dr. Mohan Singh Diwana claimed in a letter to G.B. Singh in
December 1933, that he had gone through the Pothis at
Goindwal, but his observations, as pointed out earlier, are not
trustworthy.3 G.B. Singh was very eager to scrutinize them
personally, but due to non-accessibility of the Pothis, he could
produce only superficial information obtained through the good
offices of Bawa Prem Singh.4
4.2. In fact, the debate over the issues of Bhagat-bani, Ragmala
etc., initiated by the Panch Khalsa Diwan, Bhasaur, Sangrur,
coupled with the controversy over the Kartarpuri Bir in
1926 C.E., brought the Goindwal Pothis into sharp focus in Sikh
scholarship.5 As the Bhagat-bani had been a part of the Goindwal
volumes, consequently Sikh scholars found them handy to refute
Panch Khalsa Diwan's opinion about the Bhagats and their
1.
2.
3.
4.
5.

Giani Gian Singh, Tawarikh Guru Khalsa, p. 394.
Kahn Singh Nabha, Mahan Kosh, pp. 427, 1172.
G.B. Singh, Sri Guru Granth Sahib Dian Prachin Biran, p. 456.
Ibid., pp. 26-28.
Established in 1907 C.E., Panch Khalsa Diwan, Bhasaur, vehemently
advocated the expunging of the Bhagat-ba@i, from the Àdi Guru
Granth Sahib. Consequently, Babu Teja Singh, their chief protagonist,
was excommunicated from the Sikh Panth on August 9, 1928, by an
edict of the Sri Akal Takht Sahib. For a brief discussion over the
controversies created by Panch Khalsa Diwan, Bhasaur, see Giani
Gurdit Singh, Ithas Sri Guru Granth Sahib, pp. 460-63; also see
Encyclopaedia of Sikhism, Vol. I, p. 350.
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writings. In their enthusiasm to prove that Bhagat-bani has been
a part of Sikh scripture long before the codification of the Àdi
Granth in 1604 C.E., they took the authenticity of these volumes
for granted and did not bother to scrutinize them thoroughly and
rigorously. Bawa Prem Singh who happened to be from the
Bhallas, examined one of the Pothis for two days on February
12, 18, 1945 at Hoti Mardan and the other on April 30, 1945 at
Darapur, district Hoshiarpur.1 Since, the Pothis were not easily
accessible to scholars, and moreover the custodian did not allow
them to be consulted for academic purposes, consequently they
have been forced to rely upon Bawa Prem Singh's study.2 Though,
he laboured hard to report the external as well as internal
features of the two extant Goindwal Pothis, yet he restrained
himself to disclose some of the vital features, for example writings
of Gulam Sada Sewak, Sharaf, etc., probably fearing that it would
adversely affect their credibility. No doubt his study is useful but
it needs to be used in a very cautious manner.
4.3. In 1960, Prof. Pritam Singh relied upon the evidence of
Goindwal Pothis to trace out the origin and history of the
Gurmukhi script.3 A few years back, Guru Nanak Dev
University, Amritsar, assigned him a research project on these
volumnes, the results of which are eagerly awaited by the
scholars.4 Among the modern scholars Giani Gurdit Singh has
been most energetic to have access of these Pothis. Using his
political clout and the resources of the Punjabi University,
Patiala, he got the Ahiyapur Pothi photographed, copy of which
1. Bawa Prem Singh, Mohan Pothian, pp. 23, 46.
2. For example, to know about the status of Bhagat-bani, Bhai Jodh Singh
has to rely on the information provided by Bawa Prem Singh, see
Kartarpuri Bir De Darshan, pp. 125-26. Even, G.B. Singh had to
approach Bawa Prem Singh to get information about these volumes,
see Sri Guru Granth Sahib Dian Prachin Biran, pp. 27-29.
3. Pritam Singh 'Gurmukhi Lipi' in Mohinder Singh Randhawa, ed.,
Punjab, pp. 387-410.
4. About 8 years back Guru Nanak Dev University, Amritsar has assigned
him a project on the extant Goindwal Pothis. Having completed his
study on the Ahiyapur Pothi, he has submitted it to the University and
it is in the process of Publication. When the present work was almost
ready for the press, Prof. Pritam Singh's study of the Ahiyapur Pothi
has come out. We have taken note of his observations of the Pothi as
and when required.
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is available with the University at Patiala.1 No doubt, he has
done yeoman service to the scholars interested in the text of
Goindwal Pothis, but he has been so obsessed with the issue of
Bhagat-bani that he did not see any reason to inquire into their
authenticity.2 So far, western scholars of Sikh studies have not
been able to examine these volumes. Approaching in a cautious
manner, W.H. McLeod has pleaded for necessary research to find
out the role of these Pothis in the compilation of the Àdi Granth.3
In the recent past, these Pothis have been the focus of attention
to determine their place in the codification of the Àdi Granth.
While some scholars consider them important documents which
help us to understand the formation of early Sikh canon,4 on the
other hand there are some, who believe that the Goindwal Pothis
do not belong to the main Sikh scriptural tradition and have been
of no use for Guru Arjan in codifying the Àdi Granth.5

V. EXTERNAL FEATURES
5.1. Both the Goindwal Pothis are in the size of 24 x 35 cm.
While the Ahiyapur Pothi contains 300 folios, the Pinjore volume
1. We are thankful to M.S. Johal, Secretary to Vice-Chancellor Punjabi
University, Patiala for making available the photocopy, which has stood
in good sted for our study.
2. The major thrust of his study has been to prove that Bhagats were
devotees of Guru Nanak and their writings have been an integral part
of the Sikh scripture.
3. W.H. McLeod, The Evolution of the Sikh Community, pp. 60-61; also see
his recent article 'The Study of Sikh Literature' in John Stratton
Hawley and Gurinder Singh Mann, eds., Studying the Sikhs : Issues for
North America, pp. 54-55.
4. In recent years scholars have highlighted the Goindwal Pothis'
significance in the codification of Sikh scripture; for details see Nirbhai
Singh, 'The Collection of the Hymns of the Guru Granth', JSS; Vol.
VIII, No. 1 (1981), pp. 9-22; Pashaura Singh, The Text and the Meaning
of the Àdi Granth, pp. 9-15, 24; Gurinder Singh Mann, The Making of
Sikh Scripture, pp. 51-73; see also his recently published book, The
Goindval Pothis : The Earliest Extant Source of the Sikh Canon.
5. Swami Harnam Das Udasi, Àdi Sri Guru Granth Sahib Dian Puratani
Biran te Vichar, p. 64; Randhir Singh, 'Bhai Gurdas Bhalle Da Jiwan',
Panjabi Duniya, p. 9; Daljeet Singh and Kharak Singh, 'Goindwal Pothis
Post 1595 Production' in Bachittar Singh, ed. Planned Attack on the Aad
Sri Guru Granth Sahib, pp. 115-21; Balwant Singh Dhillon and
Amarjeet Singh, 'A Peep into the Myth and Reality of Goindwal Pothis',
ASS, oct. 1995, pp. 66-76.

THE GOINDWAL POTHIS : MYTH AND REALITY

99

comprises 224 folios. Both the Pothis carry two separate sets of
folio numbers. Originally the folio numbers have been inscribed
in the middle at the top but later on another folio number has
been recorded outside the margin at the top right corner. The
difference in the reckoning of old and new folio numbers of the
Ahiyapur volume, proves that about 6 folios of it at the beginning
are missing.1 We may ask whether they have been deliberately
removed ? Whether the folios in question were blank or had some
script ? The answers can only be a matter of conjecture. Each
folio has margin all around marked by five lines—two red lines
in the outer, two black lines on the inner and one thick orange
line in between them. The empty space of some of the opening
folios of both the Pothis have been decorated with geometric and
floral patterns. Usually on every folio 13 to 14 lines have been
inscribed but variations here too are noticeable. Although, both
the Pothis have been recorded in the hand of a primary scribe,
yet examples of another hand are also available. Significantly,
the orthography of the text recorded by the secondary scribe does
not betray any sign of radical change. Even, at some places, the
Lan^a script has been used to record the hymns.2 Though, the
raga pattern has been adopted to record the hymns, yet the
sequence of ragas is quite different from that of the Àdi Granth.
While the Ahiyapur Pothi has 8 ragas, namely Suhi, Parbhati,
Dhanasari, Basant, Tilang, Bhairo, Maru and Kedara, the
Pinjore volume comprises the Ramkali, Sorathi, Sarang and
Malar modes. Interestingly, some hymns of the ragas not forming
part of these volumes, have also strayed into them.3 The
arrangement of hymns within a raga does not conform to the Àdi
Granth pattern. At some places tunes to sing the hymns have
been indicated but reference to beat (zip) has been altogether
omitted. Although, to distinguish authorship the term Mahala
1. While describing the physiognomy of the Pothis, Gurinder Singh Mann
has failed to take note of difference between the old and new folio
numbers and the missing folios at the beginning, see The Goindval
Pothis, pp. 29-38. In the present study new folio numbers recorded at
the top right corner have been used for reference.
2. They all occur in the Ahiyapur Pothi at folio 38, 165, 185, 186, 273, 299.
3. Besides, the opening three salokas of Àsa ki Var, they are in raga
Wa^hans, Gujri, Bilawal and Malar; see above note 2.
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or Mahalu has been employed, yet it has been dropped frequently.
Contrary to the practice of the period, no index of contents has
been appended. At the outset of a raga, the Mul-Mantra has been
recorded but its version is quite different from that of the Àdi
Granth. It is worth noting that no Var of the first and third
Masters have been included in them.
5.2. Another unique feature of the Goindwal Pothis are the
numbers that have been marked under three parallel drawn
lines, usually occuring after a gap of 7 to 10 folios. In the
Ahiyapur Pothi, the number consecutively goes on to twentyseven to start again from one.1 Bawa Prem Singh feels that the
number indicates to the compositions of an author, particularly
the Sikh Gurus.2 Since the sections marked by these lines
comprise the writing of more than one author and secondly the
number goes upto twenty-seven, thus the above view does not
hold any ground. According to Piar Singh these are the
identification marks to compare the text with the loose folios or
volumes of Bani from which it has been copied.3 On the other
hand, Gurinder Singh Mann finds that the sign of lines points
to the work accomplished by the scribe in a single sitting whereas
the number denotes to the shifts or days taken for the scribing
job.4 As the numbers in question are not in the penmanship of
primary scribe rather they have been put by a different scribe
with a different pen and shade of ink. Besides, instances of
cutting, over-writing, discrepancies in counting are quite visible.5
All these factors do not allow us to agree with any of the above
formulations. Anyway, the motive of these lines and the numbers
marked under them is still a mystery.

VI. AUTHORSHIP
6.1. The most distinctive feature connected with the authorship
of the Sikh Gurus, is the pen name of 'Nanak' which has been
1.
2.
3.
4.
5.

Pritam Singh, Ahiyapur Wali Pothi, p. 167.
Bawa Prem Singh, Mohan Pothian, p. 31.
Piar Singh, Gatha Sri Àdi Granth, p. 100.
Gurinder Singh Mann, The Goindval Pothis, pp. 34-35.
Pritam Singh, op.cit., pp. 165-66.
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spelt in the Goindwal Pothis as 'Nanik' (VjdVw).1 To differentiate
the authorship of the Sikh Gurus, the term Mahala has been
employed. It has inscribed both ways, i.e., qhvp and qhvj. In fact,
where the authorship has been recorded, no uniform pattern has
been adopted to scribe it.
6.2. For the writings of Guru Nanak Mahala 1, has been very
rarely used, instead 'Baba' or 'Baba Patshah' has been employed.
For examples : ijep lPhWg epiP WjW[ sg2n ijep lPhg A.s WjW[ s[3n ijep fiFjag
\WjW[| sg4n ijep ZVjlig epiP WjW[ sg5n ijep Wl.a WjW[ fjdaljh sj6n ijep Wl.ap
blBfsgbJ WjW[ sgbJ7n ijep qjiP WjW[ fjdaljh wj8n dav.e WjW[ fjdaljh wj
W'vS9 etc., have been recorded at the head of Guru Nanak's
writings. Though, the above method has been used at a few places
for Guru Amar Das also10, yet it is crystal clear that the scribe
had special reverence for Guru Nanak and he wanted to
demonstrate it in a unique manner.
6.3. Another method which is also noticeable in the Goindwal
Pothis is that beside the name of a raga, authorship has been
specifically mentioned in words and figures. For instance : lPhg
aguj qhvp11n ZVjlig qhvj yRpoj 412n ZVjlig fla' qiP ecjYP qhvj f>urJ
513 etc., have also been inscribed to refer to authorship. It has
been observed that in the case of 12 hymns of the Ahiyapur Pothi,
reference to authorship has been altogether dropped.1 It usually
occurs not at the outset of a new mode or metre, but within a
section namely chaupadas, astpadis, etc., where a new hymn
1. Interestingly, the spellings of Nanak as VjdVw appear with few
exceptions throughout the Pothis in Gurba@i and Kachi-ba@i as well.
2. Ahiyapur Pothi, folio 1.
3. Ibid., folio 12.
4. Ibid., folio 62.
5. Ibid., folio 119.
6. Ibid., folio 168.
7. Ibid., folio 201.
8. Ibid., folio 276.
9. Ibid., folio 181.
10. For example a hymn in the Ahiyapur Pothi carries the heading ijep
qjiP w[sjij WjW[ sj qhvp 3, folio 280.
11. Ahiyapur Pothi, folio 10.
12. Ibid., folio 127.
13. Ibid., folio 136.
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starts. For example in the Ahiyapur volume, at the head of a new
hymn only lPhgn ije lPhgn lPhg A.sn fiFjagn ZVjlign Wl.a etc., have
been recorded.2 Now it is upto the wisdom of a reader to guess
the authorship of the succeeding hymn.
6.4. Authorship of most of the apocryphal hymns attributed to
Gulam Sada Sewak, has been specifically mentioned. Bhagatbani has been very rarely entered under the authorship of
different Bhagats, invariably all the Bhagats have been clubbed
together under the heading of Kabir and Namdev. It has been
inscribed in the following manner :
lPhg
ijep
ijep
ijep
ijep

wWgi Vjqj Fea idrsjl3
fiFjag vva wWgip Vjqs[Yp4
ZVjlig wqgi Vjq[ wg WjSg5
F{i' wqgip Vjqjs[Yp fPi[ Fea6
F{i' wqgip Vjqj Fea WjW[ s[7

Though, writings of Trilochan, Beni, Jaidev, Dhanna, Sain and
Sharaf are also available in the Pothis, but their names in the
titles of authorship have not been mentioned.8 Some of the titles
ascribed to Bhagat-bani such as wqgip Vjqj are quite misleading as
the writings recorded under these titles begin with someone else's
compositions.9 Obviously, to record authorship, no uniform
pattern has been worked out, which reflects a casual and
A hymn of Guru Amar Das in Basant mode attributed to Guru Ram
Das in the Ahiyaput Pothi, folio 177.
A hymn of Guru Nanak in Basant mode recorded under the
authorship of Guru Ram Das in the Ahiyapur Pothi, folio 204.
Pritam Singh, Ahiyapur Wali Pothi, p. 105.
Ibid., folio 3, 6, 7, 31, 33, 34, 64, 65, 121, 172.
Ibid., folio 58.
Ibid., folio 104.
Ibid., folio 151.
Ibid., folio 262.
Ibid., folios 259, 263.
For example, the authorship of Sharaf in Suhi mode has not been
mentioned in the title. Similarly in Dhanasari mode the authorship of
Dhanna, Sain and Trilochan has not been recorded, though their
writings are very much there, see Ahiyapur Pothi, folios 61, 160-161.
9. For example, in the Ahiyapur Pothi at folio 151, the opening
composition belongs to Ravidas.

1.
2.
3.
4.
5.
6.
7.
8.
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PLATE II

A hymn of Guru Amar Das in Basant Mode attributed to Guru Ram Das in the
Ahiyapur Pothi, folio 177
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PLATE III

A hymn of Guru Nanak in Basant Mode recorded under the authorship of Guru Ram
Das in the Ahiyapur Pothi, folio 204
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immature approach on the part of scribes. To distinguish
authorship, especially of those hymns where Mahalã or the name
of the author has been dropped, has become cumber- some and
leads to confusion.
6.5. Significantly, authorship of some hymns has been wrongly
entered. For example, two hymns of Guru Nanak in Suhi mode
(uf af wj W.Zp W[Cpvj and Fjcj hAj l' u' dalp Fjrlg) have been recorded
as those of Guru Amar Das.1 Like the Janamsãkhi of Harji, son
of Miharban and a grandson of Prithi Chand, a hymn (duV wYp
Fjc{ FjYp) of Guru Nanak in rãga Suhi, has been attributed to
Guru Angad.2 Likewise, four hymns of Guru Nanak in rãga
Basant (lev FrS a[ig qjdHbj@ q[ig ltg lh[vg lpVhp@ bjf[ wpsida wi[ ljdu
and qV FPv' Fiqdl bjdH ujdH) have been entered under the
authorship of Guru Ram Das.3 Even, a Basant made hymn (ija[
ldy Vjdq hdi) belonging to Guru Amar Das have been attribute
to fourth Master.4 A Dhanãsari hymn (Vsdi wi[ aj dlrdibj ujdH)
of Guru Nanak has been reckoned as that of Guru Amar Das.5
At the beginning of Bhairo mode, a hymn (a{ a[ Wjhdi dwAPbj V h'dH)
of Guru Nanak, has been recorded under the authorship of Guru
Angad.6 Again the opening hymn (fPiV fijV u'da fiq[lip) of Sãrang
mode, belonging to first Master, has been entitled as ijep ljie
stSg 2!7 The figure of 2, suggests that it has also been attributed
to the second Master. In all probability the following note : ep i P
b>es epiqptg bti WVjH[ WjW[ s[ be[ lWsp F[B wgajii has been recorded
at the head of above
1. As authorship of many hymns has not been referred to and
secondly hymns have not been arranged strictly in accordance with
the authorship, consequently, we have taken only those hymns
where authorship has been specifically entered and is not in
consonance with the Àdi Granth. For the above hymns see
Ahiyapur Pothi, folios 9, 10.
2. Ahiyapur Pothi, folio 9, Harji's Janamsakhi Sri Guru Nanak Dev
Ji has also attributed the above hymn to Guru Angad, see pp. 6768.
3. Ahiyapur Pothi, folios 178, 187, 204, 300; Gurinder Singh
mentions three hymns but fails to take note of the fourth hymn;
see his Goindval Pothis, p. 178.
4. Ahiyapur Pothi, folio 177; Gurinder Singh Mann again fails to
take note of it, see his Goindval Pothis, p. 69.
5. Ahiyapur Pothi, folio 122.
6. Ibid., folio 227.
7. Pinjore Pothi, folio 215.
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PLATE IV

A hymn of Guru Ram Das in Dhanãsari mode attributed to Guru
Arjan in the Ahiyãput Pothi, folio 136.
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PLATE V

Recorded in the hand of primary scribe, Dhanãsari mode hymn of M.4
attributed to Guru Arjan Dev continues on folio 137 of the Ahiyãpur
Pothi. The serial no. 20 assigned to it by the scribe reveals that it
is an integral part of the Pothi since its very inception.
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hymn, keeping in view the intention of scribe about its
authorship. Although, the Pothis are said to have been scribed
during the pontificate of Guru Amar Das, yet a hymn (q[i[ ljhj
q{ hdi silV lpdt h'dH) of Dhanãsari mode belonging to Guru Ram
Das, has been entered under the authorship of Guru Arjan.1 It
is intriguing to note that some scholars in their efforts to arrive
at a contrived thesis have confounded the issue by misstatements. Instead of stating the plain facts that some of the
hymns have been actually recorded under the authorship of
Mahalã 4 and Mahalã 5, they have come out with a cooked up
explanation that the authorship of M. 4 and M. 5 in connection
with some hymns have been inserted later on.2 But the
orthography belies the above explanation because attribution has
been entered in the penmanship of primary scribe (see plates III,
IV, IV). All the above facts establish that authorship of many a
hymns has been either changed or confused.3 Evidently, to
determine the authorship on the basis of these volumes, will
certainly lead to wrong conclusions.

VII. ARRANGEMENT OF HYMNS
7.2. The arrangement of hymns neither conforms to the Àdi
Granth pattern nor have the Pothis evolved any system of their
own. In the Àdi Granth, at the beginning of a rãga, Guru Nanak's
hymns precede the writings of his successors. But in the case
of Goindwal Pothis, instances of Guru Nanak's Bã@i entered
after the writings of Guru Amar Das are freely available.4 While
in the Àdi Granth as_padis follow the chaupadãs, but in these
volumes chaupadãs and as_padis have got mixed up.5 Similarly,
in the Àdi Granth, chaupadãs, as_padis, chhants, etc., of the
Sikh Gurus have been assigned separate serial numbers and
towards the end the grand total of hymns belonging to a
1. Ah$y#pur Poth$, folio 136.
2. Piar Singh, G#th# Sr$ Àdi Gra*th, p. 91; Gurinder Singh Mann, Goi*dv#l
Poth$s, pp. 21-22, 172, 178.
3. For details see infra Appendix I, chap. 3.
4. For example Guru Nanak's chaupad#s and chha*ts of S%h$ mode have
been recorded after the writings of Guru Amar Das. For details, see
Appendix II, chap. 3.
5. To take stock of irregularities see Appendix II, chap. 3.
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particular metre, have been inscribed. But in the Goindwal
Pothis, two patterns are quite visible. In the case of Suhi mode
all the chaupadãs, as_padis and chhants, irrespective of metre
and author have been assigned serial number in continuous
order.1 Later on chaupadãs, as_padis and chhants have been
assigned separate serial numbers but their number according to
authorship has not been reckoned.2 Significantly, the apocryphal
writings belonging to Gulam Sada Sewak have been juxtapositioned between the compositions of the Sikh Gurus and the
Bhagats. Although, they carry the pen name of 'Nãnik', but their
serial number has not been reckoned with the hymns of Sikh
Gurus.3 No doubt Bhagat-bã@i has been placed towards the end
of a rãga, but it has been arranged in a haphazard manner.
Although at some places Kabir's writings have been set at the
beginning and then the padãs of Namdev and Ravidas follow, but
this system has been violated at a number of places.4 Even, the
compositions of a Bhagat, belonging to the same mode are difficult
to be found together.
7.2. Some hymns of the Sikh Gurus and the Bhagats have been
recorded under a different musical mode than that of the Àdi
Granth. 5 Even, the hymns of those rãgas which do not form part
of these volumes, have found their way into them. For example
two hymns of Guru Nanak, namely wjdHbj wPdC drejC wjh[ WjWj
VjIYp and qVp q>sip aVp r[l wv.si respectively of Wa^hans and
Bilãwal modes have been recorded in the Ahiyãpur Pothi. 6
Similarly, a scribe associated with the custodians of the Pothis
intended to record Guru Nanak's Àsã ki Vãr in the Ahiyãpur
1.
2.
3.
4.

See in Appendix II, chap. 3.
Ibid.
Almost all the writings of Gulam carry separate serial numbers.
For example, see folios 152, 153 of Ah$y#pur Poth$ where the writings
of Ravidas and Namdev precede Kabir. For details see Appendix II,
chap. 3.
5. Two hymns of Guru Nanak in S%h$ mode namely wrVp aijug wrVp a'vj
and u'ep V dt>oj have been shifted to Parbh#t$ Lalatu; see Ah$y#pur
Poth$, folios 82-83. Similarly two songs of Kabir, namely ojw[ V{V lirV
lpdS ojw[ and H[wp w'Bp f>y dlwsjij have also been taken from S%h$ to
Parbh#t$ Lalatu; see Ah$y#pur Poth$, folios 104, 112.
6. Ah$y#pur Poth$, folios 38, 186.
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Pothi but somehow abandoned the idea.1 A padã (b>Dda wjv u' vtqg
dlqi{) of Trilochan in Gujri mode has also found its way into the
above volume.2 Although, hymns of Malãr mode have been
included in the Pinjore volume but a padã (bjvjrag dHh Fiq u')
of Namdev, has strayed into the Ahiyãpur Pothi.3 Suppose if one
of the untraceable Pothis belonging to Goindwal comprised the
Wa^hans, Bilãwal and Gujri modes, then why have the abovementioned hymns been displaced from their actual positions ? It
certainly depicts the casual approach of the compiler or scribe
associated with the Pothis. Moreover, the recording of hymns
under different musical modes than the Àdi Granth, reveals that
the Pothis belong to a different musical tradition. All these factors
do not help to establish that the present Goindwal Pothis were
precursors to the Àdi Granth and served as a model for Guru
Arjan to arrange the hymns of a rãga and author as well.

VIII. OMISSION OF HYMNS
8.1. Although the Goindwal Pothis are said to have been
compiled towards the end of Guru Amar Das' guruship, yet
they do not comprise the whole corpus of the compositions
of the Sikh Gurus up to the third Master. Even the rãgas,
which have been included in these volumes, do not possess
the hymns of the Sikh Gurus in their entirety. We observe
that a sizeable portion of the writings of the first and third
Masters have been excluded from them.4 Normally, Japuji,
the most important Bã@i of Guru Nanak and other hymns
relating to the early morning liturgy of the Sikh community,
should have been inscribed on the initial folios of the first
juzu. But physiognomical features reveal that first six
gatherings have been taken to record Suhi mode hymns of
the Gurus.5 Obviously, the Japuji figured nowhere in the
scribing scheme of these volumes. Significantly all the Vãrs
composed by Guru Nanak and Guru Amar Das, namely
1.
2.
3.
4.
5.

Ah$y#pur Poth$, foilo 273.
Ibid., folios 185, 299.
Ibid., folio 165.
For details of missing text, see Appendix III.
Gurinder Singh Mann, Goi*dv#l Poth$s, pp. 33-34.
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Suhi Ki Vãr M. 3, Mãru Ki Vãr M. 3, Rãmkali Ki Vãr M.
3 and Malãr Ki Vãr M. 1, which could have been recorded
in the rãgas included in these Pothis, have been excluded.
A hymn (q[i[ qVp epip bjfSj) of rãga Parbhãti, belonging to
Guru Amar Das is also missing. Again two hymns of M. 1
(dHh aVp qjdHbj fjdhbj dfbji[ and dHbjVCgH[ qjVCj wjdH wi[dh) of
Tilang mode are not available.1 Curiously, a considerable
number of hymns in Mãru mode, have been omitted. For
example 7 chaupadãs, three attributed to Guru Nanak and
four to Guru Amar Das, have been excluded. Significantly,
all the as_padis of rãga Mãru (11 of M. 1 and one of M. 3),
have found no place in it.2 Moreover, all the sohlãs of Mãru
mode (22 of Guru Nanak and 24 of Guru Amar Das), have
been altogether omitted.3 Again two hymns of Guru Amar
Das, (epiqpt drivj w'dH) and qdV q[i[ hdi w[ Vjdq of Malãr and
Sãrang mode respectively are also not available.4 On close
perusal of the Pothis, one observes that instances of missing
and incomplete text are not uncommon.5 About 40 padãs of
various Bhagats, composed in the rãgas included in these
Pothis, have been omitted from them.6 Evidently neither the
compositions of the Sikh Gurus nor of the Bhagats, are
available in their entirety in these volumes.
1. Gurinder Singh Mann assumes that the missing hymns must have been
present originally but they were lost in the transference of folios, see
Goi*dv#l Poth$s, p. 183. Since the serial numbers of Tila*g mode hymns
are in continuous order, consequently his argument is not convincing.
2. Bawa Prem Singh's statement that all the Sohl#s are available, is not
factually true, see Mohan Poth$a*, p. 58. For details of missing text
in M#r% mode, see Appendix III, chap. 3.
3. As in the Àdi Gra*th, r#ga Ked#r# has no hymn of Guru Nanak and
Guru Amar Das, consequently to argue that missing hymns of M#r%
mode may have been recorded originally in the Ked#r# of an
untraceable Poth$, is a hope in vain, see Gurinder Singh Mann, Goi*dv#l
Poth$s, p. 182.
4. See Appendix III, Piar Singh's statement that four as_pad$s of Mal#r
mode, one belonging to Guru Nanak and three of Guru Amar Das,
are not available, is not factually true, see G#th# Sr$ Àdi Gra*th, p. 96.
5. Besides the incomplete text of Ana*du of Mahal# 3 and Sidh Gosh_i of
Mahal# 1, there are some examples where a line or two of the text have
been dropped, see Pritam Singh, Ah$y#pur Wal$ Poth$, pp. 198-201.
6. For the missing pad#s, see Appendix III, chap. 3.
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8.2. All the above facts compel us to rethink whether Guru Arjan
really would have commented upon the extant Goindwal Pothis
as :
fgRP sjs[ wj t'dv dcnj tujVj mm
aj q[i{ qdV FdHbj dVZjVj mm
iaV vjv uj wj wAP V q'vp mm
FH[ F.cji btPB ba'v mm
tjrdh tiydh idv dqdv FjHg mm
a'dB V bjr{ rZs' ujHg mm
whp VjVw dulp qladw v[tp dvtjdH mm
lp H[ap tujV{ vdHbj ivjdH mm1

If the Goindwal Pothi have been compiled consciously to
serve the purpose of Sikh scripture of the nascent Sikh
community, then it is hard to reconcile that Guru Amar Das
or the compiler commissioned by him, would have omitted
such a sizeable number of hymns. The scholars who consider
the Goindwal Pothis as a unique and genuine product of the
early Sikh scriptural tradition, have no explanation to offer
for the missing hymns.2 We can not brush aside the issue
with a simple argument that the text of left out hymns was
not available with Guru Amar Das, because it will be
incongruous to suggest that even the text of his own Bã@i
was not available with him. If Malãr Ki Vãr composed by
Guru Nanak had already been made part of Guru Har
Sahai Pothi, the so called early Sikh corpus,3 then what were
the reasons to edit it out from the Goindwal Pothis, the next
1. Àdi Gur% Gra*th S#hib, p. 186; some scholars believe that above hymn
alludes to Guru Arjan's assessment of the Goindwal Poth$s; see
Gurusharan Kaur Jaggi, B#be Mohan W#l$#* Poth$#*, pp. 20-21;
Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 14-15.
But a close look at the contents of above hymn reveals that the above
story is totally apocryphal.
2. Some of the scholars have not addressed themselves to the above issue,
see Bawa Prem Singh, Mohan Poth$#*; Giani Gurdit Singh, Ith#s Sr$
Gur% Gra*th S#hib; Pashaura Singh, The Text and Meaning of The Àdi
Gra*th. However, Gurinder Singh Mann without any evidence argues
that left out hymns may have been a part of an untraceable Poth$, see
The Goi*dv#l Poth$s, pp. 182-83.
3. Gurinder Singh Mann, The Making of Sikh Scripture, pp. 43-51; see also
Giani Gurdit Singh, Ith#s Sr$ Gur% Gra*th S#hib, p. 564.
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attempt in the formation of Sikh canon ? Probably, instead
of preserving the hymns of the Sikh Gurus and the Bhagats
in their totality, the scribe or compiler wanted to present only
a limited and selective collection. Secondly, the tradition of
the scribe or the source from which the extant Goindwal
Pothis have originated, may not have had the whole corpus
of the writings of the Sikh Gurus. As the extant Goindwal
Pothis have not preserved the sacred writings of the Sikh
Gurus in their entirety, so there are strong reasons to
disbelieve that Guru Amar Das has prepared them to serve
the purpose of Sikh scripture, especially to get equal status
for the Sikh tradition to that of its Indic and Semitic rivals.
As they do not represent the real or original Sikh scribal
tradition nurtured by the Sikh Gurus in its totality,
consequently they fall short to be the precursor or proto-type
of the Àdi Granth.

IX. THE RÀGAS AND TUNES
9.1. Both the extant Goindwal Pothis, have entered hymns into
12 rãga patterns. Besides, a few hymns in Wa^hans, Bilãwal,
Gujri and Malãr modes, the Ahiyãpur Pothi comprises hymns
in Suhi, Parbhãti, Dhanãsari, Basant, Tilang, Bhairo, Mãru and
Kedãrã modes. The Pinjore Pothi has hymns in Rãmkali,
Sora_hi, Sãrang and Malãr modes. Titles of the rãgas, either at
the beginning or within a rãga at the outset of metre or a new
hymn, have been recorded in a haphazard manner. Sometimes
the word rãga precedes the name of mode or sometimes it has
been dropped. As observed earlier, instances of omission of
authorship are not uncommon. Similarly, the scribe of Ahiyãpur
Pothi at a number of places has not deemed it fit to indicate
the musical mode of a hymn in its heading.1 Significantly,
throughout both the Pothis, the scribe has not thought it prudent
to indicate the beat (zip) of a hymn. As mentioned earlier some
1. It has come to notice that as many as seven compositions of the
Ah$y#pur Poth$ are without the r#ga reference, see Pritam Singh,
Ah$y#pur W#l$ Poth$, p. 84.
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more elaborated or explanatory titles, such as ijep (lPhWg) WjW[ sg@
ijep Wl.a WjW[ fjdaljh sj@ ijep qjiP WjW[ fjdaljh wj@ ijep qjiP w[sjij WjW[
sj qhvp 3 etc., have been provided.1 Obviously, besides the
authorship musical mode has been given equal prominence.
Strangely, such type of titles of musical modes are absent in the
Sikh scripture.
9.2. Another distinctive feature relating to musicology is that
alongwith the name of a rãga, its specific mode of singing has
been indicated. For example lPhg stSg@ lPhg stSg duepi@ fiFjag stSg@
fiFjag vvaj@ ZVjlig stSg@ ZVjlig fla' qiP ecjRp@ Wl.a stSg@ F{i' stSg@
l'idn stSg@ lji.e stSg etc., have been indicated.2 The abovementioned musical modes are quite different from that of the
musical tradition of the Àdi Granth, and many of them have
not been employed in the Sikh scripture. Contrary to the Àdi
Granth tradition, in Rãmkali mode Dakha@i has been dropped
from the title of Onkãr Bã@i of Guru Nanak included in the
Pinjore Pothi.3 It is very interesting that tune of Rãmkali mode
has been suggested as ijep ijqwvg lsp!4 Similarly fiFjag dWFjlp and
Wl.ap dh>cv
' of the Àdi Granth tradition find no mention in Parbhãti
and Basant, respectively, or the Ahiyãpur Pothi. All these factors
suggest that the scribe or compiler belonged to a different musical
tradition which was not prevalent or popular among the main
Sikh stream. It is very obvious that the scribe of Goindwal Pothis
had a special obsession for Dakha@i (stSg) mode of all the rãgas.5
It leads us to a musical tradition which was prevalent in the
south-west of Punjab,6 and probably the scribe or musicians
associated with these volumes, have got expertise in it. Thus, the
Goindwal Pothis do not owe their origin to the main scribal
tradition nurtured by the Sikh Gurus but to a musical tradition
1. Ah$y#pur Poth$, folios 1, 168, 276, 280.
2. Ibid., folios 30, 51, 61, 70, 82, 136, 148, 203, 231; Pi*jore Poth$,
folios 124, 188, 215.
3. Pi*jore Poth$, folio 34.
4. Ibid., folio 1.
5. Except M#r% and Tila*g modes all other r#gas have been appended
with the title of Dakh@$.
6. Since, the Multan and Sahiwal areas formed part of southern Punjab,
consequently the dialect spoken there was known as Äakh@# (ctSj),
see Kahn Singh Nabha, Mah#n Kosh, p. 417.
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which was not even popular within the main-stream Sikhs.

9.3. The Goindwãl Pothis' close relationship with musical
tradition other than the main Sikh stream is further
supplemented by the facts that they have preserved some
musical traces, which are quite strange to the Àdi Granth
tradition. For example, in the musical tradition of these
volumes, Mãru and Kedãrã modes, were not radically
different but comprised a composite rãga.1 As mentioned
earlier some of the tunes to sing the hymns have been
recorded in these volumes. For example in Pinjore volume
at the beginning of Rãmkali mode a hymn (w'Hg fCaj lh.lj
dwiaj w'Hg fC[ fpijVj) belonging to Guru Nanak has been
entitled as ijep ijqwvg lsp!2 Obviously, to sing it on the tune
of sadu has been indicated. Similarly, at the head of a
Dhanãsari hymn, tune of ZVjlig fla' qiP ecjRP has been
inserted.3 Moreover, in Suhi mode, especially at the
beginning of chhants, tunes, such as lPhg hq zdi ljuV bjH[@
lPhg bjrh' luVj silVp s[thp a[ij ijq A.s H[ap ZpdV ejrS[ fiojdH h'dH
etc., have been inscribed.4 Interestingly, at the beginning of
a Dhanãsari hymn (y'ip lvjh{ dyap V Fgu{) place and time of
yYWji{ ejr{ fdhvj has been mentioned.5 These musicological
traces restrain us from believing that the text of the
Goindwal Pothis owes its origin to the scribal tradition
preserved by the main Sikh stream.

X. ALLEGED AUTOGRAPH OF JETH CHAND
10.1. Whereas some of the old manuscripts of Gurbã@i carry a
1. In the Ah$y#pur Poth$, M#r% and Ked#r# have been clubbed together.
Even, at some places M#r% has been crossed to retain only Ked#r#;
see Ah$y#pur Poth$, folios 278-291.
2. Pi*jore Poth$, folio 1.
3. Meaning of qiP ecjRP is not clear. In all probability it indicates to a
tune, see Ah$y#pur Poth$, folio 136.
4. Ah$y#pur Poth$, folios 23, 24, 27, 29.
5. Ibid., folio 124.
6. Bawa Prem Singh has deciphered the letters as epvjq qlajV u[n y.s,
see Mohan Poth$#*, p. 46; Prof. Pritam Singh has decoded it as epvjq
qla a{cj u[n y.s and feels, it may be an autograph of the fourth ¨
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Nisã@ of the Sikh Gurus, in the case of extant Goindwal Pothis,
it is altogether missing. However, in the Pinjore volume there
are some Gurmukhi letters with obscure meanings, which have
been construed as an autograph of Jeth Chand, the earlier name
of Guru Ram Das, when he has not yet ascended the guruship.6
Though, the veracity of above letters is highly debatable, yet most
of the scholars have not bothered to examine them from various
aspects.1 Firstly, we do not come across any manuscript of
Gurbã@i or even the Hukamnãmãs of the Sikh Gurus, where
they have signed in their personal name. Secondly, up to the end
of 19th century, when Giani Gian Singh had a chance to examine
the Pinjore Pothi at Patiala from very close quarters, he did not
notice the above-mentioned autograph. Even at that time nobody
among the custodians knew it to point out that the Pothi has
preserved the autograph of Jeth Chand. The celebrated Sikh
scholars, namely Kahn Singh Nabha, Dr. Mohan Singh Diwana
and G.B. Singh got no news of its existence. It was only in 1944
C.E., Bawa Prem Singh reported the finding of the above letters
and through his ingenuity deciphered them as epvjq qlajV u[n
y.s. He also gave currency to the idea that these letters denote
to the autograph of Guru Ram Das, when he had not yet inherited
the guruship.2 Obviously, the story of Guru Ram Das' alleged
autograph is of recent origin, yet some scholars have hypothetically
established the fourth Master's association with these volumes.3

10.2. Significantly, the alleged autograph does not occur
at the beginning or at the end, but at an unusual place i.e.,
in the middle of Pothi, that too not at the outset of a rãga
but in between Rãmkali mode, where no writing of Gulam
¨ Master; see Pritam Singh, 'Gurmukh$ Lip$ te Bol$', p. 387; also see Giani
Gurdit Singh, Ith#s Sri Gur% Gra*th S#hib, p. 82; Piar Singh, G#th#
Sr$ Àdi Gra*th, p. 102.
1. Modern scholars trained in the methodology of textual analysis, without
examining the letters, have followed the above version, see Pashaura
Singh, The Text and Meaning of the Àdi Gra*th, p. 10; Gurinder Singh
Mann, The Goi*dv#l Poth$s, pp. 16, 24.
2. Bawa Prem Singh, Mohan Poth$#*, p. 46; see also his letter to Bhai
Jodh Singh in Kart#rpur$ B$~ De Darshan, p. 123.
3. See supra p. 115 footnote 6 and above footnote 1.
4. Pi*jore Poth$, folio 94.
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precedes or follows.4 The orthographic style, especially the
use of Kannã (w.Vj) and shape of v@ V@ y etc., in these letters,
suggests that the orthography of the alleged autograph and
that of the Pothi, are not contemporaneous. Though the
exact meaning and purpose of the letters in question are
quite obscure, yet the scholars for their own convenience
have been deciphering them as epvjq qla a{cj u[n y.s1,
because otherwise there is no way to associate the Pothi with
Guru Ram Das. Contrary to the belief of these scholars,
there is no evidence anywhere in Sikh history, that prior to
guruship Bhai Jetha used to call himself Gulãm or Mast.
Though, it is difficult to state with certainty that these
letters have some connection with Baba Mohan, but it is a
fact that for his eccentric behaviour, he was well-known as
Mast or Mastãn.2 Anyway, to identify Gulam of the
Goindwal Pothis with Guru Ram Das is not only a figment
of imagination but also a travesty of facts, which has been
given currency with the sole objective to legitimize the
apocryphal writings of Gulam found in these volumes.

XI. APOCRYPHAL WRITINGS
11.1. Existence of a sizeable number of apocryphal writings, is
one of the most prominent features of the Goindwal Pothis.3 For
example a chhant in Suhi (wdi vjvy qVp v'FjSj) of apocryphal
nature with the pen name of 'Nãnik' has been included in the
Ahiyãpur Pothi.4 Similarly, a hymn (bvhp H[wp wigq wpsida) of
Kachi-bã@i in Tilang mode attributed to Guru Nanak has found
its way into it. Though, the extant Goindwal Pothis are said to
have been prepared during the guruship of Guru Amar Das, yet
a spurious hymn (wjqp wi'Zp qjdHbj qsp qgn[) of rãga Dhanãsari has
been recorded under the authorship of Guru Ram Das.5 About
1. See supra p. 105 footnote no. 6.
2. Sarup Das Bhalla, Mahim# Park#sh, p. 358; Mahim# Park#sh V#rtik,
folio 42; Randhir Singh, Gur Parn#l$#*, p. 106.
3. For details of apocryphal writings, see Appendix III, chap. 3.
4. Ah$y#pur Poth$, folio 30.
5. Ibid., folio 127.
6. For the text of apocryphal writings, see Appendix IV, chap. 3.
7. Ibid.
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15 hymns composed by dubious authors, such as Gulam Sada
Sewak and Sharaf, are found only in these volumes.6 Similarly,
there are 18 compositions of extra-canonical nature attributed to
Kabir, Namdev, Trilochan and Beni that form the part of these
Pothis.7 The placement of apocryphal writings in the Pothis,
alongwith their serial numbers, prove that they have been an
integral part of the Pothis from their very beginning. What is
the source of these writings ? Why have such a large number
of them found their way into the Goindwal Pothis ? Does the
apocrypha included in these volumes really belong to the Sikh
Gurus ? If it was not so, then who were Gulam and Sada Sewak ?
If the Goindwal Pothis represent the early Sikh scriptural
tradition then why did the apocryphal writings included in them
not found acceptance in the Àdi Granth ? These are some of the
very pertinent issues, which need in-depth investigations.
Unfortunately, traditional Sikh scholarship under the influence
of undue reverence for the extant Goindwal Pothis have failed
to check the antecedents of these volumes, whereas the scholars
who have taken them as early sources of the Sikh canon have
very conveniently skipped over these issues.1

11.2.In the Ahiyãpur Pothi, four hymns of Suhi mode
namely spVgbj V ljvjdh2, qVhp V Vjqp drljip3, hdi ug lPtqp beqp
h{4 and dulp wjidS aVp qVp ujdvbj5, have been entered with an
additional title of duepip. Unfortunately, scholars have been
wide out of the mark to identify the author of above hymns.
Literally duepip indicates to the Guru, currently holding
guruship. Only, two of the above hymns i.e., the first and
the third, have been attributed to Guru Amar Das alongwith
the title of duepip. But the remaining two hymns are not the
1. As mentioned earlier to associate Guru Ram Das' name with the writings
compositions
of Guru Amar Das, during whose period the
of Gulam is only of recent origin. The scholars who have taken the
Pothis
are
said
haveas been
prepared.
thehave
above
Poth$s
early sources
of theOne
Sikh of
canon
not
extant Goindwal to
6
addressed
to the)above
issue,tosee
Pashaura
Singh,and
The Text
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(qVhpthemselves
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14; also see
Gurinder
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other
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qVp p.
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to Singh
ShahMann,
2.
3.
4.
5.
6.

The Goi*dv#l Poth$s, p. 24.
Ah$y#pur Poth$, folio 39.
Ibid., folio 44.
Ibid., folio 45.
Ibid., folio 61.
AGGS, p. 752.
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Sharaf, a Sufi poet.1 Significantly, the latter hymn, has been
enumerated among the writings of the Bhagats,2 which
leaves no room for any doubt that it does not belong to Guru
Amar Das. Evidently, Jiguru (duepip) in no way signifies the
contemporary Sikh Guru, i.e., the third Master. It has been
suggested that Jiguru has been derived from Perisan word
'Digar' which meant to indicate another hymn of Suhi or
it may denote to a region, probably western Punjab.3 As it
has occurred with Suhi Dakh@i, so the possibility of it
relating to a region is not justified. Though, Jiguru may
refer to a specific mode or musical tune of Suhi, however
what exactly the scribe meant of it, is still a mystery.
11.3. AUTHORSHIP OF SHAH SHARAF
11.3.1. As mentioned earlier an apocryphal song has been
included in the Ahiyãpur Pothi under the title of ijep lPhg duepip.
Though, it has been inscribed in a different hand but its
orthography is not different from that of the primary scribe.4 On
close examination we can observe that there are a number of
hymns which have been entered into the Pothi in the same
penmanship. In the Pothi the composition in question has been
placed towards the end of Bhagat-bã@i of Suhi mode. Interestingly,
it has been assigned a serial number in its continuity.5 Moreover,
some of the variants, especially lPhg duepip establishes its close
relationship with the other hymns of the Ahiyãpur Pothi. All
these factors suggest that it has been a part of Bhagat-bã@i,
included in the Suhi mode, from its very inception. The song
under consideration has been recorded as :
1. Mohan Singh Diwana, S%f$#* D# Kal#m, p. 148.
2. It has been recorded at serial number 12 after the writings of Kabir,
Farid and Namdev, see Ah$y#pur Poth$, folio 61.
3. Piar Singh, G#th# Sr$ Àdi Gra*th, p. 80.
4. Some scholars argue that it has been inserted later on by another scribe,
see Piar Singh, G#th# Sr$ Àdi Gra*th, p. 81; Pritam Singh, Ah$y#pur
W#l$ Poth$, p. 118. But on examination one can find that it carries all
the features related to the orthography of primary scribe.
5. Ah$y#pur Poth$, folio 39.

120

EARLY SIKH SCRIPTURAL TRADITION : MYTH AND REALITY

O ldaepiP
ijep lPhg duepip
dulp wjiSp aVp qVp ujdvbj mm1mm
dah dliudS wYpvp V fjdvbj mm
q[ig cjv V q'dC qlaj qjvgbj mm
wyg wvg V a'C qlaj qjvgbj mm1mmihjYpmm
dul wjidS sptp lpt hYp lhj mm
TPT[sg qjSw V vhj mm2mm
dASwjdHV r.ej yPCgbj mm
lhp rjNhp evj wPCgbj mm3mm
dwE r.Edh bjdf eidWbj mm
aVp tjwp l[ag edcbj mm4mm
dw radh bjrv Wjrvj mm
sgWjSp VjdHvj l[rdh Wjrvj mm5mm
u' dsl{ l'dH rtjSgb{ mm
wpsiag ljdhWp ujSgb{ mm6mm
TPT[sg qjSwp fjdHbj mm
dHA fpVg lhp zip bjdHbj mm7mm
l[t lix V h'hp Ypajrvj mm
dHwa lB V ogrdh yjrvj mm8mm

11.3.2. A close perusal of the above song confirms that it has
been composed by Shaikh Sharaf, whose name occurs in its
last verse. Secondly, the spirit of poetry lacks depth and
intensity of spiritual experience associated with Gurbã@i.
Leaving aside these issues, we are mainly concerned with
the identity of Shaikh Sharaf and the ultimate source from
which this particular song has originated. Curiously, no
scholar has addressed himself to find out who was Shaikh
Sharaf. Probably, on the basis of Purãtan Janamsãkhi, wild
conjecture has been made to conclude that Shaikh Sharaf,
a Sufi poet, belonged to Panipat.1 But Shaikh Sharaf-udDin of Panipat, who was popularly known as Abu Ali
1. The Pur#tan Janams#kh$ states that Shaikh Sharaf was the P$r of
Panipat with whom Guru Nanak has a dialogue on spiritual matters,
see Bhai Vir Singh (ed.), Pur#tan Janams#kh$, pp. 22-24. Though, the
Janams#kh$ author has not quoted a single verse of Shaikh Sharaf in
Panjabi yet Gurinder Singh Mann has identified the Shaikh Sharaf of
the Ah$y#pur Poth$ with that of the Panipat, see his Goi*dv#l Poth$s,
p. 173.
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Qalandar, had died way back on September 3, 1324.1
Moreover, in Panjabi literature not a single piece of poetry
attributed to him, has been noticed so far.2 Another Shaikh
Sharaf of Lahore, who has instigated Mir Abdul Aziz, the
governor of Lahore, to revolt against Babur in July 1529,
was a contemporary of Guru Nanak.3 Again, no scholar of
Panjabi literature has found any Panjabi song attributed to
him. The author of B. 40 Janamsãkhi describes of a
discourse of Guru Nanak with Shaikh Sharaf of Baghdad.
It is said that Shaikh Sharaf dressed up as a women used
to sing kãfis in the streets of Baghdad. It is worthnoting that
one of the stanzas of his kãfis quoted by the author of B.
40 Janamsãkhi, occurs in the kãfi of Sharaf of the Ahiyãpur
Pothi. 4 Similarly, Masle Shaikh Farid Ke, a Mi@ã product
of mid 17th century, informs us about one Shaikh Sharaf
who is said to have been a contemporary of Shaikh Farid.
It is quite interesting that a piece of poetry attributed to
Shaikh Sharaf in the above-mentioned document, has also
found its way into the composition of Sharaf of the Ahiyãpur
Pothi. 5 All these factors indicate that Shaikh Sharaf was
quite a popular poet whose writings have been included in
the devotional literature produced in the second half of 17th
century.6 According to Prof. Mohan Singh Diwana, the only
1. S.A.A. Rizvi, A History of S%fism in India, Vol. I, p. 305.
2. No Panjabi critic has attributed to him any piece of Panjabi poetry, see
Mohan Singh Diwana, A History of Pa*j#b$ Literature; Abdul Gafoor
Quraishi, Pa*j#b$ Zab#n D# Adab Te T#r$kh; also cf. Pa*j#b$ S#hit D#
Ith#s (Bhasha Vibhag Panjab, Patiala).
3. B#bur-N#m#, pp. 659, 688.
4. l[t lix V h'dh Rpajrvj mm dHw y'B V ogs[ yjrvj mm
(B. 40 Janams#kh$ Sri Guru Nanak Dev Ji, p. 134)

5. dASwjdHV r.ej yPCgbj mm lhp WjNhp evj wPCgbj mm
l[t lix V ogRp Rpajrvj mm dhwp y'B V ogs[ yjrvj mm
(Masle Shaikh Far$d ke, p. 26)

6. We are informed that a Rajasthani manuscript dated VS 1733 (1676 C.E.)
comprises some writings attributed to Shaikh Sharaf, see Winand M.
Callewaert, 'Manuscripts a Precious Goldmine', JRS, Vol. XXII, p. 160.
However, I have not been able to examine the above compositions.
Interestingly, a Panjabi manuscript completed in 1755 has preserved the
K#f$s of a Shah Sharaf that are also available in the B. 40 Janams#kh$,
see Bhasha Vibhag Punjab, Patiala, MS # 265, folios 220-221.
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known Panjabi Sufi poet Shah Sharaf belonged to Batala
and was a disciple of Shaikh Muhammad Fazil Qadiri of
Lahore.1 It is said, Shah Sharaf died in 1724 at Lahore
where his Mazãr is still intact.2 In case Shah Sharaf of the
Ahiyãpur Pothi is the same Shah Sharaf of Batala, then we
would have to push forward the recording of the Ahiyãpur
Pothi to the mid 17th century C.E.
11.4. IDENTITY OF GULAM SADA SEWAK
11.4.1. The Goindwal Pothis comprise 14 songs of apocryphal
nature which have been recorded under the authorship of Gulam
or Gulam Sada Sewak. At some places Gulam has been deleted,3
probably the scribe preferred to stress upon only on one name
i.e., Sada Sewak. Obviously, Gulam and Sada Sewak were not
two different personalities but one, who was interchangeably
known as Gulam or Sada Sewak. The writings attributed to him
have been recorded in the Pothis in the hand of primary scribe.
As pointed out earlier his compositions have been juxta-positioned
between the hymns of the Sikh Gurus and the Bhagats. While
bulk of them, viz., 12 songs occur in the Ahiyãpur Pothi, only
two have found a place into the Pinjore volume. Significantly, all
of them carry the pen name of 'Nanik'. We observe that the
starting song (dfi w{ i.de iag l'hjedS) is incomplete but its text has
been taken to two succeeding songs.4 Spread over in 7 rãgas,
namely Suhi, Parbhãti, Dhanãsari, Basant, Bhairo, Kedãrã and
Sora_hi, these writings have been crossed by vertical lines.
11.4.2. Scholars are baffled over the identity of Gulam Sada
Sewak, who has no qualm to compose poetry under the pen name
of 'Nãnik'. It has been remarked that writings of Gulam Sada
Sewak, purportly the Kachi-bã@i were composed during the
1. Mohan Singh Diwana, S%f$#* D# Kal#m, pp. 84-85, 209-210; see also
Kirpal Singh Kasel, Pa*j#b$ S#hit D$ Utpat$ Te Vik#s, pp. 171-72; Jit
Singh Sital, Pa*j#b$ S#hit D# Alochn#tmik Ith#s, Vol. I, p. 318.
2. Mohan Singh Diwana, S%f$#* D# Kal#m, p. 85.
3. Ah$y#pur Poth$, folios 54, 211.
4. The text of the incomplete hymn occurs in two succeeding hymns,
namely q{ brepSbjig w' epS and dfi w{ i.de iag l'hjedS, see Ah$y#pur
Poth$, folio 54.
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guruship of Guru Amar Das and the same were circulated as that
of Bhai Jetha, ostensibly to create differences between the third
Master and his spiritual heir.1 As explained earlier, Guru Ram
Das was never known as Gulam or Mast, consequently there is
no merit to attribute the writings of Gulam Sada Sewak to Jeth
Chand, the name of Guru Ram Das before assuming guruship
in 1574 C.E. We have also observed that to associate Gulam Sada
Sewak with Jeth Chand, is only of recent origin.2 But some
scholars jumping from only hypothesis to another have come to
the conclusion that Gulam Sada Sewak was none-else but Jeth
Chand.3 They are of the firm view that Guru Ram Das, before
actually assuming guruship, has been composing Bã@i, under
the pseudo name of Gulam or Sada Sewak. As the above
hypothesis was bound to create doctrinal problems besides
pushing forward the scribing of Pothis to the period of fourth
Master, consequently Gurinder Singh Mann has put forth
another novel idea that Guru Amar Das has given Jeth Chand,
permission to use the authoritative signature of 'Nanak' for the
poetry composed by him prior to guruship.4 It prompts to pose
another question that if Jeth Chand (Guru Ram Das) was allowed
to use the pen name of 'Nanak' and he had actually composed
some writings which were not unknown to his perceptor, then
these could have been easily made part of Gurbã@i in these
Pothis. Normally, the scribe or compiler should have no reason
to record them separately from that of the Sikh Gurus, especially
keeping in view that scores of hymns in the Ahiyãpur Pothi have
been recorded under the authorship of Mahalã 4 5 and Mahalã 5 6.
If Jeth Chand was authorised to compose Gurbã@i with the pen
name of 'Nanak' then it looks ridiculous to find that instead of
1. Piar Singh, G#th# Sr$ Àdi Gra*th, p. 108; but another scholar attributes
the above writings to Baba Mohan, see Pashaura Singh, The Text and
Meaning of the Àdi Gra*th, p. 14.
2. See supra p. 116.
3. See supra pp. 115-116.
4. Gurinder Singh Mann, The Goi*dv#l Poth$s, p. 24.
5. For examples one hymn in Dhan#sar$ and five in Basa*t have been
attributed to the authorship of Mahal# 4, see Ah$y#pur Poth$, folios 127,
178, 187, 204, 300.
6. For the hymns attributed to M. 5, see Ah$y#pur Poth$, folio 136.
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Mahalã 4, his writings continued to be recorded in the Goindwal
Pothis under the authorship of Gulam Sada Sewak.
11.4.3. Moreover, if the apocryphal writings recorded under the
name of Gulam Sada Sewak, really belonged to Guru Ram Das,
then why they have not found favour with Guru Arjan to preserve
them for posterity in the Àdi Granth. Further, if Guru Arjan has
compiled the Sikh scripture on the basis of extant Goindwal
Pothis, then what were the reasons to edit them out ? It is
ludicrous to suggest that "Guru Ram Das himself may well have
decided to omit the writings of his youth."1 The above view is
absolutely absurd and carries no argument, especially if these
writings have been composed in full knowledge and permission
of Guru Amar Das.
11.4.4. As pointed out earlier, the writings of Gulam Sada Sewak
in the Goindwal Pothis have been crossed by vertical lines.
Ostensibly, it has been done with the sole objective to delete them
from the Pothis. At what stage of history, it occurred, is only a
matter of conjecture. Now the question again rises that if the
writings of Gulam Sada Sewak were really the compositions of
Guru Ram Das then what was the exigency and who was
responsible to strike them out, especially keeping in view the fact
that the extant Goindwal Pothis have never been in possession
of the fourth Master. It has been stated that "when Baba Mohan
found himself in competition with Jeth Chand, now become Guru
Ram Das, it is not surprising that he would have crossed out
the writings of Jeth Chand/Gulam Sada Sewak from the Pothis
in his possession."2 Above statement again looks totally illogical,
especially in the face of alleged autograph of Guru Ram Das,
which continued to be preserved and displayed to the public by
the custodians. Normally, after deleting the compositions of Guru
Ram Das, there was absolutely no need to keep his autograph.
11.4.5. It seems the descendants of Baba Mohan like the Sodhis
and Bedis, having abdicated their claim to guruship to rally
around the main Sikh stream, also desired to enhance their socio1. Gurinder Singh Mann, The Goi*dv#l Poth$s, p. 24.
2. Ibid.
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religious clout among the Sikh ruling class. To achieve their
objectives, they schemed to legitimize the Goindwal Pothis in
their possession. They were fully aware that existence of Kachibã@i in these volumes does not fit into their scheme of things.
Consequently, they thought it prudent to strike them out from
the Pothis, otherwise it would have been very difficult to circulate
them as the original Pothis belonging to Guru Amar Das.

WHO

WAS

GULAM SADA SEWAK ?

11.4.6. The writings of Gulam or Sada Sewak have not been
entered into the compositions of the Sikh Gurus. Furthermore,
their serial number has not been assigned in continuity to the
hymns of the Sikh Gurus, but carry separate serial numbers.
Evidently, for the scribe or compiler Gulam or Sada Sewak does
not allude to Guru Ram Das. In the Pothis they have been placed
between the hymns of the Sikh Gurus and the Bhagats. Their
placement suggests that for the scribe status of Gulam was
superior than the Bhagats. Use of pen name of 'Nãnik' confirms
that author (Gulam) might be a rival claimant for guruship,
otherwise he would not have dared to use it. His aspirations to
establish his own line of guruship, have been very lucidly and
graphically depicted in the following song :
laepdi fPi{ Vjqp dsCjdHbj mm
bYpeS q[dB epSg WwljdHbj mm
laepi a[ q{ VrdVdZ fjHg mm
laepi lhu[ idhbj lqjHg mm1mm
laepi q'wYp FH[ s{bjvj mm
laepi w[ hq Wjv e'fjvj mm1mmihjYpmm
laepi drdy rcg rdcbjHg mm
laepi wg wgq dwV{ V fjHg mm
dalp laepi a[ dHwp l[rwp FdHbj mm
dadV l[rdw lFp ue YpZdibj mm2mm
dalp l[rw wYp lsj Wdvhjig mm
dudV cPWaj ugYp vgbj YpWjig mm
Yhp l[rwp Yhp laepi fPij mm
liW wvj ijy[ FifPij mm3mm
bjf[ l[rw laepi fPij mm
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bVhap lWsp rujr[ aPij mm
bVhda ija[ l[ W{ijeg mm
VjdVw l[rdw H[wj dvrvjeg mm4mm1
(The True-Teacher generated in me devotion
for Name.
Delivering me from vices he inculcated virtues
in me.
Through the True-Teacher, I obtained all
exaltations.
True-Teacher remains engrossed in meditation.
The True-Teacher has been very benevolent to
me.
I am a favoured child of the True-Teacher.
The True-Teacher is the greatest of the great.
Nobody has realized the true worth of the True-Teacher.
This True-Teacher created a devotee.
That devotee emancipated the whole world.
I am always beholden to that devotee,
who saved me from sinking in vices.
The True-Teacher of that devotee is perfect.
He possesses all the virtues in their entirety.
The devotee himself is also a perfect TrueTeacher.
He strikes the divine music.
Enthusiasts of the divine music become unworldly.
O Nanik ! the devotee remains engrossed in the
ultimate.)

11.4.7. It is crystal clear that the quality and spirit of above piece
of poetry, come nowhere near the Gurbã@i. Secondly, instead of
propagating higher values, the author is more concerned with
personal guruship. Thirdly, his chief aim is to highlight and
glorify the image of his Satiguru (ldaepi)P and his disciple (l[rw).
Fourthly, the verse (ldaepi w[ hq Wjv e'fjvj) alludes to the
descendants of a Guru, perhaps Baba Mohan and his descendants.
Lastly, the verses, such as, dalp laepi a[ dHwp l[rwp FdHbj@ dadV l[rdw
lFp ue YpZdibj@ Yphp l[rdw Yhp laepi fPij@ bjf[ l[rw laepi fPij etc.,
suggest that as if the author (Sada Sewak) has been commissioned
to compose poetry to highlight the status of ldaepiP (Satiguru ) and
1. Ah$y#pur Poth$, folio 256.
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his l[rw (Sewak). This presumption is not totally unfounded
because the colophon recorded at the beginning of Ahiyãpur Pothi
explicitly refers that the custodians of the Pothi have the
blessings of the three generations of the Gurus (Guru Nanak,
Guru Angad and Guru Amar Das), that anyone not accepting
their guruship would go to hell (see plate VI.). Scriptural as well
as traditional Sikh sources confirm that Baba Mohan has
resented Guru Ram Das' succession.1 Keeping in view the
testimony of Bhai Gurdas that 'Mohan went mad' (q'hV wqvj
h'dHbj), there is no reason to disbelieve that Baba Mohan was not
only one of the claimants, but had actually established a parallel
line of guruship at Goindwal.2 The schism created by Baba
Mohan and his descendants can be well-understood against the
back-drop of Guru Ram Das' observations which reflect his
serious concern for the unity and integrity of the Sikh Panth.
Contrary to the claim of Baba Mohan and his descendants that
they have the blessings of three generations of the Sikh Gurus,
what Guru Ram Das has underlined is worth-noting. He says :
epdi WjW{ dxBw[ l[ dxB[ epdi b>eds wga[ wPdCbji[ mm
epdi agug fgCg rgyjdibj dwbj hdo H[Vj r[yji[ mm
epip yRpog fgCg dBdwbj dadV dV>sw splB ldF aji[ mm3

Obviously, the fourth generation of Sikh Guru i.e., Guru
Ram Das was well-aware of the internal crisis created by
his rivals, the Bhallas. Actually, he has warned the Sikhs
to be aware of their vicious propaganda and has decreed the
Sikhs to shun away from their association.4 Commenting
upon the intrigues hatched by his rivals Guru Ram Das has
remarked :
"Someone has made party of his brother, son and
friend; someone has entered into alliance with his
Jawãi (son-in-law, daughter's husband) and Ku~am
(son or daughter's father-in-law); even some of them
have conspired with chaudhary and shiqdar to harm
1.
2.
3.
4.
5.
6.

AGGS, p. 924.
Bhai Gurdas, V#r#*, 26.33.
AGGS, p. 307.
Ibid., p. 317.
Ibid., p. 356.
Ibid., p. 304.
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the Guru."5
He was not unaware that to imitate the Sikh Gurus, the rivals
were churning out spurious hymns :
ldaepi wg igl{ h'di wyp dfyp W'vs[ l[ wPdCbji wPC[ NdC fCgb{ mm
YV©j b>sdi h'ip qpdt h'ip h{ dWtp qjdHbj V' Ndt qis[ wCgb{ mm6

11.4.8. On the basis of above evidence we can very safely
conclude that during the pontificate of fourth Master, the
Sikh Panth was passing through a serious internal crisis
created by Baba Mohan and his descendants. Evidently,
Gulam Sada Sewak, the author of Kachi-bã@i recorded in
the Goindwal Pothis, was either Baba Mohan or someone
commissioned by him, possibly his son Sahansar Ram, who
not only desired to claim guruship of the Sikh Panth but
also aspired to keep it in his progeny. Notwithstanding the
difficulty to establish the exact identity of 'Gulam',
circumstantial as well as historical evidence point to the fact
that he was none-else but a rival claimant for guruship,
probably Baba Mohan or his son Sahansar Ram for whom
the extant Goindwal Pothis seem to have been prepared to
establish their seat of guruship.

XII. PERIOD OF SCRIBING
12.1. Traditionally, the Goindwal Pothis are said to have been
recorded during Guru Amar Das' times. However, the Ahiyãpur
Pothi, has preserved a colophon at its beginning which states that
it has been written on Jan. 7, 1596 C.E. (Magh Vadi 1, 1652 Bk.).1
Bawa Prem Singh, who has studied the Pothis in detail, instead
of taking note of the above-mentioned date, had relied mainly on
a non-existant source of Bhalla tradition, to put forth the view
that the present volumes have been scribed between 1570-1572
C.E.2 Since the Pothis were not easily accessible and secondly,
Bawa Prem Singh was a highly respected personality among the
Sikh scholars, consequently, they found no reason to disbelieve
1. We have taken the corresponding date of Jan. 7, 1596 C.E. to that of
Magh Vadi 1, 1595 Bk. on the basis of Pal Singh Purewal, Ja*tar$ :
500 Years.
2. Bawa Prem Singh, Mohan Poth$#*, p. 26.
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his views concerning the Pothis. Moreover, it suited the Sikh
scholarship of the period because in the absence of documentary
evidence they were feeling restless to rebut the charges about
Bhagat-bã@i and Kartãrpuri Bi~, as well. They were out to prove
that Bhagat-bã@i has been an integral part of the sacred
literature of the Sikhs long before the codification of the Àdi
Granth in 1604 C.E. Resultantly, without putting the Goindwal
Pothis to any examination, some of the traditional Sikh scholars
readily accepted Bawa Prem Singh's statement that the extant
Pothis had been scribed during the time of Guru Amar Das.1
However, in 1960s Swami Harnam Das came forward to
controvert the above thesis to assert that the extant Goindwal
Pothis have been prepared in the year of 1652 Bk. (1596 C.E.).2
It is only recently that some scholars, having taken note of the
date recorded in colophon, have come to the conclusion that
extant Pothis are a Post-1596 C.E. product.3 On the other hand
some scholars hold that the date Magh Vadi 1, 1652 Bk. (Jan.
7, 1596 C.E.) refers, not to the date on which the Pothi was
originally completed but to the time at which the colophon
containing the blessings was inserted.4 To steer the issue clear
of doubt let us examine the contents of colophon which follows :
O ldaepi f+ljds l.qa 1652 qjz rsg 1 f'og dvtg epiP
bdWi WjW[ Vjq wiajip dViFY dVigwji buPVg lFY mm1mm
H[h Wip epiP WjW[ sgbj l{ epiP b>esp V{ be{ sgbj l{ dahj
fgCbj sgbj l{ du w'Hg WjSg Vjdv dyap vjH[ej l' ugrS
qpwa h'e dal s[ s'r[G o'w lridVe[ lptjvj h'r[ej dwa{ ev{
opCgbjep Vjhg qpwap h're epiP fjdl ujrep fjiW+hq fiq[lip
h{ H[l qdh ldhlj lpFj qPdv Vjhg H[h evp rdi ujVSg mm du
w'Hg bljcg hcg dryhp epiP Adc w{ spI{ ve{ej l' bjrdl
1. Teja Singh, 'Sr$ Gur% Gra*th S#hib D# Samp#dan', pp. 135-36; Giani
Gurdit Singh, Ith#s Sr$ Gur% Gra*th S#hib, p. 565.
2. Swami Harnam Das, Pur#tan$ B$~#* te Vich#r, p. 64.
3. Daljeet Singh and Kharak Singh, 'Goindwal Poth$s Post-1595 Production';
Balwant Singh and Amarjit Singh, 'A Peep into the Myth and Reality
of Goindwal Pothis', ASS, October 1995.
4. Gurinder Singh Mann, The Making of Sikh Scripture, p. 56; also see his
The Goi*dv#l Poth$s, pp. 15-21. Actually, he has followed Giani Gurdit
Singh, who was the first to float the idea that the date refers to the
time when Guru Arjan has borrowed the Poth$s, see Ith#s Sr$ Gur%
Gra*th S#hib, p. 82.
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PLATE VI

Colophon bearing the date and purpose of the Ah$y#pur Poth$. For its
transcription and translation, see pp. 129-131.
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Vidw ujdHep m
[In the name of sole Supreme Being, Realized by
the Perfect Perceptor's Grace, Name, Person who
is Creator, Fearless, Formless, Unincarnated,
Self-existent. The Pothi was written by Guru Abir
Baba (Amar Das) in Samatu 1652, Magh Vadi 1
(Jan. 7, 1596). This blessing was bestowed by
Guru Baba (Guru Nanak) and the same was
conferred by Guru Angad and Ambar (Guru Amar
Das). The blessing conferred by the three
generations (of the Sikh Gurus) was that whosoever
would attune his mind to the Bã@i would attain
liberation in this very life, would be comforted both
here and hereafter, and would not find himself
wanting in anything. He will achieve emancipation
and will enter the presence of Guru. The God is
Transcendent one, there is no doubt or suspicion
about it. This saying should be taken as a blessing.
If anyone from our dynasty deserts the Guru to
follow a Guru from another family, would certainly
go to hell.]

12.2. A close perusal of the colophon reveals that it has been
recorded at the beginning of the Pothi. Being placed at the outset,
it has gone brittle with age and subsequently it has been repaired
to reconstruct its crumbled writings. Fortunately, the portion
containing the custodian's claim to guruship, has been preserved
in the hand of original scribe. The very reference to three
generations of the Sikh Gurus leads us to suggest that the
recording of Pothi has been done in the Post-Guru Amar Das period.
Significantly, the fact that the Pothi was written in the year of
1652 Bk., has come to us without any cutting. Arguably, it confirms
that the date i.e., Jan. 7, 1596 C.E., refers to the time on which
the scribing of the Pothi was completed. Thus, to assume that
instead of enhancing its antiquity, the scribe has indulged in postdating, is absolutely inconceivable.1 In fact, the colophon is not a
1. Gurinder Singh Mann unnecessarily tries to confound the issue that the
colophon on unnumbered folio continues on folio [9], see The Goi*dv#l
Poth$s, pp. 19-20. But a careful reading of both the passages reveals
that they form independent and separate units. If it has been a single
passage then the names of first three Sikh Gurus would not have been
repeated on folio 8 of the Pothi.
2. Ah$y#pur Poth$, folios 128, 178, 187, 204, 300.
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later insertion but has been an integral part of the Pothi from its
very inception. It holds the key to the purpose and period of its
writing. Hence, while dating the Ahiyãpur Pothi, the very fact that
it was written on Magh Vadi 1, 1652 Bk. (Jan. 7, 1596 C.E.) can
not be ignored in anyway.
12.3. Moreover, the internal evidence instead of proving the
Ahiyãpur Pothi's earlier origin points to the contrary. It is worthnoting that not only one but six hymns have been attributed to
Mahalã 4 i.e., Guru Ram Das.2 Although some scholars working
at cross purpose have been misleading the readers to state that
Mahalã 4 at the head of these hymns has been inserted later on
by a different scribe, yet it is a plain fact that attribution to Guru
Ram Das has been recorded in the penmanship of the original
scribe.1 The very fact that scores of hymns have been recorded
under the authorship of Mahalã 4, restrains one from believing
that the scribing of Ahiyãpur Pothi has been done during Guru
Amar Das' period.
12.4. Significantly, a hymn (y.sV y'bj ilp F'e) belonging to Guru
Arjan, has found its way into the Ahiyãpur Pothi. 2 Another hymn
(q[i[ ljhj q{ hdi sildV) has been recorded in words and figures as
well, under the authorship of Mahalã 5.3 Instead of taking into
account the above fact to determine the period of Pothi, a scholar
who wants to prove its earlier origin has not only mis-stated the
fact that the hymn in question belongs to Guru Nanak but has
also come up with a made-up suggestion that the authorship of
Mahalã 5 has been inserted later on.4 Unfortunatly, this is not
an honest deduction because the attribution has been recorded
in the hand of primary scribe. Although, the authorship has been
wrongly entered, it has been a part of the Pothi from its very
inception. It seems our scholar is well-aware of the above fact,

1. Piar Singh, G#th# Sr$ Àdi Gra*th, p. 91; Gurinder Singh Mann, The
Goi*dv#l Poth$s, pp. 21-22, 172, 178.
2. Ah$y#pur Poth$, folio 137.
3. Ibid., folio 136.
4. Gurinder Singh Mann, The Goi*dv#l Poth$s, pp. 21-22, 176.
5. See plate on p. 200 of his The Goi*dv#l Poth$s where instead of
describing the contents honestly and correctly, he has taken recourse
to mis-state the fact that hymn in question belongs to Guru Nanak.
However, not a single document has been noticed so far where it is
attributed to M. 1.
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yet inexplicably has taken recourse to confuse the readers by
misquoting the facts.5 Evidently, recording of hymns under the
authorship of Guru Ram Das and Guru Arjan would not have
been possible if the compilation of Ahiyãpur Pothi had completed
during the period of Guru Amar Das. Anyway, existence of hymns
under the authorship of Mahalã 5, proves beyond any doubt that
the extant Pothis are a post-Guru Ram Das (1581 C.E.) product.
12.5. While recording Bhagat-bã@i some of the medieval Bhagats,
namely Kabir and Namdev have been referred as Fea WjW[ s[.1
Literally this means that Kabir and Namdev were the devotees
of Guru Nanak and some of the scholars like Giani Gurdit Singh
ascribe to the above view which is historically impossible to be
believed. On the other hand it is quite possible that the editorial
notes mentioned above may refer to those Bhagats, whose
writings in the opinion of the scribe had come from a source
originating from Guru Nanak. However, to ascertain the status
of the Bhagats vis-à-vis Sikh tradition we have to look at the
original Sikh sources. A close perusal of the Sikh scriptural
sources reveals that though the Sikh Gurus, namely Guru Amar
Das, Guru Ram Das and Guru Arjan Dev appreciated the
spiritual perfection of the various Bhagats, yet they do not refer
to them anywhere as the disciples of Guru Nanak.2 Bhatt
Kalasahar in a penegyric to highlight the spiritual status of Guru
Nanak besides referring to the various gods, goddesses and lesser
figures in didactic manner, introduces Ravidas, Jaidev, Namdev,
Trilochan, Kabir and Beni, who are overjoyed at the advent of
Guru Nanak.3 Bhai Gurdas, except for reiterating the view of the
Sikh Gurus, does not treat the Bhagats as the actual devotees
of Guru Nanak.4 It is interesting to note that the position or
status of the Bhagats vis-à-vis Guru Nanak starts changing in
Ah$y#pur Poth$, folios 259, 263.
AGGS, pp. 67, 733, 835, 1192.
Ibid., p. 1390.
Bhai Gurdas, V#r#*, 10.12-17, 25.4-5.
Miharban in his Janams#kh$ arranges Guru Nanak's dialogue with Kabir
at Banaras and with other Bhagats at Ayodhya, see Janams#kh$ Sr$ Gur%
Nanak Dev J$, pp. 154-157, 190-196.
6. B. 40 : Janams#kh$ Sr$ Gur% Nanak Dev J$, (ed. Piar Singh), pp. 103-104.

1.
2.
3.
4.
5.
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the Mi@ã literature. Though Miharban restrains himself to
depict the Bhagats as the disciples of Guru Nanak, yet he
arranges their meeting with the Guru where they depart at a
satisfying note.5 The above perception finds radical change in B.
40 Janamsãkhi, where Bhagat Kabir actually accepts Guru
Nanak as his spiritual preceptor.6 Hence, the occurrence of
editorial notes, such as Fea WjW[ s[ indicates to a point in Sikh
history when the Bhagats have come to be assumed as the
devotees of Guru Nanak. Obviously, the scribe of extant Goindwal
Pothis by referring to the Bhagats as Fea WjW[ s[ desired to place
the medieval Bhagats on a spiritually lower pedestal than that
of Guru Nanak. It helps us to place the extant Goindwal Pothis
historically in the post-Miharban period (1640 C.E.).
12.6. Besides, a kãfi authored by Shah Sharaf, a Sufi poet has
also found its way into the Ahiyãpur Pothi.1 Though, it has been
recorded in the hand of a secondary scribe, yet its orthography,
serial number and certain variants point to the fact that it has
been a part of the Pothi from its very inception. As discussed
earlier if the author of kãfi in question is the same Shah Sharaf
of Batala, then we would be hard pressed to believe that the
Goindwal Pothis had been scribed during the period of Guru
Amar Das. Even, the statistical test conducted by Dr. Rai Jasbir
Singh to ascertain the period of extant Pothis, confirms the above
assumption that in no way they belong to the period of Guru
Amar Das.2

XIII. MÂL-MAÅTRA
13.1. In the Goindwal Pothis the short as well as the full form
of invocation has been employed. The full version of Mul-Mantra
found in these Pothis is quite distinct from the present one
recorded in the Àdi Guru Granth Sãhib. On the basis of these
1. Shah Sharaf, a well-known Panjabi S%f$ poet had died at Lahore in
1724 C.E., see Mohan Singh Diwana, S%f$#* D# Kal#m, pp. 84-85,
209-210.
2. For the statistical study, see Rai Jasbir Singh, 'Poth$ B#b# Mohan—
Question of Authenticity', ASS, Jan. 1995, pp. 77-78.
3. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 92-95;
see also Piar Singh, G#th# Sr$ Àdi Gra*th, p. 417; Gurinder Singh Mann,
The Making of Sikh Scripture, pp. 85-86.
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Pothis some scholars hold that Mul-Mantra inscribed in them
represents its earlier form, which has been modified by successive
Sikh Gurus to give it its final form.3 To put the issue for analysis,
instead of one let us have a look at the various forms of MulMantra found recorded in the Goindwal Pothis. They are as
follows :
A.
B.
C.
D.
E.
F.
G.

O ldaepiP filjsp lypVjq wiajip dViFYp dVigwjip bwjv
qPida buPVg l.FY mm1
O ldaepiP filjsp lypVjq wiaji dViFYp dVigwjip bwjv
qPida buPVg l.FY epiP filjs mm2
O ldaepiP filjsp fPij lyVjq wiaji dViFY dVigwjip
bwjv qPida buPVg l.FY mm3
O ldaepiP filjsp lyVjq wiaji bwjv qPida buPVg l.FYp
epi fPi[ w[ filjsp mm4
O ldaepiP filjsp WjW[ fjdaljh wj lyVjq wiaji dViFYp
dVigwjip bwjv qPida buPVg l.FY mm5
O ldaepiP filjsp WjW[ VjVw r[sg fjdaljh sgV spVgbj
wg B[w6
· lyVjq wiajfpit dViFY dVir{ip bwjv qPida buPVg l.F'
epi filjs7

After going through the above versions one can easily find various
type of discrepancies and inaccuracies. Why has the scribe not
adhered to the one version ? Why has he been modifying it in
the successive folios ? No scholar has addressed these issues.
13.2. Firstly, the Mul-Mantra of the Goindwal Pothis, lacks
uniformity and consistency. Secondly, instead of invoking God
and describing his attributes it lays stress on a personal Guru.
One can discern that in all the above-mentioned versions
emphasis is on Satiguru (true Guru). In version C and D
Satiguru has been defined as complete (fPij) and his grace has
1. Ah$y#pur Poth$, folios 1, 12, 55, 104, 151, 168, 276.
Pi*jore Poth$, folios 34, 79, 110, 121, 145, 182, 211.
2. Ah$y#pur Poth$, folios 39, 85, 119, 201, 221, 227, 247.
3. Ibid., folio 139.
4. Pi*jore Poth$, folio 1.
5. Ah$y#pur Poth$, folio 181.
6. Pi*jore Poth$, folio 215.
7. Recorded in La*^# script, it is available at folio 273 of the Ah$y#pur
Poth$.
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been invoked (epi fPi[ w[ filjsp). Obviously, instead of God, a
personal Guru has been given prominence which links it to the
sectarian development in Sikhism. Thirdly, alongwith the God
and Satiguru, Guru Nanak has been invoked as WjW[ fjdaljh and
VjVw r[sg fjdaljh (versions E and F). The occurrence of an
invocation to Guru Nanak is totally unthinkable in a MulMantra originating from the founder of Sikhism.
13.3. On the basis of above evidence we can safely state that the
Mul-Mantra recorded in the Goindwal Pothis is full of incoherent
features. Instead of representing the earlier form, it depicts the
personal whims and doctrinal view-point of a scribe, associated
with the rival of the Sikh Gurus. Significantly, some of its
features, namely the stress on Satiguru (ldaepi)P , Sachnãmu
(lypVjqp) and Sambhau (l.FY) are strikingly similar to the MulMantra of Miharban.1 This establishes that the Mul-Mantra of
Goindwal Pothis has close affinity to the rival tradition
represented by the Mi@ãs.

XIV. SCRIBING AND ORTHOGRAPHY
14.1. Although Sahansar Ram is said to be the scribe of the
Goindwal Pothis, yet a careful examination of these volumes
reveals that besides the primary scribe two more persons were
also involved in their recording. Usually, the hymns belonging
to Sikh Gurus have been inscribed in the hand of the primary
scribe. Penmanship of secondary scribes is visible towards the
end of some rãgas, especially in the writings of Bhagats. The
orthography of the primary and secondary scribe carry identical
features and does not betray any sign of radical change. This
suggests that all the scribes associated with the recording of these
Pothis, were contemporaries. Besides, the penmanship of another
scribe is also quite visible. Instead of Gurmukhi letters he has
made use of the Lan^ã script to record some hymns. Alike the
primary scribe, he has also introduced identical vocatives, such
1. At the beginning of Sach Kha*^ Poth$, authored by Miharban, the M%lMa*tra has been recorded as :
O ldaepiP f+ljds mm lyp Vjq wiaj fpit dViFRpdVir{i bwjv qPida buPVg l.F'
ldaepiP w[ f+ljds mm see Janams#kh$ Sr$ Gur% N#nak Dev J$, p. 1.
2. Ah$y#pur Poth$, folios 39, 186.
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as Bãbã, in the text.2 It indicates that he might be an associate
of the primary scribe. All these factors suggest that the scribing
task of the Goindwal Pothis has not been executed by a single
person or Sahansar Ram. Since, the orthography of the primary
and secondary scribe is identical, consequently to suggest that
some of the writings of the Bhagats have been inserted after the
compilation of the Pothis, hold very little ground, especially to
put forward an explanation for those writings which have not
found acceptance with Guru Arjan in the Àdi Granth.1
14.2. The question arises whether the present Goindwal Pothis
were the first attempt to put the Gurbã@i into writing ? A close
look at the physiognomy of both the Pothis reveals that very little
or no space has been left blank between the sub-sections
(chaupadãs, as_padis and chhants), the rãgas and the writings
of different authors. For instance in Suhi mode immediately after
the hymns of Guru Nanak, hymns of Guru Amar Das follow.
Similarly, at the end of Suhi mode, on the very next folio Parbhãti
takes off.2 The above pattern can be discerned throughout the
Pothis. Obviously, the recording of Pothis has been done serially
and no room has been left blank to insert the writings to be
procured later on. It suggests that the scribes were in possession
of the whole text which they were going to record in the Pothis.
Perhaps the text of all the hymns was available to them in the
form of another source. At a few places an alternative text
running parallel to that already recorded has been made
available. Evidently, in the absence of another source all this
would not have been possible. It compels us to think that scribes
of the Goindwal Pothis had access to another source. Consequently,
the Pothis cannot be called the first attempt to put the Gurbã@i
into writing.
14.3. A close look at the orthography of the Goindwal Pothis
reveals that the scribes associated with their recording, have
developed a distinct style. Some of the consonants, namely H h
y A n S etc., are of peculiar shape. Similarly I and v betray
Devanãgari features. For the vowel sign of kannã (w.Vj) instead
1. Spread over in different r#gas, there are about 18 songs of extraof vertical
dotattributed
has beentoemployed.
Some
scholars
have
canonicalline,
nature
Kabir, Namdev,
Trilochan
and
Benipicked
which
upare
thenot
Goindwal
to trace out the origin and growth of
available Pothis
in the AGGS.
Gurmukhi
They
assume
that the Goindwal
2.
Cf. Ah$y#purscript.
Poth$, folios
16-17,
61-62.
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Pothìs have been scribed at an early stage when the
Gurmukhì script was still in its evolutionary stage.1
Although in the absence of colophon, orthography may be
of some help to place a manuscript within a period, yet it
is not a sure method to determine its precise date. Some of
the features which have not been taken note of by the
scholars, relating to the orthography of the Goindwal Pothìs
restrain us from believing that they have their origin in the
pre-Àdi Granth period. Unlike the old manuscripts, the
syllables and phrases have not been joined but separated
at the head. Significantly, all the distinctive and unique
features of the letters viz., Hn hn v etc., associated with the
orthography of the Goindwal Pothìs are quite visible in
other manuscripts which have their origin in the mid and
late 17th century C.E.2 Thus, the orthography instead of
proving the Goindwal Pothìs to be pre-1604 C.E., product
push forward their origin to the mid 17th century.

XV. TEXTUAL VARIANTS
15.1. On comparison of the text of the Goindwal Pothìs
with that of the Àdi Guru Granth Sãhib, we find that they
are full of variants. Scribal variants are so numerous that
hardly a folio is free from them. Even some of the commonly
used words, namely Vjqpn wiajin epin filjdsn WjWjn ZVjlign
Wl.apn wWgi and agio have been recorded incorrectly as Vqn
wiain ein filsn W[Wn
[ Zjlign Wl.ln wWip and ogida respectively.
Consequently to maintain the sanctity of religious text no
care has been taken. The use of dot for the vowel sign of
kannã has been frequently dropped. Similarly, the _ippì for
creating nasal sound, has been either omitted or unnecessarily
employed. The Persian vocabulary of a hymn of Guru
Nanak (Iw biu epxaq) in Tilang mode has not only been
mispronounced but efforts to Sanskratise it have also been
made. Some of the spellings such as A.s (folio 13), dry' (folio
1. Pritam Singh, 'Gurmukhi Lippi', pp. 387-410.
2. For comparison of orthography confer Hukamnamas of Guru
Hargobind and Baba Gurditta in Ganda Singh, ed., Hukamname;
also see Bhasha Vibhag Panjab, Patiala MS # 359.
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27), F{i' (folios 228, 260, 263), ajw' (folio 75) etc., instead of
looking old seem to be of recent usage. Similarly, some of the
spellings are very peculiar. For instance l.ljin Wtlgln dlxan
bdq+a and wWgi have been inscribed as l{ljin Wwlgln dlfan
b>dW+a and wqgi repectively which bear testimony to the
scribal habits prevalent in these volumes.
15.2. A comparative study of the text scribed on seven folios of
the Ahìyãpur Pothì with that of the Àdi Guru Granth Sãhib
confirms that there are about 122 examples where they differ over
the use of spellings.1 Similarly, there is a great deal of difference
between the two on syllables and phrases employed in the text.
A text critic can easily detect that the scribes associated with the
Goindwal Pothìs have brought various modifications in the text
by replacing the syllables and phrases with their alternatives or
synonyms. For instance in the Ahìyãpur Pothì dyap \qVp|n H[apspbji{
\epispbji{|n q[ij \hqjij|n dfbji[ \f+gaq|n iaV \vjv|n ljWjh \f+Fja{|n
didsbj \dhis{|n Feda \dlxda|n qpiejHg \qpieg|n dxdi \xpdV|n dvr \dyap|n
qpdt \adV|n uV \Vi|n dusP \ujwg|n Rplhgwj \tlq|n r[dl \F[dt|n NPng
\wjyg|n Vjqp \Feda|n ugb u.ap \dwiq u.a|n Fjej \Feda|n lWds \Vjdq|n
bjt{ \ejrdh|n dqVda \W[Vag|n cP.zg \ehig|n u.aj \ugbj|n tWi \lji|n2
etc., are the variants which can be categorised as intentional
ones. According to an estimate more than 12500 variants of the
above categories are present in the Ahìyãpur Pothì alone.3
Obviously, the number of variants is not negligible and an honest
text critic can not ignore it in any manner. Anyway, the
occurrence of such a large number of variants coupled with
variation in their spellings indicate that the extant Goindwal
Pothìs and the Àdi Granth instead of sharing a common source,
have descended from two different traditions.
15.3.1. We also notice that the text has not only been reshuffled

Ahiyapur Pothi

Àdi Guru Granth Sahib

wrV upeda f+F s[hp dqvjH[ \folio 60|
b>DdW+ap hdi wj VjYp qdV rljdHlg
\folio 12|

uj h'dH d*fjvp aj f+DFP dqvjH[ \p.
794|
b>Ddq+Dap hdi wj VjRp bjdf riajdHlg

1. Pritam Singh, Ah$y#pur W#l$ Poth$, pp. 189-191.
2. Syllables in brackets refer to the AGGS.
3. Pritam Singh, Ah$y#pur W#l$ Poth$, p. 192.
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aP dwbj l'dHbj Rpdn ujep dHbjdSbj
\folio 58|
NPnj ugrS aP lyp wdi ujdSbj
\folio 58|
y[da i[ W.s[ yvSp lr[ij \folio 58|
y[da i[ W.s[ spVgbj xjVg \folio 58|
hdi Vjqp dZbjH[ f+gaqp il qdh i.ep wi[Hg
\folio 143|

\p. 730|
dwbj aP l'dHbj ujep dHbjVj
\p. 794|
a{ ugrVp ude lyp wdi ujVj
\p. 794|
dhis{ Vjdq lq©jdi lr[ij \p. 794|
y[adl Vjhg spVgbj xV tjV[ \p. 794|
qjdHbj q'hp uvjH[ f+gaqp il qdh i.ep
wi[Hg
\p. 689|

but has also been modified with suitable phrases. For example :
Apparently, the above type of variants are intentional which have
been probably introduced by the musicians associated with the
tradition of the scribe.
15.3.2. Closely related to the above category of variants are the
Ahiyapur Pothi
Àdi Guru Granth Sahib
duo{ v[tj q[ij q>egb{ dao{ hjuip tC[
dslV[
\folio 5|
lhp wj lsCj lpSgu{ FjHg \folio 6|
VjdVw dHhp aVp w.dq V bjrHg duap
adV Vjhg lyj VjRp
\folio 7|
ApB{ aj w{ W'dv ljdhW wg Vsdi dulp
\folio 60|
adf adf vpdh vpdh hYp hjo qi'iYp
\folio 60|
dulp wjidS dlZ FH[ Ypsjlg s[rg a[ij
qiqp V fjdHbj
\folio 64|
epi wg WjSg drBYp hYp rjdibj FjHg
\folio 190|

duo{ v[tj q>egb{ dao{ tC[ dsl.dV
\p. 729|
a[ij lsCj lpSgu{ FjHg
\ p .
730|
VjVw w.dq V bjrHg duap adV Vjhg
lyj VjRp
\p. 730|
ApB{ aj w{ W'dv ljdhW Vsdi dulp
\p. 729|
adf adf vpdh vpdh hjo qi'iRp
\p. 794|
u{ wjidS dlZ FH[ Rpsjlg s[rg qiqp V
fjdHbj
\p. 1328|
epi wg WjSg drBhp rjdibj FjHg
\p. 1177|

'fillers' which are quite numerous. For example :

One can not fail to note that the 'fillers' such as q[ijn hjuipn lhp
wjn dHhp aVpn wgn hYpn a[ij and hYp have been brought to make the
text more explanatory, especially at the time of singing. Similarly
in Suhì chhants at so many places vocatives of ugRp and ijq have
been introduced towards the end of a verse. We observe that the
most conspicuous 'fillers' used in these Pothìs are the vocatives
out of which 'Bãbã' (WjWj) is most significant. Examples of its
usage are as :
WjWj VjdVw duV wRp VjRp dqdvbj

(Ahìyãpur Pothì, folio
38)
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a.a wRp fiqa.ap dqdvbj WjWj VjdVw WpdZ fjHg

(Ibid., folio 65)

\q[i[ vjv ugRp| a[ij WjWj b>ap V ujSj

(Ibid., folio 82)

ajwg l.eda WjWj VjdVwp ihaj
q[i[ ijrvj evg WjWj u'ep V h'Hg

(Ahìyãpur Pothì, folio
83)
(Ibid., folio 83)

u' apZ Fjr{ l'Hg y.ej dHw WjWj VjdVw wg bisjl[ (Ibid., folio 186)
wdi rgyjip r[thp WjWj VjdVw dWVp Vjr{ qpwda V h'Hg
(Pinjore Pothi, folio 54)

Obviously, such type of 'fillers' in the form of vocatives have been
introduced by the musicians in order to attract the audience and
to enhance the effect of Bãnì as well. It is difficult to imagine
that Guru Nanak could make use of honorific like 'Bãbã' for
himself. The occurrence of such 'fillers' prove beyond any doubt
that the text of the Goindwal Pothìs has not come originally from
Guru Nanak rather it has been modified by the musicians to suit
their requirements.
15.3.3. A careful examination of the extant Goindwal Pothìs
reveals that they are replete with musicological variants. For
example the sequence of rãgas adopted in the Pothìs has not been
followed in the Àdi Granth. Similarly, some of the composite
musical modes, namely Suhì Dakhnì (lPhg stSg), Suhì Dakhanì
Jiguru (lPhg stSg duepi)p , Parbhãtì Lalatã (fiFjag vvaj), Dhanãsarì
Dakhanì (ZVjlig stSg), Dhanãsarì Pasto Maru Ga^ão (ZVjlig fla'
qiP ecjY), Basantu Dakhanì (Wl.ap stSg), Bhairo Dakhanì (F{i'
stSg), Mãru Kedãrã (qjiP w[sjij), Rãmkalì Sadu (ijqwvg lsp),
Sora_hi Dakhanì (l'idn stSg) and Sãrang Dakhanì (lji.e stSg)
are radically different from the musical tradition of the Àdi
Granth. Moreover, some of the composite modes of the Àdi
Granth, such as Parbhãtì Bibhãs (f+Fjag dWFjlp) and Basantu
Hin^ol (Wl.ap dh>Dc'v) are absent in the rãgas of the Pothìs. Contrary
to the tradition of the Àdi Granth, reference to beat (zip) has been
totally dropped in the Pothìs. The arrangement of hymns with
in the rãga sub-sections is quite at variance with the Sikh
scripture. Even some of the hymns forming part of a particular
rãga of the Pothìs, have not found a place in the same rãga of
the Àdi Granth. Furthermore, some of the hymns of the Pothìs
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begin with a different line than that of the Sikh scripture.
Though, the Àdi Granth has preserved some of the tunes for
singing, yet the tunes mentioned in the Pothìs, namely hq zdi
ljuV bjH[n bjrh' luVj silVp s[tj a[ij ijq A.s H[a ZpV ejrS fiojdH
h'H[ and yRpWji{ ejr{ fdhvj have found no favour with Guru Arjan
Dev to preserve them for posterity. All these factors indicate that
the text of extant Goindwal Pothìs and that of the Àdi Granth
belong to two different traditions. In other words as far as
musicology is concerned, while codifying the Àdi Granth, Guru
Arjan Dev has not depended on the extant Goindwal Pothìs in
any manner.
15.4. Another distinctive feature of the extant Goindwal Pothìs
are the headings that have been ascribed to the rãgas, authors
and their compositions. On close examination of the Ahìyãpur
Pothì one comes across the titles such as :
ijep lPhWg epiP WjW[ sg (folio 1)
ijep lPhg A.s WjW[ s[ (folio 12)
lPhg wqgip Vjqj Fea wg WjSg (folio 55)
ijep fiFjag WjW[ sg (folio 62)
ijep ZVjlig epiP WjW[ sg (folio 119)
ZVjlig wqgip Vjq[ wg WjSg (folio 151)
ijep ZVjlig bjiag idrsjl ug (folio 158)
ijep Wl.ap WjW[ fjdaljh sj (folio 168)
dav.e WjW[ fjdaljh wj W'vSj (folio 181)
Wl.ap blBfsgbj WjW[ sgbj (folio 201)
ijep F{i' wqgip Vjqj Fea WjW[ s[ (folios 259, 263)
ijep F{i' wqgi Vjqs[Rp fPi[ Fea (folio 262)
ijep qjiP WjW[ fjdaljh wj (folio 276)
ijep qjiP w[sjij WjW[ sj qhvp 3 (folio 280)
w[sjij wqgip Vjqj WjW[ s[ Fea (folio 292)
epiP wj WjW[ fjdaljh wj ijep w[sjij (folio 292)

It is worthnoting that the above type of headings are quite alien
to the Àdi Granth and even a single of them has not found any
mention in it. It again indicates that the Pothìs in question and
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the Àdi Granth have not descended from a common source but
owe their origin to different traditions.
15.5. The above contention finds enough support from the fact
that about 36 compositions attributed to various authors forming
part of the extant Pothìs, have found no acceptance in the Àdi
Granth.1 Besides, there are atleast 12 hymns on which the
Goindwal Pothìs and the Àdi Granth differ over the issue of their
authorship.2 As pointed out earlier neither the hymns of the Sikh
Gurus up to third Master nor of the medieval Bhagats are
available in the extant Goindwal volumes in their totality. A
considerable number of hymns forming part of the rãgas of the
Àdi Granth are not present in the rãgas of the Pothìs. A careful
examination of the Pinjore Pothì reveals that the text of Sidh
Gosh_i of M. 1 and Anandu of M. 3, is incomplete.3 Similarly,
instances of verses missing from the text of some hymns are not
uncommon.4 All these factors point to the fact that the text of
the Àdi Granth codified by Guru Arjan Dev in 1604 C.E., has
not been copied directly from the extant Goindwal Pothìs. In fact
Guru Arjan Dev had access to an incredible source otherwise the
text that we have in addition to the Goindwal Pothìs, would not
have been possible in the Àdi Granth. On the basis of analysis
of textual variants we can very safely state that there is a
considerable genre difference between the two. To recapitulate,
the extant Goindwal Pothìs are proved by form criticism alone
as not being ancestral to the Àdi Granth. Neither the Pothìs in
question have served the purpose of an exemplar nor Guru Arjan
Dev has depended on them for codifying the Àdi Granth. Instead
of sharing a common scribal tradition with the Sikh scripture,
the extant Goindwal Pothìs belong to a different recension which
was predominantly musical in nature.

XVI. CONCLUSION
16.1. Though, the Goindwal Pothìs have been a much talked
about source of the Sikh canon, yet no contemporary source of
1.
2.
3.
4.

For deatails, see Appendix IV, chap. 3.
See Appendix I, chap. 3.
Gurinder Singh Mann, The Goi*dv#l Poth$s, p. 185.
Pritam Singh, Ah$y#pur W#l$ Poth$, pp. 198-99.
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Sikh history and scripture alludes to them. Even, the much
publicised story of Guru Arjan's visit to Baba Mohan at Goindwal
to procure them has been proved to be an apocryphal and later
concoction. The extant Goindwal Pothìs, said to be compiled
under the direction of Guru Amar Das, have surfaced only in 1895
C.E. Actually, it was the debate generated by Panch Khalsa
Diwan, Bhasaur, over the issue of Bhagat-bãnì, which brought
the Pothìs into the limelight. Due to the non-accessibility of the
Pothìs, to get information about their contents has always been
an uphill task. Resultantly, scholars have to depend heavily on
Bawa Prem Singh's study conducted in the 1940s. Since, he was
held in high esteem among his contemporary Sikh scholars,
consequently traditional Sikh scholarship did not see any reason
to disbelieve his observations and without putting the extant
Pothìs to any critical examination, they took their authenticity
for granted. Subsequently, a number of misconceptions originating
from Bawa Prem Singh have become nearly the established facts.
16.2. Traditional sources make us to believe that Sahansar Ram
was the sole scribe of the Goindwal Pothìs, but on examination
penmanship of two more scribes is also quite visible. Some
scholars feel that the extant Pothìs had been prepared by Guru
Amar Das to serve the purpose of Sikh scriputre. If it was so,
then the Japujì, the most significant Bãnì of the Sikhs, should
have been recorded on the initial folios of first Juzu (up;). But
physiognomical features of the extant Pothìs reveal that the
Japujì figured nowhere in their scribal scheme. The rãgas
included in the Pothìs neither have the writings of first three
Sikhs Gurus nor of the Bhagats in their entirety. Even the Bãnì
of Guru Amar Das, have not been preserved in their totality.
Omissions are so heavy that they do not help us to believe that
Guru Amar Das had got them prepared to serve the purpose of
Sikh scripture.
16.3. We have demonstrated that no uniform pattern has been
followed to differentiate the authorship. Not only confusion, in
fact attribution of some hymns has been wrongly entered. The
sequence of rãgas, their distinct modes and tunes are radically
different to the Àdi Granth tradition. The musicological traces
and textual variants, especially the 'fillers' and 'vocatives'
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indicate that the text of Goindwal Pothìs instead of coming down
from the scribal tradition belongs to a musicological tradition.
Inclusion of Kachì-bãnì is one of the most prominent features of
the Goindwal Pothìs. As observed earlier, the apocryphal writings
attributed to the Sikh Gurus, the Bhagats, Gulam Sada Sewak
and Sharaf, have been an integral part of the Pothìs from their
very inception. Significantly, the Kachì-bãnì of the Pothìs has not
found favour with Guru Arjan to preserve them in the Àdi
Granth. If the extant Pothìs are genuine product originating from
Guru Amar Das and the same had provided a basis for editing
the Àdi Granth, then what were the reasons before Guru Arjan
to exclude the apocryphal writings ? It looks absurd to suggest
that Guru Amar Das had included Kachì-bãnì in the so-called
earlier scripture, but later on while editing the Àdi Granth, Guru
Arjan rejected them, including the hymns attributed to his
father, Guru Ram Das. The fact of existence of Kachì-bãnì in the
Goindwal Pothìs severely undermines the extant Pothì's claim
to be the original product belonging to Guru Amar Das. In fact,
the inclusion of Kachì-bãnì is a pointer to the effect that the
Pothìs owe their origin to schismatic trends in Sikhism.
16.4. Some scholars are inclined to suggest that the Mul-Mantra
recorded in the Goindwal Pothìs represents its earlier form. In
fact, the scribe has not adhered to one version but has been
modifying it on the successive folios. The Mul-Mantra found
recorded at various folios is full of incoherent features. We find
that alongwith God, Guru Nanak has also been invoked, which
is totally inconceivable in a Mul-Mantra coming down or
originating from the founder of Sikhism. Although, the Goindwal
Pothìs are said to have been recorded during Guru Amar Das's
pontificate, yet the internal evidence of the Pothìs points to the
contrary. The colophon recorded in the Ahìyãpur Pothì explicitly
refers to Mãgh vadì 1, 1652 Bk. (Jan. 7, 1596), the date on which
the scribing job was completed. It is well-supplemented by the
fact that scores of hymns have been recorded under the
authorship of Mahalã 4 and Mahalã 5. Obviously, the scribing
date of Ahìyãpur Pothì can in no way be pushed back before Jan.
1596 C.E. Actually, the inclusion of Shah Sharaf's writings and
certain textual variants, instead of proving the Pothìs to be of
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Guru Amar Das' times push forward their recording to the mid
17th century C.E.
16.5. As pointed out earlier, to identify Gulam Sada Sewak of the
Goindwal Pothìs with Guru Ram Das is totally uncalled for,
which has been given currency in the recent past to legitimize
the apocryphal writings. Similarly, the story of the alleged
autograph of Guru Ram Das is not borne out of facts but is an
imagination of recent origin. The colophon preserved in the
Ahìyãpur Pothì exhorts that its custodians had the blessings of
three generations of the Sikh Gurus that anyone following the
Guru other than their progeny would certainly go to hell. It leaves
no room to disbelieve that the extant Goindwal Pothìs owe their
origin to the sectarian developments in Sikhism. The textual
variants instead of proving them close to the Àdi Granth prove
that the extant Goindwal Pothìs represent a different recension
that owes its origin to the Bhalla tradition. Significantly, some
of the features of the Pothìs establish their close connection with
the sectarian literature produced by Miharban and his descendants.
Like the Anandu Parmãrth of Harji, stanza No. 34 (qdV yjRp
FdHbj) has been dropped from the text of Anandu of Guru Amar
Das incorporated in the Pinjore Pothì.1 In fact Anandu's internal
arrangement is very much identical to the version of Harji.
Similarly, probably in conformity to Harji's Janamsãkhì of Guru
Nanak, a hymn of first Master has been wrongly attributed to
Guru Angad.2 Some of the extra-canonical padãs namely, cjdHS
cji[ lpVh[ c'ij dl>z idhbj WV z[i[ and Vjisp wh{ lpVhp VjijdHS W{wpdn rl{
dw wYpvjl. belonging to Kabir and Namdev respectively, also occur
in the Mìnã works.3 Significantly, Shah Sharaf's writing found
recorded in the Ahìyãpur Pothì, is partly available in Masle
Shaikh Farìd Ke, a Mìnã product. Perhaps taking queue from
Miharban, the scribe of the Goindwal Pothìs has tried to depict
1. For Harji's text of Anandu, see Rai Jasbir Singh, Guru Amar Das
Sarot Pustak, pp. 174-201.
2. See supra p. 104 footnote 2.
3. For the text of above padas, see Pinjore Pothi, folios 102, 106. The
pada belonging to Kabir is referred by Miharban in his Janamsakhi
Bhagat Kabir Ji Ki (ed. Narinder Kaur Bhatia), pp. 221-222. The
pada of Namdev occurs in Goshi Guru Miharvanu (ed. Govind
Nath Rajguru), p. 274.
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the Bhagats, namely Kabir and Namdev, as the devotees of Guru
Nanak. Even some of the titles and vocatives such as W'vSj WjW[
fjdaljh wj, strike a similar chord in the Mìnã literature as l+g
ldaepiP dqhirjV ug wj W'vSj.1 Moreover, some of the features of the
Mul-Mantra of the Goindwal Pothìs are strikingly similar to the
Mul-Mantra of Miharban's literature. All these factors put
together indicate that either the scribe of the Goindwal Pothìs
was under the strong influence of the rivals of Guru Arjan,
especially the Mìnãs or the tradition of Goindwal Pothìs has
developed in close proximity to the Mìnã tradition. Why do the
two traditions have so much in common ? Which tradition has
borrowed from the other or which one was thriving on the other
is an important issue which requires indepth investigations,
perhaps elsewhere.
16.6. In retrospect, we are inclined to say that the text of the
Goindwal Pothìs instead of coming down from a scribal tradition
nurtured by the Sikh Gurus, belongs predominantly to a
musicological tradition, patronized by the Bhallas at Goindwal.
The notion that the extant Goindwal Pothìs had been prepared
under the direction of Guru Amar Das and represent a precanonical stage of Sikh scripture, find no validity. In fact, instead
of representing the pre-scriputral tradition of the main Sikh
stream, the Goindwal Pothìs represent a recension that has it
origin with the sectarian developments in Sikhism. On the whole,
the role of the Pothìs in the codification of the Àdi Granth, is
more imaginary than real.

1. Sikh History Research Deptt., Khalsa College, Amritsar, MS# 2306,
folio 161.
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APPENDIX I CHAP. 3
CHANGE IN AUTHORSHIP1
The Goindwal Poth$s
Raga

Folio

Suhi
—
—
Dhanasari
—
Basant
—
—
—
—
Bhairo
Sarang

9
9
10
122
136
177
178
300
187
204
227
215

First Line
uf af wj W.Zp W[Cpvj
duV wYp Fjc{ FjYp daVj lrjilg
Fjcj hAj l' u' dalp Fjrlg
Vsdi wi[ aj dlrdibj
q[ij ljhj q{ hdi sildV
ija[ ldy Vjdq hdi
lev FrS a[ig qjdHbj
q[ig ltg lh[vg lpVhp FjdH
bjf[ wpsida wi[ ljdu
qV FPv' Fiqdl bjdH ujdH
a{ a[ Wjhdi dwAPbj V
fPiV fijV u'da fiq[li

AGGS
Author

Author

M.3
M.2
M.3
M.3
M.5
M.4
M.4
M.4
M.4
M.4
M.2
M.2

M.1
M.1
M.1
M.1
M.4
M.3
M.1
M.1
M.1
M.1
M.1
M.1

1. The appendix refers only to those hymns whose authorship has been
specifically mentioned in the Poth$s to disagree with the AGGS.
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APPENDIX II CHAP. 3
ARRANGEMENT AND FIRST LINE INDEX OF THE
HYMNS OF THE GOINDWAL POTHÁS 1
The Goindwal Pothis
R#ga

Folio Author Metre

Suhi

1

M.1

—
—
—

2
3
3

—
—
—

—

4

—

First Line

chaup. Fjcj Z'dH W{l ZPfp s[rhp aj sPZ{
wYp ujrhp
—
b>adi rl{ V Wjhdi ujdH
—
ldF breS q{ epSp Vhg w'Hg
—
qEp wpyug bqjrdS c'lC{ dwYp
lhp ijrdS ujYp ugYp
—
uj aP aj q{ lFp w'dH aP lyj q[ig
ijdl ugYp

AGGS
Sr. Sr.
No. No.
1

1

2
3
4

2
10
19

5

20

1. The present appendix besides unfolding the internal arrangement
of the Pothis presents first line index of the writings that form
their part. It enables the readers to examine the relative position
of various writings that appear in the corresponding ragas of the
Pothis and the AGGS as well. For the Ahiyapur Pothi it is largely
based on its facsimiles that are available in the library of Punjabi
University, Patiala. To fill the gaps especially the description of
Pinjore Pothi, besides relying upon Gurinder Singh Mann's The
Goindval Pothis, we have benefitted from the previous works,
namely Mohan Pothian (Bawa Prem Singh), Ithas Sri Guru
Granth Sahib (Giani Gurdit Singh), Gatha Sri Àdi Granth (Piar
Singh) and Ahiyapur Wali Pothi (Pritam Singh). Since, a large
number of hymns in the Pothis are without attribution, thus to
identify their authors we have invariably followed the AGGS. For
describing writings in a folio, instead of referring to its 'a' or 'b'
side, we have referred to its front and back sides by a single
number that is marked on its top right corner. Similarly, reference
to various headings and modes of the ragas have been dropped.
Broadly speaking, the scribe of the Pothis has divided the writings
of various authors into three categories, namely the Sikh Gurus,
Gulam Sada Sewak and the Bhagats and each category in a raga
has been assigned a separate set of serial numbers. To prepare
the index, besides the above pattern we have followed the Suhi
mode of the Pothis where hymns of the Sikh Gurus, irrespective
of metre or genre, have been assigned serial numbers in
continuous order. Thus, some of the serial numbers entered under
the column of AGGS, do not indicate to the originals in the Sikh
scripture. We have employed the term pada for the writings of the
Bhagats to distinguish them from that of the Sikh Gurus. The
symbol of cross (x) indicates the absence.
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Suhi

5

—
—

6
7

—

9

—

9

—
—

10
12

—
—

14
16

—
—

17
19

—

21

—

23

—

25

—

27

—

29

—

30

—

32

—

34

Wadharis38
Suhi
—

39
44

—

45

chaup. Ypuvp wdhbj dyvwSj z'Bq
wjvCg ql'
—
—
u'eg h'r{ u'er{ F'eg h'r{ tjdH
—
—
wyj i.ep wlpFj wj o'idCbj
dsV yjdi
M.3
—
uf af wj W.Zp W[Cpvj duap
vz{dh rh[vj1
M.2
—
duV wYp Fjc{ FjYp daVj
lrjilg1
M.3
—
Fjcj hAj l' u' dalp Fjrlg1
M.1 chhand Fdi u'WdV q{ qaj f[HgbC{
zdi fjhpSg Wdvijq ugYp
—
—
hq zdi ljuV bjH[
—
—
zdi bjrh' ljuVj silVp s[tjh
a[ij ijq
M.3
—
lptp l'hdvCj hdi dZbjrhp ijq
—
—
Fea uVj wj hdi ugYp it{
upde upde itsj bjdHbj ijq
—
—
lWds ly{ lyp l'dhvj duo{ ly[
wj h'dH rgyji' ijq
—
—
upe yji[ ZV u[ Fr{ dWVp laepi
lphje V h'Hg ijq
—
—
hdi hi[ hdi epS ejrhp hdi
epiqpdt fjH[ ijq
—
—
u[ v'Cdh rip WjvCgH[ aj epi wg
yiVg dyap vjH[ ijq
—
—
l'hdvCj hdi ijq Vjq epilWsg
rgyji[ ijq
unknown —
wdi vjvy qVp v'FjSj dwYp wdi
ApBgb{ ug2
M.1
—
dudV wgbj aV[ s[dtbj ue'
Z.sC{ vjdHbj
—
—
q[ij qVp ijaj epS ir{ qdV Fjr{
l'Hg
M.1
—
wjdHbj wPC drejC wjh[ WjWj
VjIY3
M.3 ast.
spVgbj V lvjdh u' qdi u.qlg
M.1
—
qVhp V Vjqp drljdi bdhdVdl
dZbjHgb{
M.3
—
hdi ug lPtqp beqp h{ dwap dWdZ
dqdvbj ujdH
M.1

6

3

7
8

7
11

9

4

10

5

11
12

6
22

13
14

23
24

15
16

27
28

17

29

18

30

19

31

20

32

21

33

22

x

23

25

24

26

x

16

25
26

17
14

27

18

1. These three hymns in the AGGS, are attributed to M. 1, see pp. 729-730.
2. A Kachi-bani composition, the authorship of which is not known.
However, in MS # 1245, Guru Nanak Dev University, Amritsar, it
has been attributed to M. 1, see folio 748.
3. It has been recorded in the Landa script.
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Suhi

47

—

50

—
—

51
52

—

53

—
—

54
54

—
—

55
55

—
—
—
—
—
—
—
—
—

56
57
57
58
58
59
59
59
60

—

60

—

61

—
61
Parbhati 62
—
63
—

64

—

65

M.3

ast.

Vjq{ hg a[ lF dwAp h'bj dWVp
laepi Vjqp V ujf{
—
—
wjdHbj wjqdV bda lpbjdvYp
dfip rl{ dulp Vjv{
M.1
—
qjSl uVqp spv.Fp epiqpdt fjdHbj
—
—
duRp bjidS v'hj ajdH FdV
zCjHgb{
Gulam chaup. dfip w{ i.de iag l'hjedS bVdsVp
ivgb{ qjS{1
—
—
q{ bredSbjig w' epSp Vjhg2
—
—
dfi w{ i.de iag l'hjedS bVdsVp
ivgb{ qjS{2
—
—
fw{ q>cf qhv hujij2
Kabir pada u{l[ i.ep lpfV[ dVdZ fjHg qV hg
qVp lqjVj3
Farid
—
W[Cj W.dZ V ldwbj W.ZV wg r[vj
Ravidas —
lh wg lji lphjedV ujV{
—
—
YPy{ q>si ljv il'Hg
—
—
u' dsV bjH[ l' dsV ujhg
Farid
—
adf adf vPHg hjo qi'C[4
Kabir
—
bradi bjdH whj apq wgVj
—
—
oi oi w.f{ Wjvj ugYp
—
—
bqpvp dlij V' v[tj s[Vj
Farid
—
adf adf vpdh vpdh hYp hjo
qi'iRp
Kabir
—
wplv wplvp wi lFp ue dWVdlbj
fdCY wjv wg xjlg5
Namdev —
qja wh{ q[i[ fpaij zdi b>DdV
dwYp lilg6
Sharaf
—
dul wjidS aVp qVp ujdvbj7
M.1 chaup. VjdH a[i{ aiSj VjdH fda fPup
—
—
a[ij Vjqp iaVp wiqp yjVSp lpida
dao{ v'dH
—
—
u{ wjidS W[s Wihq{ Ypyi{ l.wdi
A'cgv[ qjdHbj
—
—
uj w{ iPfp Vjhg ujda Vjhg Vjhg
qptp qjlj

151
28

15

29

16

30
31

12
13

x

x

1
2

x
x

3
1

x
x

2
3
4
4
5
6
7
8
9

10
6
8
7
9
1
2
3
x

10

x

11

x

12
1
2

x
1
2

3

3

4

4

1. Incomplete but its text has been taken to two succeeding
compositions.
2. These three compositions of Kachi-bani attributed to Gulam Sada
Sewak are not present in the AGGS.
3. An extra-canonical pada attributed to Kabir not found in the AGGS.
4. Incomplete but repeated with full text on folio 60.
5. An extra-canonical composition of Kabir not present in the AGGS.
6. An extra-canonical pada attributed to Namdev, not found in the AGGS.
7. Composition of Shah Sharaf, a Sufi poet, not available in the AGGS.
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Parbhati 65
—
66

M.1
—

—

67

—

—

67

—

—

68

—

—

69

—

—
—
—

70
70
71

—
—
—

—
—

72
73

—
—

—

74

—

—

75

—

—

76

M.3

—

77

—

—

78

—

—

79

—

—

79

—

—

82

M.1

—

83

—

—
—
—

85
87
90

—
—
—

—

92

—

—

93

—

chaup. aj wj wdhbj sdi firjSp
—
b>DdW+a Vgip debjdV qdV quVp
bdnldn agio l.e eh[
—
epi filjsg drdsbj rgyji{ fdC
fdC fjr{ qjVp
—
bjrap dwV{ V ijdtYp ujrap dwYp
idtbj ujHg
—
dslB drwjig W.ZdV WjZ{ hYp
dalp w{ Wdv ujHg
—
qVp qjdHbj qVp ZjdHbj qVp f>tg
bjwjlp
—
ujeap dWel{ qPn' b>Zj
—
qldB wiYp qPit ude whgbYp
—
tjdHbj q{vp rZjdHbj f{Z{ zi wg
hjdS
—
ega ljs hit yapijHg
—
b>aip s[dt lWds qVp qjdVbj
brip Vj ijeSphjij
—
Wjihp qdh ijrv tdf ujrdh yhp
dAb qjdh ldVbjlg
—
l.a wg i[Vp ljZ uVj l.eda hdi
wgida aip ajig
—
epiqpdt drivj w'Hg WPN{ lWs{
idhbj lqjHg
—
dViepdSbji[ V' Wwdl v{ lpbjqg
bjf[ v[hp dqvjHg
—
epiqpdt hdi lvjdhbj duVj daVj
lvjdh hdi ujaj
—
u' a[ig liSjHg hdi ugYp daVp aP
itS u'ep
—
epiqpdt hdi ugYp lsj dZbjrhp
uW vde ugYp fijVp
—
wrVp aijug wrVp a'vj a[ij
wrVp lijxp Wpvjrj1
—
u'ep V dtoj u'ep Vjhg c.c{ u'ep
Vjhg Flq yCjHgb{1
ast.
spdWZj WYpig qVp WYpijdHbj
—
qjdHbj q'dh lev uep AjdHbj
—
dVrvg wiqp Fpb>eq Fjng i[yw
fPiw wpF wi{
—
e'aq afj bdhdvbj dHlaig
dalp s[dt dHsp v'FjdHbj
—
bjtSj lpVSj Vjqp bjZjip

5
6

5
6

7

7

8

8

9

9

10

10

11
12
13

11
12
13

14
15

14
15

16

16

17

17

18

18

19

19

20

20

21

21

22

22

23

x

24

x

25
26
27

25
26
27

28

28

29

29

1. In the AGGS, these two hymns form part of the Suhi mode, see
pp. 730-31.
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Parbhqti 95
—
96
—

97

—

98

—

100

—

102

—

102

—

104

—
—

105
106

—

107

—

108

—

108

—

109

—
—
—

110
111
112

—

112

Dhana- 119
sari
—
120
—

121

M.1
—

ast.
—

ijqp Vjqp udf b>adi fPuj
dHdw Zpdi Wwdl vH[ epdi fPi[ lyg
WSa WSjHg
—
—
bjf[ Fjda WSjH[ Whp i.eg dlldB
YpfjdH fidF t[vp wgbj1
M.3
—
epi filjsg r[tp aP hdiq>sip a[i{
Vjdv
—
—
F{ FjdH uje[ l[ uV ujeiSp
widh hYpq{ q{vp Ypajdi
Gulam chaup. lhu FjdH dqvjdHbj epdi fPi{
dryhp hYpq[ t'Hg2
—
—
bjfS{ rdl wga'Vp lF dwAp h'ilp
hdo dwAp Vjhg2
Kabir
pad# ojw[ V{V lirV lpdS ojw[ ojwg
lpsig wjdHbj3
—
—
qiV ugrS wg l.wj Vjlg
Namdev —
qV wg dWioj qVhP ujS{ dwbj
WPNv be{ whgb{
Kabir
—
bvhp H[wp qlgda rlap h{ brip
qpvtp dwl w[ij
—
—
brdv bvdh VPip YpfjdHbj
wpsida w[ lF W.s[
—
—
r[s wa[W whYp qap NPn[ NPnj u'
V rgyji{
Namdev —
bjds upejds upejds upe' upep aj
wj b>a dV ujdVbj
—
—
bwdv fpitp dHwp yvap YpfjdHbj
Beni
—
dadV y.sVp qladw fjag
Kabir
—
lpdV l.dZbj a[ig s[r s[rjwdi
bZfda bjds lqjHg
—
—
H[w w'Bp f>y dlwsjij f>Dy[ qjedh
hjvj4
M.1 chaup. ugYp ciap h{ bjfSj w{ dlYp wig
fpwjip
—
—
hq bjsqg hj dHw sqg qphvda
qphda Vj ujSj
—
—
dwr dlrig dlrdibj Vjhg ujdH

153
30
31

30
31

32

23

33

32

34

33

1

x

2

x

1

x

2
3

1
6

4

2

5

3

6

4

7

7

8
9
10

8
9
5

11

x

1

1

2

2

3

3

1. Though, the scribe has not mentioned its authorship, yet a scholar
attributes it to M. 3, see Gurinder Singh Mann, The Goindval
Pothis, p. 175. However, in the AGGS, it has been recorded under
the authorship of M. 1, see p. 1334.
2. These two compostions of Kachi-bani attributed to Gulam Sada
Sewak, are absent in the AGGS.
3. In the AGGS, it forms part of the Suhi mode, see p. 793.
4. It is also in the Suhi mode of the AGGS, see p. 793.
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Dhanasari
—
—
—
—

122

M.3

123
124
125
126

M.1
—
—
—

—

126

—

127

—
—
—
—
—
—
—
—

128
129
130
131
131
132
133
134

—

135

—
—
—

136
137
138

—

140

—

142

—
—
—

145
148
149

chaup. Vsdi wi[ aj dlrdibj ujdH1
—
—
—
—

ugYp afa h{ Wji' Wji
y'ip lvjh{ dyap V Fgu{
wjdHbj wjesp qVp firjVj
wjvp Vjhg u'ep Vjhg Vjhg la
wj TWp
M.3
—
hq Fgtw F[tjig a[i[ aP dVufda
h{ sjaj
M.4
—
wjqp wi'Zp qjdHbj qsp qgn[ sv
Wsv duYp YpV drih[2
M.3
—
dHhp ZVp btpBp Vj dVtpB{ V ujdH
—
—
hdi Vjqp ZVp dViqvp bda bfjij
—
—
lsj ZVp b>adi Vjqp lqjv[
—
—
uep q{vj q{v' h'dH ujdH
—
—
u' hdi l[rdh daV Wdv ujYp
—
—
qVp qji{ Zjap qdi ujdH
—
—
wyj ZVp l.ydh qPit erji
—
—
Vjr{ wg wgqda dqda whg dV
ujdH
M.1
—
eeV qdh ojvp idr y.sp sgfw
WV[ ajdiwj q>cv' uVw q'ag
M.5
—
q[i[ ljhj q{ hdi sildV lptp h'dH3
—
—
y.sV y'bj il F'e wia bV[w4
M.1 chhant agido VjrdS ujYp agiop Vjqp h{
ugYp
—
—
ugrj a[i{ VjdH qdV bjV.sp h{
ugYp
—
—
dfi l.de qPnCgH[ a{ tWdi V
fjHgbj ugYp
—
ast.
epip lip ljei iaVg FifPi[
—
—
lhdu dqv{ dqdvbj firjSp
Gulam chaup. epiqpdt Vjqp uf{ uVp w'Hg5

4

4

5
6
7
8

5
6
7
8

9

18

10

x

11
12
13
14
15
16
17
18

10
11
12
13
14
15
16
17

19

9

20
21
22

13
61
22

23

23

24

24

25
26
1

19
20
x

1. However, in the AGGS, it is attributed to M. 1, see p. 661.
2. A Kachi-bani composition attributed to Guru Ram Das, not found
in the AGGS. However, Gurinder Singh Mann, due to inexplicable
reasons, assumes it to be of Guru Amar Das' composition, see The
Goindval Pothis, pp. 175-176 note 48 and 56.
3. In the AGGS at p. 670, it has been recorded under the authorship
of M. 4, but Gurinder Singh Mann instead of stating the facts
confounds the issue to remark that it could have been actually by
Guru Nanak, see The Goindval Pothis, pp. 22, 151, 176, 200.
4. A hymn of Guru Arjan Dev which in the Sikh scripture takes off
from another line q[i[ vjv Fv' i[ Fv' i[, see AGGS, p. 678.
5. A Kachi-bani composition attributed to Gulam Sada Sewak, not
found in the AGGS.
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Dhana- 151 Ravidas pada
sari
—
152 Namdev —

hq ldi sgV s{bjvp Vj apq ldi 1
bW fdabji dwbj wgu{
qjirjdC u{l[ Vgip rjdvbj r[dv
2
rjdvbj wihvj
—
153 Kabir
—
lVw lV.sV qh[l lqjVj
3
—
154
—
—
dsV a[ fhi fhi a[ zCgbj bjr 4
zB{ aVp Agu{
—
155
—
—
u' uVp FjYp Feda wAp ujV{ aj 5
wj byiup wjh'
—
155 Namdev —
cPzg wdi w{ Vgr tpsjHg YPfdi
6
q>si AjH[
7
—
156 Kabir
—
lap l.fY bj FHg rdcbjHg1
—
156 Namdev —
fdaa fjrV qjZ' dWisp a'ij
8
—
157
—
—
sl W{ijepdV q'dh Wdl wgVg f>yhp 9
wjdq VjrYp
—
158 Ravidas —
dyda dlqiVp wiYp V{dV bv'rYp 10
lirdS WjSg Wdv fPdi ijtYp
—
158
—
—
Vjqp a[ij bjlS' Vjqp a[ij Ypilj 11
Vjqp a[ij w[li' v[ dABwji[2
—
159Trilochan —
s[hpig Fdadi lip lidh Fdadi uvp 12
uvdh Fdadi bjA{ dVu wrv.3
—
160 Dhanna —
dudV qjaj w[ Ypsw Ypsi qjdh 13
wgbj sl spbjij4
—
160 Sain
—
ZPf sgf dz+a ljdu bjiag rjiS{ 14
ujYp wYpvjfag
—
161Trilochan —
l.wi' lpilig rlaj lpilig
15
dHlVjVp i[5
—
163 Namdev —
fdhv fpigH[ f>ciw rVj ajy[ h.lj 16
lev[ uVj
Malar 165
—
—
bjvjrag dHh Fiq u' h{ q' Rpfi x
lF w'fvj6
Basant 168
M.1 chaup. qjhj qjdh Wpqjitg ydCbj lsj
1
Wl.ap
—
169
—
—
ipda bjHgv[ lil Wl.a qjdh
2
—
170
—
—
lpdHV[ wj yYpwj w.yV wpbjdi
3

155
11
8
1
2
3
6
4
10
7
12
13
x
x
15
14
9
2
1
2
3

1. In the AGGS at p. 692, it begins with dH>s= v'w dlr v'wdh u{W', but its
text has a number of variants.
2. In the AGGS, it takes off from Vjqp a[i' bjiag quVp qpiji[, see p. 694.
3. An extra-canonical pada not available in the AGGS.
4. In the Sikh scripture, it is in the Àst mode and begins with i[ dya
y[adl wg V, see AGGS, p. 488.
5. In the AGGS, it takes off from another line VjijdHS dV>sl wjdH FPvg
erjig, see p. 695.
6. It is in the Landa script, however in the AGGS, it begins with q'
wRp a.P V dWljdi, see p. 1292.
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Basa*t 171

chaup. ljvdeijq dWf fPdu qVjrhp
lpwia apvlg qjvj
—
172
—
—
lhpiCg rop lF dwAp ljNg
f[rwC[ ZV rt[
—
173
—
—
ijuj Wjdvwp Veig wjyg splBj
Vjdv dfbji'
—
173
M.3
—
rla Ypajdi dse.Wip h'ep1
—
175
—
—
ljdhW Fjr{ l[rwp l[rj wi{1
—
175
—
—
qhj ipag qjdh lsj Wl.ap
—
176
—
—
a[ij wgbj dwiq u.ap
—
177
—
—
WSjlfda qrvg ydCbj Wl.ap
—
177
M.4
—
ija[ ldy Vjdq hdi dVhjvj2
—
178
—
—
lev FrS a[ig qjdHbj q'dh3
—
300
—
—
q[ig ltg lh[vg lpVhp FjdH3
—
187
—
—
bjf[ wpsida wi[ ljdu4
Tilang 181
M.1
—
dHw biu epxa. f[dl aP sie'l
wP wiaji
—
182
—
—
FYp q[ij Fje tvCg q[ij yga
—
182
—
—
dudV wgbj dadV s[dtbj dwbj
whgb{ i[ FjHg
—
183
—
—
u{lg q{ bjr{ tlq wg WjSg a{lj
wig debjV r[ vjv'
—
184
—
—
bvhp H[wp wigqp wpsidh lyp
wjsi fjwp5
G%jr$ 299Trilochan pada b>Dda wjv u' vtqg dlqi{ b{lg
dy>aj u' qi{6
Tila*g 299 Kabir
—
W[s wa[Wg dHxaij duap dsv wj
dxwi V ujdH
G%jr$ 185Trilochan —
b>Dda wjv u' vtqg dlqi{ b{lg
dy>aj u' qi{6
Bil#wal 186
M.1 chaup. qV q>si aV r[l wv.si zB hg
agio Vjrj7
M.1

4

9

5

10

6

11

7
8
9
10
11
12
13
14
15
1

4
8
13
25
26
14
5
6
7
1

2
3

2
6

4

5

5

x

x

7

1

1

x

7

x

2

1. In the Pothi these two hymns are without any attribution but in
the AGGS they are found under the authorship of M. 3, see pp.
1169-70. Though, in the so-called earlier draft of the Àdi Granth,
MS# 1245 they are available in the compositions of M. 3, yet
Gurinder Singh Mann attributes them to M. 1, see The Goindval
Pothis, pp. 151, 178.
2. In the AGGS, it has been attributed to M. 3, see p. 1172.
3. According to the AGGS, these two hymns belong to M. 1, see
pp. 1169-70.
4. In the AGGS, it also belongs to M. 1, see p. 1170.
5. A Kachi-bani composition attributed to M. 1, not found in the AGGS.
6. At both the places it has been recorded in the Landa script but
its text on folio 299 is incomplete.
7. Its text is also in the Landas.
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Basant 188
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—

chaup. ljyj lh epiP lpt sjaj hdi q[v[
Fpt erjH[
188
M.3
—
ldF upe a[i[ wga[ h'H[
189
—
—
daV Wl.ap u' hdi epV ejdH
190
—
—
Wl.ap ydCbj xPvg WVijdH
190
—
—
epi wg WjSg drBhp hYp rjdibj
FjHg lWs drBhp Wdv ujHg
191
—
—
hdi l[r{ l' hdi wj v'wp
192
—
—
b>adi fPuj qV a[ h'dH
193
—
—
Feda rAvp hdi rl{ qdV bjdH
194
—
—
qjdHbj q'hp lWds uvjH[
194
—
—
fPi[ Fjde lyp wji wqjr{
195
—
—
Feda widh uV r[tdh sPdi
196
—
—
Vjdq ia[ wpv wj widh YpZjip
197
—
—
drSp wiqj lF Fidq FpvjHg
198
—
—
dwifj wi[ ldaepiP q[vjH[
199
—
—
epi lWsg hdi y[da lpFjdH
ast.
Vr la yYpsdh agdV yjdi wdi
201
—
qphvda yjdi Whjvg
203
M.1
—
ue wYPbj Vjqp Vjhg ygda
204
M.4
—
qV FPv' Fiqdl bjdH ujdH1
205
M.1
—
qap Flqp bZPv[ eidW ujdH
206
—
—
silV wg dfbjl dulp Vi h'dH
208
—
—
spdFZj spiqda b>Zpvg wji
208
—
—
bjf[ Frij xPv r[dv
209
—
—
y.yv yga V fjr{ fjij
211 Gulam chaup. bjf[ hg l.ap Feag vjdH bjf[
s{ap dyCjdHbj2
211
—
—
u[aj wfCj b>Dde hTjdHbj2
213 Rama- pada H[wp dsrdl q>DdV FdHY Yq>e3
nand
220 Kabir
—
dHl aV qV qdh qsV y'i
221
—
—
qYpvg Ziag qYpdvbj bwjlp
222
—
—
f>cda uV qja[ fdC fpijS
222
—
—
qjaj uPng dfaj dF uPnj uPn[ hg
xv vje[
223 Namdev —
ljdhWp l.wBr{ l[rw Fu{
223
—
—
v'F vdhi bda VgNi rju{
wjdHbj cPW{ w[lrj
224 Ravidas —
qV apN{ lpN.sj dwAp Vjdh
M.1

157
16

12

17
18
19
20

27
28
29
30

21
22
23
24
25
26
27
28
29
30
31

15
16
17
18
19
20
21
22
23
24
38

32
33
34
35
36
37
38
1

31
32
35
33
36
37
34
x

2
1

x
8

x
1
2
3

5
1
2
7

4
5

9
10

6

12

1. In the AGGS at p. 1187, it is attributed to M. 1.
2. These two Kachi-Bani compositions by Gulam Sada Sewak are
absent in the AGGS.
3. In the Sikh scripture, it takes off from wa ujHgb{ i[ zi, see AGGS,
p. 1195.
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Basant 225 Kabir pada
—
225
—
—
—
226 Namdev —

3
4
x

—
Bhairo
—
—
—
—
—
—

5
1
9
10
11
12
13
2

227
227
228
228
229
229
230
231

—

231

—

232

—

233

—

234

—

234

—

235

—
—
—
—
—
—

241
236
236
237
237
238

—

239

—

239

—

240

—

242

—

243

1.
2.
3.
4.

s[thp v'wj wdv wj FjYp1
7
df+hvjsp dlZji[ fCV ljv
8
dwlV Wl.a Fv[ apdq bjH[
9
spbjsdl WV aV xpv[2
Kabir
—
dHlp aV qV qdh qsV y'i3
x
M.2 chaup. a{ a[ Wjhdi dwAPbj V h'dH4
1
M.3
—
ujda wj eiWp V wigbjYp w'Hg
2
—
—
u'eg deihg f>Ddcap F[dtbjZjig
3
—
—
ujwYp ijt{ bfpSg liSjHg
4
—
—
q{ wjqdS q[ij w.ap wiajip
5
—
—
l' qpdV u' qV wg spdFZj qji[
6
M.1
—
epi w{ lWds ai[ qpdV w[a[
7
dHs=jdsw W+hqjdsw ai[
—
—
V{Vg dsldB Vjhg aVp hgdVbj uij 8
ugdabj dldi wjv'
—
—
FP.cg yjv yiV wi dtli[ apyj s[h 9
wpvqjVg
—
—
levg i{dS l'ra edv xjhg dsVlp 10
u.ujdv erjdHbj
—
—
epi w{ l.de ia{ dsVp ijag ijq
11
ildV i.de ijaj
—
—
dhis{ Vjq liWp ZVp ZjiSp epi
12
filjsg fjHgb{
—
—
ude V h'q fpV af fPuj s[h sptg 13
dVa sptp lh{
M.3
—
ijqp Vjqp ueda dVlajij
14
—
—
Vjq[ YpZi[ ldF duaV[ v'dH
15
—
—
e'drs f+gda lVwjdsw YpZji[
16
—
—
wvupe qdh ijqp Vjqp YpdiZjdi
17
—
—
wvupe qdh Whp wiq wqjdh
18
—
—
spdFZj qVpqpdt i'de drbjf[ dalVj 19
uvdh bdZwjHg
—
—
qVqpdt spdFZj lsj h{ i'eg lev 20
l{ljij
—
—
spt drdy u.q{ spdt qi{ sptp drdy 21
wji wqjdH
—
—
lWsp rgyji[ l' uVp ljyj duV w{ 22
dhis{ ljyj l'Hg
—
—
qVqpdt Fpt bjlj Vh Ypai{ sPu{ 23
FjdH tpbjH[
—
—
wdv qdh fi[ap duVg ijq V
24
fAjaj ldaupe fiqh.l rgyjdi

3
4
5
6
7
8
14
15
16
17
18
19
20
21
22
23
24

In the AGGS, it begins with u'dH tlqp h{ ujdHbj, see p. 1194.
An extra-canonical pada not found in the AGGS.
Incomplete but has already occurred at folio 220.
In the Sikh scripture, it occurs in the hymns of M. 1, see AGGS, p. 1125.
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Bhairo 243
—

244

—

245

—

247

—

249

—
—

250
253

—

254

—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—

255
255
256
256
257
257
258
258
259
259
260
261
262
262
263
264
264
265
265

—
—
—
—
—
—
—

266
266
266
267
268
268
269

chaup. qVlj qVdh lqjdH v{ epilWsg 25
rgyjdi
—
—
WjNp epiP ueap WYpijVj FPvj y'Bj 26
tjHg
—
—
hYpq{ qjdHbj q'dh tpbjdHbj sptp 27
tjB sptp tjdH
M.1 ast.
bjaq qdh ijqp ijqp qdh bjaqp 28
ygVdl epip rgyjij
M.3
—
epi l[rj a[ b>DdW+a xvp fjdHbj
29
hYpq{ dalVj WpNjHg
—
—
dadV wia{ dHwp yvap YpfjdHbj 30
—
—
q[ig fBgbj dvthp hdi e'dr>sp
31
e'fjvj
—
—
bjf[ s{a vjdH dsa[ l.a uVj wYp 32
bjf[ ijtj l'Hg
Gulam chaup. hYpq{ qqaj lWs[ t'Hg1
1
—
—
l'Hg f>Ddcap hdi Vjqp dZbjr{1
2
—
—
ldaepdi fPi{ Vjqp dsCjdHbj1
3
Kabir pada Vje[ bjrSj Vje[ ujrVj
1
—
—
l' qpvj up qV lYp vi{
2
Namdev —
i[ duhdrbj wig l.a t>c
3
Kabir
—
q{vj W+hqj q{vj dHsp
4
Namdev —
fiZVp fisjij fihig
5
Kabir
—
dlr wg fpig rl{ WpdZ ljip
6
Namdev —
u{lg Fpt[ f+gda bVjsg
7
Ravidas —
dWVp s[t[ Vjhg Ypfu{ bjlj
8
Kabir
—
bjeqp spieqp edC idyY rjlp
9
—
—
qVp wdi qwj dwWvj wdi s[hg
10
Namdev —
q{ Wjrig q[ij ijqp Fajip
11
—
—
l.cj qiwj ujdH fpwji[
12
Kabir
—
VjRp q[i{ t[ag VjYp q[i{ rjCg2
13
—
—
epi l[rj a[ Feda wqjHg
14
Namdev —
sPZp wB'i{ ecPb{ fjVg
15
—
—
wWhP tgdi t>cp dziap F'uVp V
16
Fjr{
Kabir
—
e.ej w{ l.de ldvaj dWeig
17
—
—
qjo{ davwp hjdo qjvj WjVj
18
Namdev —
zi wg Vjdi dabje{ b>Zj
19
Kabir
—
u' fjoi wYp wha[ s[rj
20
—
—
uv qdh qgV qjdHbj w[ W[Z[
21
Namdev —
uYp epis[Yp a dqv{ qpijdi
22
Ravidas —
W[eqfpipY lhi wj VjYp3
23
M.3

159
25
26
27
30
32
31
28
29
x
x
x
2
11
21
3
22
10
27
32
19
4
24
29
1
9
23
25
5
6
28
12
13
31
x

1. These three Kachi-bani compositions authored by Gulam Sada
Sewak are not present in the AGGS.
2. In the AGGS at p. 1157, it begins with dHhp ZVp q[i[ hdi w' VjRp mm
3. It occurs in the Gauri mode of the AGGS, see p. 345.
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Bhairo 270 Namdev pada
—
270
—
—
—
271
—
—

24
25
26

x
30
x

—
272
—
272
Àsa ki 273
Var
—
273

27
28
1

26
14
1

2

2

3

3

1

1

2

2

3

3

4

4

5
6

5
6

7
8

7
13

9
10

8
9

1

13

4

1

1

x

5

2

—

273

Maru

276

—

277

—

277

—

278

—
—

279
279

—
—

280
280

—
—

281
282

—

282

Kedara 283
—

283

—

284

l.aVp w{ dHwp i'Bp ujypvj1
dhsP eisdV qjiYp a'dh2
lpvajVp fPA{ whp i[ Vjqj a[ij
lpbjqg w{lj h{3
—
—
hla t[va Vjqj s[hpi{ bjdHbj
Kabir
—
uYp vde qdH q[ig wi{
M.1 saloka Wdvhjig epi bjfS[ dsYphjCg ls
rji4
M.2
—
u[ lYp y.sj Yperdh lPiu yCV
huji 4
M.1
—
VjVw epiP V y[aVg qdV bjfS{
lpy[a4
—
chaup. dfA' ijag lsCj Vjqp tlqp wj
v[hp
—
—
dqdv qja dfaj dfcp wqjdHbj
dadV wia{ v[tp dvtjdHbj
—
—
wiSg wjesp qVp qlrjVg Wpij
Fvj spdH v[t fH[
—
—
dWqi qNji. Wldl dViqv uv fs
qdV ujrvi[
—
—
ltg lh[vg eiW eh[vg
—
—
qpv tigsg vjvj e'vj q[ij VjYp
lpFjej
—
—
w'Hg bjt{ FPaVj w' wh{ W[ajvj
M.3
—
uh W{ljv[dh ah W{lj lpbjqg uh
F[u[dh ah ujrj
M.1
—
dHh ZVp liW idhbj FifPdi
—
—
lPi lip l'dl v[ l'q lip f'dt v[
updea wdi qialp lVW.Zp wgu{
Jaidev pada y.sp lda F[dsbj Vjsp lda fPdibj
lPdi la t'dC lsap wgbj
Kabir
—
r[s fpijS fC[ wj dwbj epSp ti
y.sV u{l[ Fjij5
Gulam chaup. laepi WjNhp dwV{ V fjdHY lF
owg wiq wqjdh6
Kabir pada WVhp Wl[ dwbj h'Hgb{ uja[ qVhp
V ujhp drwji

1. An extra-canonical song not present in the AGGS.
2. In the AGGS, it occurs at pp. 1165-67, but its text is quite different
than that of the Pothi.
3. An extra-canonical song attributed to Namdev, but its theme is
somewhat similar to the pada preceding it.
4. These three salokas of Àsa Ki Var are in the Landas.
5. In the Sikh scripture, it takes off from fcgbj wrV wpqda apq vje[,
see AGGS, p. 1102.
6. A Kachi-bani composition by Gulam Sada Sewak, absent in the AGGS.
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Kedara 285
Kedara- 285
Maru
Maru 286
—
—

286
287

—

287

Maru- 288
Kedara
Kedara 289
—

289

—

290

—

290

—

292

—

292

Kedara- 293
Maru
Ramkali 1
—
—

2
3

—

4

—
—

4
5

—
—

6
6

Kabir padu

s[hg ejrj ugYp Zdi qhaj Wldh
dw f>y dwiljVj
—
—
Yplada dV>sj s'r[ dWWiua A'dc
qjVp bdFqjVj1
—
—
didZ dldZ ujwYp xpig aW wjhP
dlYp dwbj wjuj
—
—
bVFYp dwV{ V s[dtbj W{ijegbC[
—
—
dudV eC w'B wgH[ w.yV w[ A'dc
edHbYp l' ijrVp
—
—
dwVhg rSdubj wjlg w{lj ajqj
dwV hg vYpe lpfjig1
Ravidas —
tB wiq wpdv lYp upeda h{ hdi
Feda dhis{ Vjdh1
Kabir
—
Ypss lqp>s lvv wg ljdtbj Vsg
aie lqjrdhe[
—
—
i[ wvrjv erjv qPC qda
YvdBbj frVp dxijrYp
—
—
yjvg byv FHg doda fjHg uh
wg ahj lqjHg
—
—
u' apq q'wYp sPdi wia hYp aYp
apq qpwa Wajrhp2
—
—
wjq wi'dZ dalVj w[ vgS[ eda
Vjhg H[wj ujSg
Namdev —
yjdi qpwda yjdiYp dldZ dqdv w{
spvh fiFp wg lidV fdiYp
Kabir
—
a[Tg fje a[T[ yjv[ vje[ Wgi[
tjdV3
M.1 chaup. w'Hg fCaj lh.lj dwiaj w'Hg fC{
fpijSj4
—
—
liWu'da a[ig fldi ihg
—
—
u{ sdi r{ldh wrVp sip whgb{
sij Fdadi sip wrVp vh{
—
—
lpida lWsp ljtg q[ig dlXg rju{
v'w lpS{
—
—
lpdS qjdA>sj VjdVwp W'v{
—
—
hq c'va W[Cg fjdf Fig h{ frdS
ve{ qda ujHg
—
—
lpiag lpida ivjHgb{ H[ap
—
—
apZV' dVrSp qVSp a[ij VjYp

161
2

7

3

x

6

3

7
8

8
6

9

x

10

x

11

4

12

x

13

x

14

5

15

x

16

11

17

x

1

1

2
3

2
3

4

4

5
6

5
6

7
8

7
8

1. These three padas form part of Kedara mode of the AGGS, see
pp. 1123-24.
2. An extra-canonical pada absent in the AGGS.
3. It also forms part of the Kedara mode, see AGGS, p. 1124.
4. From here onwards the folio numbers refer to the Pinjore Pothi.
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Ramkali 7
—
—
—
—

8
8
9
10

—
—
—
—
—
—

11
12
14
15
16
18

—

20

—

23

—

24

—

25

—

27

—

28

—

31

—
—

34
54

—

79

—
—

100
101

—

102

—

102

chaup. ljei qdh WPs WPs qdh ljeip
9
wrV WpN{ dWdZ ujS{
—
—
uj hdi f+dF dwifj Zjig
10
—
—
AjsV F'uVp qjeap qje{
11
M.3
—
ldaupde lyp wh{ lFp w'Hg
12
l'Hg y.s yC{dh l[ aji[ l'Hg
13
M.1 ast.
dsVgbip afa ih{
—
—
uep fiW'Zdh qCg WZjrdh
14
—
—
zBp qBp s[hg qVp W{ijeg
15
—
—
ljhj eSdh V wi{dh rgyjip
16
—
—
hnp dVeihp wdi wjdHbj Agu{
17
—
—
b>adi YpaFpu brip V w'Hg
18
—
—
dur bjdHbj dar ujdhej Wri[ 19
dur uVq[ dar qiVp FdHbj
M.3
—
liq{ sgbj qpsj w.Vg fjdH u'eg 20
dtoj wdi aP sdHbj
M.1
—
uap lap l.uqp lyp dsCjdHbj ldy 21
lWds idl vgbj
—
—
bYhdn hla fCg zip AjdHbj
22
ZidV eedV wv Zjig
M.3
—
Fdea tujVj epiqpdt ujaj
23
ldaepi WPdN WpNjHg
—
—
hdi wg fPuj spv.Fp h{ l.ahp whSj 24
dwAP V ujHg
—
—
hdq wpygv wpygv bda bFqjVg 25
dqdv lWs{ q{vp Ypajig
—
—
Vjqp tujVj epi a[ fjdHbj dafda 26
ih[ bzjHg
54
M.1 Onkar Yb>wjdi W+hqj Ypafda
Sidh dlZ lFj wdi bjldS W{n[ l.a
72
—
Gosti lFj u{wji'1
M.3 Anan- bVps FdHbj q[ig qjH[ ldaepiP q{ 38
du
fjdHbj2
Namdev pada WVjilg afp wdi YpvBg agio qdi 1
Kabir
—
qsip ypVa qjl sl vje[ spdH
2
oq sl[ spbjij3
Beni
—
spfiga[ lpfiga[ bdVw wiq wga[ 3
qiV ugrS wg WpdN v[ Wjug3
Namdev —
Vjisp wh{ lpVhp VijdHS W{wpdn
4
rl{ dw wYpvjl.3
M.1

9
10
11
12
13
14
15
16
17
18
19
22
20
21
23
24
25
26
54
73
40
16
x
x
x

1. Stanza No. 73 a[ig eda dqda aP h{ ujSdh is missing in the text, see
Gurinder Singh Mann, The Goindval Pothis, p. 185.
2. Stanza No. 34 qdV yjRp FdHbj and Stanza No. 40 bVsp lpShp rcFjegh'
have been dropped from the text of Anandu, Ibid., p. 186.
3. These three padas of extra-canonical nature are not present in the AGGS.
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Ramkali103

Kabir pada

b>adi qvp u[ agio Vjr{ dal{
5
W{wpdn V ujSj1
—
104Trilochan —
ijuj ijrdS lpVh W[Vag wh{
6
qs'sdi ijSg2
—
104 Kabir
—
Z.Zj wia yiV wi ojw[ uVqp
7
edHbj aVp AgVj2
—
106
—
—
cjdHS cji[ lpV i[ c'ij dl>z
8
idhbj WVp z[i[2
—
110
—
—
wjdHbj wvjvdS vjhS q[vjYp
9
epi wj lWsp epCp wgVp i[3
—
111 Namdev —
bjVgv[ wjesp wjBgv[ ePcg bwjl 10
q>DZ[ Fiqgbv[
—
112
—
—
r[s fpijS ljla bVijeg ega 11
wdra V ejYpe'
—
113 Kabir
—
y.sp lPiup spdH u'da liPfp
12
—
113
—
—
u{ qpdt r[sp edHag dVwl{ l' dwYp 13
W+hqVp dWih{ wi{4
—
114
—
—
W.Zdy W.ZVp fjdHbj
14
—
114 Ravidas —
fCgb{ epSgb{ FYp lFp lpSgb{
15
bVFYp FjYp V sil{
—
115 Kabir
—
airip H[wp bV.a cjv ljt fa 16
fphf idl Fdibj4
—
116
—
—
epCp wdi debjVp dZbjVp wdi
17
qhPbj FYp Fjng qVp Zjij
—
116 Namdev —
qjdHbj V h'ag Wjfp V h'aj wiqp 18
V h'ag wjdHbj
—
117 Kabir
—
qps=j q'dV sdHbj wdi N'vg fa wj 19
wihp rgyji i[
—
117
—
—
wrdV wju dli[ ue Fgadi uVdq 20
wrVp xvp fjdHbj
21
—
118
—
—
b{lj dlqiVp wdi qV qjdh5
—
120
—
—
aP q[ij q[ip fiWap lpbjqg YB
22
ehg qpN a[ig
—
120
—
—
laj qjVYp sPaj cjVYp dHh
23
wpBrjig q[ig
Sora_hi 121
M.1 chaup. lFVj qiVj bjdHbj r[A'Cj lFVj 1

163
x
x
x
x
1
13
14
11
5
10
17
6
2
15
7
8
9
3
4
1

1. It occurs in the Àsa mode of the AGGS, see p. 484.
2. These three compositions of extra-canonical nature are absent in
the AGGS.
3. From here the scribe has assigned the serial numbers afresh but
we have carried the total consecutively.
4. Piar Singh's information that these two padas are absent in the
Pothi, is not factually correct, see Gatha Sri Àdi Granth, p. 94.
5. In the AGGS at p. 971, it takes off from duh dlqidV h'dH qpwda spbjip,
however, Piar Singh finds it absent in the Pothi, see Ibid.; p. 94.
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Sorathi 122

M.1

—

123

—

—

124

—

—

125

—

—

125

—

—

127

—

—

127

—

—

128

—

—

129

—

—

130

—

—

131

—

—

132

M.3

—

133

—

—

133

—

—

134

—

—

135

—

—

136

—

—

137

—

—

138

—

—

139

—

—

140

—

—

141

—

—

143

—

chaup. qVp hjvg dwiljSg wiSg liqp
2
fjSg aVp t[ap
—
fpCp Ziag fpCp fjSg bjlSp yjdi 3
wpc yYpWjij
—
uj dalp Fjrj as hg ejrj aj
4
uVp ejr{ wj xvp fjrj
—
qjdH Wjf wYp W[B' Vgw' llpi{ yapi 5
urjHg
—
hYp fjfg fdaap fiq fjt>cg aP
6
dViqv dVi.wjig
—
bvtp bfjip beqp be'yip V dalp 7
wjvp V wiqj
—
duYp qgVj dWVp fjSgb{ daYp ljwap 8
qi{ dfbjlp
—
bfV' zip qPla idt V lwdh wg 9
fi zi u'hdV vjej
—
aP fiFp sjaj sjdV qda fPig hdq 10
oji[ F[tjig ugYp
—
liW ugbj dldi v[tp ZpihP dvdtbj 11
h'Hg
—
dul dVdZ uv wjidS apdq ude 12
bjH[ l' b>DdW+a epi fjhg
—
ldaepdi dqdvb{ YpvBg FHg FjHg 13
ugrap qi{ aj WPN fjdH
—
dahg epSg a={FrS drbjdfbj FjHg 14
epiqpdt WPN WpNjdH
—
laepip lpt ljei upde b>adi h'i 15
o{ lptp Vjhg
—
dWVp ldaepi l[r[ Whpap sptp vjej 16
upe yji[ FiqjHg
—
laepi l[r[ aj lhup ZpdV eda
17
qda as hg fjH[
—
l[rw l[r widh ldF a[ig duV
18
lWs{ ljsp bjdHbj
—
Feda tujVj Feaj wYp sgbj 19
VjYp hdi ZVp lyp l'Hg
—
ljyg Feda ldaepi a[ h'r{ ljyg 20
dhis{ WjSg
—
sjlpdV sjlp h'r{ aj hdi fjH[
21
dry'hp bjf erjHg
—
hdi ug aphV' lsj lvjhg dfbji[ 22
duyip zB b>adi h{ ljlj
—
epiqpdt Feda widh fiF Fjrdh 23
bVdsV Vjqp rtjS[
—
l' dltp ljtg W.Zfp h{ FjHg du epi 24
w[ FjS[ drdy bjr[

2
4
12
3
5
6
7
10
8
11
9
20
21
22
23
24
13
14
19
15
16
17
18
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Sorathi 145
—

147

—

149

—

151

—

153

—

155

—

156

—

158

—

159

—
—
—
—

160
160
161
162

—

163

—

164

—
—
—

165
166
166

—
—

167
167

—

168

—

169

M.1

ast.

spdFZj V fCYp hdi dWVp h'i V 25
fPuj qC{ qljdS V ujHg
—
—
bjlj qVlj W.ZVg FjHg
26
wiq Ziq WZwjig
—
—
aP epSsjaj YPuv' FjHg
27
dViqv q{vp V h'dH
—
—
duVg ldaepi l[drbj daV w[ ljo 28
ai{
M.3
—
dVepdSbj V' bjf[ Wwdl vH[ FjHg 29
ldaepi wg l[rj vjdH
—
—
hdi ugYp lWs[ ujfsj FjHg
30
fPi{ Fjde dqvjdH
—
—
Feaj wg lsj aP itsj fiF ugYp 31
Zpdi aP itsj bjdHbj
—
—
ldaepdi dqdvb{ YpvBg FHg FjHg 32
ugrap qi{ a WPN fjdH1
Gulam chaup. V W[Cg V apvhCj FjHg
1
dwV drdZ fjdi fjdH2
—
—
qV i[ ljyg dvr ihp aP vje2
2
1
Kabir
—
uj wj njwpip Vgwj h'r{3
—
—
spdH spdH v'yV f[tj
2
—
—
Wpda fPdu fPdu dhsP qPH[ apiw qPH[ 3
dlip dVrjHg
Ravidas —
spv.Fp uVqp fpdV xv fjdHbj
4
dWioj ujap h{ bW W[wg
—
—
uW hq h'a[ aW aP Vjhg uW aP h{ 5
hdq Vjhg
Namdev —
uW s[tj aW ejrj
6
Kabir
—
dis{ wfBp lpZp qdV debjVg
7
Ravidas —
lpt ljei liaip dy>ajqdS
8
wjqZ[dS rdl uj w[4
Kabir
—
dalp WjNp V ugdrbj ujHg
9
Bhikhan —
b{lj dHwp Vjqp iaVp dViq'vwp
10
fpdV fsjio fjdHbj
—
—
V{Vg Vgi rh{ aVp tgVj FH[ w[l 11
spZrjVg
Ravidas —
uYp hq WjZ[ q'h xjl hq f+[q
12
W.ZdV apq WjZ[

165
25
26
28
27
30
31
29
20
x
x
x
4
1
17
15
12
8
18
6
23
22
16

1. A chaupada already occuring at folio 132, repeated as an astpada.
2. These two compositions of Kachi-bani by Gulam Sada Sewak are
absent in the AGGS.
3. It occurs in the Gauri mode of the AGGS and begins with i[ ugb
dVvu vju ap'dh Vjhg, see p. 330.
4. Though in the AGGS, it occurs in both the Sorathi and Mar%
modes at page 658 and 1106 respectively, but in the Pothi it has
been recorded twice in the same raga, see folio 175.
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Sorathi 169
—
170
—
171
—

172

—
—

172
173

—

173

—

174

—

174

—

174

—

175

Malar

182

—
—
—
—
—

183
184
184
185
186

—

187

—

188

—

189

—

190

Kabir pada
—
—
—
—

uj w[ dVeq sPZ w[ ojBj
13
dwbj fCgb{ dwbj epSgb{
14
uW ujigb{ aW h'dH Flqp dwiq 15
sv tjHg
Namdev —
fjC fC'ldS fPdAv[ Vjqj w{ fdh 16
A.dV ArjHg1
Ravidas —
u[ apq V a'ihp a hq Vhg a'ij2 17
Kabir
—
W[s fijV lF{ qda lpdV w{
18
wig wiq wg bjlj
—
—
u' fPuj hdi Fv qjV{ lj fPuVhji 19
Vj ujV{3
—
—
aP s{bjv q{ sq sq>sip rjuYp u{l[ 2 0
rujr{3
Ravidas —
lptp ljeip liadi dyajqdS
21
wjqZ[Sp rdl uj w{4
Kabir
—
qjBg t'ds w{ Fgda Ypljig flP wh{ 22
zip q[ij5
Ravidas —
bji Vjhg dua aPfj iWg h'r[ aj 23
ojYP biPfj6
M.1 chaup. tjSj fgbSj hlSj lrSj drldi 1
edHbj h{ qiSj
—
—
frS[ fjSg ujS{ ujda
2
—
—
dHwp sptp r[A'Cj dHw sptp FPtp
3
—
—
sptp qhpij qjiSp hdi wj Vjqp
4
—
—
Wje[ wjfC W'v{ W{S
5
M.3
—
dw dHhp qVp deihg dw dHh qV
6
Ypsjlg
—
—
dVi.wjip bwjip h{ bjf[ bjf[ Fiqp 7
FpvjH[
M.1
—
ljyg lpida Vjdq Vjhg dafa[ hYpq{ 8
wia erjdHbj
—
—
dudV ZV dfi wj ljsp V ujdVbj 9
lj dWvt WsdV wpvqjVg
—
—
fi sjij fi ZV adu v'Fj hYpq{ 10
dWt{ dWwjij

5
7
2
13
19
3
x
x
x
x
21
1
6
7
8
9
19
10
3
4
5

1. Piar Singh's statement that the above pada of Namdev is absent
in the Pothi is not factually correct. However, he fails to note that
Kabir's l.ahp qV frV{ lptp occurring at p. 656 of the AGGS, is not
present in the Pothi, see Gatha Sri Àdi Granth, p. 95.
2. In the AGGS, it begins with uRp apq dediri aRp hq q'ij, see pp. 658-59.
3. These two padas of extra-canonical nature are absent in the
AGGS.
4. It has already occurred at folio 166.
5. An extra-canonical composition not found in the AGGS.
6. In the AGGS, it takes of from yqiBj eJdn V uVHg, see p. 659.
According to Gurinder Singh Mann, its text is quite different, see
The Goindval Pothis, p. 188.
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Malar

192

—

192

—

193

—

195

—

196

—

196

—

197

—
—
—

198
200
201

—
—
—

202
202
203

—

205

—
—
—

206
207
207

—

208

—

209

—
—

211
213

—

213

chaup. duVg hpwqp fAjdSbj l[ hdi dqv[ 11
hYpq{ lWds uvjdH
—
—
laepi a[ fjr{ zip sip qhvp lp 12
ojVp
—
—
W[sp WjSg upe riasj a={ epS wi[ 13
rgyji1
—
—
ugYp dfcp fijS ldF dals[ zdB 14
zdB idhbj lqjHg
—
—
q[ij f+F lyj spt dVrjiSp lWs[ 15
fjdHbj ujHg
—
—
epi lvjhg lsj lpt sjaj f+DFp
16
VijdHSp l'Hg
—
—
epS e.Z+W Vjq[ ldF YpZi[ epi wj 17
lWs rgyjdi
—
—
hdi dwifj wi[ epi wg wji{ vjH[1 18
—
—
Fidq Fidq u'dV qVqpt FiqjHg 19
—
—
hYpq{ dWtp qVp q'dhbj vdsbj
20
buedi Fjig
—
—
ugrap qpwap epiq>ag vje[
21
—
—
ilVj Vjqp lFp w'Hg wh{
22
M.1
—
wiYp dWVYp epi bfpV[ f+gaq
23
hdirip bjdV dqvjr{
as_.
ywrg V{V Vgs Vjhg yjh{ dfi
24
—
dWVp Vgs V fjHg
—
—
btvg YPcg uvp Fi Vjdv
25
—
—
qiV qpwda eda lji dV ujV{
26
—
—
ujeap ujde ih{ epi l[rj
27
dWV hdi q{ w' Vjhg
—
—
yjadw qgVp uv hg a[ lpt fjrdh 28
ljie lWsp lphjHg
M.3
—
wiqp h'r{ laepiP fjHgb{ drSp
29
wiq{ fjdHbj V ujdH
1
Namdev pada ujy{ zdi sesej lijdHyj2
—
—
bvjr.ag H[dh Fiq u' h{ q{ RPfdi 2
ldF w'fvj3
Ravidas —
lpilig lvv dwia WjipSg i[ l.a 3
uV wia Vjhg fjV4
M.3

167
11
15
29
16
17
13
14
30
20
18
21
22
2
23
26
27
24
25
28
1
2
3

1. These two compositions occur in the astpada section of the AGGS,
see pp. 1276-77. However, the scribe of the Pothi has recorded
them as chaupadas. Thus, Piar Singh's statement that no aspadi
of M. 3 is available in the Pothi is totally unfounded, see Gatha
Sri Àdi Granth, p. 96.
2. In the AGGS, it begins with l[rgv[ e'fjv ijdH, see p. 1292.
3. It also opens with a different line q' wRp aP. V dWljdi, see AGGS, p. 1292.
4. In the AGGS, it takes off from Vjei uVJ q[ig ujda dWdtbja y.qji., see p. 1293.
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Malar
—
Sarag
—
—
—
—
—
—
—
—
—

214 Namdev pada eedV bqip AjdHbj bjfpV[ i.e[1
215
—
—
q'dh vjde v[ ajvj q[vg2
215
M.2 chaup. fPiV fijV u'da fiq[li f+gaq
fijV hqji[3
216
M.1
—
uW vde sil V fil[ f+gaqp aW
ve FPt dfbjlg4
216
—
—
dHV drdZ hdi dqvgb{ ri wjqdV
ZV l'hjep dfbjig5
218
—
ast.
hdi wg dfbjl dfbjlg wjqdV
s[tYp i{dV lWjHg6
219
—
—
wi'Zp dVrjdi uv[ hYp qqaj
f+[q lsj Vr i.eg7
220
M.3
—
w'B wpB.ai w[ sPt dWVjlV hdi
ljyj qdV FjdHbj8
221
—
—
hdi edhi eFgi epVg ehgip epi
w{ lWds fAjdSbj9
223 Namdev pada bjfpVj s[hp s[hpij bfpVj bjdf
vejr{ fPuj10
223 Kabir
—
Whpa fiajfp ejr lYp fjH[ Bwj
vt spdH Wijaj11
224 Namdev —
u{l[ qgVp fjVg qdh ih{12

4
5
1

x
x
1

2

2

3

3

4

4

5

5

6

7

7

8

1

4

2

1

3

3

1. An extra-canonical song absent in the AGGS.
2. It occurs in the Gaund mode of the AGGS, see p. 874.
3. The figure of 2 in its heading probably indicates to its authorship
of M.2. However, in the AGGS, it is attributed to M.1 and begins
with bfpV[ njwpi wg hRp y[ig, see p. 1197.
4. In the AGGS, it also begins with a different line hdi dWVp dwRp ihgb{
sptp dWbjf{, see p. 1197.
5. It takes off from sPdi Vjhg q[i' f+DFp dfbjij, see AGGS, p. 1197.
6. In the AGGS it begins with hdi dWVp dwRp ugrj q[ig qjHg , see p. 1232.
7. It also takes off from a different line hdi dWVp dwRp Zgi{ qVp q[ij, see
AGGS, p. 1232.
8. It begins in the AGGS from qV q[i[ hdi wj Vjqp bda qgnj, see
p. 1233.
9. In the AGGS, it opens with qV q[i[ hdi wg bwo whjSg, see p. 1234.
10. In the Sikh scripture, it also starts with a different line Wshp wg
V h'c qjZRp q' dlRp, see AGGS, p. 1252.
11. It also opens with a different line whj Vi eiWdl o'ig Wja, see
AGGS, p. 1251.
12. In the AGGS, it also takes off differently wjH[G i[ qV dWdtbj WV ujHg,
see p. 1252.
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APPENDIX III CHAP. 3
THE MISSING COMPOSITIONS IN
THE CORRESPONDING RÀGAS OF THE POTHÁS
Raga
Suhi
Parbhãtì
Dhanãsarì
—
—
Tilang
—
—
—
Basant
—
—
Bhairo
—
—
—
—
—
—
—
Mãru
—
—
—
—
—

Author
M.3
M.3
Kabir
Pipa
Dhanna
M.1
—
Namdev
—
Kabir
—
Namdev
Kabir
—
—
—
—
—
—
Namdev
M.1
—
—
M.3
—
—

AGGS, pp.

Hymn

rji lPhg wg qhvj 3
785-792
qVp q[i[ epip bfSj2
1334
ijq dlqdi ijq dlqdi
692
wjIRp s[rj bjdHbRp
695
e'fjv a[ij bjiaj
695
dHhp aVp qjdHbj fjdhbj dfbji[3
721
dHbjVCgH[ qjVCj wjdH wi[dh
722
q{ b>Zpv[ wg B[w a[ij Vjq
727
hv[ IjiJ hv[ IjiJ
727
VjdHwp H[w WVuji[4
1194
lpih wg u{lg a[ig
1196
1196
lhu brv ZPdC qSg4
RpvdB ujda wpv
1158
dViZV bjsjip w'Hg
1159
ladi l{dH lvji h{
1161
lFp w'Hg yva wha
1161
dwRp vgu{ eT W.wj
1161
e.e epljdHdV ehi
1162
w'dB lPi ujw[
1162
bjRp wv.si w[lrj
1167
qjdHbj qpHg V qVp
992
u'eg upeda Vjqp
992
bdhdVdl uje{ Vgs
993
bjrS ujSj V ogb{
993
dfAv[ epVh WtljdH
994
ldy ia[ l[ B'dv vhp
994
1

1. Since the scribe of the Pothì intended to compile the hymns of M.1
and M.3, thus Piar Singh's statement that the chhant, u' sgl{ epi
dltCj is missing in the Suhì mode is meaningless as it is
attributed to M.5, see Gatha Srì Àdi Granth, p. 78; for the text
of the hymn in question, see AGGS, p. 763.
2. Piar Singh fails to note its absence in the Pothì, see Gatha Srì Àdi
Granth, p. 82.
3. Piar Singh's observation that an astpadì, hdi wgbj woj whjSgbj
belonging to M.1 is not present in the Pothì, is ludicrous, since in
the AGGS it is attributed to M.4, see AGGS, p. 725, also see Piar
Singh, Gatha Srì Àdi Granth, p. 86.
4. The absence of these two padas has not come into Piar Singh's
notice, see Gatha Srì Àdi Granth, p. 85.
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—
—
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—
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M.3
M.1 (as_padìs)
—
—
—
—
—
—
—
—
—
—
M.3
M.1 (solahe)
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
M.3 (solahe)
—
—
—
—
—
—
—
—
—
—
—

qjiP a[ lgav wi[
W[s fpijS wo[ lpS[
dWtp W'dhoj vjdsbj
lWds qi{ aj
ljyg wji wqjrSg
vjv{ ejiWp A'dcbj
hpwqp FdHbj ihSj
qVqptp vdhdi zip
qja dfaj l.u'de
bjrRp r.ERp c.pqSg
Vj F{Sj FiujHgbj
Vj ujSj qPitp h{ w'Hg
dul V' f+[Dqp q>DdV
ljyj lyp l'Hg brip
bjf[ Ziag ZRpvp
sPug spiqda b>Vg
bjds upejds bfi
ljy{ q[v[ lWds
bjf[ wiaj fpitp
w[a[ upe ria[ epWji{
hdi lj qgap Vjhg
blpi l.zjiS ijq hqjij
zdi ihp i[ qVp qpeZ
lidS fi[ epis[r
ljy[ ljdhW dliuSp
wjdHbj Veip Vei
silV fjrj u[ apZp
biWs ViWs Zp.ZPwjij
bjf[ bjdf RpfjdH
lp.V wvj bfi.fdi Zjig
uh s[tj ah sgV
hdi ZVp l.yhp i[ uV
lyp whhp ly{ zdi
wjqp *'dZ fihdi fi
wpsida wiV{hji bfjij
hpwqg lhu[ dl+ldB
H[w' H[w ria{ lFp w'Hg
uepugrVp ljyj H[w'
u' bjdHbj l' lFp w'
lyp ljvjhg edhi
H[w' l[rg lsj doip
ly{ lyj atap iyjdH
bjf[ bjdf RpfjdH
bjf[ wiaj lFp dulp
l' lyp l[rhp dliuS
ldaepip l[rdV l[ rc
hdi ugYp l[rhp beq

994
1008
1009
1010
1010
1011
1012
1012
1013
1014
1015
1015
1016
1020
1021
1022
1023
1024
1025
1026
1027
1028
1030
1031
1032
1033
1035
1036
1036
1037
1038
1038
1040
1041
1042
1043
1044
1045
1047
1048
1049
1050
1051
1052
1053
1054
1055
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Mãru
M.3 (solahe)
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
—
— (vãr )
—
Kabir (padas)
—
—
—
—
—
—
—
Ravidas
—
—
Kedãrã
Kabir
Rãmkalì M.1 (sidh gosti)
—
M.3 (anandu)
—
—
—
— (vãr)
—
Kabir (padã)
—
Beni
Sora_hi
Kabir
—
—
—
—
—
Namdev
—
Ravidas
Malãr
M.3
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q[i{ f+dF ljy{ dHwp t[vp
1056
dVhyvp H[wp lsj lyp
1057
epiqpdt Vjs W[s
1058
bjf[ dl+ldB hpwdq
1059
bjds upejds sdHbj
1060
upe Aagh ugY
1061
hdi ugRp sjaj beq
1062
u' apZp wiSj l' wdi
1063
wjdHbj w.yVp lWsp
1064
dVi.wjdi bjwjip RpfjdHbj
1065
beq be'yi r[firjh[
1067
Vsig Feag v{hp
1068
qjiP wg rji q^ 3
1086-1094
ijuV wRpVp apqji{
1105
eeV sqjqj WjduY
1105
sgVp dWljdiY i[
1105
ijq dlqip fApajdhej
1106
b{lg vjv apN dWV
1106
lpt ljeip lpdiaip
1106
yjdi dsV bfVg VRpWda
1124
a[ig eda dqda aPh{ ujS{ \73|1
946
qdV yjRp FdHbj \34|2
921
bVsp lpShp rcFjegh' \40|2
922
ijqwvg wg rji q^ 3
947-956
spVgbj hpdlbji3
972
dHCj df>evj bRpip
974
Whp fif>y wdi
656
656
l.ahp qV frV{ lptp4
FPt{ Feda V wgu{
656
bSqdCbj q>svp Wju{5
657
uv wg Fgda frV wj o.Fj
659
epiqpdt w'Hg drivj6
1258

1. According to Gurinder Singh Mann, the above stanza is not
present in the text of Sidh Gosti, see The Goindval Pothìs, p. 185.
2. For the omission of these two stanzas in the Ana*du, see Ibid.,
pp. 185-86.
3. Piar Singh's information that Kabir's duh qpt W[sp ejdHa=g@ airi H[w
bV.ap cji and duh dlqidV h'dH qpwda of Ramkalì mode are not present
in the Pothì is factually incorrect, see Gatha Srì Àdi Granth, p. 94.
4. Its absence in the Pothì has not come into the notice of Piar Singh,
see Gatha Srì Àdi Granth, p. 95.
5. Piar Singh's information that Namdev's fjC fC'ldS fPdA v{ is also
absent in the Pothì, is not correct, see Gatha Srì Àdi Granth, p. 95.
6. Piar Singh fails to take notice of its absence in the Pothì. Instead
he remarks that an astpadì btvg RPcg uvp Fip Vjdv of M.1 and three
astpadìs of M.3 of Malar mode are not present in the Pothì, which
is wrong, see Ibid., p. 96.
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Malãr
—
—
Sãrag
—
—
—
—
—

M.1 (var)
Ravidas
—
M.3
Kabir
—
Namdev
Parmanand
Surdas

qvji wg rji q^ 1
hdi ufa a[ RP uVJ1
dqva dfbji' f+jV Vjo1
qdV q[i{ hdi w{ Vjdq2
ijuj l+q dqda Vhg
hdi dWVp wRpVp lhjHg
sjl bdV>V q[i' dVu
a{ Vi dwbj fpijVp
Ajdc qVp hdi dWqptV

1278-1291
1296
1293
1233
1252
1253
1252
1253
1253

1. Piar Singh is totally clueless about the absence of these two
padas, instead he remarks that Namdev's q'wRp aP V dWljdi is not
present in the Pothì, which is totally unfounded as it starts in the
Pothì with a different line bjvjr.ag H[dh Fiq u' h{, see Gatha Srì Àdi
Granth, p. 96.
2. Piar Singh has not taken note of its absence in the Pothì. His
observations about the compositions of Kabir and Namdev in this
mode, are not borne out of facts, see Ibid., p. 96.
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APPENDIX IV CHAP. 3
APOCRYPHAL WRITINGS IN THE GOINDWAL POTHÁS
É!É lPhg A.s stSg \q!1|
wdi vjvy qVp v'FjSj dwYp wdi ApBgb{ ug mm
dHhp ljwap Fidq FpvjSj sieh ypdS lpBgb{ ug mm
sieh fda ujr{ y'Bj tjr{ dulp qVqpdt Vjqp V h'Hg mm
Ziq ijdH dldi v[tj qje{ uqp fwC{ sptp s[Hg mm
wiV fvjr wi[ dWvvjr{ dZep ugrSp l{lji[ mm
VjdVw qpwda h'dH epilWsg hdi ufgb{ f+gda dfbji[ ug mm1mm
vjvy A'dc qVj qhvp V fjdHlg ug mm
APBdh epi wg l[rj du Vjqp dZbjdHlg ug mm
hdi Vjqp dZbjrdh eda fda fjrdh hdi l.\a| uVj w{ l.e[ mm
dudV aVp qVp ljdu wgbj eCp q>sip l' i.eVhjij i.e[ mm
hdi Vjdq ia[ dHsjdsw qpdV uV a[agl wi'Cg fjdi ai[ mm
ljdZw dlZ l[rdh epip bjfpV[ VjVw Ypaqp l.de hi[ mm2mm
wPC wvip t{ wjvp qVqpdt vdsbj ug mm
uep ljeip tij blejhp eidW eidWbj ug mm
f>Ddy fdy qpH[ by[a Vj y[adh duYp hiSjtl spiu'ZVp edHbj mm
wp.FwiSp qdh ijrSp shdlip v.wj lq[ag Fiq FdHbj mm
uV wg fa ijtg ijtShji{ epdi e'fjdv qpiji[ mm
VjVw ijdq Vjdq qVp iaj laepi lWsp rgyji[ mm3mm
hdi Feaj Vjqp bZjip l' f+dF FjdHbj ug mm
b>adi lyp rgyjip laepi a[ fjdHbj ug mm
epi lWs wqjdHbj fPij fjdHbj b>DdW+Dap fg dafajlp FH[ mm
brVj erVj s'YP q[B[ hYpq{ v'Fj lWds sh{ mm
ljdl deijdl wWhP Vj drli{ uj w[ ugb fijSj mm
VjdVw laepdi B[w dBwjHg epilWsg qVp qjVj mm4mm
\bhgbjfpi f'og@ fai[ 30~32|

É!Ê dav.ep \qhvj 1|
bvhp H[wp wigq wpsida lyp wjsi fjwp mm
li ela Wjug tvw ljug hqP h'lg tjwp mm1mm
spVgbj qwjqg xVjdh mm
bvqYpa buijHgvp hjuip wWu wdi v[ ujdh mm1mmihjYpmm
uV qjsdi dfsdi xiu.s dWijsi qhv q>Ddcf YPy mm
y.s V bvjq ujdHlg qpwjqp tjV[ wPy mm2mm
bisjl W.s[ WpeYp VjdVw apdq dqhirjSp tpsjdH mm
a[ij Vjqp aix[ hqP ijuP fVh W.s[ vjdH mm
\bhgbjfpi f'og@ faij 184|
Ê!É ZVjlig qhvj yYpoj 4
wjqp wi'Z qjdHbj qsp qgn[ sv Wsv duYp YpV drih[ mm
epip rgyjdi bjyjip wqjdHbj q{ b>Zpv[ Vjqp lp aVp vh[ mm1mm
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bjaqj ijq wYp hdi hdi ufp fPuj mm
epiqpdt bfpV' njwpip ujdVbj hYpq{ wdBbj FYp sPuj mm1mmihjYpmm
df+Y df+Y wi{ WjWghj W'v{ dHw dVl WPs lh[i{ mm
YPVdr zdVhip rjidl eiu{ dWVp uv dfbjl V Bi{ mm2mm
qVp f>tg aVp airip whgb{ f>y FPa ldy i.de rl[ mm
laepi lWds aap v[ l.eidh hdi Fup wjvp dWwjvp Vl[ mm3mm
wgida wiVg hdi epi ilp yiVg bdhdVdl quVp epi debjV[ mm
VjdVw qjSp dVqjS[ ljyj dis b>adi hdi hdi epi dZbjV[ mm4mm10mm
\bhgbjfpi f'og@ faij 127|

Ë!É lPhg epvjqp
q{ brepdSbjig w' epSp Vjhg mm dWVp epS F[B[ dqvSp V fjhg mm1mm
V q{ yup bjyji V w'Hg mm dwYp wi ljdhW dqvjrj h'Hg mm2mmihjYpmm
q{ lgeji Whp iPf byji mm dWVp epi F[B[ uq wi[ tpbji mm2mm
V q{ iPfp V i.ep V w'Hg mm lhu[ hdi fiFP ir{ V l'Hg mm3mm
tig dlbjSf Whpa yapijHg mm sPu{ vjeg Fidq FpvjHg mm
wjqdV w.da dyda V fjHg mm4mm
dalVj bedV Wpc[ Whp qjdHbj mm aj wjqdS l[u[ dligi epbjdHbj mm5mm
FVo VjVwp fiFp bvtp bdWVjlg mm epi filjsg l'h{ dudV lg mm6mm
\bhgbjfpi f'og@ faij 54|

Ë!Ê lPhg epvjqp lsj l[rwp
dfi w{ i.de iag l'hjedS bVdsVp ivgb{ qjS{ mm
hdi w{ VjdH iag lsj W{ijedS hdi wj Vjqp rtjS{ mm1mm
hdi hdi Vjqp ufhp q[ig qjHg mm
hdi silS dWVp q{ ihSp Vj ujHg mm1mmihjYpmm
aP s{bjv dwifj wdi q[i[ lpbjqg q{ sgu{ Vjqp rcjHg mm
Vjqp sjVp s[dh qla uV wYp Fdu bjdHbj liSjHg mm2mm
dudV hdi wj f+[Dqp V yjdtbj l[ cPdW qPH[ dWVp fjSg mm
uq sdi WZ' y'Bj tjr{ bW dwbj wh{ fijSg mm3mm
dul aP s[dh l'Hg uVp fjr{ dHw dav a[ig rdcbjHg mm
VjdVw Vjqp ru{ zdB b>adi aj lhu[ hdiepS ejHg mm4mm2mm
\bhgbjfpi f'og@ faij 54|

Ë!Ë lPhg epvjqp
fw[ q>cf qhv hujij mm dtV qdh uja V vje{ Wjij mm1mm
dHhp ZVp b{lj u{l[ dWit wg AjdHbj mm dWVdl ujdHej V ih{eg qjdHbj mm1mmihjYpmm
fpap wvap q'h NPn fljij mm Vjdv V ydvbj b>a wg Wjij mm2mm
dHlaig fpit{ Whpa dfbjij mm Yh Fg A'dc eH[ zip Wjij mm3mm
FVo VjdVw uep levj l'dHbj mm epi filjsg uVp qpwap h'bj mm4mm
\bhgbjfpi f'og@ faij 55|

Ë!Ì fiFjag epvjqp
lhu FjdH dqvjdHbj epdi fPi{ dryhp hYpq{ t'Hg mm
lsj bdvfap ih{ dsVp ijag fPiVp dwifj h'Hg mm1mm
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udf q[i[ qV Vjqp dVZjVp mm
epdi fPi{ hdi Vjq dsCjdHbj lhu FjdH ufg hdi Vjqp mm1mmihjYpmm
H[w Vjq a[ lF ue Ypfdubj dulp Fjr{ dalp s[Hg mm
qVqpdt qPv erjdHbj bjfSj sPu{ FjdH \fda| t'Hg mm2mm
epi filjsg YpvBg FHg aj qV dVu zdi bjdHbj mm
fdi zdi ujaj zdi qdh bjdHbj aj lhu[ hdi epS ejdHbj mm3mm
bYpeS qdh epSp epiP dstjdHbj aj qVp idhbj njHg mm
VjdVwp epiP rcFjeg fjdHbj aj lhu[ idhbj lqjHg mm4mm
\bhgbjfpi f'og@ faij 102|

Ë!Í epvjqp fiFjag
bfS[ rdl wga'Vp lF dwAp h'ilp hdo dwAp Vjhg mm
epiqpdt h'r{ lp yiVg vje{ qVqptp bjr{ ujhg mm1mm
qV q[i[ fYp aP ldaepi wg fjHg mm
ldaepi dqdvb{ Vr dVdZ fjr{ lhu[ hdiepS ejHg mm1mmihjYpmm
bjf[ s[r{ bjf[ v[r{ bjf[ s[ rdcbjHg mm
bjf[ wi[ wijH[ wiaj bjf[ ih{ lqjHg mm2mm
uh s[tj ah H[w' fldibj sPuj brip V w'Hg mm
VjdVw epiqpdt H[w' ujS{ a dryhp hYpq{ t'Hg mm3mm
\bhgbjfpi f'og@ faij 102|

Ë!Î ZVjlig lsj l[rwp
epiqpdt Vjqp uf{ uVp w'Hg mm epiqpdt Feda fijfda h'Hg mm
epiqpdt drivj WPN{ w'Hg mm Vjdq ia[ lsj lptp h'Hg mm1mm
udf qV q[i[ H[w' Vjqp mm epdi fPi{ dsaj H[hp dVZjV mm1mmihjYpmm
epiqpdt dHhp ZVp fv{ fjdH mm epiqpdt lhu[ idhbj lqjdH mm
epiqpdt uja' zi qdh bjV{ mm epiqpdt dhis{ Vjqp fAjV{ mm2mm
epiqpdt v'h FH[ h{ w.yVp mm epiqpdt s't lev{ FYp F.uVp mm
epi dqdvb{ Z.Vp fjdHbj l'Hg mm uq w.wi wg dxdi dya V h'Hg mm3mm
epiqpdt qlaw dvdtbj v[tp mm epiqpdt fjdi Rpaji{ H[wp mm
VjdVw epiqpdt dqv{ rdcbjHg mm epiqpdt lhu[ idhbj lqjHg mm4mm
\bhgbjfpi f'og@ faij 149|

Ë!Ï Wl.ap epvjqp/lsj l[rw
bjf[ hg l.ap Feag vjdHYp bjf[ s{ap dyCjdHbj mm
bjf[ hg l.a wg widh aP idtbj bjf[ splB fyjdHbj mm1mm
aP bjfSj t[vp bjf[ hg wisj bjdHbj mm
hYp h'ilp dwlp bjtj uj w'dH V sgl{ aP bjf[ idhbj lqjdHbj mm1mmihjYpmm
bjf[ hg aP Feag vjH[ bjdf wijrdh l[rj mm
aP bjf[ bjdf riadh lpbjqg h'ip V w'Hg s[rj mm2mm
aP sgV s{bjv dwifjv q[i[ lpbjqg aP Feaj wg f{u itsj bjdHbj mm
Fea a[i[ aP Feaj wj f+gaqp Fea fH[ a[ig liSjdHbj mm3mm
l.a uV wg u[ w' dV>sj wi[ l' fidF bjdf FpvjdHbj mm
VjdVw hdi ug Vjhg b>aip uj hdi w{ qdV FjdHbj mm4mm
\bhgbjfpi f'og@ faij 211|
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Ë!Ð Wl.ap epvjqp/lsj l[rwp
u[aj wfCp b>ep hTjdHbj mm Fv[ Fv[ a{ F'uVp tjdHbj mm
aj Wpij wi[s[ be{ bjdHbj mm1mm
q[ij e'drsp eiWj fihjig mm u' Vip eiW wi{ej ajwYp h'de tpbjig mm1mmihjYpmm
wWhP ydC z'C{ Zjr{ mm wWhP f{ fjl cijr{ mm
b>a wg r[vj dyda Vj bjr{ mm2mm
hpdS a[ij wjvp V[C[ bjdHbj mm dwhp V yv{ uq fwdC yvjdHbj mm
fPiW dvdtbj l' xvp fjdHbj mm3mm
laepi Vjdv dyap dVqt V vjdHbj mm b>a wjdv apZ h'dH ltjdHbj mm
bjfSj wgaj bjf[ fjdHbj mm4mm
dHhp u.ap dwbj wi[ r[yjij mm apZ bjf[ hg dldi dsaj Fjij mm
\bhgbjfpi f'og@ faij 211|
VjdVw Vjq dWVj cPdW q'bj l{ljij mm5mm
Ë!Ñ F{iYp lsj l[rwp
hYpq{ qqaj lWs[ t'Hg mm epi filjds lsj lptp h'Hg mm1mm
VjdVw hYpq{ lWds uvjH[ mm epi filjsg fiqfs fjH[ mm1mmihjYpmm
dul YPfdi dwifj wi[ wiajip mm l' epifiljsg fjr[ fjip mm2mm
q{ qPit h'i B[w V wjHg mm duYp Fjr{ daYp ijdt v[h' epljHg mm3mm
VjdVw epip fjdHbj fPi{ Fjde mm bVdsVp lWs[ idhbj ujde mm4mm
\bhgbjfpi f'og@ faij 255|

Ë!ÉÈ F{iYp lsj l[rw
l'Hg f>Ddcap hdi Vjqp dZbjr{ mm l'Hg f>Ddcap du hYpq{ lWds uvjr{ mm
hYpq{ qjdi ih{ dViWjSp mm l' f>Ddcap sieh firjS mm1mm
fC i[ f>Ddca hdi hdi Vjqp mm ls hg vje{ a{V' lhu dZbjVp mm1mmihjYpmm
l'Hg f>Ddcap du f>yj qji{ mm l'Hg f>Ddcap du hdi Vjqp lqji{ mm
l'Hg f>Ddcap du qjdHbj a[ sPdi mm l'Hg f>Ddcap lsj hsPdi mm2mm
l'Hg f>Ddcap dudV W+hq fAjaj mm l'Hg f>Ddcap du hdi i.de ijaj mm
l'Hg f>Ddcap dudV hYpq{ qjig mm dalp f>Ddcap dis{ rl{ qpijig mm3mm
lapei dqdvb{ hYpq{ t'Hg mm laepi dqdvb{ v'h w.yVp h'Hg mm
laepi q[ij f+jV bZjij mm laepi w{ hYp lsj Wdvhjij mm4mm
FVo VjdVwp uVp wi[ wijdHbj mm l'Hg qpwap dudV hdi Vjqp dZbjdHbj mm
wiSp wjiSp bjf[ fiFp l'Hg mm dalp drSp sPuj brip V w'Hg mm5mm
\bhgbjfpi f'og@ faij 255|

Ë!ÉÉ F{iYp lsj l[rwp
laepdi fPi[ Vjq dsCjdHbj mm bYpeS q[dB epSg WwljdHbj mm
laepi a[ q{ VrdVdZ fjHg mm laepi lhu[ idhbj lqjHg mm1mm
laepi q' wYp FH[ s{bjvj mm laepi w[ hq Wjv epfjvj mm1mmihjYpmm
laepi drdy rcg rdcbjHg mm laepi wg wgq dwV{ V fjHg mm
dal laepi a[ dHwp l[rwp FdHbj mm dadV l[rdw lFp uep YpZdibj mm2mm
dalp l[rdw wYp ls Wdvhjig mm dudV cPWaj ugYp vgbj YpWjig mm
Yhp l[rwp Yhp laepip fPij mm liW wvj ijy[ FifPij mm3mm
bjf[ l[rwp laepi fPij mm bVhap lWsp rujr{ aPij mm
bVhda ija[ l' W{ijeg mm VjdVw l[rdw H[w dvr vjeg mm4mm
\bhgbjfpi f'og@ faij 256|
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Ë!ÉÊ ldaepiP lsj l[rw epvjqp w[sjij
laepi WjNhp dwV{ V fjdHY lF owg wiq wqjdH mm
u[ Whpa[ij v'ydh fijVg dWVp lWs{ ojdH V fjHg mm1mm
aP laepi wg yiVg vje qVj mm
ljZ l.eda dWVp dwV{ V fjdHY aP Fdu fYp liVj mm1mmihjYpmm
u' u' lidV fH[ fiF a[ig daV wg q{ YB ehg mm
yiV wrv dhis{ ijthp H[h ejdn s[hp qV qhg mm2mm
q[ig q[ig wia qPH[ apq fijVg q[ig l.de V ujHg mm
duV wjidS aP l.ydh qjdHbj a[ xpdV wjdq V bjHg mm3mm
Ziq ijdH uW v[tj qje{ adW dwbj widh fijVg mm
uq c.cp dli YPfdi wCw{ si wg tWdi V ujVg mm4mm
Fdu fYp aP ldaepi wg liSj u' h'r{ b>Dda ltjHg mm
epi VjdVwp qVp b>adi rdlbj aj lhu[ idhbj lqjHg mm5mm
\bhgbjfpi f'og@ faij 283|

Ë!ÉË l'idn lsj l[rwp
Vj W[Cg Vj apvhCj FjHg dwV drdZ fjdi fjdH mm
V ufp V afp l.uqj FjHg dwYp wdi v.dzbj ujdH mm1mm
qV i[ laepi wg fYp liSjdH mm
laepi W[Cj Vjq wj FjHg l' apZ vH[ej vzjdH mm1mmihjYpmm
duVg yvS ujdSbj FjHg l[ sPu[ dwYp ve{ ujdH mm
iaVp uVqp erjdHbj FjHg eH[ Vg fA'ajdH mm2mm
laepi lYp dyap vjHgb{ FjHg laepi vH[ vzjdH mm
laepi lYp u' edh ih{ FjHg l' b>a V fA'ajdH mm3mm
VjdVw epi wg yiVg vjep FjHg b>Da[ vH[ AcjdH mm
VrdVdZ Vjqp fv{ fr{ FjHg aj lhu{ ih{ lqjdH mm4mm \df>Du"i f'og 1@ faij 159|
Ë!ÉÌ l'idn lsj l[rwp
qV i[ ljyg dvr ihp aP vjep mm
ljyg dvrvjeg ljy' Ypfu{ sPuj Fiqp FYp Fjej mm1mmihjYpmm
laepi dqdvb{ lyp f+ejdlbj duV wYp Zpdi dvdtbj FjHg mm
laepi a[ VrdVdZ fjHg dal sj wdhSj dwAp Vj ujHg mm1mm
dHh il ljyj daV wYp bjdHbj duVj dHw qdV ldaepi dZbjdHbj mm
ldaepi ljyg WPN WpNjHg a bvtp dVi.uVp fjdHbj mm2mm
ldaepi Adc u' sPu[ vje{ daVg bfpVj uVqp erjdHbj mm
uqp sdi WZ[ y'Bj tjrdh dxdi dxdi u'Vg fjdHbj mm3mm
ldaepi wg liSjHg fr{ aj uPdV wBgb{ dryhp bjdf erjdH mm
bjfp edHbj aj laepip dqdvbj VjdVw hdi epSp ejdH mm4mm
\df>Du"i f'og@ faij 160|

Ì!É lPhg wWgi
u{l[ i.ep lpfV{ dVdZ fjHg qV hg qVp lqjVj mm
Vjhg Yphp i.ep Vjhg l'Hg ZVp dxi fjA{ fApajVj mm1mm
Wjri[ a{ qap ujdVbj aVp ZVp h{ q[ij qja dfaj lpa FjHg mm
dtS F.eS fjSg fjtjS dur njr{ njr dWvjHg mm1mmihjYpmm
1. For the text of extra-canonical compositions occuring in the Pi*jore
Pothì we have invariably followed Gurinder Singh Mann, The Goindval
Pothìs.
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fpap wvap deihp lev dWojij a{ qda ujShp ljij mm
w{ dwiqp h'dh w{ dWlBj qPH[ h'dh lF Ajij mm2mm
uqp wjhP wg l.dw V qjV{ wi eh y'Bg qji[ mm
bu{ V y[dabj qPC qV q[i[ r[s fpijV fpwji[ mm3mm
dHhp l{ljip b>Z wg u[rCg FPdv fC[ uq xjhg mm
whp wWgi l'Hg uV YpWi[ dHwp ijqp duVj qV qjhg mm4mm
\bhgbjfpi f'og@ faij 55|

Ì!Ê lPhg wWgi
wplvp wplvp wi lFp ue dWVdlbj fdCYp wjv wg xjlg mm
H[wp bvtp V ujHg vdtbj fPiVp liW dVrjlg mm1mm
wplvp t[q bip lhg lvjqda H[h wa wjidS wgV[ mm
bjra uja s'YP \fs| vPB[ liW l.de hdi vgV[ mm1mmihjYpmm
lpdi ri qpdV uV fgi bYpvgH[ ah bjds fiqfs ygV[ mm
w'B bl.t wi vYp WiVYp daV f{bjS[ ygV[ mm2mm
ZidS bwjlp fYpS xpdV ujHg h ysp lPiup xpdV ujlg mm
whp wWgi xpVdh q{ apq ujHg h{ ih{ ijqp bdWVjlg mm3mm
\bhgbjfpi f'og@ faij 60|

Ì!Ë qjiP w[sjij wWgi
yjvg byv FHg doda fjHg uh wg ahj lqjHg mm
bW q'dh hjdiYp i[ FjHg mm1mmihjYpmm
wia F[tp Fiq bip ft>cj v[ v[ l.t YfjHg mm
debjV b>uV udi FH[ Flq ldi s[a s'da dqvjHg mm
Vjhg Ypirjip fjip Vjhg fi dqda wa bjrhp wa ujrYp mm
whp wWgi q{ brlip fjdHbj WhpdC V x[di WujrYp mm2mm
\bhgbjfpi f'og@ faij 290|

Ì!Ì ijqwvg wWgi
qsip ypVa qjl sl vje[ spdH oq sl[ spbjij mm
l'Hg u'eg bjldS W{nj l'Hg wia YpZjij mm1mm
q{ dwbj ujSj b{lj u'eg mm
ih{ bdvfap li Wil F'eg mm1mmihjYpmm
bjrap u'eg lFp uep s[dtbj ujap V vdtbj w'dH mm
bjlSp A'dc ydvbj uW u'eg fjA{ qpsij qjaj i'Hg mm2mm
bjf[ u'eg bjf[ F'eg bjf[ fpitp bw[vj mm
agdV FrS qdh dlXg rju{ bjdf epiP bjdf y[vj mm3mm
frS wdi w[ Flq YpcjrYp qV wg qPaYp qjHg mm
qV fSra[ YPfdi bjlSp a[ij wqgdi dvr vjHg mm4mm
\df>Du"i f'og@ faij 101|
Ì!Í ijqwvg wWgi
Z.Zj wia yiV wi ojw[ uVqp edHbj aVp AgVj mm
ojw[ V{S lirS lpdS ojw[ wfB idhbj qV vgVj mm1mm
ujdh uje sg VjYp V vgbj mm1mmihjYpmm
ujep ujep uje qV q[i[ l'dH idhbj wds ujedhej mm
uj zB Fgadi y'ip fC{ej aj dwl w{ b>udv vjedhej mm2mm
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whap wWgi lpVhp qVj q[i[ wdi v{hp u' dwAp wiSj mm
vt yYpijlg x[ip fC{ej b>Dda dVhj dHda qiSj mm3mm

\df>Du"i f'og@ faij 104|

Ì!Î ijqwvg wWgi
cjdHS cji[ lpV i[ c'ij dl>z idhbj WVp z[i[ mm
f>y wpB.W deidh qdh uP a[aj rju[ lWs zV[i[ mm1mm
aW Vjq ufhp i[ f+jVg WPNhP bwo whjVg mm1mmihjYpmm
i'dhbj dqie ll{ WV z[dibj fjido WjVp V q[v{ mm
u[ uv uv{ lev WV xjBj qa bh[C{ t[v{ mm2mm
l'Hg f>cda l'Hg fdCbj u' dHl fs{ rgyji{ mm
whap wqgip l'Hg epip q[ij du bjf ai{ q'dh aji{ mm3mm

\df>Du"i f'og@ faij 106|

Ì!Ï l'idn wWgi
u' fPuj hdi Fv qjV{ lj fPuVhjij ujV{ mm1mm
eplHgbj FHg dWwv qdh q[ig mm
V ujVj spVg dsrjVg a[ig mm1mmihjYpmm
wdh FYp Feag wg fPuj dwY FdHbj s[r a[ sPuj mm
dwbj wgy{ NPnp fljij fPugb{ fPuShjij mm2mm
whp wqgi{ lp ejrj q{ V ejrj bjfp vtjrj mm
u'dH lpt spt qjdh wqjVj l'Hg fPuVhjip dlbjVj mm3mm

\df>Du"i f'og@ faij 173|

Ì!Ð l'idn wWgi
aP s{bjv q{ sq sq>si rjuYp u{l[ rujr{ mm
wiq W.Zp q{ yq wj fpaij VjyYp u{l[ Vyjr{ mm1mm
da=epS wjdA wjdA bjr{ mm
VjVj drdZ lpbje dstjr{ mm1mmihjYpmm
u{l[ wjyj Fjcj dWVdl xPdB ujdH WhpdC wjdq Vjhg bjr{ mm
ijq ufa uV whj lqjH[ w'Hg h{ wqgi lqNjr{ mm2mm
\df>Du"i f'og@ faij 174|
Ì!Ñ l'idn wWgi
qjBg t'ds w{ Fgda Rpljig flP wh{ zi q[ij mm
zdi A'dc h.dl wgbj f{bjSj WhpdC V wilg x[ij mm1mm
qV i[ aV wjes wj fpaij mm
Ypfu{ dWVdl ujdH dAV Fgadi eiWp V A'c{ Wfpij mm1mmihjYpmm
davp davp wi w{ dHhp ZVp u'dCbj vdH qjBg q{ ejdcbj mm
iPZj wp.F lWsp Vjhg Ypyi{ uh ejdcbj ah Ajdcbj mm2mm
whp wqgi VB VjdBwj ojw[ dlbjq ugYp W[Vp Wujr{ mm
\df>Du"i f'og@ faij 174|
eH[ ft>cgbj Wjug V fjHg wrVp wjh{ w{ bjr{ mm
Í!É lPhg Vjqs[r
qja wh{ q[i[ fpaij zdi b>DdV dwYp lilg mm
dudV H[hp ueap YpfjdHbj l' dy>aj wilg mm1mm
wiq wij w'wiq wi aj Wiup ig qjHg mm
bjds fpitp qdH l[drbj duVg dlldB YpfjHg mm1mmihjYpmm
sgf w{ dWVp q>sip w{lj dllgbi dWVp i{Sg mm
dWVp qjaj Wjdvwp w{lj daYp Vjq drhPSg mm2mm
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wjhP w{ qdV w'YP rl{ wjYp dwAp lphjHg mm
Vjq s[ w{ qdV ijqHgbj Agfj hdi epV ejHg mm3mm

\bhgbjfpi f'og@ faij 61|

Í!Ê Wl.ap Vjqs[r
dwlV Wl.a Fv[ apdq bjH[ spbjsdl WV aV xPv[ mm
VjdF wrv a[ W+hqj Ypfu{ a apdq w{l[ FPv[ mm1mm
qV Frij i[ fgYp ijqp Vjqp ilp mm
WhpdC V Frdh lpSdh hdi ulp mm1mmihjYpmm
upep upep dlbjq boiWS xPv[ xva FHg lF Ziag mm
bqi r[dv lpt Vjis fgrs[ aP dwYp V fgrdh YpZi.ag mm
lhdu qPv ehp bc'v Feda wdi f>y aap wpv u'ag mm
hdi w[ yiV ehp ljZ l.eda vhp Wsda Vjq s[Yp dwl V qag mm3mm
\bhgbjfpi f'og@ faij 226|

Í!Ë F{i' Vjqs[r
l.aV w{ dHwp i'Bp ujypvj mm l' i'Bp v[ Vjn' Wgnpvj mm1mm
dziap v[hp ugYp apdq dziap v[hp mm dzia v[hp q'wYp silVp s[hp mm1mmihjYpmm
wPwi h'dH V rl{ YpujdC mm dzia l.de i'B tjhp qpijdi mm2mm
Ypaq ujda V s[tp bv'Vg mm Vjq s[ w{ hdo dziaj wg c'Vg mm3mm
\bhgbjfpi f'og@ faij 270|

Í!Ì F{i' Vjqs[r
lpvajV fPA[ whp i[ Vjqj a[ij lpbjqg w{lj h{ mm
lPwg l[u uv{ qdh dVwv{ aC sgWjdS bqCjr{ mm1mm
i[ zdi ujhp Vjqj ejr{ ijqj mm
Fea uVj w[ fPi[ wjqj mm1mmihjYpmm
da=FrS ZVg qda dfaWip Wlpv[ Vjqj ejr{ mm
lPwg l[u uv{ a[ dVwl{ tdC sgWjdV fhpyjr{ mm2mm
u[ V ugrjrdh qpHg ejdH mm
aj Vjqj fwdC qjihp njdH mm
YPng WAi{ yPzg qjdH mm
Vjq{ Feda wig dvr vjdH mm4mm
\bhgbjfpi f'og@ faij 271|
Í!Í ijqwvg Vjqs[r
Vjisp wh{ lpVhp VijdHS W{wpdn rl{ dw wYpvjl. mm
uh qq woj ahg hYp dVhyvp WlV q>sdi rjl. mm1mm
r{lV' a[ q{ q{ a[ r{lV' lpdS Vjis qpdV ljy. mm
u' Feaj egaj epS ejr{ aj w{ dis{ awa h'dH Vjy. mm1mmihjYpmm
u'eg uag afg ldVbjlg dHw Bdw dZbjdV Whgnj mm
u udh ue r[sj bYpip Ypyidh daV hYp wWhp V cgnj mm2mm
e.ej bjds lev agio wdi YpS ujl w w'B Fidq bjrdh mm
ldF ria ria ljZV wi[ l' q{ wWhP V fjr{ mm3mm
u' Fea q[ij ulp ejrdh a[ Feaj qq ljh. mm
YV wYp durjH[ qdH u[rj YpV wYp fgbjH[ qdH fgbj Vjqs[Yp daV fdh rji. mm4mm
\df>Du"i f'og@ faij 102|
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Í!Î qvji Vjqs[r
eedV bqip AjdHbj bjfpV{ i.e[ mm
bvt dVi.uV ijqHgbj idr idhbj l.e[ mm1mm
a[ig V ujVg qjdHbj mm
ijq Vjq{ ugbCj r[dtbj Fiqp ypwjdHbj mm1mmihjYpmm
fSrda Vjqj lpbjqg hdi wgVg sdHbj mm
uVq qiS wj Fiqp dqdB edHbj mm2mm
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\df>Du"i f'og@ faij 214|

Î!É ZVjlig daiv'yS
s[hpig Fgadi lip lidh Fgadi uv uvdh Fgadi bjA{ dVu wrv. mm
l'Hg ig lgav lip l'Hg h{ dViqvp uvp ujeap l'rap q'wYp dqdvbj h{ ljieZip mm1mm
q'i{ q'i{ bhV{ ijqp idr ujdH mm
hdi wj ydvap q'i{ hgbi{ rdlY ig qjdH mm1mmihjYpmm
V{V dVrjiYp a lirS V ihVg lirV dVrjiYp aj qVp ih{ V njdH mm
ne y[ vcP tjH[ sgV[ ig ujsq ijH[ ua Wgnvp aa ujYp ig Wdh V qjdH mm2mm
v'h[ y[ l.ev fjH[ a'C[ ig zS y zjH[ blV[h w[ l.ev dal V a'C[ V ujhg mm
Wdsa dav'yV edhYp h{ YPuv njYp q[ij qVp a[i[ fdh vje' h{ spbjiw[ ijdH mm3mm
\bhgbjfpi f'og@ faij 159|

Î!Ê ijqwvg daiv'yS
ijuj ijrSp lpVhp W[Vag wh{ qs'sdi ijSg mm
dulp w[ iga{ wjiV q[Bg dalp w[ iga{ bjVg i[ mm1mm
lgbj x[di V wdi lje ijq mm
fde vde w.ap qVjrhp ijuj ijqp mm1mmihjYpmm
sl dli Wgl c.c Fpu q[i[ wpFwiS q[ij FjHg mm
q[zVjoep Fgadi eju{ qsp ljeip q[ig tjHg mm2mm
diA W.si dqdv FH[ dHwn[ Yph s[tp ldHip W.Z mm
sphp sphp v'yV lF dwAp lPN[ Wgl v[V h[ b>Z mm3mm
diA W.si dqdv FH[ dHwn[ aj wj b>ap V fjdHbj mm
Wsda dav'ySp qPit ijrS qiSp faVp a[ij bjdHbj mm4mm
\df>Du"i f'og@ faij 104|

Ï!É ijqwvg W[Sg
spfiga[ lpwiga[ bVw wiq wga[ qiV ugrS wg WpdN v[ Wjug mm
dah epSj a[ ih{ rdt Wihq vt[ WhpdC WhpdC Vjhg a[ig lpsig ljug mm1mm
b{l[ tjdH qVp vjej ihSp V ujdH mm
spwiap lpwiap q[ij edHbj hg erjdH mm1mmihjYpmm
dWydi v[ qjdHbj dWbjZg Vjhg i[ xV{ lqjZg epdi aap debjVp dVui b>DdW+a sgbj mm
lWsp wj wvl wgbj ajlp v[ b>DdW+a fgbj s[tg Wjug YpvBg aj erSp wgbj mm2mm
bwo V dwbj wogb{ a[ij wYpVp ojVp du qogb{ iPf bV[w bV.a qjdHbj mm
lhu b>adi dwidV drejlg bjaqj fiejlg t'dua t'ua bdya FdHbj mm3mm
lpV q>DZ[ dVi.wjig aCj u{l[ yqawjig ZVt wg i[dtbj bVPf WjSg mm
lhu wg f>tCg ujeg ajlp q>DZ[ FdHbj ijeg FVo W[Sg a[ig upeda b{lg mm4mm
\df>Du"i f'og@ faij 102|
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Ð!É ijep lPhg duepip \Lix|
dulp wjidS aVp qVp ujdvbj mm dah liudS wYpv V fjdvbj mm1mm
q[ig cjv V q'dC qlaj qjvgbj mm wyg wvg V a'C qlaj qjvgbj mm1mmihjYpmm
dul wjidS sptp lptp hYp lhj mm TPT[sg qjSw V vhj mm2mm
dASwjdHV r.ej yPCgbj mm lhp WjNhp ejvg wPCgbj mm3mm
dwE r.Edh bjf eidWbj mm aVp tjwp l[ag edcbj mm4mm
dw radh bjrv Wjrvj mm sgWjSp VjdHvj l.rdh ijrvj mm5mm
u' dsl{ l'dH rtjSgb{ mm wpsiag ljdhW ujSgb{ mm6mm
TPT[sg qjSwp fjdHbj mm dHA fpVg lhp zip bjdHbj mm7mm
l[t lix V h'hp Ypajrvj mm dHwa lB V ogrdh yjrvj mm8mm
\bhgbjfpi f'og@ faij 61|
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MS # 1245
MYTH OF AN EARLY DRAFT
RECONSIDERED
I. INTRODUCTION
1.1. Recently surfaced MS #1245 (GNDU) has generated a lot
of controversy in the field of Sikh studies. While Prof. Piar Singh
remarks it to be an anterior and unique manuscript,1 Pashaura
Singh finds it to be an early draft "on which Guru Arjan seems
to have worked to finally produce the text of the Àdi Granth".2
Similarly, Gurinder Singh Mann also considers it to be an earliest
extant source of the Sikh canon which marks "a milestone in the
evolution of the organizational structure of the Sikh scripture".3
On the basis of MS # 1245, it has been opined that to polish the
metre and to add flavour to the music, not only the hymns of
earlier Sikh Gurus have been revised, but Guru Arjan Dev has
also frequently modified his own hymns in the final version.
Similarly, the authenticity and originality of the received text,
Mul-Mantra, the Japujì and some other hymns have also been
questioned. The present study seeks to examine various features
of MS # 1245 with a view to sharing them with the academic
world, so that scholars who are not well versed in Gurbãnì and
manuscriptology or those who have very little information about
this manuscript, may be able to judge the veracity and merit of
some of the above observations.

II. HISTORY OF THE MANUSCRIPT
1. Piar Singh, Gãthã Srì Àdi Granth, pp. 135-173; also see his
recently published book in response to the controversy, Gãthã Srì
Àdi Granth and the Controversy, pp. 23-27, 116-127.
2. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 24.
3. Gurinder Singh Mann, The Making of Sikh Scripture, p. 94.
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2.1. MS # 1245 was procured by Guru Nanak Dev University,
Amritsar, in March 1987 from Harbhajan Singh and Harcharan
Singh Chawla, manuscript dealers of Bazar Mai Sewan (now at
Jallianwala Bagh), Amritsar.1 It is intriguing to note that they
have been extremely reluctant to share any information about
its origin and history.2 However, on persistent questioning, they
have disclosed to a group of scholars that they have procured it
alongwith some other works of Miharban, from somewhere in
Rajasthan.3 Interestingly, while offering the manuscript for sale
to the University, they have appended a note to it claiming that
on the third (unnumbered) decorative folio, it contains a hymn
written in the hand of Baba Buddha.4 On the basis of the above
note some scholars have traced its history back to Baba Buddha
and have come to the conclusion that for a long time it has been
in the custody of his descendants.5 Since, this view finds no
support in any source of history, to associate the family of Baba
Buddha with it is highly untenable.
2.2. Recently, when Piar Singh was thick in the controversy,
obviously for his formulations on the basis of MS # 1245, the
Jathedar of Sri Akal Takht Sahib, Bhai Manjit Singh, summoned
the Chawlas, the manuscript dealers, to shed light on its origin.
They informed him that they have acquired it from a scrap dealer
of Gajsinghpur, a remote town of district Sriganganagar of
Rajasthan.6 They further submitted that their note, in which they
have claimed that the manuscript has a hymn in the hand of Baba
Buddha, was not the result of any inquiry or research on their part,
but was purely based on the observations of one Bhai Karnail
1. It is the costliest manuscript purchased by the University so far.
Procured at a cost of Rs. 7500/-, with accession number 1245, on March
30, 1987, it was put into the Rare Book Section of the G.N.D.
Universtiy Library.
2. Piar Singh, Gãthã Srì Àdi Granth, p. 135.
3. 'Blasphemous Attacks', ASS, Jan. 1993, p. 16.
4. For the note of Chawlas, see infra Appendix I.
5. Pashaura Singh, 'The Guru Nanak Dev Universtiy Manuscript
1245', International Journal of Punjab Studies, 1,2 (1994), p. 199;
Gurinder Singh Mann, The Making of Sikh Scripture, p. 93.
6. For the statement of the Chawlas before the Jathedar of Sri Akal
Takht Sahib, Amritsar, see infra Appendix II.
7. Ibid.
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Singh.7 It seems due to inexplicable reasons they have been
misleading the scholars of their actual source of acquisition. Why
they are so reluctant to reveal the truth ? How can such an
important manuscript land in the hands of a petty scrap purchaser
on a bicycle ? The story is hard to be believed.
2.3. Undoubtedly, reluctance on the part of Chawlas to divulge
their actual source of acquisition, coupled with their conflicting
statements, have made MS # 1245's origin and history quite
murky. But on the basis of internal evidence, it is not difficult
to dig out its recent past and to trace out its movement prior
to its landing at the University.
2.4. I have mentioned a number of times that readers will be
surprised to know that MS # 1245 contains notes in English and
modern Panjabi.1 I have also pointed out somewhere else that a
scribe of the modern era has inserted information indicating the
beat (zip) of a hymn in the text of this manuscript.2 Both, the
notings and insertions have been executed in the same
penmanship. The note in English, which is very brief, reads as
"actually this is folio 522", whereas the one in Panjabi is more
descriptive and follows as :
V'B ^ ije rch.l s[ aawi[ sj qpTvj fag
522 rjvj fa=j e+.o s[ bji.F dry v,ej h'dHbj h{ m
duvs WSrjRpS lq[ h'Hg RpwjHg h{ m3
Note : Rãga Wa^hans de tatkare dã mu^hlã patti
522 wãlã patrã Granth de ãrambh wich laggã hoiã hai.
Jilad banvãn samain hoì ukãì hai.
(Folio 522, the initial folio of rãga Wa^hans' index, is
affixed at the beginning of the Granth. It is an error that
has occurred at the time of binding.)
During a conference of scholars convened by the S.G.P.C., at
Amritsar on Jan. 5, 1996, I reiterated that the above notes hold
the key to the movement of MS # 1245, and investigations are
1. I have shared the above fact, with scholars at various conferences on
Sikh Studies held in North America in April-May, 1994.
2. Balwant Singh Dhillon, 'Myth of An Early Draft of the Adi Granth', ASS,
July 1993, p. 83.
3. See plate VII, p. 186.
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PLATE VII

Two folios of MS # 1245 bearing notes in Panjabi and English in the hand of Prof. Piar Singh.
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on to identify the person responsible for them.
2.5. Scholars are well aware that library rules the world over
do not permit them to over-write or make insertions in books and
manuscripts of antique value. Even, library staff keeps a strict
vigil over the scholars to prohibit them to do so. Anyway, scholars
who have books and manuscripts in their personal collections
unmindful of their acts, do take the liberty to indulge in such
practices. Evidently, either the dealer or the person who
introduced it to him, has made these notings, when it has not
yet landed at the University library. Our assertion has the
desired effect to bring the proverbial cat out of bag. Piar Singh
in his recent publication has admitted that he had put up two
notes one in English and the other in Panjabi to guide the readers
and laminator as well.1 Unfortunately, his explanation is far from
convincing. The fact remains that neither the University at any
stage had authorised him to put up such notes nor do we expect
from a mature scholar like Piar Singh that he has been
transgressing library and scholarly rules to indulge in academically
unethical practices. If he really intended to guide the laminator
then very wisely he could have written the above notes on a
separate piece of paper. Unfortunately, he was not also supposed
to make any insertion in the text as he has done to indicate the
beat (zip) of a hymn.2 Obviously, the above insertion and notes
would not have been possible unless MS # 1245 had not been in
the personal custody of Piar Singh for a considerable span of time.
Truly, dead man tells no tales (Piar Singh died on Sept. 6, 1996)
but traces left by him still lead us to his house from where MS
# 1245 probably started its journey to the Chawlas, the
manuscript dealers of Amritsar. If our above contention is true
then we have no reason to disagree with Piar Singh, who while
putting an explanation for the missing text, has suggested that
MS # 1245 may have travelled from its original place to a far
off place like Poonch in Jammu and Kashmir.3 But how and from
whom he got it, is still a mystery, unless we dig out more
information about it. It seems that by proxy, in collusion with
1. Piar Singh, Gãthã Srì Àdi Granth and the Controversy, pp. 12627.
2. See MS # 1245, folio 75.
3. Piar Singh, Gãthã Srì Àdi Granth, p. 173.
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PLATE VIII

the

manuscript

Folio 39 of MS # 1245 showing the scheme of the scribe to mention
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the folio number of each hymn in the index of Àsã mode.

dealers, Piar Singh was able to dispose it of at a good price to
the University, otherwise there is absolutely no reason on the
part of Chawlas to be secretive and reluctant to disclose their
actual source of acquisition.

III. EXTERNAL FEATURES
3.1. In the size of 17 x 27cm, MS # 1245 has 1267 folios in all.
The marigins have been drawn vertically, thus the total written
area on each folio measures about 14 x 24cm. The folio numbers
have been inscribed at the middle of right hand margin. Usually,
each folio comprises 19 lines but instances of variation,
particulary tightly recorded text, are also quite noticeable. It has
been written very neatly with a very few erasures and deletions.
The opening four (unnumbered) folios have been illustrated with
flowery and geometric motifs. The note appended by the dealers
claims that the third and fourth decorative folios contain a hymn
recorded in the handwriting of Baba Buddha and Guru
Hargobind's Nìsãn respectively. The text starts on folio 27 with
the Japujì followed by liturgical hymns of Sodaru section.1
Besides, the epilogue, the text has been divided into 30 rãga
sections. The sequence of rãgas up to Wadhans, corresponds to
the Àdi Granth but afterwards it differs radically. Contrary to
the earlier manuscripts of the Àdi Granth, a table of contents
(aawij) is not available at the outset, instead a separate index
has been appended at the beginning of each rãga. It seems in
the index alongwith the serial numbers, the scribe intended to
record the folio number of each hymn, but due to some reason
dropped the scheme incomplete.2 Apart from the liturgical hymns
of Sohilã and Sopurakhu sections, Guru Tegh Bahadur's
compositions are not available in it. Significantly, except for a
few salokas of Kabir and Farid, the whole corpus of Bhagat-bãnì
has been excluded from it. On the other hand a considerable
number of extra-canonical writings attributed to Guru Nanak,
1. In the liturgical section, it omits the hymns of the Sopurakhu and
Sohilã sub-sections.
2. For the scheme of folio number of hymns, see index of Srì Rãga,
folio 39, also see plate VIII, p. 188.
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Guru Amar Das and Guru Arjan have found a place in it. The
arrangement of hymns within a rãga and sub-sections,
invariably follows the Àdi Granth pattern, but instances of
variations are also quite noticeable. The epilogue section is
radically different from that of the Àdi Granth.1 Towards the end
of a rãga or in between the various sub-sections i.e., chaupadãs,
as_padìs, chhants, etc., blank spaces have been left. Interestingly,
at a number of places only the first line of hymn has been
inscribed and suitable blank space has been provided for the text,
ostensibly to be filled in at some later stage. Although, intances
of text completed later on by the primary as well as secondary
scribe, are quite visible, yet there are about 170 hymns and
salokas which are of an incomplete nature. Resultantly, some of
the folios are partly or completely blank. Even, some folios,
especially 22 folios at the beginning are missing. Whether they
have been reserved for the master table of contents or not ? What
type of writings do they have ? Why have they been removed from
it ? These are some of the issues which are difficult to be
explained.

IV. AUTHORSHIP
4.1. The authorship of the Sikh Gurus has been differentiated
by employing the term Mahalã (qhvj) which invariably follows
the name of rãga. At a few places authorship has been mentioned
both in words and figures.2 Except for a few instances the salokas
of the Sikh Gurus, found recorded in the various vãrs of different
modes, the term Mahalã referring to authorship has been
dropped.3 Consequently, anyone who is not well-versed in Gurbãnì
can easily be misled that Guru Angad for instance, has no
1. The sequence of epilogue section is as : Saloku vãrãn te bahri,
Saloku Sahaskiritì, Gãthã, Samavan ka chalatu, Ratanmãlã
(M.1), Swayye (M.5), Chaubole (M.5), Swayye (M.5) and Swayye
of Kalh Bha__.
2. Interestingly, it occurs at the head of Guru Arjan Dev's hymns, see
Dev Gandhãrì, folio 496; Bairã~ì, folio 676; and Mãru, folio 930.
3. Most scholars feel that originally the salokas juxtapositioned
between the stanzas of various vãrs, were without attribution.
They hold that Mahalã indicating to the authorship have been
added at a later stage, see Jodh Singh, Kartãrpurì Bì~ de
Darshan, p. 52; also, see Sahib Singh, Àdi Bì~ Bãre, pp. 79-80. For
saloka with attribution in MS # 1245, see Rãmkalì ki Vãr, M. 5,
folio 901.
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composition to his credit. Though, authorship has not been
indicated, yet one can find the second Guru's salokas at their
fixed place. Similarly, the authorship of stanzas which Guru
Arjan had added to the vãrs of earlier Gurus, has not been
recorded.1 The most distinctive feature connected with the
authorship is the attribution which has been simultaneously
recorded under two authors. For instance a hymn (laepip dqv{ lp
qiSp dstjH[) of Guru Nanak in Gau~ì mode has been repeated
under the same rãga as that of Guru Arjan.2 Similarly, three
hymns of Guru Nanak, one occurring in Dhanãsarì (Vsdi wi[ aj
dlqdibj ujdH) and two in Suhì (ufp afp wj W.Z W[Cpvjn FJcj hAj l'dH
up dalp Fjrlg) though recorded in the index as well as in the text
under the section of Guru Nanak's writings, yet they have been
attributed both to Mahalã 1 and Mahalã 3.3 Besides, an as_padì
(vjv[ ejiWp A'dcbj) in the index of Mãru mode has been attributed
both to Mahalã 1 and Mahalã 3, but the text describes it to be
of Guru Nanak alone.4 Again a sohlã (wpsida wiV{hji bfjij) of Guru
Nanak has been recorded under the authorship of Guru Arjan.5
In addition to that two salokas (ZVjlig ZVr.ag ujSgb{n u'e V Ferg
wfC{) of Guru Amar Das and one (lFVj ijej dry l' Fvj) of Guru
Ram Das, have been inscribed as Guru Nanak's compositions.6
Similarly, three salokas (lFVj sjaj bjdf h{n eSa[ l[r V h'rHgn
F{ drdy lF bjwji h{) have been attributed to M. 3, whereas
according to the Àdi Granth, they are the writings of Guru Ram
Das.7 It is obvious, inadvertently or deliberately the authorship
of many a hymn has not only been wrongly attributed but
confused as well.

V. ARRANGEMENT
5.1. Though, the rãga pattern has been adopted to organize the
1. For example stanza number 27 (lF' ria{ yvap) which Guru Arjan
Dev has added to the Vãr Malãr kì, M.1, does not carry the
attribution, see folio 1182.
2. See rãga Gau~ì, folios 157, 162, 219.
3. For Dhanãsarì hymn, see folios 561, 565 and for Suhì hymns, see
folios 697, 701.
4. See index and text of Mãru, folios 918, 940.
5. See Mãru, folio 1001.
6. See salokas surplus to the vãrs, folios 1234-1236.
7. Ibid., folios 1244, 1246; also see AGGS, pp. 585, 1419.
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hymns, yet its sequence is quite different from that of the Àdi
Granth. The hymns within a rãga has been classified into various
sub-sections, namely chaupadãs, as_padìs, chhants and vãrs. As
usual the shorter compositions precede the longer ones. Guru
Nanak's compositions falling under various sub-sections have
been placed at the beginning of each section followed by the
writings of his successors. Within a sub-section hymns have been
arranged according to the beat and separate serial number for
the writings of each author has been inscribed. Invariably, with
a few exceptions internal arrangement of a rãga, sub-sections and
the writings of an author, is in conformity with the Àdi Granth.
However, on close scrutiny, we observe certain anomalies in the
pattern which are not only revealing, but are also very significant
to ascertain its status and anteriority as well.
5.2. As mentioned earlier, instead of a master table of contents,
a separate index of hymns has been appended at the outset of
each rãga. It has been assumed that "this is the only extant
manuscript in which the table of contents were prepared before
the actual text was inscribed".1 In fact a perusal of its internal
structure, especially relationship between the index and text of
the respective rãgas, holds the key to test the veracity of the above
statement. A comparative study of the index and text of Srì rãga
reveals that three hymns (28, 29 and 30) of Guru Arjan inspite
of being assigned to beat 1 (zip 1) have been placed after the
hymns of beat 6 (zip 6), an irregular place meant for them.2 It
is interesting to note that in the text they have been again
reshuffled to serial number 17, 23 and 24, but the order in the
index inspite of variation in beat, corresponds to the Àdi Granth.
Obviously, the text of Srì rãga has not been inscribed in
accordance with its index position. Similarly, the text of Gau~ì
mode was at variance with its original index position. Subsequently,
not only the serial numbers of Guru Nanak's hymns (5 and 6)
have been reversed but another entry at No. 12 has been
introduced in the index.3 Similar reversal of serial numbers in
the index of Àsã, Rãmkalì and Bihãgrã are quite noticeable.1
1. Gurinder Singh Mann, The Making of Sikh Scripture, p. 84.
2. For violation of beat (zip), see index of Srì rãga, folio 41; also see
To^ì, folio 670.
3. See index of Gaurì, folio 157.
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Furthermore, the index of Kãn~ã is akin to the Àdi Granth but
its text especially, six as_padìs belonging to Guru Ram Das, occur
after the chhant of Guru Arjan, an unusual place for the
as_padìs.2 All these factors suggest that index and text of MS #
1245, are replete with anomalies.
5.3. Another anomaly in the organization of text and index relates
to omissions and additions. For example, in Tilang mode, three
hymns, one belonging to Guru Ram Das (q[i[ ljhj q{ hdi silV), and
two of Guru Arjan (dqhirjV ljdhW dqhirjV and u' sgl{ epi dltCj) are
available in the text, but their reference in the index has been
omitted.3 Originally, the index and text of Kedãrã did not comprise
a Kachì-bãnì hymn (hdi w[ yiV dVda Vqlwji) attributed to Guru
Arjan but its entry into the index and text as well, was a later
insertion.4 Significantly, the Kachì-bãnì forming part of MS # 1245
has not been recorded in accordance with the set pattern. For
instance, the Kachì-bãnì chhants (ly[ q[i[ WjW'vj and wdi vjvy qVp
v'FjSj) attributed to Guru Amar Das and Guru Nanak, forming
part of Srì and Suhì modes respectively, instead of chhant subsections, occur at irregular positions.5 Again in Àsã mode three
hymns of Kachì-bãnì attributed to Guru Arjan do not find place
in the beat section, meant for them.6 There are numerous instances
where the text instead of taking off from the index line, begins with
a different line.7 All these factors indicate that index and text of
MS # 1245 have been taken from different sources. It seems after
copying the index and text into the manuscript the scribe thought
of introducing Kachì-bãnì writings, and in the ensuing exercise
he has violated the set pattern relating to beat and genre as well.
5.4. As pointed out earlier, at some places only the first line of
a hymn or saloka has been inscribed. Consequently, it has been
assumed that the scribe of MS # 1245 was still in the process
1.
2.
3.
4.
5.

See folios 340, 507, 817.
See index and text of Kãnrã, folios 1184, 1198.
Compare the index and text of Tilang, folios 679, 681, 682.
See index and text of Kedãrã, folios 1025, 1028.
For chhants of M.3 in Srì rãga, see folios 42, 101-102 and for Suhì
chhants of M.1, see index and text of Suhì, folios 699, 748.
6. See index of Àsã, folio 342.
7. For details, see infra 12.5 chap. 4.
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to work out a plan for the organization of text.1 We cannot resolve
the above phenomenon with a simple argument that the text of
incomplete hymns was yet unavailable, because it will be
incongruous to suggest that even the text of his own writings
was not available with Guru Arjan. Interestingly, irrespective of
the incomplete nature of all such hymns, they have been included
in the index of respective rãgas. Actually the scribe was wellaware of the pattern and text, otherwise it would not have been
possible to allot serial numbers as well as an appropriate blank
space for the text to be filled at some later stage. On the basis
of internal evidence we can safely say that MS # 1245 is not the
result of an earliest attempt, rather its scribe had an access to
a source in which pattern as well as index and text have already
been fixed.

VI. OMISSIONS
6.1. A considerable number of writings, especially relating to the
non-Sikh saints, have been excluded from MS # 1245. As
mentioned earlier, except for a few salokas of Kabir and Farid,2
the whole corpus of Bhagat-bãnì has not found favour to be
included in it. It has been remarked that Guru Arjan's primary
concern was to fix the hymns of Gurus first, and then to deal
with the issue of the hymns of the Bhagats.3 Yet another scholar
has suggested that absence of Bhagat-bãnì from MS # 1245, may
have been the result of a decision (on the part of Guru Arjan)
to drop the writings of non-Sikh saints from the Sikh canon.4 All
these are unreliable and vague explanations, because without
going into the authenticity of so-called earlier extant sources of
Sikh canon, it can be safely concluded that long before the
codification of the Àdi Granth in 1604 C.E., the Bhagat-bãnì had
not only found acceptance but had also become a part of the Sikh
literature. It is noteworthy to remind the readers that Guru
Amar Das and Guru Ram Das had already made reference to
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 25.
2. For the salokas of Farid and Kabir, see Gujrì kì Vãr, M.3. folio 477;
Bihãgarã kì Vãr M.4, folio 518; Rãmkalì kì Vãr, M.5, folios 905-06.
3. Pashaura Singh, op.cit., p. 26.
4. Gurinder Singh Mann, The Making of Sikh Scripture, pp. 91-92.
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the spiritual perfection of some of the Bhagats of the Àdi Granth.
Guru Arjan has also appreciated the Bhagats for their devotion
to God.1 Furthermore, if we take into account the existence of
Kabir's salokas along with the comments of Sikh Gurus in MS
# 1245, then Gurinder Singh Mann's argument that "around
1600 A.D., Guru Arjan considered dropping the hymns of the
saints from the canon" looks totally untenable.
6.2. The vital question remains as to why has the scribe of
MS ã 1245 ignored the Bhagat-bãnì completely ? It is not a
simple but very serious issue which requires in-depth investigation.
One possible explanation may be that by omitting Bhagat-bãnì,
the scribe has tried to place the hymns of the Sikh Gurus on
a spiritually higher pedestal than that of the Bhagats. But
because of the presence of Bhagat-bãnì in Sikh Sangats, the
probability is that he is out to compile a volume, a singular
collection and for that he has conceived no role for the Bhagats.
Exclusion of Bhagat-bãnì, instead of bringing MS # 1245 close
to the main Sikh scribal tradition proves it to be of radically
different tradition. It is very important to remind inquisitive
readers that collections of Gurbãnì which the Mìnãs had prepared
under the guidance of Miharban, likewise MS # 1245, had the
hymns of the Sikh Gurus alone and not of the Bhagats.2 Very
truly the Guru Har Sahai Pothì, the so-called early source of Sikh
canon, which has been in the custody of Miharban and his
descendants, is said to have in its first part only the hymns of
Sikh Gurus and Bhagat-bãnì had come to be included in its latter
part. It leads us to suggest that MS ã 1245 has something in
common with the first part of Guru Har Sahai Pothì. If we are
on the right track then MS # 1245 marked a stage in the Mìnã
tradition when Bhagat-bãnì was of no use to them.
6.3. The panegyrics (lrHgH[) by the Bhatts, eulogising the Sikh
Gurus are not found in their totality. To prove MS # 1245 as an
earlier draft, it has been opined that by the time this manuscript
was written some of the Bhatts had not yet appeared in the court
of the Guru.1 On close scrutiny we observe that only 32 panegyrics
1. For Guru Amar Das, Guru Ram Das and Guru Arjan Dev's
comments about the Bhagats, see AGGS, pp. 67, 733, 835, 1192.
2. Gos_i Guru Miharvãnu, p. 175.
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(lrHgH[) by Kalh Bhatt have found acceptance in it.2 But it does
not prove that except Kalh no other Bhatt had yet arrived at Sikh
Gurus' court. On the basis of scriptural as well as traditional
Sikh sources we can very safely state that led by Bhikha, the
Bhatts had appeared for the first time at Guru Amar Das' court
at Goindwal.3 Even panegyrics, composed by Bhikha and his
associates in praise of Guru Amar Das are enshrined in the Àdi
Granth.4 The issue remains as to why has the scribe of MS #
1245 chosen the panegyric of Kalh Bhatt alone to include in it ?
It seems our scholars have not delved deep into the historical
developments within the Sikh Panth. Actually, during the
internal crisis or schism created by the Mìnãs, the Bhatts and
minstrels had also come to be divided into rival camps.5 It is very
important to note that the Mìnã collections which have been
prepared under the supervision of Harji (D. 1694 C.E.) comprised
the panegyrics of Kalh Bhatt alone.6 Further, likewise the MS
# 1245, the Minã literature also recalls Kalh or Kalasahar by
the name of Kala Bhatt.7 Truly, all the 32 panegyrics (lrHgH[)
included in MS ã 1245 under the authorship of lrHgH[ epiP b>es w[
wjv[ FdB wga[, have turned out to be the compositions of Kalh Bhatt
only. Omission of panegyrics of the Bhatts, again indicates that
MS ã 1245 has originated in close proximity to the Mìnã tradition.
6.4. Some scholars have been widely out of the mark to identify
the hymns which do not appear in MS # 1245. For example it
has been stated that beq be'yi sil a[ij and epiP fPij q[ij epiP
occurring respectively in Àsã and Rãmkalì modes of the Àdi
Granth do not find a place in it.1 But a close look at the text of
above rãgas belie the above statement. The vãr of Satta and
Balwand in Rãmkalì mode is also not found in its text. The
conclusion has been drawn that it has not come into vogue by
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 26.
2. For the text of these panegyrics, see folios 1264-1267.
3. Sarup Das Bhallas, Mahimã Parkãsh, p. 126; also see Balwant
Singh Dhillon, Srì Guru Amar Dãs Abhinandan, p. 19.
4. For the text of swayyes of the Bhatts composed in praise of Guru
Amar Das, see AGGS, pp. 1392-1396.
5. Kesar Singh Chhibbar, Bansãwalìnãmã, p. 50.
6. Gosti Guru Miharvãnu, p. 343.
7. Ibid.
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the time this manuscript was ready.2 It is very significant to note
that the scribe has made a reference to it in the index of Rãmkalì.3
Evidently, he was fully aware of the vãr otherwise he would not
have referred to it in its index. It is very obvious that while
recording the manuscript, the scribe has deliberately omitted it
from record.
6.5. Some salokas of Guru Nanak and three hymns and a few
salokas of Guru Amar Das, have not found a place in it.4 Like
so many old manuscripts of Sikh scripture, it does not include
Guru Arjan's vãr in the Basant mode. Actually, a considerable
number of Guru Arjan's hymns have been excluded from it.
Though, on the basis of the non-availability of some hymns, the
scholars have been debating the original structure of the
liturgical section, yet they have no explanation to offer for the
large number of missing hymns. Although, it can be argued in
the case of Guru Arjan's hymns, that such hymns had not till
then been composed, but there is no explanation why the
compositions of earlier Sikh Gurus have been excluded. Hence,
the line of their late construction is not tenable. In reality the
manuscript is marred by numerous scribal mistakes and
omissions. Instances of missing lines and stanzas are not
uncommon.5 While evaluating its genuineness, mind has not
been applied to the fact of missing text. As illustrated earlier due
to sectarian affiliation of the scribe the Bhagat-bãnì and
panegyrics of the Bhatts have not found a place in it. Similarly
some of the hymns, which were in full knowledge of the scribe
have been deliberately omitted. In fact, to prove its earlier origin
inflated data has been presented, which are totally untenable in
the face of internal as well as external evidence.
1. Gurinder Singh Mann, The Making of Sikh Scripture, p. 244; Piar
Singh, Gãthã Srì Àdi Granth, p. 160; but a close examination of
the manuscript reveals that the hymns in question are very much
present in it, see folios 341, 819.
2. Pashaura Singh, The Text and Meaning of The Àdi Granth, p. 26.
3. See index of Rãmkalì, folio 819.
4. For the compositions of the Sikh Gurus which have been omitted
from it, see infra Appendix III.
5. See infra section 12.2 chap. 4.
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VII. REPETITIONS
7.1. Although, a few hymns, especially of the liturgical section,
have been repeated in the Àdi Granth with slight variation, yet
a considerable number of hymns have been repeated in this
manuscript without any variation.1 It seems either the scholars
have failed to take account of them or have not addressed
themselves to unearth the purpose of such repetitions. For
instance, two of the fifteen apocryphal chhants (ly[ q[i[ WjW'vj a[i[
Vjr{) attributed to Guru Amar Das, have been repeated on the
very next folio.2 As mentioned earlier, a hymn (laepi dqv{ lp qiSp
dstjH[) of Guru Nanak in Gau~ì has been included in the same
rãga under the authorship of Guru Arjan.3 A Dhanãsarì hymn
(q[i[ ljhj q{ hdi silV) of Guru Ram Das occurs in rãga Tilang also.4
Similarly, a hymn (bjRp hqji[ ijq dfbji[) of Guru Arjan in Gau~ì
mode is also found in rãga Mãjh.5 A Suhì mode hymn (u' sgl{ epi
dltCj) of the fifth Guru has also found its way into Tilang,
although in this case information to take it to Suhì mode has
been provided in the margin.6 Significantly, a hymn (epi fPi[ uW
FH[ s{bjvj) has been recorded at serial No. 31 and 39 also.7 By
repeating it in the index as well as text of Suhì, the scribe has
given proof of his gross negligence. Similarly, in place of stanza
No. 30 (VjVw rgyjidh l.a qpdV) which Guru Arjan has added in the
vãr of Guru Ram Das in Gaurì mode, stanza No. 33 (aP lyj ljdhW
bda rcj) has been repeated.8 Likewise, a considerable number
of salokas of Guru Arjan, have been recorded twice.1
7.2. On the basis of a Suhì hymn (u' sgl{ epi dltCj), it has been
deduced that from the language and thematic point of view. Guru
Arjan has been reshuffling the hymns of Sikh Gurus from one
1.
2.
3.
4.
5.

For the hymns recorded twice, see infra Appendix IV.
See the text of Srì rãga, folios 101, 102.
See rãga Gaurì, folios 157, 162, 219.
See the text of Dhanãsarì and Tilang, respectively at folios 572, 681.
See the text of Gaurì and Mãjh, folios 116, 220; Piar Singh's claim
that it occurs in Sãrang mode of the Àdi Granth is totally wrong,
see Gãthã Srì Àdi Granth, p. 150.
6. See the text of Tilang and Suhì, folios 682, 728.
7. See the text of Suhì, folios 713, 714.
8. See the text of Gau~i folios 319, 321
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mode to another.2 But most of the scholars who consider MS #
1245 as 'an earlier draft' or 'earliest extant source' of the Sikh
canon have failed to take notice of the above-mentioned
repetitions. Either they have no knowledge of the dual occurrence
or they have not addressed themselves to unravel the mystery
surrounding repetitions. They have no explanation to offer as to
whether the above hymns have not been repeated in the Àdi
Granth due to editorial policy or their dual occurrence in MS #
1245 was the result of arbitrariness of the scribe. As stated earlier
there are some hymns in this manuscript which appear to have
been recorded again due to the negligence of the scribe. One hymn
each of Guru Ram Das and Guru Arjan has been repeated in
Tilang mode. Interestingly, these hymns have been excluded from
the index.3 Obviously, the scribe was well aware of the fact that
they do not form part of Tilang. Actually, a hymn (bjRp hqji[ ijq
dfbji[) of Guru Arjan which has been recorded both in Gau~ì and
Mãjh modes in MS # 1245, helps us to solve the mystery of dual
occurrence. In the Àdi Granth it has been recorded under Gau~ì
Mãjh,4 indicating to a mode of Gaurì which was prevalent in the
Mãjhã region. But the scribe of this manuscript has misunderstood
it to record the hymn in Gaurì as well as in Mãjh. Consequently,
practice to sing it in two different modes might have come into
vogue. Thus, it is quite possible that in the musical tradition of
the scribe the hymns which have been repeated in different rãgas,
were actually sung in two different modes. It helps us to suggest
that scribe of MS # 1245, belonged to a musical tradition which
was different from that of the Àdi Granth.

VIII. APOCRYPHAL WRITINGS
8.1. Existence of apocryphal writings is another significant

1.
2.
3.
4.

For the hymns recorded twice, see infra Appendix IV.
Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 127.
See index of Tilang, folio 679.
AGGS, p. 217.
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feature of this manuscript.1 Unfortunately, some of the seasoned
scholars in their enthusiasm to project its uniqueness, have been
very unfair in their judgement to brand the genuine hymns as
that of Kachì-bãnì.2 Leaving aside this issue, we observe that one
as_padì in Àsã, a chhant in Suhì and about eight salokas
attributed to Guru Nanak which do not appear in the Àdi Granth
have found a way into it.3 Even an apocryphal composition, the
Ratanmãlã, a ha_h-yoga treatise supposed to have been authored
by Guru Nanak, has also found a place in it.4 Similarly, one
as_padì each in Àsã and Rãmkalì and 15 chhants in Srì rãga
recorded under the authorship of Guru Amar Das, occur only in
this manuscript.5 Significantly, 14 hymns spread over in various
modes and about six salokas of apocryphal nature attributed to
Guru Arjan have also been included in it.6 On the basis of above
evidence we can very well call MS # 1245, a rich repository of
apocryphal writings.
8.2. A close look at the apocryphal writings included in
MS ã 1245, reveals that a major portion of Kachì-bãnì has been
entered under the authorship of Guru Arjan. Secondly, most of
the Kachì-bãnì hymns do not occur in the middle of a metre or
sub-section, but at the end of it. On examination, we find that
their entry into the indexes has been inserted at some later

1. For the text of Kachì-bãnì, see infra Appendix V.
2. Piar Singh holds that q[i[ ljhj q{ hdi silV \ZVjlig q! 4|n epi fPi[ uW
FH[ s{bjvj \lPhg q! 5|n epip e'fjvp epip e'dr>sj \qjiP l'vh[ q! 5|n hdi w[ v'w
lsj epS ejrdh \F{iYp q! 5| and bdVw debjV bdVw dZbjV \F{iYp q! 5|
are absent in the Guru Granth, see Gãthã Srì Àdi Granth, pp. 156,
157, 163, 164. Similarly Gurinder Singh Mann finds that bjYp hqji[
ijq dfbji[ \qjN q! 5| is not available in the Kartãrpur Pothì, see The
Making of Sikh Scripture, pp. 242, 311. Actually, both the scholars
have failed to observe that some of the above hymns have been
recorded in the manuscript twice and even some take off from a
different line than that of the AGGS; also see Amarjit Singh
'Gãthã Srì Àdi Granth', Gurmati Parkãsh, Jan. 1993, pp. 63-70.
3. For the text of apocryphal writings attributed to M.1, see infra
Appendix V.
4. Ratanmãlã in it has only 18 stanzas, for its text see folio 1257.
5. For the text, see infra Appendix V.
6. For the text of these writings, see infra Appendix V.
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stage.1 Evidently, these writings were not part of the original
source on which the scribe has depended to prepare it. In his
attempt to incorporate the extra-canonical writings, the scribe
has not only violated the norm of musical beat (zip) but has also
taken liberty to violate the pattern fixed for recording the hymns.2
The recording of apocrypha coupled with its being placed at the
end of set pattern, substantiate that neither is it an earlier draft
nor it ante-dates 1604 C.E., the year in which the Àdi Granth
was codified.
8.3. What is the source or origin of these writings ? Why such
a large number of them have found their way into this
manuscript only ? Are they really the compositions of Sikh
Gurus ? Why have they not found acceptance with Guru Arjan
to be included in the Sikh scripture ? These are some of the very
relevant issues to which the scholars should have addressed to
themselves. Unfortunately, some of the scholars are not even
aware of the existence of above-mentioned apocrypha.3 While
analysing the antecedents of this manuscript either the above
issues have been overlooked or have been explained in a very
casual manner. If it is believed that it is an earlier draft, and
that it had been the basis for editing the Àdi Granth, then the
learned scholars should have given reasons for the absence of
apocrypha from the Sikh canon. It is very incongruous to suggest
that Guru Arjan first included in the so-called earlier draft the
Kachì-bãnì relating to his predecessors and then edited it out
from the Àdi Granth. The argument that apocryphal writings
relating to Guru Nanak and Guru Amar Das might have been
overlooked in the process of rearranging and copying by the scribe
of Kartãrpurì Bìr, is far from convincing.4 It is equally absurd
to state that Guru Arjan or the scribe commissioned by him first
included the Kachì-bãnì attributed to himself and then consciously
1. For such insertions, see indexes of Suhì and Kedãrã, folios 699, 1025.
2. See supra footnote no. 2, p. 192; footnotes 2, 5, 6, p. 193.
3. Pashaura Singh has pointed out only 15 chhants of Kachì-bãnì
attributed to Guru Amar Das, see The Text and Meaning of the
Àdi Granth, p. 9, f.n.32.
4. Gurinder Singh Mann, The Making of Sikh Scripture, pp. 202-207.
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deleted it, because he was not satisfied with its poetic merit.1
Existence of apocrypha is a pointer to the fact that MS # 1245
has originated from a totally different tradition which has
nothing to do with Guru Arjan.
8.4. The problem of apocrypha included in this manuscript,
requires an in-depth investigation. The scriptural as well as
traditional Sikh sources confirm that Guru Arjan was well-aware
of the fact that some apocryphal writings were in circulation
among the Sikh Sangats.2 He was absolutely in no doubt that
who were churning them out. In all probability the Kachì-bãnì
hymns included in this manuscript could not find acceptance
with Guru Arjan because they were not genuine and owed their
origin to the dissenters' camp.
8.5.1. It is well known in Sikh history that some of the rivals of
Sikh Gurus were confusing the originality of Gurbãnì by churning
out spurious hymns. Some apocryphal hymns included in MS #
1245 provide insight into their designs. To take stock of distortion
and interpolation, a few illustrations from this manuscript will
suffice it. For instance in rãga Gaun^ lines of hymn No. 21 have
been inverted to record it as : V dHh WpTj Vj dHh Wjvj. Towards the
end, the scribe intended to record an other hymn which began from
byiu woj qhj bVPf, a line of the above hymn, but has left it
incomplete.3 Similarly, in Bhairo mode, though two hymns hdi w[
v'w lsj epS ejrdh and f+afjv f+F dnfjv have been inscribed with
complete text at serial No. 51 and 54 but by taking two lines F{
wRp FRp fdCbj and bdVw debjV bdVw dZbjV of the respective hymns,
an abortive attempt has been made to record two more hymns.4
Evidently, the scribe has split the text of a hymn to compose a new
hymn. The above contention is not wholly unfounded when we
observe that Gurbãnì has been used to fabricate new hymns.
1. Gurinder Singh Mann, The Making of Sikh Scripture, p. 208.
2. For scriptural evidence on the issue of Kachì-bãnì, see the
compositions of Sikh Gurus found recorded in the AGGS, pp. 304,
920; also see Kesar Singh Chhibbar, Bansãwalìnãmã, p. 50;
Sikhãn dì Bhagatmãla, pp. 131-32.
3. See the text of Gaun^, folios 693, 694.
4. See the text of Bhairo, folios 1065, 1066.
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8.5.2. In the Àdi Guru Granth Sãhib there are a number of hymns
which depict the religio-spiritual enviornment of Ramdaspur, the
earlier name of Amritsar. One of the hymns begings as :
epdi fPi{ dnfj Zjig mm
f+dF fPig v'y hqjig mm
wdi dHlVjVp de+dh bjH[ mm
bVs q>ev lpt fjH[ mm1

But by distorting the above verses the scribe of MS # 1245 has
fabricated an apocryphal hymn which starts as :
ijqsjlfpdi uW bjH[ mm
aj bV.s q>ev lpt fjH[ mm2

8.5.3. Moreover in the epilogue section of this manuscript we
come across an apocryphal saloka attributed to Guru Nanak,
which has in it the following verses :
ZVp lp wjes wvq ZVp duap dvtgb{ lyj VjYp mm
ZVp qlrjSg qlp ZVp dvtShjij lp ZVp up epiqpdt dvt{ VjYp mm!!!!!
wvq uv' lSp wjes{ qlrjSg uv ujYp mm
dvtShjij lp uv' dul dhis[ Vjhg VjYp mm3

A keen scholar of Gurbãnì will not fail to discern that these verses
have been fabricated on the basis of different strands of Guru
Nanak and Guru Amar Das' compositions.4 At another place
stanzas of an aspadì have been converted into pau~ìs and an
additional apocryphal saloka have been inscribed at the
beginning of each of them.5 Though, there are numerous
examples where apocryphal writings have been juxtapositioned
between the compositions of Sikh Gurus, but a saloka in the
epilogue section presents the best example of such distortions.
The saloka in question runs as :
u'e V Ferg wfC[ u'ep V q{v[ r[dl mm
zdi W{dnbj u'e fjHgb{ ldaepi w[ Rpfs[l mm
ldaepi dqdvbj ujSgb{ lap f{V[ lap tjdH mm
lap hg bjA{ lda ih{ la[ lr{ lqjdH mm
AGGS, pp. 621-22.
See the text of Sorathi, folio 635.
See salokas surplus to the vãrs, folio 1234.
For example look at the compositions of Guru Nanak and Guru
Amar Das in the AGGS, pp. 84, 1291.
5. For the text of apocryphal salokas, see Bilãwal, folios 797, 798.
1.
2.
3.
4.
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ldaepi dqdvbj lyp xvp Vjqp dvtjH[ v[tp mm
VjVw hdi w[ Vjqp dWVp ugrSp dWioj H[wp mm1

The first verse of the above saloka has been taken from a saloka
of Guru Amar Das2 and the rest has been fabricated in the name
of Guru Nanak. Attempts at forgery coupled with the inclusion
of such a large number of Kachì-bãnì writings, restrict us to
think that MS # 1245 is a genuine product of Sikh scribal
tradition. Anyway, the apocrypha composed on the lines of
Gurbãnì to imitate it can not prove that this manuscript is older
than the Àdi Granth, rather it provides evidence to suggest that
it is a later work. If we add apocrypha to the genuine writings,
then the size of Sikh Gurus' writings would turn out to be much
larger than what we have in the Àdi Granth. Consequently, the
standard rule of textual criticism, that "the shorter reading is
to be preferred to the longer one" will restrain us to believe that
this manuscript has its origin in the pre-Àdi Granth period i.e.,
1604 C.E.

IX. RÀGAS AND TUNES
9.1. The sequence of rãgas suggests that the scribe was following
a musical tradition which was different from that of the Àdi
Granth. Besides, the sequence, there are some other muscial
features of this manuscript which have hitherto remained
unnoticed. For example Nat Nãrãin (VB VjijdHS) a musical mode
of the Àdi Granth has been spelt in an unusual manner as Nat
Narãnì (VB VijSg).3 Secondly, unlike the Àdi Granth tradition the
composite rãga of Parbhãtì Bibhãs (fiFjag dWFjl) has been
inscribed simply as Parbhãtì.4 Except one, the majority of the
hymns in Basant, have been divorced from its Hìdol form.
Significantly, two hymns of Basant mode have been entered
under Hìdol (hgc'v) only.5 Perhaps in the musical tradition of the
scribe Parbhãtì's Bibhãs mode did not exit. Likewise, Basant
Hìdol was not one but two different modes of music. The index
1.
2.
3.
4.
5.

See salokas suplus to the vãrs, folio 1235.
AGGS, pp. 1420-21.
See the index of rãga Nat Narain, folio 661.
Confer the index and text of Parbhãtì, folios 1209-1227.
For the modes of Basant, see folios 1072-1088, 1088, 1088-1089.

MS # 1245 : MYTH OF AN EARLY DRAFT RECONSIDERED 205

of Gaunt mode has been inscribed as aawij e'c dWvjrv wj.1 It
again indicates that probably in the musical tradition of the MS
# 1245, Gaunt and Bilãwal were identical or closely related
modes. Significantly, contrary to the Àdi Granth, Guru Nanak's
Onkãr composition does not carry in its title the term of Dakhnì,
a mode of Rãmkalì.2 Similarly, the beat of Dhamãl (Zqjv{ wg yjvg)
which does not occur anywhere in the Àdi Granth, has been
indicated for singing.3 We have already observed that scores of
hymns recorded in this manuscript begin from a different line
than that of the Àdi Granth.4 These variations were also due to
the musicians, who have brought innovations to take off a hymn
for singing in their own style. Even some of the hymns have been
recorded in more than one rãga which again suggest that in the
musical tradition of the scribe, practice to sing such hymns in
two different modes was prevalent. Addition of vocatives such as
r[ and i[ are pointer to the fact that the scribe or musicians
associated with him have introduced modifications in the text to
suit their musical requirements.
9.2. Though, in the Àdi Granth nine vãrs of different modes of
various authors have been assigned dhunnìs (tunes indicating
the musical style for singing), yet in the indexes of MS # 1245,
seven vãrs have been referred with their dhunnìs.5 For example :

1.
2.
3.
4.
5.

i)

\eRpCg wg| rji lv'wj Vjdv qhvj 5
ijdH wqjv sg q"u sg wg rji wg ZpVg (folio 160).

ii)

\bjlj wg| rji lv'wj Vjv qhvj 1
Bpc[ bliju{ wg ZpVg (folio 343).

iii)

rji ePuig wg lv'wj Vjdv qhvj 3
dlw.si dWijhq wg ZpVg (folio 457).

iv)

\rch.l wg| rji lv'wj Vjv qhvj 4
vjv Wdhvgq wg ZpVg (folio 523).

v)

lji.e wg rji lv'wj Vjdv qhvj 4
ijdH qhq[ hlV[ wg ZpVg (folio 1097).

See the index of Gaunt, folio 685.
See Rãmkalì, folio 867.
See the text of Bilãwal, folio 797.
For details see infra section 12.5 chap. 4.
The vãrs whose dhunnìs have been dropped are as : Vãr Mãjh kì
M. 1 and Rãmkalì kì Vãr M. 3.
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vi)

\qvji wg| rji qhvj 1 lv'wj Vjdv
ijS[ w{vjl aoj qjvs[ wg ZpdV (folio 1150).

vii)

\wjVC[ wg| rji lv'wj Vjdv q! 4
qPl[ wg rji wg ZpVg (folio 1184).

Naturally, the dhunnìs mentioned in the indexes should have
been inscribed in the text as well but except two, all the dhunnìs
have been dropped.1 Their mention in the text also occurs
somewhat differently. For example :
i)

rji rch.l wg lv'wj Vjv 4
vjv Wdhvgq wg ZpVg Ypfdi ejrSg (folio 551).

ii)

rji qvji wg lv'wj Vjv qhvj 1
qjvs[ wg ZpVg Rpfdi ejrSg (folio 1171).

Whether the omission of dhunnìs was due to the arbitrariness
of the scribe or a deliberate act on his part ? In Pashaura Singh's
view around mid 17th century, Mughal officials were not only
successful to create dissensions, but also prevailed upon certain
groups within the Panth to remove the dhunnìs from the text
of the Àdi Granth. Subsequently, Lahore recension of the Àdi
Granth emerged in which disapproving Guru Hargobind's policy
of armed confrontation, dhunnìs of vãrs came to be dropped.2 If
it is true then MS # 1245 belongs to a period when debate within
the Panth over the use of dhunnìs with the vãrs has not yet been
settled. Anyway, partial mention of dhunnìs coupled with abovementioned musical variants associate MS ã 1245 to a musical
tradition which was not only unusual but distinct from the
musical tradition of the Àdi Granth.

X. NÁSÀN
10.1. While offering MS # 1245 for sale to the University, the
manuscript dealers have appended a note claiming that on fourth
folio it enshrines Nìsãn penned by Guru Hargobind.3 It seems to
enhance its antique value they have associated it with the sixth
Guru, but in reality the orthographical features of the Nìsãn,
prove it to be of Guru Tegh Bahadur. The Nìsãn in question
1. Piar Singh's statement that MS # 1245 in its index carries
reference to the dhunnì of Vãr Rãmkalì M. 3, is totally unfounded,
see Gãthã Srì Àdi Granth, p. 162; also see MS # 1245, folio 819.
2. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 67.
3. For the note of manuscript dealers, see infra Appendix I.
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comprises the Mul-Mantra which has been inscribed on a
separate piece of paper and has been pasted on the illuminated
folio. Significantly, the colour and quality of paper on which the
said Nìsãn is recorded, match with the paper of MS # 1245.
Perhaps, it was not an integral part of the manuscript and has
come to occupy its present place in the manuscript at some later
stage of its history. Whether it is the handiwork of the scribe, the
custodian or the dealer ? It is very difficult to be explained
satisfactorily. Considering the sanctity and status accorded to the
Nìsãn of Sikh Gurus, it should have been placed on the opening
folio. Normally, it should have got precedence over the so-called
hymn attributed to Baba Buddha. Since, it has been introduced
later on, consequently its mere presence in the manuscript is of
little merit to associate the scribe with the main stream of
Sikhism. The scholars who consider MS # 1245 of an earlier
origin, have failed to visualize the problem as to why the scribe
or custodian failed to get the Nìsãn of an earlier Guru
contemporary to him. If it has been prepared by Guru Arjan or
the scribe commissioned by him then it could have preserved the
Nìsãn of fifth or the sixth Master. Ironically, it did not happen,
which puts a big question mark on the manuscript having
originated from Guru Arjan. Though, to ascertain the antecedents
of this manuscript, the Nìsãn is of very limited value, yet it
pushes forward its compilation to the period of Guru Tegh
Bahadur.

XI. ALLEGED HAND OF BABA BUDDHA
11.1. As remarked earlier the manuscript dealers have claimed in
their note that on the third decorated folio, it contains a hymn
written in the hand of Baba Buddha, a venerable Sikh of the
earlier Gurus who continued to serve them up to Guru Hargobind.
The text of the hymn relates to a saloka of Guru Amar Das which
also occurs in Vãr Bihãgarã of Guru Ram Das included in this
manuscript.1 On close scrutiny, we find that recorded on a
separate folio, it has been pasted on the above said folio.1 On the
1. The text of the saloka in question is as :
epiqpdt f+F l[rdh lsj ljyj bVdsVp lhdu dfbjdi mm
lsj bV.s ejrdh epS ljy[ bidZ RpidZ RpdiZjdi mm

¨
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testimony of dealers note, some scholars have established Baba
Buddha and his descendant's close connection with it. They
assume that after preparing it Guru Arjan placed it in the
custody of Baba Buddha and his descendants may have preserved
it as a scriptural relic through the process of handing it over to
next generations.2 On the other hand, Baba Darshan Singh,
the present incumbent on the seat of Baba Buddha at Bir Sahib,
Amritsar, as well as Baba Buddha's descendants at village
Ramdas, district Amritsar, vehemently deny the above story that
neither Baba Buddha has handed down such a manuscript to
their ancestors nor anyone in their line has ever given away such
a document to anybody.3 However, to arrive at their contrived
thesis some of the scholars still insist that the family of Baba
Buddha had lost memory of this manuscript a long time ago,
perhaps when they disposed of the manuscript due to its
incomplete nature.4 However, the fact remains that there is no
internal or external evidence to suggest that Baba Buddha was in
anyway connected with the recording and preservation of MS
ã 1245.
11.2. As usual the manuscript dealers, in their attempt to prove
its antiquity and extract a maximum price for it, have fabricated
the story to associate it with Baba Buddha. Since, the above
notion finds no validity in any source of Sikh history,
consequently to conclude on the face value of their note that MS
¨ b>sdi f+gaqp rdlbj ljyj Zpi widq dvdtbj wiajdi mm
VjVw bjdf dqvjdHlg bjf[ dwifj Zjdi mm
It again occurs in Bihãgre kì Vãr, (M.4), folio 515.
1. To examine the writings beneath it on May 12, 1997, I again
visited the Rare Book Section of the G.N.D. University library and
was astonished to find that the folios bearing the Nìsãn and
alleged handwritings of Baba Buddha were not present in the
manuscript. The University staff managing the above section was
totally at loss to explain the disappearance of above folios.
2. See supra footnote no. 5, p. 184.
3. To verify the fact, on April 13, 1997, I personally visited Sardar
Uttam Singh (84 years old), village head (Nambardãr ) of
Ramdas, district Amritsar, whose ancestors for the last five
generations have been managing the shrine in the village,
associated with the birth of Baba Buddha and his descendants;
also see Bhai Khan Singh Nabha, Mahãn Kosh, p. 881;
'Blasphemous Attacks', ASS, Jan. 1993, p. 16.
4. See supra footnote no. 5, p. 184.
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# 1245 has preserved the hymn recorded in the hand of Baba
Buddha or it has been in the custody of his descendants, is highly
unrealistic and illogical as well.

XII. TEXTUAL VARIANTS
12.1. A close perusal of the text of MS # 1245, confirms that it
is replete with various type of variants. On the basis of certain
variants some scholars have come to the conclusion that text of
this manuscript belongs to an earlier strata, which subsequently
has been revised into the final version of the Àdi Granth. Before
we discuss it, let us have a look into the nature of textual variants
found in it.
12.2. On close examination, one can not fail to take note that the
text of MS # 1245, differs in various aspects from that of the Àdi
Granth. For example, the writings of the medieval Bhagats and
Sufìs as well, have been excluded from it. Except the panegyrics
of Kalh or Kalasahar no other panegyrist has found favour with
its scribe. Similarly, the vãr of Satta and Balwand in Rãmkalì
mode has been deliberately omitted from the text. As remarked
earlier existence of apocryphal writings is another significant
feature of this manuscript. About 38 compositions of Kachì-bãnì
attributed to M.1, M.3 and M.5 which form part of it, have found
no place in the Àdi Granth. The text of some compositions
especially stanza No. 26 and 27 of Ànandu M. 3 in Rãmkalì mode
is quite at variance with the text recorded in the Àdi Granth.
For example :

AGGS
dlr lwda bjdf RpfjdH w{
wiaj bjf[ hpwqp riajH[ mm
hpwqp riajH[ bjdf r[t{
epiqpdt dwl{ WpNjH[ mm
a'C[ W.ZV h'r{ qpwap
lWsp q>DdV rljH[ mm
epiqpdt dul V' bjdf wi[ lp
h'r{ H[wl dlRp dvr vjH[ mm
wh{ VjVwp bjdf wiaj
bjf[ hpwqp WpNjH[ mm26mm

MS # 1245
dlr lwda zi hg b>sdi
dadV ly{ bjdf rljHg mm
rljHg a dlr lwda lwda
lWvp riajHgbj mm
ahj ajqp epWjip h'bj
FjdH sPu{ vjdHbj mm
dHw Vjdq dqdvbj ldaepi
FHg YvBg dlr lWv riajHgbj mm
ahj dqdBbj ajqp FdHbj
fieBp Vjdq vjde h'ip riajHgbj mm
wh{ VjVwp dl\r| lwda
Zpdi wdi ly{ fjHgb{ mm26mm
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dldq+da ljla= fp>V fjf Wgyjis[
aa{ lji V ujSg mm
aa{ lji V ujSg epiP WjNhp
aa{ lji V ujSg mm
dahg epSg l.ljip F=dq lpaj
lpdabj i{dS drhjSg mm
epi dwifj a[ l[ uV uje[
duVj hdi qdV rdlbj
W'vdh b>Ddq+a WjSg mm
wh{ VjVwp l' aap fjH[
dul V' bVdsVp hdi dvr vje{
ujea i{dS drhjSg mm27mm
(p. 920)

dlq+a ljla Whpap rtjSs[
daVg aap V fjdHbj mm
aap V fjdHbj H[ap sbji{
H[ap sbji{ V fjdHbj mm
a={ epS bry V h'H[
Fidq FpvjdHbj mm
dHwVj q[dv ldaepi s[ debjVp b>uVp
aap qdV rljdHbj mm
l[ uV duVj ujda dWW[w h'Hg
dWW[wp duVj bjdHbj mm
wh{ VjVwp ldq+a ljla l'dZ r[thp
H[hp epiPspbji[ aap fjdHbj mm27mm
(folios 883-84)

Besides, there are about 12 hymns attributed to the Sikh Gurus
on which the scribe of MS # 1245 disagrees with the Àdi Granth
over the issue of their authorship.1 About 68 compositions
attributed to M. 1, M. 3 and M. 5 enshrined in the Àdi Granth,
are absent in the text of MS # 1245.2 Though, there are over 170
compositions whose text is of incomplete nature, yet instances
of lines, verses or stanzas missing in the text of MS ã 1245 are
not uncommon. For example :
MS # 1245
i) Gaurì, M.5, chaup. 78,
folio 203.

Missing T
ext
Text
fjiW+hq a[ig liSjdH mm
W.ZV wjdB ai{ hdi VjdH mm
(AGGS, p. 195)

ii) Mãjh M.5, chaup. 1,
folio 107.

hRp z'vg ugRp z'dv zpqjHg
epi silV l.a dfbji[ ugRp mm!!!!!
hRp z'vg hRp z'dv zpqjHg
epi luS qga qpiji[ ugRp mm!!!!!
hRp z'vg ugRp z'dv zpqjHg
dalp ly[ epi siWji[ ugRp mm!!!!!
hRp z'vg ugRp z'dv zpqjHg
uV VjVw sjl apqji[ ugRp mm
(AGGS, pp. 96-97)

1. See supra section 4.1 chap. 4.
2. See infra Appendix III.
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iii) Gujrì kì Vãr M.3, pau~ì 7
saloka M.3(1), folio 477.

H[l V' wPCp W'dv dw trjvgb{ du
yvdsbj Vjdv V ujdH mm

iv) Sorathì M.5, chaup. 58,
folio 628.

hdi Feda FjdH dyap vjej mm
udf ugrdh l[ rcFjej mm

(AGGS, p. 511)

(AGGS, p. 623)

v) Kaliyãn M.4 ast. 3,
folio 658.

aP uv dVdZ qgV hq a[i[
wdi dwifj l.de itgu{ mm
(AGGS, p. 1325)

vi) Suhì M.1, chaup. 6
folio 701.
vii) Bilãwal M.3, Vãr Satu,
folio 801.

qap w' ujS{ ujdH be{ fjdHlg mm

viii) Bilãwal M.3, Vãr Satu,
folio 802.

uj w{ qladw dvdtbj v[tp mm
aj w{ qdV rdlbj f+DFp H[wp mm

(AGGS, p. 730)

hdi beq be'yip bfi.fi lpbjqg
uV fde vde dZbjrRp h'dH sjldV sjlj mm
(AGGS, p. 841)

(AGGS, p. 842)

ix) Bilãwal kì Vãr M.4,
paurì 12, folio 814.

fdHb{ dwida wqjrs[
dur ijtdh dar{ ih.dV© mm
(AGGS, p. 854)

x) Bilãwal kì Vãr M.4,
paurì 12, saloka M.3(2)

dhis{ hdi hdi Vjq ilp
wrvj l[rdw dalp mm
(AGGS, p. 854)

xi) Rãmkalì kì Vãr, M.5,
paurì 19,
saloka M.5, folio 904.
xii) Mãru Solhe M.5 (aP ljdhW
hRp l[rwp), folio 998.

xiii) Mãru Solhe M.5 (fjiW+hq
lF
RPy dWiju[), folio 1000.

rtip dhwp bfjip VjVw
tB[ l' ZSg mm
(AGGS, p. 965)
daldh ligwp Vjhg i[ w'Hg mm
dwl hg Wpa{ uWjWp V h'Hg mm
VjVw wj f+DFp bjf[ bjf[ wdi
r[t{ y'u tCj mm
(AGGS, p. 1082)
yiS wqv liSjHg bjdHbj mm
ljZl.de h{ hdi ulp ejdHbj mm
uVq qiS ldF sPt dVrji[
udf hdi hdi FRp Vhg wjv wj mm
(AGGS, p. 1084)

xiv) Swayye Guru Arjan ke
(Kalh
Bhatt), folio 1266.

dlqi. l'Hg fpitp byvp bdWVjlg mm
dulp dlqia spiqda qvp Vjlg mm
ldaepi yiS wrv dids Zji. mm
epi biupV epS lhdu dWyji. mm
epi ijqsjl zdi wgbRp f+ejlj mm
lev qV'io fPig bjlj mm
a{ uVqa epiqda W+hqp fAjdSY mm
wv¥ u'dC wi lpulp rtjdSY mm
(AGGS, pp. 1406-07)
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All these facts suggest that the Àdi Granth and MS # 1245 do
not share a common tradition rather they have descended from
different sources. It also indicates that MS # 1245 is in no way
ancestral to the Àdi Granth, otherwise the text that we have in
addition to it in the Sikh scripture would not have been possible.
12.3. Another distinctive feature of MS # 1245 is the headings
which have been ascribed to various rãgas, their index, authors
and their compositions. For example :
i) aawij dl+ ije wj lWsj w[ VjYp (folio 39)
ii) l+g ije qjN mm rSujij qhvj 4 mm (folio 89)
iii) aawij bjlj wj lWsj w[ VjYp (folio 340)
iv) aawij ije VB VijSg wj lWsj w[ VjYp (folio 661)
v) aawij lWsj w[ VjYp ijep dav.e (folio 679)
vi) aawij ije e'c dWvjrv wj (folio 685)
vii) vjrj A.a lPhg A.a qhvj 4 (folio 737)
viii) lsp lp.si VjHg wj (folio 819)
ix) ijep ijqwvg YYpGwji qhvj 1 (folio 867)
x) qjiP rji qhvj 5 ctS[ (folio 1094)
xi) lv'w rjij a[ Wjhdi qhvj 1 (folio 1232)
xii) lv'w rjij a[ Wjhdi qhvj 3 (folio 1236)
xiii) lv'w rjij a[ Wjhi[ qhvj 4 (folio 1244)
xiv) lv'w lhldnda w[ (folio 1249)
xv) lrHgH[ epiP b>es w{ wjv{ FdB wga[ (folio 1264)
xvi) lrHgH[ epiP ijqsjl w[ (folio 1265)
xvii) lrHgH[ epiP biuV w[ (folio 1266)
xviii) lrHgH[ qhvj f>uj w[ qhv[ fdhv[ w[
epiP biuV w[ qptrjw (folio 1263)

All the above-mentioned titles are quite unusual and none of them
has found acceptance in the Àdi Granth. Since Guru Arjan has
never referred to himself in a manner as described in the last
of the above titles thus to associate him with the compilation of
this manuscript is totally unbelievable. At the same time some
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of the titles such as :
i) aawij aawi[ wj
ii) aawij lWsj wj
iii) ufp epiP ijqsjl ugRp dwbj sltaj wj Vwvp
iv) qjN qhvj 5 dsdV i{dS
v) eRpCg fPiWg sgfwg qhvj 1
vi) ZVjlig bjiag qhvj 1
vii) lPhg qhvj 1 wpyug
viii) qjiP b>upvg qhvj 5

found recorded in the old manuscripts of the Àdi Granth are
absent in MS # 1245. It points to the fact that both the sources
do not owe their origin to a single source rather represent
different recensions.
12.4. There is another category of variants that relates to the
internal arrangement or organization of a rãga. Instead of
comparing its internal structure with the index of any other
manuscript or vice-versa, a comparative study of MS # 1245's
index with its own text, produces very useful and interesting
results. As pointed out earlier there are numerous anomalies
between the index and text of this manuscript. While recording
the text the scribe has not strictly adhered to the pattern fixed
in the index position.1 We observe that the index of so many rãgas,
instead of corresponding to its text, follows the Àdi Granth. Such
variants in the arrangement of the index, indicate scribe's
dependence on another source viz., the Àdi Granth, which
severely undermines its claim of earlier origin.
12.5. On the basis of this manuscript it has been remarked that
in the final version of the Àdi Granth not only have the verses
of some hymns been altered but their refrain (ihjRp) has also been
tampered with.2 To supplement the above contention, Guru
Arjan's hymns in Tilang mode have been quoted very liberally.3
As no manuscript antedates 1604 C.E., consequently there is no
other source to test the validity of the above hypothesis.
Unfortunately, the scholars have ignored the vital
1. see footnote no. 2, p. 192 and footnote no. 6, p. 193.
2. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 118.
3. Ibid., pp. 118-125.
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PLATE IX

Folio 619 of MS # 1245 depicting the index position of the hymns in
Tilang mode. For a discussion on it, see p. 215.
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internal evidence found in the index, which is very significant
to check the authenticity of text. A comparison of the index and
the text position of Guru Arjan's hymns in Tilang mode is very
revealing.1 For instance :
Index
Text
É!
Ê!
Ë!
Ì!
Í!
Î!
Ï!

tjw VPi wis. bjvqp spVgbj
apZp dWVp sPuj Vjhg w'dH
wia[ wpsiag qplajwp
qgijsjVj dsv l'y
dViqvj lpt igda lpbjqg
x
x

É!
Ê!
Ë!
Ì!
Í!
Î!
Ï!

tjw VPi wis. bjvqp spVgbjdH
lF YPfdi fjiW+hqp sjajip
dqhirjVp dfbjij dqhirjVp
wiaj wpsia[ qplajwp
u' sgl{ epi dltCj
sgsV[ sgsji ljdhW
dViqvj lpt igda lpbjqg

The above study proves that Guru Arjan's hymn No. 2 in the index
of Tilang mode has been entered as apZp dWVp sPuj Vjhg w'dH, whereas
in the text it takes off from another line lF RPfdi fjiW+hqp sjajip.
Similarly the third hymn in the index begins with wia[ wpsiag qplajwp
but in the text at No. 4, it starts with wiaj wpsia[ qplajwp!2 Again
the fourth hymn in the index has been recorded as qgij sjVj dsv
l'yn but in the text it has been placed at No. 6 and starts with
sgsV[ sgsji ljdhW!3 Another hymn of M.5 (dqhirjVp dfbjij dqhirjVp)
is available in the text of Tilang at serial No. 3, but its entry into
the index has been omitted. Now it is crystal clear that the text
of Tilang mode does not conform to its index. On the other hand,
it is very significant that index lines of Tilang follow the Àdi Granth
version. It is evident that the scribe of MS # 1245 has altered the
position of hymns as well as the order of verses of the hymns in
the text. It helps us to determine what the original reading was
which the scribe has altered to produce his singular reading.
Consequently, the allegation that Guru Arjan has reversed the
order of verses of hymns in the Àdi Granth, is absolutely unfounded
and uncalled for. This fact becomes even more pronounced when
we compare the index lines of the other rãgas with their text. We
come across numerous instances where the text of a hymn does
not take off from its index line. For example :
Although, the index lines mentioned in the above table are
1. For comparison of the index and text of Tilang mode, see
folios 679, 681
2. Ibid., folios 679, 682.
3. Ibid.
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Rãga
l+g

Author
q! 5

Index line

Text

Folio

qV dfbjdibj ugYp dqa=j qV dfbjdibj dqa=j
92

qjN

q! 5

_

_

eRpCg
_
eRpCg

q! 4
_
q! 5

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

_

bjlj

q! 4

ePuig

q! 5

_

_

\A.a 1|
dVap dVap sHgYp lFjvgb{
\blB! 4|
hdi udf uf[ qVp Zgi{
\blB! 5|
u'eg e'itp e'itp wdibj
\yRp! 1|
apq s{bjv liW spt F.uV
\yRp! 18|
wplvp Vdi wdh q[ig
\yRp! 1|
hq Fer.a Fjen hdi
\yRp! 31|
b{lg f+gda e'dr>s dlRp
\yRp! 93|
dVa f+da VjrS ijqldi
\yRp! 95|
l' wpA wdi duap q{v
\yRp! 96|
uV wg ZPdi qdV qgn
\yRp! 100|
ijq Vjq dVa ilV
\yRp! 102|
ijq w' W'vp fPiV FjHg
\yRp! 114|
Fpu WvWgi W+hq lpt
\yRp! 115|
sdHYp epljHg qgavj
\yRp! 116|
dqv q[i[ e'drs bfVj
Vjq \blB! 10|
VjijdHS hdi i.e i.e'
\blB! 14|
aP wiaj ldybji q{cj
\yRp! 2|
W+hqjdsw bi ips=
\yRp! 21|
uV wg f{u lrjig

ljZP l.eda fjHgb{

140

qVp Zgi[ qVp Zgi{

140

f>Ddca ljla dlq+a

173

ijq apq sdHbjv

177

dwV dWZ wplv h'a

187

dfYp sjs[ wj t'v

194

Fiaj f[dt dWel{ duYp

205

dViqvp Ypsw e'drs

206

H[dw dlqdi V sPuj

206

bh.WpdZ qV ZPdi dofjHg

206

ljda FHg epi e'drs

207

u' u' dyar{ slp hdi

209

l+rVdV lpida V{V lp.si

209

apN dWVp zig up ugrVj

209

Vjq dWVj up fdhi{ tjdH

244

adu hYpq{ epi debjV

245

lF a[ig aP lFVg
dZbjdHbj
bW q'dh qV bjdH

362
455

hdie'drs ijdtYp fiq[lip 467
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ZVjlig

q! 4

_

_

_

_

_

q! 5

_

_

_

_

_

_

dav.e

q! 5

_

_

_

_

e'Gc

q! 5

lPhg
7

q! 5

ijqwvg

q! 5

_

_

_

_

qvji

q! 4

\yRp! 24|
yRpijlgh dlZ WpZ a[agl
\yRp! 10|
l[rw dlt fPuS ldF
\yRp! 11|
dHAj fPiwp liW lpt
\yRp! 12|
dlqdiYp dlqdi dlqdi
\yRp! 32|
FH[ dnfjv sdHbjv
\yRp! 33|
siWr.a siWp s[dt
\yRp! 34|
uj wYp hdi i.e vje'
\yRp! 35|
apZ dWV sPuj Vjdh w'dH
\yRp! 2|
wia[ wpsiag qplajw
\yRp! 3|
qgijsjVj dsv l'y
\yRp! 4|
uj w{ l.de H[hp qVp
\yRp! 6|
Whag uja ws[ ds=ldB
1
\yRp! 33|
ijuj ijq wg liSjHg
\yRp! 53|
u' dal Fjr{ l' ogbj
\yRp! 55|
iPf i.e lpe.Z F'e
\yRp! 58|
hdi uV W'va l+g ijq
\yRp! 8|

udf qV ijq{ Vjq

572

W'vhp FjHg hdi wgida

572

udf qV ldaVjqp lsj

572

epi wj WyV Wl{ ugb

580

l.aV wYp bVsp lev

580

u[ w'Hg bfpVg YB

580

njwpi ejHgb{ bjaq i.de 580
lF RPfdi fjiW+hq

681

wiaj wpsia[ qplajw

681

sgsjV[ sgsji ljdhW

682

uj w{ silV H[h qVp

689

qjZr[ Fup dsVp dVa i{Sg
3
uj w{ ijqWldh qV

837

fpa wva vtqg sgl{

838

F.cji siW biW tiW

838

hdiZVp rSuhp hdi
l.yhp

1159

identical to the Àdi Granth, yet the text in the manuscript has
been started from a different line. It is very obvious that index
lines have come from an original source i.e., the Àdi Granth, but
in the text the scribe has brought various innovations. Evidently,
difference in the index lines and text confirms that variants in
the text of MS # 1245 are due to the scribe's innovation or
arbitrariness. On the basis of above variants to conclude that
Guru Arjan has modified the text in the final version, is not based
on facts.
12.6. Some hymns of the manuscript have been recorded in more
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than one mode.1 For instance, there is a hymn (u' sgl{ epi dltCj)
in Suhì which has been repeated in Tilang also. Though,
information to take it to Suhì has been provided in the margin,
yet it has been argued that since the language and style of Tilang
hymns of Guru Arjan pre-supposes a Muslim audience,
consequently it has been shifted to Suhì, where it fits well with
the preceding hymns of Guru Nanak.2 Significantly a Dhanãsarì
hymn of Guru Ram Das has also been repeated in Tilang. Why
has it been shifted to Dhanãsarì ? No explanation is forthcoming.
Similarly, an apocryphal hymn in Tilang (dViqvj lpt igda lpbjqg)
attributed to Mahalã 5, does not fit well in the Tilang hymns,
linguistically and thematically,3 yet it has not been taken to any
other mode. Actually, the variants resulting from the hymns
recorded in more than one rãga are also due to the scribe or
musicians associated with him. It is highly probable that in the
musical tradition of the scribe, the hymns which have been
recorded in duplicate were sung in more than one musical mode.
12.7. On close scrutiny, we observe that the scribe has brought
in several modifications which are of a musicological nature and
intentional as well. Replacement of syllables and phrases with
alternatives or synonyms is not uncommon. Sometimes they
have been dropped altogether. For instance, there is a hymn of
Guru Arjan in Srì rãga (qV dfbjdibj ugYp dqa=j) where in the text
jìo (ugYp) has been dropped but in the index it is extant.4 Similarly
in a Mãjh hymn (bjYp ljuV l.a qga dfbji[) prìtam (f+gaq) has been
brought in place of mìt (qga).5 Instances of reshuffling of the text
not only within a hymn but even in a line are also available. The
scribe likes to recall a saloka as ^akhnã (ctSj).6 At places he
has not only introduced various fillers but has added, r[, i[, ug
etc., as vocatives,1 simply to add flavour to the music. He has
converted the stanzas of an as_padì into pau~ìs. Similarly,
1.
2.
3.
4.
5.
6.

See supra footnote 4, 5 and 6, p. 198.
Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 127.
For the text of hymn in question, see infra Appendix V.
See index and text of Sri rãga, folios 42, 92.
See index and text of Mãjh, folios 105, 113.
For example, see the text of Gau~ì kì Vãr, M.5, folios 323-324, 327
and text of Jaitsarì kì Vãr, M.5, folios 598-602.
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contrary to the Àdi Granth tradition, the beat or tune of Dhamãl
for singing has been indicated.2 Such variants indicate that the
text of MS # 1245 has developed in close proximity to a musical
tradition, hence the musicians associated with the scribe have
brought in modifications to suit their requirements. Therefore,
to conclude that Guru Arjan has modified the text in final version,
is not justified by facts.
12.8. The text of the Japujì is full of variants. Some of the
variants viz., Ypai{, dwYp, ugYp, daYp, wYpS, fYpS, s[tj, dlfag, b>DdW+a,
wjugbj etc., said to be colloquial expressions, in fact have come
to exist due to the dialectal bias or habits of the scribe. Similarly,
some of the variants, such as q{, hYp, aj etc., have been brought
in as fillers to serve the purpose of vocatives. Yet another category
of variants viz., dqa (qda), dloda (dlxda), lq+ap (dldq+a), blpiq' (blpvP)
etc., are scribal mistakes which have crept into it due to
casualness on the part of scribe. The text of Japujì of this
manuscript resembles closely the version used by Harji for his
Japu Parmãrth.3 It is important to note that most of the old
manuscripts of the Àdi Granth have preserved a note, namely
ufp epiP ijqsjl ugRp dwbj sltaj wj Vwvp which helps us to establish
the pedigree or anteriority of a manuscript. But in the case of
MS # 1245, it is totally missing. Absence of the above note coupled
with its common variants with the Japu Parmãrthu of Harji,
clearly indicate that the text of Japujì recorded in MS # 1245 has
not come from the main Sikh scribal tradition. Consequently, to
conclude on the basis of this manuscript that Guru Arjan has
modified the language of the Japujì, is not borne out by facts.
12.9. A close perusal of MS # 1245 reveals that its text is full of
musicological variants. We note that its sequence of rãgas does
not conform to the Àdi Granth pattern. Unlike the Àdi Granth
music tradition, the composite mode of Parbhãtì Bibhãs (f+Fjag
dWFjl) has found no mention in MS # 1245. Contrary to the Sikh
1. Confer Srì rãga chhants of M.1 and M.4, folio 42 and Gau~ì M.1,
hymn No. 19, folio 166.
2. See the text of Bilãwal, folio 797.
3. For Harji's Japu Parmãrth, see MS ã 427, Khalsa College
Amritsar; also see Janamsãkhì Srì Guru Nãnak Dev Jì (ed.
Kirpal Singh), Vol. II, pp. 261-297.

220EARLY SIKH SCRIPTURAL TRADITION : MYTH AND REALITY
tradition the Basant mode hymns in it, do not carry any reference
to Basantu Hindol (Wl.ap dh>Dc'v). Similarly, the hymns which have
been recorded in the Dakhanì modes of the Àdi Granth, namely
Bilãval Chhant Dakhanì (dWvjrv A.a stSg),1 Mãru Solhe Dakhanì
(qjiP l'vh[ stSg),2 Parbhãtì Dakhanì (f+Fjag stSg)3 do not find any
room in MS # 1245. A chhant in the Àdi Granth has been recorded
under Gaurì (eRpCg) mode whereas MS ã 1245 has referred to it
under the Gau~ì Poorbì (eRpCg fPiWg) mode.4 In comparison to the
Àdi Granth indication to partãl (fCajv) and kãfì (wjxg) have been
omitted in it.5 Instances of hymns recorded in more than one rãga
are also present.6 There are so many hymns which take off from
a different line than that of the Àdi Granth. The Àdi Granth has
preserved some tunes for singing such as :
i)

eRpCg W{ijedS ih'H[ w[ A.a w[ zdi

ii)

bjlj qhvj 5 dWihC[ zip 4 A.aj wg uda

(Ibid., p. 431)

iii)

dWvjrvp qhvj 5 IjVCgH[ w{ zdi

(Ibid., p. 802)

(AGGS, p. 203)

The above-mentioned tunes are quite absent in the text of
MS #1245, whereas its tune Zqjv{ wg yjvg has found no entry in
the Àdi Granth. All these facts indicate that as far as musicology
is concerned, the text of MS # 1245 represents a musical tradition
which is quite different than that of the Àdi Granth. In fact
separate index appended at the outset of each rãga coupled with
its scribe's scheme to record the folio numbers of hymns in the
index suggest that it has been prepared for the musicians to use
it in an easy manner.

XIII. MS # 1245 VIS-A-VIS THE GOINDWAL
POTHÁS
13.1. On the basis of a few common variants it has been suggested
that the text of MS # 1245 represents an inter-mediary stage
between the Goindwal Pothìs and the Àdi Granth.1 It has been
reiterated that "the preparation of this earlier draft was based
1.
2.
3.
4.
5.
6.

AGGS, p. 843.
Ibid., p. 1033.
Ibid., p. 1343.
MS # 1245, folio 260.
Ibid., folios 715, 769, 942, 1066.
See infra Appendix IV.
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upon the Goindwal Pothìs ".2 According to Gurinder Singh Mann,
"It seems likely that the GNDU Pothì was copied directly from
the Goindwal Pothìs and then used as a source for the Kartarpur
Pothì ".3 On close examination, we find that these are the general
statements whose veracity does not stand the test of comparative
analysis. For example :
i) The sequence of rãgas of MS # 1245 does not conform to
that of the Goindwal Pothìs.
ii) The pattern of arrangement of hymns within the rãga subsections is not the same in both the sources.
iii) The modes of rãgas employed in the Goindwal Pothìs,
especially the composite ones, namely lPhg stSgn lPhg duepipn
fiFjag vvan fiFjag stSgn F{iRp stSgn ZVjlig stSgn ZVjlig
fla' qiP ecjYn Wl.a stSg etc., have not found any mention
in MS ã 1245.
iv) The tunes mentioned for singing in the Goindwal Pothìs,
such as bjrh' luVj silVp s[tj a[ij ijq, have found no reference
in MS # 1245.
v) The text of a rãga in the Goindwal Pothìs invariably begins
with full form of invocation, whereas the scribe of
MS ã 1245 has not adhered to the above practice.
vi) The headings or titles ascribed to various rãgas, authors
and compositions of the Goindwal Pothìs, have found no
place in MS # 1245.
vii) The Kachì-bãnì writings attributed to M.1 and M.4 that
form part of Tilang and Dhanãsarì modes respectively of the
Goindwal Pothìs,4 have not found their way into MS ã 1245,
the so-called earlier draft.
viii) Contrary to the tradition of the Goindwal Pothìs, the scribe
of MS # 1245, has dropped almost all the writings of
medieval Bhagats from its text.
ix) The compositions of Gulam Sada Sewak penned under the
chhãp of 'Nanik' which form part of the Goindwal Pothìs,1
have found no acceptance with the scribe of MS ã 1245.
1.
2.
3.
4.

Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 23.
Ibid., p. 157.
Gurinder Singh Mann, The Making of Sikh Scripture, p. 87.
For the text of hymns in question see, Ahìyãpur Pothì, folios 127,
184.
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x) There are about 12 hymns of the Sikh Gurus on which both
the sources differ over the issue of their authorship.2
xi) The text of Anandu of M.3 in Rãmkalì mode and its
arrangement is quite at variance in both the sources.3
xii) There are a number of hymns whose text takes off
differently in both the sources.4
xiii) Besides the vãrs, over 70 hymns of M.1 and M.3 which form
part of various rãgas of MS # 1245, are absent in the
corresponding rãgas of the Goindwal Pothìs.5
13.2. These are some of the most prominent features which set
apart both the sources from one and another. This evidence can
not be ignored in any manner to establish a relationship, if any,
between the Goindwal Pothìs and MS # 1245. The very presence
of these variants indicates that MS # 1245 has not descended from
the Goindwal Pothìs. However, inorder to satisfy the inqusitive
mind that whether the text of MS # 1245 has been copied directly
from the Goindwal Pothìs or not, a comparative study of the text
which is peculiar to these two documents will suffice our purpose.
Firstly, we take into account a Kachì-bãnì composition (wdi vjvyp
qV v'FjSj) which occurs only in these two sources.6 On
comparison, we observe that its text in both the sources instead
of being identical carries a number of variants such as :
Line
1
4
_
_

Line
5
_
6
_

Ahìyãpur Pothì
vjvy
ZiqijdH
qje{
s[Hg

Ahìyãpur Pothì
wiVfvjr
wi[
VjdVw
f+gda

MS # 1245
vjvyp
Ziq ijY
q>De{
i'Hg

MS # 1245
wiSfvjr
wi{
VjVw
f+F

1. For the writings of Gulam, see supra Appendix IV, chap. 3.
2. For differences over the authorship compare Appendix I, chap. 3;
also see supra 4.1, chap. 4.
3. For the text of stanza No. 26 and 27 of MS # 1245, see supra 12.2,
chap. 4; also see Gurinder Singh Mann, Goindvãl Pothìs, pp. 185-86.
4. Compare Appendix II, chap. 3; also see supra 12.3, chap. 4.
5. See supra Appendix III, chap. 3.
6. Ahìyãpur Pothì, folios 30-32; MS # 1245, folio 748.
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7
_
8
_
10
11
12
_
_
13
14
15
_
16
_
17
_
19
_
_
20
21
22
_
_
23
24

vjvy
ug
du
dZbjdHlg
l.
dHs=dsw
epip
bjfpV[
Ypaqp
qVqpdt
ljeip
f>Ddy fdy
duYp
Fiq
FdHbj
epdi
e'fjdv
f+dF
FdHbj
ug
laepi
b>DdW+ap
brVj erVj
v'Fj
sh{
wWhP V
VjdVw

vjvyp
x

uj
dZbjlg
l.a
dHs=jsw
epi
bjfV[
YPaq
qVqptp
lip
fdy fdy
ug
Flq
F{dHbj
epi
e'fjv
f+DFp
fjdHbj
x

ldaepi
bdq+Dap
bjrV erV
v'Fp
sh[
V wWhP
VjVw

13.3. The above study confirms that in a 24 lines text as much
as 35 variants relating to spellings, syllables and phrases have
crept into the text of MS # 1245. Similar is the case with another
hymn (uf af wj W.Zp W[Cvj) which has been attributed to M.3 in
both the sources. For example :
Line
Ahìyãpur Pothì
MS # 1245
1
_
2
3

Line
4
_
5
_

W[Cpvj
v.z{dh
V
VjYp

Ahìyãpur Pothì
x

lside
dfbjdibj
dwYp

W[C'vj
vzdh
Vjhg
Vjq

MS # 1245
aP
lsi.e
dfbji[bj
dwr
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6
8
_
_
10
_
11
_
12
_

e.nCgb{
bjrjeRpS
dVrjigb{
h{ ljyj
lhp
b>DdW+a
VjdVwp
lh[vgY
hq lj
lyj

enCgb{
bjrjerSp
dVrjdibj
ljyj h{
xvp
bdq+a
VjVwp
lh[vgh'
hq lh
ljyj

It is evident, as many as 18 variants are present in the text of
above hymn. There is absolutely no doubt that the result of study
carried out into the relation of other compositions would be
different. It is crystal clear that the spellings, syllables and
phrases employed to record the text in both the sources are quite
at variance. Such a high degree of textual variants, restrains us
to conclude that the text of MS # 1245 has been copied directly
from the Goindwal Pothìs.

XIV. MS # 1245 VIS-A-VIS THE ÀDI GRAÅTH
14.1. Recently, in order to reconstruct the history of the Sikh text
a genealogy or chronology between the sources has been established.
Consequently, it has been concluded that MS # 1245 is not only
a direct copy of the Goindwal Pothìs but it has also served as a
source for the Àdi Granth.1 It has also been remarked that the text
of MS # 1245 provides an earlier form of the Sikh text which has
been modified by Guru Arjan in the final version i.e., the Àdi
Granth.2 Whether the above-mentioned three sources are linked
to each other ? Have they decended in a fashion as discerned by
the critics ? Did Guru Arjan really modify the received text ? These
are very contentious issues which can not be addressed in a better
way than the

1. Gurinder Singh Mann, The Making of Sikh Scripture, p. 87.
2. Pashaura Singh, The Text and Meaning of the Àdi Granth, pp. 118,
140.
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comparison of the corresponding text in these sources. For the
scholars who are interested in textual criticism, a study into the
variants found in a Tilang mode hymn (Iw biu epxaq) of Guru
Nanak promises interesting results. For example in the text of hymn
in question we come across the variants such as :
Line
1
_
_
_
_
2
_
_
_
_
4
5
_
_
_
_
_
_
_
_
_
6
_
_
_
_
7
_
_
_
_
_
8
_
_

Ahiyapur Pothi MS # 1245 Adi Granth
dHw
epxa.
f[dl
aP
wP
hjwj
wqgip
wigqp
W b{W
fiWseji
ahwgwp
dsv
qq
li
qPb
buijHgv
deixa.
dsdv
dhdy
V
sjVg
dfldi
dfsdi
dWijsijh
w'
V[dl
dWita.
bjtdi
sjVds
y'
lWds
awsgi
lWP
i'u
ela.

Idw
epxaq
f[l
a'
wpVp
hwj
wWgi
wigq
W[ b{W
firseji
ahwgw
sv
x
x
x
x
x
x
x
x
x

dfli
fsi
dWijsij
w
V[l
deixaq
bjtdi
sjVs
yP
lrs
asWgi
lW
iu'
elaq

Iw
epxaq
f[dl
a'
wpV
hwj
wWgi
wigq
W[ b{W
firseji
ahwgw
dsv
qq
li
qPdH
buijHgv
deixadh
dsv
h[dy
dV
sjVg
dfli
fsi
dWijsiJ
wl
V[l
dWbxaq
bjdti
sjis
yP.
lrs
awWgi
lW
i'u
elaq
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Line

Ahiyapur Pothi MS # 1245 Adi Granth

8
_
_
_
9
_
_
_
_
_
10
_
_
_
_
_
_
_
_

sdi
hrjv
wis.
Wds
ljh[
wis.
qq
H[
yVg
hrjv
WdsWta
hqy
ejdxv
VjdVwp
Wpe'b>
uV
aij
fdH
tjw

si
hrj
wisq
Wsg
ejh[
wisq
qV
Hg
dyVg
bhrjv
WsWta.
hqyp
ejxv
VjVw
Wpe'dHs
uV
apij
fjdH
tjwp

si
hrj
wis[q
Wsg
ejh[
wisq
qq
Hºg
dyVg
bhrjv
WsWta
hqyp
ejdxv
VjVw
Wpe'Is
uVp
apij
fj
tjw

14.2. The above study confirms that nearly 54 variants have
crept into the text of above hymn. The presence of such a large
number of variants coupled with variant readings reveal that
neither the text of MS # 1245 is a direct copy of the Goindwal
Pothis nor it has been a source for the Àdi Granth. Besides one
can not fail to take note that the fifth line of the above hymn
is missing in the text of MS # 1245, whereas the Goindwal Pothis
and the Àdi Granth have preserved it. It refutes the claim that
MS # 1245 provides an earlier form of the text.
14.3. Another hymn of Guru Nanak in Dhanasari mode also
promises very interesting study. Its corresponding text in the
sources under discussion has been recorded in the following
manner :

Ahiyapur Pothi

MS # 1245

Adi Granth

eeV qdh ojvp idr y.s eeV qdh ojvp idr y.s eeV q{ ojvp idr y.sp
sgfw WV[ ajdiwj q>cv'
sgfw WV[ ajdiwj q>cv
sgfw WV[ ajdiwj q>cv
uVw q'ag mm
uV q'ag mm
uVw q'ag mm
ZPf qdVbjVv' fRpS yRpi' ZPfp qVbjVv' frV y.ri' ZPfp qvbjVv' frSp yri'
wi[ lev WVijdH xPva
wi[ lev WVijdH xPv.a
wi[ lev WVijdH xPv.a
u'ag mm
u'ag mm
u' a g mm1mm
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Ahiyapur Pothi

MS a 1245

Adi Granth

w{lg bjiag h'dH FRp t>cVj
a[ig bjiag mm
bVhaj lWsp ru.a
F[ig mmihjRpmm
lhl ar V{V VVj V{V h{
a'dh wRp lhl qPida
VVj H[wp aphg mm
lh.l fs dWWv VVj H[w
fs e.Z dWV lh.l e.dZ
dHr yva q'hg mm2mm

w{lg bjiag h'dH FRp t>cVj
a[ig bjiag mm
bVhsj lWsp Wju.a F[ig
w{lg bjiag h'dH mmihjRpmm
lh.l adr V{V VV V{V h{
a'dh w.Yp lh.l qPida
VVj H[dw aP hg mm
lh.l fs dWqv VV H[w
fs e.Z dWVp lh.l ar
e.Z dHr yva q'hg w{lg
bjiag h'dH mm2mm
lF qdh u'da u'da h{ l'dH
dal w{ yjVdS lF qdh
yjVS h'dH mm
epiljtg u'da fieBp h'dH mm
u' dalp Fjr{ lp bjiag
h'dH mm3mm
hdi yiV wqv qwi.s
v'dFa qV' bVdsV' q'dh
dHbjhg dfbjlj mm
dwifj uvp s[dh VjVw
ljdi>e w.Yp h'dH ujdH1
uja[ a[i{ Vjdq rjlj mm4mm

w{lg bjiag h'dH Fr
t>cVj a[ig bjiag mm
bVhaj lWs rju.a
F[ig mm1mmihjRpmm
lhl ar V{V VV V{V h{
a'dh wRp lhl qPida
VVj H[w a'hg mm
lhl fs dWqv VV H[w
fs e.Z dWVp lhl ar
e.Z dHr yva q'hg mm2mm

l+W qdh u'da u'da h{ l'dH
dul w{ yjVdS liW qdh
yjVSp h'dH mm
epiljtg u'da fieBp h'dH mm
u' dalp Fjr{ lj bjiag
h'dH mm3mm
hdi yiV wrv qiw.s
v'dFap qV' bVdsV'
q'dh bjdHhg dfbjlj mm
dwifj uvp s[h VjdVw
lji.e wRp h'dH uja[ a[i{
VjdH rjlj mm4mm

lF qdh u'da u'da h{
l'dH mm dal w{ yjVdS
lF qdh yjVSp h'dH mm
epi ljtg u'da fieBp h'dH mm
u' dalp Fjr{ lp bjiag
h'dH mm3mm
hdi yiS wqv qwi.s
v'dFa qV' bVdsV' q'dh
bjhg dfbjlj mm
dnfj uvp s[dh VjVw
ljdi>e wRp h'dH uj a[
a[i{ Vjdq rjlj mm4mm

A careful reading of the above three versions, reveals that a number
of textual variants relating to spellings and syllables have found
their way into the text of MS # 1245. It is worth-noting that its
scribe has added a phrase w{lg bjiag h'dH towards the end of first
two antras, whereas it is absent in the text of Goindwal Pothis
and Àdi Granth as well. The above modification in the text of
MS # 1245 relates to musicology which has been brought in by
the scribe to serve the purpose of singing. Since it is absent in
the Goindwal Pothis, thus, its mere presence in the text of
MS a 1245 does not help in any way that Guru Arjan has been
revising the text in the final version. The textual variants
present in the text of MS # 1245, prove that neither its text is
a direct copy of the Goindwal Pothis nor it has been a basis for
the Àdi Granth. We can very safely state that the above three
1. Emphasis is mine which refers to the variants that are not
present either in the Ahiyapur Pothi or the AGGS.
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sources have not descended one after the other rather represent
three different recensions of the Sikh tradition.

XV. MÂL-MAÅTRA
15.1. In MS # 1245 the shorter as well as full form of invocation
has been employed. Whereas the full form of Mul-Mantra has
been used very sparingly, the shorter one occurs frequently at
the head of indexes, ragas and various sub-sections. The full form
is quite distinct from the present version found recorded in the
Àdi Guru Granth Sahib. Though, the authenticity of the
Goindwal Pothis is highly vulnerable on many counts, yet some
scholars feel that the Mul-Mantra found recorded in them
represents its earlier form.1 Without any sound evidence they
have also come to assume that earlier form of Mul-Mantra first
witnessed change in the hands of Guru Ram Das and later Guru
Arjan worked over its text in successive drafts to give it its final
form.2 Since MS # 1245 has been at the centre of the above
formulations, consequently to analyse the issue we have to look
at the various versions of Mul-Mantra found recorded in it. The
full form of invocation which is available at six places throughout
the whole manuscript, has the following four different versions :
i) O ldaVjqp wiajfpitp dViFYp dVir{ip bwjv qPida
buPVg l{F. ldaepiP filjds3
ii) O ldaVjqp wiajfpitp dViFY dVir{ip bwjv qPida
buPVg l{F. ldaepi filjds4
iii) O ldaVjq wiajfpitp dViFY dVir{ip bwjv qPida
buPVg l{F. mm ldaepiP5
iv) O ldaVjqp wiajfpitp dViFY dVir{ip
buPVg l{F. ldaepiP6

The short form found inscribed at various places also has the
1. Piar Singh, Gatha Sri Àdi Granth, pp. 417-420; Pashaura Singh,
The Text and Meaning of the Àdi Granth, p. 93; Gurinder Singh
Mann, The Making of Sikh Scripture, pp. 85-86.
2. Pashaura Singh, op.cit., p. 86.
3. It is found recorded at the beginning of Japuji and Gauri mode, see
folios 27, 160.
4. It is available at the head of raga Àsa, folio 344.
5. It occurs at the head of Onkar M.1 in Ramkali, folio 867.
6. It has been inscribed at the head of chart of death-dates, folio 1255.
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following four different forms :
v) O ldaepiP filjds1
vi) O ldaepip filjds2
vii) O l+g ldaepip filjds3
viii) O ldaepiP4

15.2. An examination of the above versions confirms that the
scribe has not adhered to a uniform pattern of invocation, instead
he has been modifying it arbitrarily. Even, some of the very
significant components of the Mul-Mantra, namely Akal Murti
(bwjv qPida) and Parsadi (filjds) have been dropped from it once
and twice, respectively (see above iii and iv). These are scribal
variants which can be intentional as well as unintentional.
Anyway, on the basis of above variants it would not be advisable
to conclude that original Mul-Mantra was devoid of Akal Murti
(bwjv qPida) and Parsadi (filjds) or Guru Arjan intended to drop
them from his final version.
15.3. The most distinctive variant in the above two versions is
Satiguru Parsadi (ldaepiP filjds) which has been brought in place
of Gur Parsadi (epi filjds). It indicates that instead of God, the
scribe desired to lay stress upon the grace of the personal Guru.
Reference to Sri Satiguru (l+g ldaepi)P or Satiguru (ldaepi)P reflects
the scribe's bias for the personal Guru, which points towards his
sectarian connection. Significantly, emphasis on l+g ldaepiP filjds
or ldaepiP filjds is also one of the most distinctive features of the
Mina literature.5 It again leads us to suggest that either the
scribe was closely associated or was under the strong influence
of the Minas.
1. See Gujri, Tilang and Bhairo, folios 457, 679, 1043.
2. With slight variation in the spellings of Satiguru, it has been
employed frequently throughout the manuscript.
3. See the text of raga Kalyan, folio 655.
4. See the beginning of Var Gujri ki M.3, folio 476.
5. The Minas in their literature have constantly stressed the
significance of personal Guru, consequently both ldaepiP f+ljds and
l+g ldaepiP f+ljds have been employed, see Janamsakhi Sri Guru
Nanak Dev Ji, Vol. I, p. 1; Janamsakhi Sri Guru Nanak Dev Ji,
Vol. II, pp. 1, 262, 358; also see concluding part of various sakhis
of both the volumes.
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XVI. ORTHOGRAPHY AND THE SCRIBE
16.1. The orthography and the spellings of Gurmukhi of this
manuscript are some of the other features which have been taken
into account to prove its earlier origin.1 Since orthographic
characteristics of a script do not change in a short span of time,
consequently on the basis of orthographic features alone, it is very
difficult to pin-point the precise age of a document. Secondly, it
is highly probable that due to regional, dialectal or personal bias
the scribe may not be following the prevalent method of writing
in its totality. We observe that the scribe of this manuscript has
developed a distinct style of orthography. For instance some of
the consonants, namely h@ y@ A@ S@ v and I are of peculiar shape.
The vowel of ura (R) invariably occurs with an open mouth (Y).
For the vowel sign of kanna (w.Vj) a dot has been employed, which
has been picked up to prove its earlier origin. Besides the dot,
the use of half kanna which is visible almost at every folio has
been overlooked by the scholars to describe its orthographic
features. In fact it points to a transitional stage in the
development of Gurmukhi orthography when the full vertical
stroke (c.cg) has not yet come into use for the sign of kanna. The
distinct orthographic features of this manuscript, such as use of
the dot for kanna and u~a with an open mouth, are identical to
the Hukamnamas of Guru Tegh Bahadur.2 Thus, the orthography
instead of proving it to be an old manuscript, points to its origin
somewhere in the second half of 17th century C.E.
16.2. The scribe of this manuscript has been assumed to be a close
associate of Guru Amar Das, possibly Bhai Gurdas.3 The
description of Guru Amar Das' death in eulogistic manner has
been taken as a proof to establish its scribe's identity with Bhai
Gurdas. Since, the orthographic style of Kartarpuri Bi~ is quite
distinct from that of MS # 1245, consequently to resolve the above
contradiction, Pashaura Singh has remarked that Bhai Gurdas
may have further improved his hand-writing by the time
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 27;
Gurinder Singh Mann, The Making of Sikh Scripture, p. 77.
2. Ganda Singh, Hukamname, pp. 72, 110, 114, 116, 118.
3. Pashaura Singh, op.cit., p. 28.
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PLATE X

Folio 320 of MS a 1245 showing the text filled in later on by the
secondary scribe.
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PLATE XI

Folio 1059 of MS a 1245 depicting the penmanship of another scribe.
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PLATE XII

Another folio 576 of MS # 1245 presenting the modern style of
Gurmukhi letters.
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he wrote the final draft of the Àdi Granth.1 As any devout Sikh
of the third Guru can be expected to use the above type of
terminology for him, consequently in no way it can be attributed
to Bhai Gurdas alone. Actually, these are wild conjectures which
find no support in any internal or external evidence. Besides, the
orthography of this manuscript indicates that not just one but
more than two scribes have been employed to assist the primary
scribe.2 There are numerous folios which have been recorded in
the hand of the secondary scribe. Similarly, there is no scarcity
of places where the incomplete text has not been filled in a
different hand.3 The orthography of the text completed later on
instead of looking old seems to be of recent origin.4 Obviously,
the whole manuscript has not been recorded in a single hand and
during a single span of time. Moreover, the manuscript contains
no colophon indicating information on the scribe, consequently
to associate it or its scribing with Bhai Gurdas, is not justified.

XVII. PERIOD OF SCRIBING
17.1. Although, the manuscript contains no colophon indicating
the scribe, date and place of recording, yet on folio 1255 it has
preserved the chart of the death-dates of the first five Sikh
Gurus,5 which help us to determine its period of recording. In
his enthusiasm to prove its earlier origin, Pashaura Singh
remarks that the last date i.e., Samat 1663, Jeth Sudi 4
(1606 C.E.), relating to the demise of Guru Arjan has been
inserted later on by the same scribe.6 Unfortunately, this is not
an honest deduction because all the relevant entries have been
recorded with the same pen and bear the same shade of ink, and
are in the same handwriting (see plate XIII). The idea of later
insertion is only a made-up suggestion which has been floated
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 28.
2. For variation in the penmanship, see Gujri, folios 319-20;
Dhanasari, folios 576-577, 582, 583; Bhairo, folios 1057-1067.
3. For example, look at folios 319-20, 577, 582, 773, 1057.
4. Especially, see Dhanasari, folios 576-77, 582-83.
5. See plate XIII, p. 235.
6. Pashaura Singh, op.cit., p. 28.
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PLATE XIII

Folio 1255 of MS a 1245 bearing the chart of death dates of the first
five Sikh Gurus recorded in the hand of primary scribe.
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only to prove the pre-conceived idea of earlier draft. Recently, he
has come up with another novel idea that when Emperor Akbar
met Guru Arjan towards the end of 1598 C.E., he had seen some
collections of Sikh writings and perhaps it was the G.N.D.
University manuscript under preparation at that time.1.
Gurinder Singh Mann also puts its compilation before 1600 C.E.2
Probably working at cross purposes these scholars tend to
overlook the very fact relating to Guru Arjan's demise in 1606
C.E., which holds the key to determine its period of scribing.
Since, the chart of dates of the death of Gurus has been an
integral part of the manuscript from its very inception,
consequently it cannot be ignored in anyway to decide its date.
Arguably, it does not permit us to push back its compilation
before 1606 C.E. In fact scores of writings, namely the
Ratanmala, a ha_h-yoga treatise attributed to Guru Nanak,
swayye, funhe and chaubole of Guru Arjan and swayye of Kalh
Bhatt, have been recorded on the folios immediately following the
chart of death dates.3 It proves that the manuscript continued
to be scribed even after the demise of Guru Arjan i.e., 1606 C.E.
17.2. Though, in the face of above fact any other evidence is
insignificant, yet for the purpose of academics certain internal
features also need to be taken into account. For example, the
recording of the serial number of incomplete hymns alongwith
the provision of appropriate blank space, would not have been
possible if the scribe had no access to another source. Though,
the scribe has brought various innovations in the index and text
as well, however, originally they were strikingly similar to that
of the Àdi Granth. Similarly, the placement of Kachi-ba@i
writings being at the end of metres and ragas, and insertion of
their entries into indexes, indicate that by the time this
manuscript came to be recorded, the Àdi Granth had come to
exist. Along with the serial number of hymns, the scribe intended
to record the folio number also, perhaps to help the musicians
1. Pashaura Singh, 'Guru Nanak Dev University Manuscript 1245',
International Journal of Punjab Studies, 1,2 (1994), pp. 201-02.
2. Gurinder Singh Mann, The Making of Sikh Scripture, p. 87.
3. For the text of these writings, see folios 1257-1267.
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to find or consult the writings in an easy and quick manner. The
above supposition is not wholly unfounded since instead of a
master table of contents a separate index has been appended at
the beginning of each raga. These type of characteristics are
missing in the earlier manuscripts of Sikh scripture. Similarly,
the Ratanmala, an apocryphal writing attributed to Guru Nanak
does not occur in the earlier sources but has come to be included
in the manuscripts recorded around 1640 C.E.1 The orthographic
features of this manuscript also point to its origin in the second
half of 17th century. The Nisa@ of Guru Tegh Bahadur though
taken on a separate piece of paper, but the quality and colour
of the paper on which it is recorded match with the paper of MS
a 1245. It bears testimony to the fact that if it had been recorded
earlier, then it is very natural that its scribe or custodian could
have procured the autograph of an earlier Sikh Guru,
contemporary to him. All these factors help us to place it possibly
between 1606-1675 C.E. If the presence of Ratanmala coupled
with omission of dhunnis in the vars of some manuscripts of Sikh
scripture, provide any lead then we can place it around 1640 C.E.
Anyway, to pinpoint its precise date is hazardous as it has not
been recorded during a single span of time.

XVI. CONCLUSIONS
18.1. The foregoing analysis of MS # 1245, clearly shows that
scholars of sacred Sikh scripture have failed to examine it
rigorously and thoroughly. Ironically, instead of making an
honest and objective exercise, vital internal evidence has been
suppressed and mis-statements and mis-representation of facts
have been made. Amazingly, the features, such as various
1. G.B. Singh feels that the Ratanmala came to be included in the
old manuscripts of the Àdi Granth prepared around 1675 C.E., see
Sri Guru Granth Sahib Dian Prachin Bi~an, p. 129; if we take into
account the fact relating to preparation of Bhai Banno's recension,
then 1640 C.E., seems to be the possible time for Ratanmala to
find its way into the old manuscripts of the Sikh scripture. For
discussion on Bhai Banno's recension, see Pritam Singh, 'Bhai
Banno's Copy of the Sikh scripture' JSS, Vol. XI (August 1984), pp.
98-115, also see Piar Singh, Gatha Sri Àdi Granth, pp. 231-245.
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omissions, incomplete text, irregularities between the index and
text, scribal and musical variants, violation of structural pattern,
confusion about authorship, inclusion of Kachi-ba@i etc., which
jeopardize its credentials as a genuine product of the main
stream, have been taken to prove its earlier origin. Internal
evidence indicates that the scribe has depended heavily on
another source to prepare it. It is a neatly written document
which unlike a draft is free from cutting and erasures. Obviously,
such an attempt would not have been possible if the scribe had
no access to another source. This manuscript has been considered
an independent and sporadic attempt.1 But to record such a
voluminous work that too with illumination seems to be
impossible in medieval times unless the scribe had the patronage
of a group or an institution.2 However, the issue remains as to
who were the persons or group behind its compilation ?
18.2. The inclusion of the Ratanmala, a ha_h-yoga treatise
suggests scribe's inclination towards ascetic ideals. The subject
of most of the apocryphal writings revolves around Sant, Sadh,
Sadhsang and Satiguru.3 Though, these subjects are not alien
to Sikhism, yet frequent reference to them indicates that the
authors of apocrypha were more concerned about personal
guruship and asceticism. The most significant fact is that the
text of Japuji of this manuscript resembles with the Japu
Parmarth of Harji, a grandson of Prithi Chand. Likewise, the
earlier collections of the Mi@a tradition prepared under the
guidance of Miharban, the whole corpus of Bhagat-ba@i had been
excluded from it.4 Similarly, following in the foot-steps of the Mina
literature, Kalh Bhatt has been recalled as Kala Bhatt.5 We have
also evidence to the effect that the earlier collections of the Minas
1. Piar Singh, Gatha Sri Àdi Granth and the Controversy, pp. 12021.
2. To prepare a manuscript, besides the labour of a scribe one has
to pay for the paper, ink and binding. For the cost of a manuscript
produced towards the end of 17th century, see Shamsher Singh
Ashok, Panjabi Hath Likhtan di Suchi, Vol. I, p. 86.
3. To take stock of the above issues, have a close look at the
apocryphal writings, see infra Appendix V.
4. Gos_i Guru Miharvanu, p. 175.
5. Ibid., p. 343
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comprised the panegyrics of Kalh Bhatt alone.1 Significantly all
the 32 swayye found recorded in this manuscript have also turned
out to be the compositions of Kalh Bhatt. Moreover, in the full
as well as short form of Mul-Mantra, this manuscript employs
Satiguru Parsadi (ldaepiP filjds) or Sri Satiguru Parsadi (l+g ldaepiP
filjds) which is again a most distinctive feature of the Mi@a MulMantra. The date of Guru Nanak's demise (Samat 1595, Assu
vadi 10) found recorded in the chart of death-dates of this
manuscript, though different from the one accepted in Sikh
tradition, is the same which we find inscribed for the first time
in Mi@a documents.2 Attempts at forgery, fabrication and above
all modus operandi to circulate the apocryphal writings, associate
it with the dissenters within the Sikh Panth. It should be
remembered that after preparing a compilation, Miharban had
made copies of it, to distribute and install them in various
establishments.3 Its features common to the Mi@a tradition
suggest that most probably this manuscript has originated in the
above environment and sequence. To refute the above contention
as well as to prove its earlier origin, it has been remarked that
an extra-canonical hymn of it in the Àsa mode refers to the Mi@as
for instigating Sulhi Khan to attack Guru Arjan's establishment.4
It is totally unfounded as the composition in question carries no
reference to Sulhi Khan.5 Instead it alludes to the arrest and
execution of a person, alongwith his followers by a ruler. Except
Guru Arjan, these references do not fit well in the history of the
Minas.
18.3. The foregoing analysis reveals that the index and text of
many a raga are not in conformity with each other. The serial
number, recorded with the incomplete hymns, suggests that
information of total hymns in a particular raga was available to
1. Gosti Guru Miharvanu, p. 343.
2. Ibid., pp. 169-70; also see facsimile of Guru Har Sahai Pothi, at
the end of introductory section in Giani Gurdit Singh, Ithas Sri
Guru Granth Sahib.
3. Gosti Guru Miharvanu, p. 343.
4. Pashaura Singh, 'The Guru Nanak Dev University Manuscript
1245', p. 200; also see J.S. Grewal, Contesting Interpretations of
the Sikh Tradition, p. 259.
5. For the text of composition, see infra Appendix V, 3.3.
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the scribe. Mention of Satta and Balwand's var in the index of
Ramkali mode, proves that he was aware of it. The apocryphal
writings have been inserted at the end of metres of ragas.
Instances of their entry into the index, inserted later on are
clearly visible. All these features establish that prior to this
manuscript the arrangement and pattern to record Gurba@i had
already been fixed. The authorship of some of the hymns have
been confused, so much so that at a time a hymn has been
attributed to two authors. Whereas a large number of hymns
have been omitted, yet many others have been repeated. The text
of a sizeable number of hymns is incomplete. It is replete with
scribal mistakes and modifications. These facts prove that it is
not only an incorrect but also an incomplete document. One
should hesitate to call it an earlier draft on the basis of
orthography too, beacuse besides the dot, we also find the usage
of half kanna in it. Examples of text filled in later on in a different
hand are clearly visible. To associate it with Bhai Gurdas and
Baba Buddha, is absolutely illogical because no internal or
external evidence validates it. The scribe has brought various
modifications into the text, probably to suit musical requirements.
Amazingly, most of the incomplete as well as repeated hymns,
belong to Guru Arjan. Similarly, the major portion of apocrypha
has been attributed to the fifth Master, and the same has not
found favour with him for inclusion in the Àdi Granth. These
are some of the strong reasons to disbelieve that Guru Arjan has
prepared it. Obviously, an impure, incomplete and incorrect
manuscript could not become a basis for editing the Àdi Granth.
The dates of passing away of the first five Sikh Gurus, Nisa@
of Guru Tegh Bahadur, orthographic style and textual variants
suggest that it is a post-Àdi Granth product.
18.4. Its variants cammon to the Mina tradition lead us to
suggest that it belongs to a text family which may have developed
in close proximity to the Mina recension. The evidence at hand
confirms that its scribe instead of depending on a single document
has taken into account a number of sources. Whether it was the
result of cross-fertilization between different recensions ? Or was
it a cautious blend of various text families ? These are very
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pertinent issues which are yet to be explored satisfactorily.
Whatever may be the case, it is quite evident that on the one
hand its scribe has tried to put together all the Kachi-ba@i
writings attributed to the Sikh Gurus and on the other he has
omitted from record the compositions that were in his full
knowledge. On the basis of these facts we can argue that MS #
1245 was a deliberate act of editing on the part of its scribe or
the patrons, who were weary of some writings that had been
made part of the Àdi Granth. It means even after the
establishment of canon in 1604 C.E., some sections within the
Panth continued to compile collections of Ba@i that were not
strictly canonical in nature. In which part of the Sikh world and
among whom these type of collections were popular, are the issues
which are wide open for the debate. Anyway, on the basis of
textual analysis of MS a 1245, we can state that neither it is an
'earlier draft' nor it has served to be a source for editing the Àdi
Granth. Rather it represents a different recension which was
predominantly musical in nature.

242EARLY SIKH SCRIPTURAL TRADITION : MYTH AND REALITY

APPENDIX I CHAP. 4
NOTE OF THE CHAWLAS APPENDED TO MS A 1245
bjds l+g epiP e+.o ljdhW ug sg WgC
bjwji ljHg; 12" x 7 "
r[irj_ fdhv[ LpiP dry Í f,ai[ lpVdhig hV m sPu[ f,ai[ ia[ e'vcV bLBjwjig
y,wi h{ m agu[ f,ai[ ia[ dHw LWs h{@ dul WjWa dwhj uJsj h{ dw dHh WjWj
W,pTj ug s[ wi wqvJ Vjv dvdtbj h'dHbj h{ m y"o[ f,ai[ ia[ l+g epiP hdie'dW>s
ljdhW ug s[ sla[ qpWjiw Vjv VgLjS q>evjyiV h{ m
dvtjHg bjds a'G b>a aw Whpa fpijSg h{ m dHw h,o sg h{ m lF oJ w.dVbJ
sg ueuj dW>sgbJ hV m WgC dry V"r[G fjaLjh sg WjSg Vhk h{ ba[ Vj
hg wWgi xigs sg WjSg h{ m b>a dry ijeqjvj rg Vhk h{ m dHw f,ai[ ia[
lqjrS[ sj ydia= h{ u' f>urk fjaLjhg l+g epiP biuV s[r ug aw h{ m f+Fjag
qh,Dv[ a'G Wjbs lv'w rjiJ a'G Wjhi dvdtbj h{ m dHl a'G bev[ fda=bJ a[
rjiJ a'G Wjhiv[ qhvj Ë dvdtbj h'dHbj h{ a[ dHw dHw apw sj xjlvj s[
w[ dvtg eHg h{ m Rpfi.a lh.ldnag lv'w a[ xpVu[ ejoj a[ iaVqjvj h{ wpN
f,ai[ wi w[ a[iJ lr,DI[ qhv[ f>u s[ hV a[ H[o[ hg F'e fj ds,aj h{ m WjSg
dry Whpa F[s hV m q>evjyiV dry wHg ueuj epi f+ljds sg oJ ldaepi
f+ljds dvdtbj h'dHbj h{ m wHgbJ ld`bJ dry wHg F[s hV m lr,IJ dry
Whpa F[s hV m WgC Whpa rdya= F[sJ Fig h{ m dHl dvlB Vjv VqPV[ ru'G
wpN w{qij `'B' Vjv V,og wi dsa[ hV m
bji.F dry qPv q>ai a'G Wjbs abjds lyp upejds lyi sg apw Vhk h{ m
hiFuV dl>z hiyiV dl>z yjrvj
bjiB b{Gc q{VpldnfBl cgvi;@
W;ji qjHg l[rJ@ b>Ddq+ali
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APPENDIX II CHAP. 4
STATEMENT OF THE CHAWLAS AT
SRI AKAL TAKHT SAHIB
q{G hiFuV dl>z yjrvj@ `iq hiFuV dl>z hiyiV dl>z yjrvj@ Wje
udvbJrjvj l+g b>Ddq+ali fpijaV h,o dvtaJ f[dB>eJ h{Gcg wijxB sj w.q wisj hJ m
bu dqag 5!5!93 rji WpZ } l+g bwjv ata ljdhW drt[ l+g epiP e+.o ljdhW ug
s[ lVqpt dl>z ljdhW FjHg qVuga dl>z uo[sji l+g bwjv ata ljdhW } dHh h[nJ
ds,aj dvta dWbjV f[L wi dihj hJ m
u' h,o dvta WgC dHl lq[G epiP VjVw s[r IPVgridlBg dry u' vjdHWi[ig
h{@ Rpl dry tiCj V.! 1245 ho dvta WgC h{@ Rph q[i[ fjl'G f+jfa wgag eHg lg m
Rpl 1245 V.! WgC sj q[i[ fjl fhp.yS sj r[irj dHl f+wji h{ m
q{G bjfS[ wji'Wji s[ lW.Z dry l.V 1979-1980 s[ spijV ijulojV sj
BPi widsbJ L{hi esdl>z Vei \eu dl>zfpi| d;vuj e.ejVei drt[ dHw apis[
dxis[ i,sg r[yS rjv[ u' dw ljHgwv a[ x[ig wi dihj lg Rpl fjl'G f+jfa h'Hg m Rpl
fjl'G dHl WgC Wji[ f,pAS a[ dHh faj v,Ddebj dw Rpl V[ df>c s[ dwl[ zi dry'G i,sg
dry hg dHh f+jfa wgag m q[i[ fjl dHh WgC awigWV da>V yji ljv fHg ihg m dHl
bil[ spijV fpijaV h,o dvtaJ } rjyV sj L"w i,tS rjv[ dHw FjHg wiV{v dl>z
u' dw l+g siWji ljdhW dry Wa"i bt>c fjng l[rj wis[ lV@ RphVJ } q{GV[ dHl
h,o dvta s[ siLV wijH[ a[ dHl lW.Zg RphVJ } bjfS[ dryji s,lS vHg bjdtbj m
RphVJ V[ dHl h,o dvta lW.Zg u' dryji s,DDl[@ Rph q{G dHl h,o dvta s[ Wjhi V'B
iPf dry dvt ds,Da[ m
dHh h,o dvta q[i[ fjl'G epiP VjVw s[r IPVgridlBg s[ vjdHW+[igbV V[
IPVgridlBg vHg f+jfa wgag m dul sg qjdHbj q{GV[ rlPv wi vHg m dHl h,o dvta
s[ Wjhi q[i[ rv'G ds,aj h'dHbj V'B dHl WgC lW.Zg q[ig dwl[ t'u a[ bZjdia Vhk
h{ m Wvdw u' wpN FjHg wiV{v dl>z fjng ijhk q{} sdlbj debj h{@ Rph q{GV[ Rpfi
dvt ds,aj m
sjl
hiFuV dl>z yjrvj
5!5!93
blojV ^-l+g bwjv ata ljdhW
spwjV ^-hiFuV dl>z@ hiyiV dl>z
W;ji udvbJrjvj@ b>Ddq+ali
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APPENDIX III CHAP. 4
HYMNS OF THE SIKH GURUS WHICH ARE ABSENT
IN MS A 1245
Raga
1. ufp
2. l' fpit
_
_
_
3. l'dhvj
_
_
_
_
4. lv'w lhldnag
_
_
5. lv'w rjiJ a'G
rZgw
_
_
_
_
_
_
_
_
_
6. dlig ijep
7. bjlj f,Bg
8. rji qjiP
9. rji ePuig
_
_
_
10. lv'w rjiJ a'G
rZgw
_
_
_
_
_

AGGS pp

Author

Omitted Hymn

q!1 \lv'w|

q!1
_
_
q!1

bjds lyp upejds lyp
l' fpit dVi.uV \q!4|
aP. wiaj ldybji q{cj \q!4|
daap lirC[ FHgv[ dVrjlj \q!1|
FHg fijfda qjVpt s[hpigbj \q!5|
u{ zdi wgida bjtgb{ \q!1|
dAb zi dAb epi \q!1|
eeV q{ ojvp idr \q!1|
wjdq wi'Zp Veip Whp \q!4|
wiRp W[V.ag lpShp q[i[ \q!5|
fC fplaw l.dZbj Wjs.
dVhxv. alr uVqlr
u'e lW.s debjV lW.s
h{ h{ wdi w[ Rpdh wi[dV

1
10
11
12
12
12
12
13
13
13
1353
1353
1353
1410

_
_
_
_
_
_
_
_
_
q!3
q!3
q!3
q!3 \lv'w|
_
_
_
q!3

h{dV driv[ Vjhg zS[
qVhp du b>DZ[ zPf
l' W+hqS u' dW>Ds{ W+hq
ta=g l' up wiqj wj lPip
aVp V afjdH aVPi duRp
lFVg zBg lhp rl{
qjSP zv{ Rpng yv{
Rps'ljh{ dwbj VgljVg
s'lp V s[bhp ijdH V'
epiqpdt dnfj wi[
ww{ wjdq n'dZ FidqYh qPC[ \8|
FjS[ hpwqp qdVdHYV \fRpCg 21|
H[hp lFp dwAp bjrS ujSp
qVp w.pyip fgvwp epiP
t[a dqbjvj Rpygbj
dqnj l' u' Fjrsj
bdFbjea H[h V bjtgbdh

1411
1411
1411
1411
1411
1412
1412
1412
1412
32
435
1093
516
516
517
517
1413

_
_
_
_
_

bF{ dVi.uV fiqfsp
h'rj f>Ddcap u'awg
W+jhqS w{vg zjap
qVqpt W'v[ b>Zpv[
VjVwj daVj Wl.ap

1413
1413
1413
1415
1420
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11. l'idn wg rji
12. lv'w rjiJ a'G
rZgw
_
13. eRpCg wg rji
q!4
14. ePuig
15. s[rje.Zjig
_
_
_
16. lPhg
17. dWvjrvp
18. eRpCg wg rji
q!5
_
_
_
_
_
_
_
_
_
_
_
19. ijqwvg
20. _
21. ijqwvg wg rji
22. Wl.a wg rji
23. xpVh[
24. yRpW'v[
_
25. qp>sjrSg

q!4 \lv'w|

epiqpdt b>adi lJda h{
rjhp rjhp ldaepi fpit h{

_
qP> dfigbj lRp V[hp
q!5 \fRpCg| VjVw rgyjidh l.a qpdV
q!5
q!5
_
_
_
q!5
q!5
q!5 \lv'w|

aP. lqiop lidV w' sjaj
njwpi h'dH bjdf sdHbjv
bfpV[ ldaepi fdh dWVRp
bVjo Vjo f+F hqji[
f+F dHh[ qV'io q[ij
silV wRp v'y{ lF w'Hg
qP vjvV dlRp f+gda WVg
hdi hdi Vjqp u' uVp uf{

_
_
_
_
_
_
_
_
_
_
_
q!5
q!5
q!5
q!5
q!5
q!5
_
q!5

Fvw[ Rpdn fijhpSj
rjRp l.s[ wfC[
fjiW+hdq xpiqjdHbj
ugrV fsp dViWjSp
ZidS lpr.Vg tC iaV
H[wp du ljuVp q{ wgbj
u[ wip ehdh dfbjiC[
F'ig Fiqp rEjdH
ydC w{ z'CC{ wp.s[
Z.ZC[ wpvjh dyda V
fia[hp wga'Vp s[raj
dlthp lWsp dfbjidh
ipS Np.NVCj ejRp ltg
ldaepi dlqihp bjfSj
hdi wj Vjq dZbjdH
r{sj l.sj l.ep dHwnj
wqv V{V b>uV dlbjq
qeVp FdHY df+b f+[q
a[ij wgaj uja' Vjhg

\lv'w|
\A.a|
\lv'w|

\lv'w|

653
1421
1421
316
502
532
533
533
533
745
827
318
318
318
321
322
322
322
322
322
322
323
323
916
927
961
1193
1363
1364
1364
1429
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APPENDIX IV CHAP. 4
HYMNS RECORDED TWICE IN MS # 1245
Raga Title Author Hymn
1. eRpCg

q!1

2. l+g ije wg
rji q!4
3. lPhg wg rji
q!3
4. rch.l wg
rji q!4
5. l+g ije

q!1
\lv'w|
q!1
\lv'w|
q!1
\lv'w|
q!3

_
6. eRpCg wg
rji
7. ZVjlig
8. eRpCg
9. lPhg
_
10. epuig wg
rji q!5
11. xpVh[
_
_
_
12. ejoj
_
_
_
_
_
_
13. lji.e wg

_
q!4
q!4
q!5
q!5
_
q!5
\lv'w|
q!5
_
_
_
q!5
_
_
_
_
_
_
q!5

rji q!5
14. eRpCg wg
rji q!5

\lv'w|
q!5
\lv'w|

ldaepi dqv{ l' qiSp
dstjH[
epi dWV debjV Ziq

Repetion

Folios

eRpCg q!5

162/219

ldaepi Fgdtbj s[hp q{G

lv'w rjiJ 94/1233
a[ Wjhdi
_
753/1233

ujvYp b{lg iga

_

ly[ q[i[ WjW'vj q{ A.a
l+g
wyg
ly[ q[i[ WjW'vj
WjSg
a[i[
_
aP lyj ljdhW ba rcj
eRpCg wg
\fRpCg 33|
rji
q[i[ ljhj q{ hdi silV
dav.e
bjYp hqji[ ijq dfbji[
qjN
u' sgl{ epi dltCj
dav.e
epi fPi{ uW FH[ sdHbjvj lPhg
dal VYp qV rljdH
eRpCg wg
rji q!5
fi da=b ijrdS ujdh
_
q[i[ hjdo fsq
_
yjda=w dya lp dya
_
dcn[ lF[ ojr Vhg apZp
_
bful. qB.a lfpa=h
_
lpFWyV iqS erS[
_
W[s fpijS ljla=
_
qiS e'dW>s dWliS
_
slV dWhPV FpdHbSg
_
yiSji dW>s qVp
_
fa= Fpdiu{S NCgbI.
_
Zida lphjrg bjwjl lph.sj eRpCg wg

dWt[ wYpCadS lev qdh

rji q!5
lPhg A.a
q!5 \lv'w|

555/1233
101/102
101/102
319/321
572/681
116/220
682/728
713/714
326/489
325/1262
326/1265
326/1265
326/1265
325/1254
325/1254
326/1254
326/1254
326/1254
327/1254
327/1254
323/
1144
325/746
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APPENDIX V CHAP. 4
APOCRYPHAL WRITINGS IN MS # 1245
É!É! bjlj qhvj 1 \blBfsg|
duVj hdi dhis{ hdiVjqp V FjdHbj mm
l[ Whp sptgH[ uep qdh bjdHbj mm
epi a[ W[qpt Vjqp ypijdHbj mm
l[ uqp w[ rdl WdV yvjdHbj mm1mm
Vjq' Vjqp vjhj v{ fjdHbj mm
fPug ljyg epi B[w dBwjHg yiV eh[ hdi Vjdq lqjdHbj mm1mmihjYpmm
duYp fPW{ iPHg a.sp yCjdHbj mm
Wti[ x[di vH[ Whp ajdHbj mm
daYp bh.wjig qVqpt spt fjdHbj mm
duYp dal Fjr{ dar{ WVjdHbj mm2mm
duYp bdhidS v'hj af{ afjdHbj mm
vt Zrgwv" dWtp fjdHbj mm
dldi zSp qji[ hpwqp lWjdHbj mm
dHYp ljwap eiF uPVg drdy fjdHbj mm3mm
duYp dav a[vg fgdC fgCjdHbj mm
wjdHbj w'vP vdn wqjdHbj mm
wPdC wvdi vde aap erjdHbj mm
dWVp ldaepiP F[B[ uVqp erjdHbj mm4mm
s[hg Ziag hdi bdq+Dap fjdHbj mm
qVp dwiljSp FdHbj hdi wj ulp ejdHbj mm
hdi hdi Vjqp Wgup epdi FjdHbj mm
dVfug ljt hdi t[ap uqjdHbj mm5mm
a={epS q[dB dVijvqp ijdHbj mm
f>y aap v{ lhdu lpFjdHbj mm
hdi i.de ija[ vjdv i.ejdHbj mm
a{lj i.ep FdHbj u{lj f+F FjdHbj mm6mm
bn dAb FrV Fjng H[h wjdHbj mm
wjqp *'Z v{ lqZj fjdHbj mm
hdi ilp fgbj qVp dafajdHbj mm
bjds upejds dqv[ epip fjdHbj mm7mm
s[h vr[ig sPZp epV ejdHbj mm
da=wpBg x'di epdi qVp lqNjdHbj mm
hdi epV ljdi spZ qog bjdHbj mm
\faij 408|
VjVw ijq Vjq ilp fjdHoj mm8mm
1!2! lPhg A.a qhvj 1
wdi vjvyp qVp v'FjSj dwYp wdi ApBgb{ ug mm
dHhp ljwap Fidq FpvjSj sieh ypdS lpBgb{ ug mm
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sieh fda ujr{ y'Bj tjr{ dulp qdVqpdt Vjqp V h'Hg mm
Ziq ijYp dldi v[tj q>De{ uqp fwC{ sptp i'Hg mm
wiS fvjr wi{ dWvvjr{ dZep ugrSp l{lji[ mm
VjVw qpwda h'dH epilWsg hdi ufgb{ f+F dfbji[ mm1mm
vjvyp A'dc qVj qhvp V fjdHlg mm
APBdh epi wg l[rj uj Vjqp dZbjlg ug mm
hdi Vjqp dZbjrdh eda fda fjrdh hdi l.a uVj w{ l.e[ mm
dudV aVp qVp ljdu wgbj eCp q>sip l' i.eVhjij i.e[ mm
hdi Vjdq ia[ dHs=jsw qpdV uV a[agl wi'Cg fji fi[ mm
ljdZw dlZ l[rdh epi bjfV[ VjVw YPaq l.de hi[ mm2mm
wPCp wvip t{ wjvp qVqptp vdsbj ug mm
uep lip tij blejhp eidW eidWbj ug mm
fdy fdy qpH[ by[a V y[adh ug hiSjtlp spiI'ZVp edHbj mm
wp.FpwiSp qdh ijrSp sdhlip v.wj lq[ag Flq F{dHbj mm
uV wg fda ijtg ijtShji{ epi e'fjv qpiji[ mm
VjVw ijq Vjdq qVp ijaj laepi lWsp rgyji[ mm3mm
hdi Feaj Vjqp bZjip l' f+DFp fjdHbj mm
b>adi lyp rgyjip ldaepi a[ fjdHbj ug mm
epi lWsp wqjdHbj fPij fjdHbj bdq+Dap fg dafajlp FH[ mm
bjrV erV s'YP q[B[ hYpq{ v'Fp lWds sh[ mm
ljdl deijdl V wWhP drli{ ujw[ ugb fijSj mm
VjVw ldaepi B[w dBwjHg epi lWsg qVp qjVj mm4mm

\faij 748|

lv'w rjij a[ Wjhdi qhvj 1
1!3! FPt hqjij tjrSj sPt hqji[ lPt mm
sPtj dlY hqiY wgbj VjVw dwbj ujSj w{l[ lPt mm23mm
1!4! ldaepi sjaj Vjq wj H[hp h'i dV sjVp V h'dH mm
yji[ wp.cj u[ Fr{ drSp ldaepi Vjq V fjr{ w'dH mm
l[rwp l[rj l' wi[ epi wj lWs iaVp qdS dhis{ vH[ fi'dH mm
dudV ujsj ugY Wh'dCbj dalp bje[ H[hp aVp bifgb{ epi sjaj r[thp l'dH mm
b>sip dViqvp VjYp qdV hYpq{ wT[ Z'dH mm
VjVw Vjr{ wgbj rdcbjHgbj drivj fjr{ w'dH mm
epi filjsg VjYp fjHgb{ widq fijfda h'dH mm26mm
1!5! Wl.ap ijep aj wihp uj lyj qdV rl{ dalVj dryhp ujdH mm
xvgb{ xvgb{ lsj lsj bdq+Dap xvp vje{ bda qgnj dulp Wtl{ l' tjdH mm
b{lj hdibj h'dHbj du whSj dwAP V ujdH mm
qqaj yPw H[w dvr vje{ u'ag u'da dqvjH[ mm
f>y qji rdl wi{ epi wj lWs wqjdH mm
W.ZV wBdV uq wj xjhj lhu{ ih{ lqjdH mm
uij u'dh V lwHg qi{ V bjr{ ujdH mm
VjVw epiqag rcgbj rdcbjHgbj dul V' bjf[ wi{ iujdH mm28mm
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1!6! ldaepi dqv{ aj FYp fr{ F{ fdHb{ F=Dqp wBgb{ ly[ dlYp Zi[ dfbjip mm
F{ drdy W{l{ F{ rl{ F{ drdy wji wqjdH mm
b{o{ lpt rdcbjHgbj sieh q'tp spbjip mm
VjVw F{ iy{ l' dqv{ dViFYp Vjqp fjdHbj bfjip mm29mm
1!7! fiFjag wihp apq FjdH ihp lsj lsj qdV rl[hp mm
l[r wi[hp ldaepiP wg bje{ ugYp Zi[hp mm
FjS{ yvhp ldaepiP w{ qqaj sPdi wi[hp mm
da=wpBg APB{ YpvBg h'r{ bVhsp lWsp lpS[hp mm
dVu zdi rcgbj rdcbjHgbj rjlj H[hp wi[hp mm
Yo{ dHw lyg u'da h{ lyg WjSg lpS[hp mm
lWsp fgrhp F=qp wBgb{ dViqvp wiq wi[hp mm
lyp l.uqp dHlVjVp wdihp dHw ljdl dyap Zi[hp mm
epip fpdA ufp edHa=g aifSp bdq+Dap Vgip wi[hp mm
dBwj wThp lyp Vjq Z'ag upeda wi[hp mm
uV[RP rBhp epS y.debjHgbj Vj Yhp apB{ Vj qvp ve{ uV[RP H[h fH[hp mm
Vsig wiq wijdHsj qap w' bjfp eS[hp mm
qVqpdt dHw ijq V ujSVg v'F vhig qVp rC'Ydh mm
dfa=g wYp bdfYp V bfC{ uPn[ wiq wi[hp mm
VjVw lF dwAp dal w{ hdo h{ duap lyj vjH[ daap vehp qap w' i'lp wi[hp mm30mm
1!8! ly[ wj FYp bda lWvp whSj wAP V ujdH mm
F{ a[ f+gda RPfu{ aVp qVp ZVp l.Rpf{ aj lh w[ig ly qdh ih{ lqjdH mm
lj lpvtSg lj lpbjdvYp tlq{ qjdh lqjdH mm
dyap wn'ip h{ dul w[ij F{ wg lji V ujSHg lWsp V F[dsbj ujdH mm
V{Sg Vgip rh{ bda bevj wPCg wi{ iujdH mm
VjVw lj wpvtSg lj wiPdf hpwqp V ujS{ tlq wj Vj tlq{ qjdh lqjdH mm32mm
1!9! lyj VjRp drljdi w{ brig wiq wqjdh mm
qVqpt qep V ujSVg qdV V ujSdh VjYp mm
uqSp qiSp sPt zSj fdHb{ dwida dxijdh mm
l.eda T'Hg V dqv{ W{lSp dqv{ V njYp mm
ldaepip fPAdh wiq widh dVda ufdh lyj VjYp mm
be{ sieh dqvdV rdcbjHgbj qhvg fjr{ ojYp mm
H[w' VjYp dvtj aj ugrj sPHgbj dvtj qdi ujYp mm
hYp Wdvhjig daVj luSj dvtdh du lyj VjYp mm
ZVp lp wjesp wvq ZVp duap dvtgb{ du lyj VjYp mm
ZVp qlrjSg qlp ZVp dvtShjij lp ZVp up epiqpdt dvt{ VjYp mm
ypevg dV>sj u' dvt{ wPCg wvq rejdH mm
qphp wjv[ daVj ejxvj siehp Zw[ tjdh mm
wvq uv' lSp wjes{ qlrjSg uv ujYp mm
dvtShjij l' uv' dulp dhis{ Vjhg VjYp mm
VjVw epi filjsg VjYp fjHgb{ h'ip sPuj Vjhg ojYp mm
duV w{ dhis{ aP rldh hYp daV drBhp Wdv ujYp mm33mm
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1!10! ldaepip dqdvbj ujSgb{ lap f{V[ lap tjdH mm
lap hg bjA{ lda ih{ la[ lr{ lqjdH mm
ldaepi dqdvbj lyp xvp Vjqp dvtjH[ v[tp mm
VjVw hdi w[ Vjqp dWVp ugrSp dWioj H[wp mm35mm

\faij 1233~1235|

1!11! ijep ijqwvg qhvj 1 iaVqjvj
dahp wj qjdi dqvjH[ qjVp mm f>yj qdh h'r{ fiZjVp mm
f>yj wj u' ujS{ F[Yp mm l'Hg wiaj l'Hg s[Yp mm
bjeqp dVeqp up Wjy{ ujS{ mm W.Z{ Vr de+h zi qdh bjS{ mm
la lajHgdh yRpsdh yjdi mm aj w{ bje{ tC[ spbjdi mm
bn bnjih Wjih Wgl mm bje{ wjTdh tC[ hsglp mm
YPyg Vsdi lijxg h'dH mm VjVw wh{ Ypsjlg l'dH mm1mm
Ypsjlg l' du wi{ Ypsjlp mm FPdt dWit e+dh b>adi rjlp mm
bdhdVdl idhW' u'e bdFbjlp mm fil{ b>e V vjH[ fjlp mm
duap zB spagbj spdWZj q{vp V h'Hg mm VjVw wh{ Rpsjlg l'Hg mm2mm
debjV tCe v{ qV dlRp vPN{ mm qiqp slj f>yj wj WPN{ mm
qV dq+aw wg fjr{ e.dn mm agio fil{ a={ l{ ldn mm
dudV H[hp q{vp V qV{ wg t'Hg mm VjVw wh{ Rpsjlg l'Hg mm3mm
s[hg b>sdi bnldn hjB mm aj w[ Wui uCjH[ fjB mm
brzB zjB dWtqp h{ rjB mm b{lj qjie epiP dstjdHbj mm
shdsdl s[dt lhu zi bjdHbj mm bnldn eng t'v{ w'dH mm
VjVw wh{ Rpsjlg l'dH mm4mm
f+oq{ fPiW wRp dsldB Zji{ mm spagbj stS wYp erSp wi{ mm
stS a[ uj fAdq ujdH mm aj hjB fBS wg l'Ng fjdH mm
fAq a[ uj yC[ lpq[di mm bjr{ fistSj w{ x[di mm
fpigbj lfa Ypfdi wrvjlSp mm dao{ fjiW+hq wj bjlSp mm
dudV hgi[ iaVg qjvj fi'Hg mm VjVw wh{ Ypsjlg l'Hg mm5mm
whj lp eeV s[Yp wj FrS mm dalp wYp lsj qVjr{ lYpSp mm
H[hj lPij fPij wYpSp mm bdhdVdl W.Z{ spiuV sYpSp mm
W[Z[ Wl.aip bip fjSg fYpSp mm eeV wq>cdv dudV eYPbj y'Hg mm
VjVw wh{ Ypsjlg l'dH mm6mm
epip wj Feap dHs=g wj uag mm dhis[ wYp waj qptwj lag mm
dsldB s{bjvp s[t{ wdi sjVp mm u[ zdB dVr{ aj dVdrbj ujSp mm
WyV lWs wj ljxdv YPhjaj mm VjVw wh{ l'Hg brZPaj mm7mm
y.yv yjdH Vj ujdH aqjl{ mm uPb{ ujdH Vj t[v{ fjl{ mm
b>De{ y.e{ dyap V vjH[ mm epi wj sgbj b>Ddw h.TjH[ mm
fi zdi ujdH V wgu{ woj mm b{lg ldaepi w[ig Voj mm
epi wg dlt lPVhp i[ fPaj mm VjVw wh{ l'Hg brZPaj mm8mm
eeV.ai wYp Frip Ypcjr{ mm bdhdVdl ePcg c'ig vjr{ mm
fidybj h'dH a dxdi zdi bjr{ mm dHap dWdZ upeda wqjrhp u'ep mm
bjdHbj hitp V edHbj l'ep mm uap lap l.uqp lpida dVrjlg lPaj mm
VjVw wh{ l'Hg brZPaj mm9mm
blij Vsg Ypfng aig mm bdhdVdl lsj dlZg i[lig mm
YpvB{ wrvp fv[B{ frSp mm H[Yp dVrji{ bjrjerSp mm
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qV frS{ wYp ijt{ W.dZ mm vh{ da=W[Sg da=wpBg l.dZ mm
bjfS{ rdl wdi ijt{ sPa mm VjVw wh{ l'Hg brZPap mm10mm
biy[ w{ zdi ih{ Ypsjl mm fiy[ w{ zdi wi{ dVrjlp mm
YPsi w{ lWds dWvHgbj Fjeg mm VjVwp wh{ a[Hg W{ijeg mm11mm
W{ijeg l' up W{ qdh bjr{ mm dlr w{ bje{ lwda dVrjr{ mm
dlr lwag w[ wiq wi{ mm buip rlap be'yip ui{ mm
b{lj brtZp fjdh erjij mm duda tjZ{ a[i[ ujdV drwjij mm
ajqlp dalVj lq{ dabjeg mm VjVw wh{ a[Hg W{ijeg mm12mm
bjlSp ljdZ dVijvqp Wh{ mm f>y aap dVe+Dhp wdi vh{ mm
lpy[a dVsj bvf bjhjig mm ljZ wj dfcp lsj rgyjig mm
uap lap l.uqp lpida dWytS mm VjVw wh{ u'e w[ vtS mm13mm
uj W'v{ aj W+hq debjdV mm bdhdVdl uje{ ih{ dZbjdV mm
lp.dV q>cv qdh c'ig Zi{ mm epifiljsg wWhP V qi{ mm
dHap dWdZ l[rhp epi wg l[r mm aj wYp W.sdh lev[ s[r mm
duhWj F[sp V s[Hg ytdS mm VjVw wh{ u'e w[ vtS mm14mm
ajqlp dalVj v'Fp dVrji{ mm f>y bedV zi Fgadi uji{ mm
bdhdVdl ih{ ecgip yCjdH mm lhdu Ypfu{ spiqda ujdH mm
ljZdV rju{ WjZ{ y'i mm epi dWVp q>a V ufgb{ h'ip mm
Ypaq Fv[ daVj w[ utS mm VjVw wh{ u'e w[ vtS mm15mm
f>Du[ dH>s=g ds=C wi ijt{ mm duhWj qpdt blda V Fjt{ mm
w'B w'B.ai aap wj W[aj mm lpdV q>cv qdh ijt{ y[aj mm
ljyp dfbjv[ lp Fip Fi[ mm ujdH da=W[Sg l.eqp wi{ mm
VYp la f>y vej itdS mm VjVwp wh{ u'e w[ vtS mm16mm
fPidW yC{ aj fAdq bjr{ mm idr ldl sphj dHw.da dqvjr{ mm
ygV{ hjB fBS wg rjB mm aj fip WPN{ brzB zjB mm
s[t{ Vrt>c df+oqg fPiWp fAqp Ypaip stSp mm VjVw wh{ u'e w[ vtS mm17mm
H[hp aVp FJcj lpida h{ spZp mm dalp drdy lpida lqjdHS lpZp mm
upeda uaV wdi lhu lqjdH mm upeda drhPSj drw drujdH mm
debjVp qZjSj V[a=j VjYp mm dHV dWdZ ufgb{ w[rv ijqp mm
i'dv dri'dv v{ bj uj qtSp mm VjVwp wh{ u'e w[ vtSp mm18mm
\faij 1257~1258|

2!1! l+g ijep qhvj 3 A.a
Fidq FPvg q[i[ WjW'vj aP q{ lyp WpNjH[ mm
lyp WpNjH[ qdV rljH[ ljhpiC[ w.dq dltj mm
lhgbj drdy dxij lph[vg apZp dWVp brip Vj s[tj mm
bfpS[ w.a{ tig dfbjig dryhp bjdf e.rjH[ mm
Vsdi widh aj ldaepi q[v[ lhu[ ihj lqjH[ mm
Fidq FPvg q[i[ WjW'vj aP q{ lyp WpNjH[ mm1mm
2!2! rgbjhp h'bj q[i[ WjW'vj l' lhp q{ fjdHbj mm
l' lhp fjdHbj ldaepip dstjdHbj aj qdV Fvj FjdHbj mm
wrVp qpwvjYp dwo{ v{ ujhg lFVj qjdh lqjdHbj mm
bjrS ujS wj sptp yPwj dVu zdi rjlj fjdHbj mm
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bjrS ujSj h{ qVqptj duVj sPu{ dlYp dyap vjdHbj mm
rgbjhp h'bj q[i[ WjW'vj l' lhp q{ fjdHbj mm2mm
2!3! Vsdi wi[ q[i[ WjW'vj hdi silVp hYp fjHg mm
hdi silVp fjHg lWsp qdV rljHg ldaepi w{ FjS{ yvj mm
FjS{ yvj h'dHdV Fvj dryhp lhlj erjH[ mm
hvap fvap s'r[ lrji[ ldaepiP q{ fjdHbj mm
dul s[ silVp wYp dlZ ljdZw v'ys[ lj rdcbjHg fjHg mm
Vsdi wi[ q[i[ WjW'vj hdi silVp hYp fjHg mm3mm
2!4! ly[ q[i[ dfbjdibj bvtp bfjij mm
lp sjup s[dh up bfi bfjij mm
lp sjup s[dh up a[i[ qdV Fjr{ ljhpi{ w.dq bjr{ mm
ljhpi{ f[Hgb{ lFp aPh{ aPh[ dryhp Fiqp ypwjr{ mm
epi filjsg qdV rl{ f'dh V lw{ wjvj mm
ly[ q[i[ WjW'vj bvt bfjij mm4mm
2!5! ly[ q[i[ WjW'vj q{ fiSjYpC[ bjH[ mm
daap u.ECgb{ ljdo V vjCj bri fnjH[ mm
brip fnjH[ q[ig qjH[ lj ZV dalp dfi l.sg mm
ZVp owg Wjvg fwdC yvjHg wiV fvjhp wi.sg mm
fpVp sjVp dwAp Vjqp V dlqdiYp qVqpdt eHg drhjH[ mm
dVa duVj wj Z'tj WjWpvj l[ fiSjYP bjH[ mm
ly[ q[i[ WjW'vj q{ fiSjYpC[ bjH[ mm5mm
2!6! ly[ q[i[ WjW'vj a[i[ Vjr{ VYp tig dVqjSg mm
tig dVqjSg uj apZp FjSg dwifj widh aj fjHg mm
duYp aP ijtdh daYp hYp ih.sg q[ig dwbj yapijHg mm
uj apZp Fjr{ aj ldaepi q[vdh h'r{ qpwda hqjig mm
H[h a[ig rcg rdcbjHg du dhis{ Vjqp lqjSg mm
ly[ q[i[ WjW'vj a[i[ Vjr{ VYp tig dVqjSg mm6mm
2!7! f[rwC[ ZVp qVqpt h'ag lh wj lhu V ujaj mm
ldaepdi dqdvb{ WpdNbj bjfSj tlqp fAjaj mm
tlqp fAjaj wiq dWZjaj dulp dqdvbj lhp ujaj mm
ldh dqdvb{ wjqdS dViqvp h'Hg fjdHbj ueugrSp sjaj mm
s[thp l.ahp hdi w[ i.de lpShp dHw b>Ddq+a Ajaj mm
f[rwC[ ZVp qVqpt h'ag lh wj lhu V ujaj mm7mm
2!8! ly[ q[i[ WjW'vj q{ qdV a[ig rcg bjlj mm
rcg bjlj a[ij Firjlj u' dHAj l' fjHg mm
epiqpdt h'rj aj bjfp t'rj wdi bisjl lpSjHg mm
ZV Wjvg F'vg tig lpbjdvYp tlq{ w{ qdV Fjrj mm
ly[ q[dv vHg dxdi bjf[ H[hp rcj Firjlj mm
ly[ q[i[ WjW'vj q{ qdV rcg bjlj mm8mm
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2!9! ua wj s[dh ljij WjWpvj y'vg s[dh sdHbj mm
daap y'vCgb{ hdi wj Vjqp wlgsCj fjdHbj mm
hdi wj Vjqp wlgsCj fjdHbj la wj ygi hTjH[ mm
Vjvj l.a'tg a[ ri y'tg aghqp epiP fCjH[ mm
Zgiu slajVj h.lp dtqj wdi H[hp fdhijrj vjdHbj mm
ua wj s[dh ljCj WjWpvj y'vg s[dh sdHbj mm9mm
2!10! rc[ q[i[ WjW'vj lj ZVp a[ig W.sg mm
ljHg W.sg u' lhp ujS[ lsj ih{ dVl.eg mm
lj lpbjdvYp lj iPdf WytdS dalVj dulsg t>cg mm
ly[ q[i[ WjW'vj lj ZV a[ig W.sg mm10mm
2!11! ljy[ q[i[ WjW'vj lj ZV a[ig y[ig mm
ljHg y[ig up tlqp fAjS{ dryhp Ac{ q[ig mm
q[ig a[ig wdi zSg drepag s[thp w' dyap vjH[ mm
H[hp wqp dwl{ w[ rdl Vjhg l' fsjiop fjH[ Vsdi h'r{ dulp a[ig mm
ly[ q[i[ WjW'vj lj ZV a[ig y[ig mm11mm
2!12! lgejip sdl q[i[ WjW'vj duap hdi q[ij Fgu{ mm
llip Fgu{ b>Ddq+a fgu{ qpwda Vhg drSp Vjr{ mm
b>uVp qdh udv bjf fAjdVbj b{lj i.e Vhjr{ mm
dulp wg rlap dalhg w[ hh hdq s'dl V wjhP sgu{ mm
l' lgejip sdl q[i[ WjW'vj duap hdi q[ij Fgu{ mm12mm
2!13! ZV dHbjSg dfip q[ij yai.e' mm
hdi l[ag q{ qPdv V idtbCj i.e' mm
hdi l[ag q{ i.ep V idtbj duYp hdq daYp apq lPN{ mm
blg fjf wqjrhp fA'ajrh b>DZ[ WhpdC V WPN{ mm
hdi Vjqp vgu{ b>Ddq+a fgu{ uqfpdi h'dH dVl.l' mm
whp VjVw ZV dHbjSg dfip q[ij yai.e' mm13mm
2!14! q[i[ WjW'vj lFVj wj Fajip l'Hg mm
lFVj ijr{ H[w' l'Hg brip V sPuj w'Hg mm
H[hp l{ljip lFp wyj fljij epiqpdt WPN{ w'Hg mm
qVqpt F'e{ lji V ujS{ dHla=g fpit eidW dWbjf{ sptg i{dS drhjSg mm
ldaepiP V dqdvbj F'e F'edS vej drSp lhu{ F'ep V h'Hg mm
wh{ VjVw q[i[ WjW'vj lFVj wj Fajip l'Hg mm14mm
2!15! q[i[ WjW'vj q{ tij dfbjij mm
tij dfbjij ugbhp ujSj apZp dWVp brip V w'Hg mm
ldaepi rjNhp qe V fjH[ u' v'y{ lF w'Hg mm
ldaepdi dqdvb{ l' lhp fjdHbj lF qdh l'Fj h'Hg mm
q[ij w.ap wpvr.ap tij lpbjdvY aj ZVp lilg h'Hg mm
lWsp lgejip wgbj wpvr.ag uj lhp dcnj zi bjdHbj mm
aj ZV dfi q[vjrj h'bj uj lev au[ drwjij mm
whp VjVw q[i[ WjW'vj aP q{ tij dfbjij mm15mm
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2!16! ijep bjlj qhvj 3 \blBfsg|
ti[ t'B[ bjdf wgdabVp epiqpdt l'Ng fjdH mm
ti[ fit[ fjitpbj vH[ tujV{ fjdH mm1mm
hdi hdi Vjqp dVZjVp h{ q[i{ qdV rljdH mm
lsj lsj hdi w[ epS ejrj epiqpdt ihj dvrvjdH mm1mmihjYpmm
t'B[ dxdi dxi Fus[ sptp vje{ dWvvjdH mm
t'B[ qVqpdt bjtgbdV daVj WhSp V dqvHg ujdH mm2mm
tdibj qhvp hsPdi h{ bjfS{ zdi lhdu lpFjdH mm
ti[ ly[ bjtgbdV ly{ lWds lqjdH mm3mm
tdibj l[rdV l[ ti[ epi w{ lWds rgyjdi mm
t'B[ qhvp V fjdHVg Zpdi dvdtbj wiajdi mm4mm
t'B[ ti[ dHw a{ l.de idh>Ds[ hpwqg dlldB YpfjdH mm
fjitpbj be{ lBgbdV as hg fjup vdh ujdH mm5mm
tdibj w[ qpt Ypuv[ epi w{ lhdu lpFjdH mm
t'dBbj aVp dlbjhp h{ qpdh wjv{ Rpdn ujdH mm6mm
epdi ti[ bjf[ q[dvbVp Zpdi ly{ v[tp dvtjdH mm
hdi l[rdh lsj i.e dlYp ly{ lhdu lpFjdH mm7mm
hdi rip fjdHbj wjqSg epi w{ h[da dfbjdi mm
VjVw lyp lgejip WVjdHbj ZVp wpvr.ag Vjdi mm8mm
2!17! ijep ijqwvg qhvj 3 \blBfsg|
Ypaq u'ep deihp h{ u'eg epiqag rgyji[ mm
epi w[ lWds qdi ugr[ l' u'eg lyp Vjqp YpiZji[ mm
ljyg dvr bjldS W{lp u'eg Feda Vjq bjZji[ mm1mm
b{lj u'e wqjY fijSg mm
ugrVp qpwda epiqag ujedh bVdsVp Vjqp rtjSg mm1mmihjYpmm
epi dwifj a[ u'de fjdHbj ujH[ dryhp bjdf erjH[ mm
u'ep upeda aj fjH[ u'eg Zjrap ridu ihjH[ mm
l' u'eg Ypaqp dul V' bjdf WpNjH[ mm2mm
F[tg u'e V h'r{ u'eg Vj da=lVj dryhp ujH[ mm
wyg dfcg zdi zdi qjedh sieh dqv{ lujH[ mm
fjt>c widh Ypsi{ w{ wjidS Fpt dw bje{ tjH[ mm3mm
u'eg wg dWdZ V ujSdh u'eg aj ldaepi dlYp dyap vjdH mm
ldaepi Fjr{ l'Hg wgu{ b{lj u'ep wqjdH mm
FYp widh aj dViFYp h'rdh lhu[ ihdh lqjdH mm4mm
f>Ddca deihg ldVbjlg u'eg hYpq{ wiq wqjdH mm
wjdq *'Z uep Fdibj u'eg wPCp W'dv dWtp tjdH mm
epi filjsg l[ uV YpWi[ ldy ih[ dvr vjdH mm5mm
hYpq{ qjidh ljdy lqjrdh u'eg dH>s=g rdl widh lWds wqjdH mm
dVhyvp u'ep dVu zdip fjdh u'eg aj epi w{ lWds lqjdh mm
wia[ wg dWdZ ujV{ wiaj wgqda whSp V ujdH mm6mm
H[w' dVhyvp lyj h{ u'eg dulsj hpwqp V q[dBbj ujdH mm
hpwqp fAjS{ lp u'eg whgb{ FjS{ wiq wqjdH mm
da=FrdS u'eg dahp v'Hg ujf{ ly{ lWds lqjdH mm7mm

\faij 414|
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lWds qi{ l' dVhyvp u'eg dlXg lpida rujdH mm
F[tg q{vp V Rpai{ u'eg dWVp lWs{ qpwda V fjdH mm
VjVw ljdy VjdH dVlajij h'di NPn[ F[t lWjdH mm8mm
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\faij 851~852|

3!1! bjlj qhvj 5
lev[ i'e dqBjH[ q[i[ ldaepdi Yptsp hdi wj Vjqp v{bj mm
wdi dwifj ujwYp f+F s[r{ ds=lBg bjr{ liW qdHbj mm1mm
l.de epfjv hqji[ rlaj mm
dlqia wjCj FjeVp FdHbj mm
ljZP l.eda daldh fijfda ujw{ qladw v[tp fdHbj mm1mmihjYpmm
bV[w Ypfjr wgH[ Whpa[i[ dWV hdi dlqiV sptp V edHbj mm
Zjdi bdVe+Dhp ijdt vgV[ bfpV[ VjVw ajwg lidV fdHbj mm2mm
\faij 398|

3!2! bjlj qhvj 5
ldaepdi fPi{ wjTg qjdi mm wplvp h'bj firji lZji mm1mm
qVYp eHg epdi bjdf erjHg mm lhup bV.sp wihp q[i[ FjHg mm1mmihjYpmm
VjVw wYp f+F FH[ sdHbjvj mm ijdt vgH[ bfpV[ Wjv epfjvj mm2mm
\faij 398|

3!3! bjlj qhvj 5
YpdV dqdv FPfap ujdH yijdHbj mm fif>yp NPnj dstvjHg qjdHbj mm
bjfVj u[hj Whp apti FijV[ mm hqij ijtj lji.e f+jV[ mm1mm
bfV[ bfV[ lFw' l[r{ mm YpdV dqdv FPfap hq epis[r{ mm1mmihjYpmm
Yph wh{ q{ qjVpt ajSp mm hqi{ zdi ljyj sgWjSp mm
Yhp dwiq{ w{ fjA{ fdibj mm evp zpdB q[i{ ljdhdW tdibj mm2mm
hdi y.sYpig duYp spdH zigbj mm xPv{ xPw{ dalp Ypfigbj mm
dWVdl edHYp Wjsv duYp rjYp mm hqij lpbjqg bjr{ V ujdH mm3mm
fdybj dVsw lVp dqdv FPfa lFj mm dHdw wjB[ dHdw Fje{ V vFj mm
uV wj vgbj wpdfbj ijq ijdH mm uV dViFYp dVsw sgH[ WhjdH mm4mm
uV wg igl wihp qap w'dH mm uV wj ijtj ljyj l'dH mm
\faij 398|
fpap idtYp du qjaj Wjdf mm whp VjVw uVp bjf[ bjdf mm4mm
3!4! dWhjeCj qhvj 5 A.a \lv'w|
ZjraC[ l[ idh eH[ lF[ wq drljdi mm
VjVwp H[hp xdWbj udfbj Vjqp lqjdi mm

\faij 508~509|

3!5! l'idn qhvj 5
ijqsjlfpdi uW bjH[ mm
aj bjV.s q>ev lpt fjH[ mm1mm
epi w[ yiV drBhp wpiWjVp mm
s{bjvp h'bj fPiVp fiq[lip Wtdl v{bj h{ WyCj qjVj mm1mmihjYpmm
l'ep dVrjdibj fjiW+dhdq bjf[ f+eB FdHbj uhjVj mm
\faij 635|
VjVw Vjqp uf[ udf ugr{ hdi wg fdHbj lijVj mm2mm
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3!6! l'idn qhvj 5
l.aV wj ljdhWp lF YPfdi YpV wYp w' V fhPyVhjij mm
Vjq ZVp l.aV w{ fv{ btpBp Fi[ F.cjij mm1mm
l.a uVj dlYp sPtVp wiaj dadV wia{ bjdf fyjdHbj mm1mmihjYpmm
dul wj eiWp wi{ Yhp fjfg dadV qjdi fAjdibj mm
duYp wpnjip wi[ Zi[ WTjHg lpwj wjlB t>c t>c wdi cjdibj mm2mm
qjVlp l[r{ l' sptp fjH[ hdi wj sjlp lph[vj mm
fjfg fjf ih[ dli YPfdi uqfpdi YPdn dlZjdi dHw[vj mm3mm
lpVhp l.a v'wp ldFdVbhp VjVw wh{ dryjij mm
\faij 635|
u' FeaV dlYp wi{ Wtgvg l' fiq[ldi qjdibj mm4mm
3!7! dav.e qhvj 5
dViqvj lptigda lpbjqg dViqvj lptigda mm
bjl dfbjl Ypvjl qVdh a[i[ fjdH filYp Vgda mmihjYmm
apq hqji[ widabj hq apqji[ i[V mm
apq hqji[ fjdHwj hq apqjig Z[V mm
apq hqji[ ljdhWj hq apqji[ sjl mm
VjVw ijthp vjdH vdC lpVhp H[h bisjlj mm2mm

\faij 683|

dWvjrv qhvj 5 lv'w
3!8! bVdsV Vjq ufYp q[i[ dfbji[ bVdsVp Vjqp ufYp mm
lFp qVp aVp ZVp bifY q[i[ dfbji[ lFp qVp aVp ZVp bifYp mm
3!9! W[Vag H[h wig q[i[ dfbji[ W[Vag dHh wig mm
hdi dWlip V H[w zig q[i[ dfbji[ hdi dWlip V H[w zig mm
3!10! q{ qdV adV a[ig bjl q[i[ dfbji[ q{ qdV adV a[ig bjl mm
wdi dwifj wjBg uq xjl q[i[ dfbji[ mm wdi dwifj wjBg uq xjl mm
3!11! ljZP lidV ehg q[i[ dfbji[ ljZP lidV ehg mm
dWVp silV s[tp V vhg q[i[ dfbji[ dWVp silV s[tp V vhg mm
3!12! dldZ ljZP l.de vZg q[i[ dfbji[ dldZ ljZP l.de vZg mm
hdi qdV adV f+gda rZg q[i[ dfbji[ hdi qdV adV f+gda rZg mm
\faij 797~798|

3!13! ijqwvg qhvj 5
wiV wijrVhjip dWZjaj mm fjiW+hqp bjfpV{ i.de ijaj mm
YPy Vgy lF H[w lqjdV mm dalp wj wgbj lda wdi qjdV mm1mm
dudV wgbj dalp dZbjdH fijVg mm
daldh dabjde brip vfBjrdh ujldh uVqp e.rjdH fijVg mmihjYpmm
aP dwAp Vjhg dwbj a[ij qPv mm NPn[ q[ij a[ij wdi xPvp mm
uj wg Wlda l'Hg xpdV v[ mm FPvj fijVg iPsV wi[ mm2mm
duYp duYp ijtdh daYp daYp ihVj mm l'Hg f+jfda u' dwAp vhVj mm
Vjqp bjfV[ wg wi{ dulp sjda mm ZVp ZVp l' uVp dulp hdi ZVp ijdl mm3mm
VjVw Vjqp ufhp e'dr>s mm WPca Vjhg Fruv dl>Z mm
FjYp Feda hdi l.aV l.de fjHgb{ mm whp VjVw Whpdi wjh[ bjHgb{ mm4mm
\faij 838|
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3!14! ijqwvg qhvj 5
bjf[ sgVYp bdfbjYp mm ugbV w' vjdHY lpbjYp mm
wgV[ Whp yva dWcjVj mm fPiV fpit lpujVj mm1mm
q[i[ e'dr>s wg Z+qljv dfbji[ mm bjdf fi'lVhjip mmihjYpmm
bjrVp ujVp wgYp dHwp t[vp mm qqaj q'h hq apq Whp q[vp mm
dxdi dxdi bjr{ dxdi dxdi ujdH mm q'h wj WjZj Vh nhijdH mm2mm
wWhP YPy Whpap dWlojip mm wWhP Vgy dxi{ F[tji mm
wWhP l'e wWhP bV.s mm qgn[ njwpi w[ Whp W.Z mm3mm
wdi dwifj f+F fPiV H[w mm Vjq a[i[ wg aigb{ B[w mm
apZp dWVp sPug Vjhg ujdH mm VjVw bjdH fdiYp liVjdH mm4mm
\faij 838~839|

3!15! qjiP l'vh[ qhvj 5
beqp be'yip epiqpdt dZbjdHbj mm bdq+Dap fgbj uj ldaepiP fgbjdHbj mm
dqdv lal.eda VrdVdZ fjHg w' epiqpdt uf{ dVijij h[ mm1mm
drSp lal.eda lyp V bjr{ mm Fidqbj dxi{ lp agido Vjr{ mm
Wjihp f>o lF[ h{ NPn[ lF qdh lyp dVi.wjij h[ mm2mm
dViqv q{vp V vje{ sjSj mm epiqpdt sPu[ bjrS ujSj mm
dHl fYpCg a[ u' Vip ypw{ l' lSp dfaig hdabjij h[ mm3mm
epi e'dr>sp bVjhsp WjSg mm l'Hg l.ap dudV l.eda ujSg mm
drSp lal.eda Feda V h'Hg ujdH fPAhp r[s fp>ijij h[ mm4mm
lpdi Vi l[rdh dlZ r[yji[ mm eS e.Z+W epi WjNhp hji[ mm
u[a[ s[r lF[ udq WjZ[ duVg hdi wj Vjqp drljij h[ mm5mm
dudV wgag l.aV wg l[rj mm bjdf adibj dfaig lq[rj mm
l'Hg wpv.p l.a dua h'r{ l.a dWVj wpvP qjij h[ mm6mm
epiqpdt wpv lWjH[ aji[ mm dal l.aVp w{ lsj Wdvhji[ mm
w'dC a[agl filV w{ ajHg l.a yiVp dlip Zjij h[ mm7mm
dudV wgag epiqpdt wg l[rj mm fihi Ypadibj bjfS t[rj mm
uV wj qjdibj wWhP V Wtlgb{ lpbjdV uPdV v{ Ypajij h[ mm8mm
uV w[ qjdib{ sgf dWVjl{ mm l.aV a[ uqp fihp Vjl{ mm
bjdHbj l.ap w.ap qdV rdlbj mm Ziq ijdH dwbj yjij h[ mm9mm
uq rjB ihg h{ u'uV rglj mm YpZdibj l.ap dwl{ dwbj iglj mm
qVqpt l[ag ljdN V wigbhp dHa Ypa sphp zdi hjij h[ mm10mm
vjh[ wjidS rSup yvjdHbj mm qVqpt hohp qPv e.rjdHbj mm
dwbj vhpCj dwbj rchp rc[ij mm dulp dwifj wi[ lp YpZjij h[ mm11mm
aP sjaj lFp ueap F[tjig mm dViFYp dVi.wji dVihjig mm
lFVj wj fPiVp H[w' sjaj mm uV wj wjup l.rjij h[ mm12mm
bwo woj epi lWs WpNjdHbj mm ljZ l.eda a[ l' xvp fjdHbj mm
lyg B[w lyg epiWjSg ldy lWds uVp ajij h[ mm13mm
iaVp fsjio epi a[ fjr{ mm u{lj Wgu{ a{lj tjr{ mm
bVhs WjSg epilWds fAjSg ldy lWds uqp qjij h[ mm14mm
yPwg ajda fi'uVp ldibj mm ljyj ljdhWp qgap hqjij mm
bjrjerVp dqdBbj l.eda a[ WjhpdC sPtp V sjij h[ mm15mm
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dat WpNg epi bdq+Dap fgbjdHbj mm Vjqp sjVp dHlVjVp dsCjdHbj mm
uV VjVw sjaj epip f+gaqp fda fPig dVlajij h[ mm16mm
\faij 1001~1002|

3!16! w[sjij qhvj 5
hdi w[ yiV dVda Vqlwjip mm
bwjv qPida dtVp V dWlia dHh{ f+jV bZjip mm1mmihjYpmm
e'dW>sp ZVp liW.lp qjZYp qpw.s f+gda qpijip mm
ljZ l.de dVZjVp fjdHY dWVdlYp bh.wjip mm2mm
e'fjv epS dVa ejYp ilVj YpZdiYp l.lji mm
lqio lidS VjVwp bjdHYp sil dfbjl bfji mm2mm

\faij 1028|

3!17! Wl.a qhvj 5
lidS fi{ f+F wiShji mm
duYp Fjr{ daYp wdi f+afji mm1mm
epi yiV ve[ qVp lgavp h'dH mm
ijqp Vjqp dhis[ qdh rdlbj aja[ dWzVp V vje{ w'dH mm1mmihjYpmm
hdi yiVg ujwj qVp vjej mm
\faij 1087|
whp VjVw ajw[ rcFjej mm2mm
3!18! qvji qhvj 5
f+F q[i[ W[Z[ sidl aphji[ mm
YPna W{na l'ra ujea dsVp i{dV H[hg Wgyji[ mm1mmihjYpmm
ugrV iPf ljZ bfpV[ wg qV aV f+jV bjZji[ mm
aP lqio wiV wjiV w' qhj dWdtbj a[ aji[ mm1mm
f+F bq'v ba'v bda Fjig dulp Fjr{ dalp dVlaji[ mm
VjVw lidS sgV spt F.uV WjA{ l.a irji[ mm2mm

\faij 1164|

3!19! qvji qhvj 5
ijq dWVj u[a[ il wga[ mm
i'e iPf h'dH Ypfu{ daV wYp whj qhj spdta h'dH Wga[ mm1mmihjYpmm
fpa= wva= vtqg dHh l.lji wg iga[ mm
uVq qiS Vh yPw{ lhlj Viw z'i qdh lga[ mm1mm
Zjdi bVpe+Dhp bfpV[ sjl ijt[ Vjqp qhj ilp fga[ mm
\faij 1164~1165|
ljdZ l.de VjVw FH[ qpwa[ lev fsjio uga[ mm2mm
3!20! qvji qhvj 5
f+jV qjV H[wp Vjqp mm
\dHh fsj bZPij h{@ faij 1165|
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EPILOGUE
I. INTRODUCTION
1.1. The genesis of the Sikh scriptural tradition was not the
outcome of aesthetic considerations, especially poetry and music.
Though a number of authors have contributed to it, the whole
literature is essentially religious in nature. It is primarily
concerned with the 'Numinous' experience and thus to explain
the theological issues arising out of it, at places the didactic
approach has been applied. Obviously, it relates to the spiritual
experience, which sets it apart from an ordinary piece of music
and poetry. Besides, the Sikh scripture is at the centre of faith
and worship of millions of Sikhs, thus any unjustifiable remark
about it is liable to generate an acrimonious debate among the
faithful and the critics. All these factors put together restrain us
to subject it to those simple critical methods which are applied
to literature in general. Furthermore, a dominant section of the
scholars of Sikh studies believes that since the Sikh scripture
has come down in an authenticated form from the very persons
whose writings it records, consequently there is absolutely no
need of textual studies of the Àdi Granth. Perhaps this is the
only reason that, so far, they have given scant attention to
evaluating the sources properly, which are said to be of earlier
origin. Obviously, the scholars who seek to 'establish the sure
and certain text' of the Àdi Granth, have to come up with
unimpeachable evidence to support any of their formulations
which seem to run contrary to the above theory. Well-intentioned
studies which are aimed at promoting learning and understanding
of the scripture need to be encouraged. However, the works which
are based on mis-statements will ultimately tarnish the image
and integrity of the academic fraternity and resultantly
unsavoury controversies are bound to happen.
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1.2. What is of particular significance for a manuscript of
Gurba@i is not that it had long been stored or displayed at a
particular religious place or had been in possession of a family
descending from the Sikh Gurus. Inspite of the above merits, the
antiquity, authority and authenticity of a manuscript has to be
established. For that a text critic has to conduct rigorous
inquiries such as : When was it recorded ? Who was the scribe ?
What was his motive ? Whether the manuscript before us is an
original version or a copy of it ? Was the scribe or copyist
recording it for himself, for an institution, for a group or for his
patron ? And so on. Thus, while doing textual studies of the Àdi
Granth, each source or even its smallest part has to be examined
in an analytical and surgical manner.
1.3. There is no denying the fact that some manuscripts of the
Àdi Granth carry certain textual variants which have been the
focus of attention of critics working on the Sikh tradition.1
Though, the earliest sources have been taken into account to
comment upon the issues arising out of these variants, but
arguing largely on the basis of common features of the
manuscripts, a method which is better known to the western
scholars as 'system of common faults' or 'community of errors',2
the critics have grouped the extant manuscripts of the Àdi
Granth into four major recensions, namely the Kartarpur or the
Bhai Gurdas version, the Lahore, the Banno and the Damdama.3
The studies that have been conducted on the Sikh tradition under
the western scholars, presume that behind the maze of
manuscripts there existed an exemplar or prototype of the Àdi
Granth and that by reconstructing the history or genealogy of
the sources one can identify the archetype or original text of the
Sikh tradition.4 It is well-known that a method evolved for a
1. For a discussion on such variants see Piar Singh, G#th# Sr$ Àdi Gra*th,
pp. 437-489; Pashaura Singh, The Text and Meaning of the Àdi Gra*th,
pp. 145-195.
2. Edward Hobbs, 'An Introduction to Textual Methods' in Wendy Doniger
O'Flaherty ed., The Critical Study of Sacred Texts, p. 11.
3. Pashaura Singh, op.cit., pp. 61-81; also see Piar Singh, G#th# Sr$ Àdi
Gra*th and the Controversy, pp. 47-49.
4. Pashaura Singh, op.cit., p. 23.
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particular religious tradition may not have universal utility as
it needs much experimentation and testing to determine its value
for another tradition. However some scholars have applied
certain methods of textual criticism to the Sikh text which have
been in use for Biblical studies.1 Here we will underline the
relative merits and limitations of the textual methods that our
critics have employed usually to do textual studies relating to the
Àdi Granth. It closes with our observations which are relevant
to the studies of the Sikh scripture.

II. ROLE OF ORAL TRADITION
2.1. The role of oral tradition in order to identify the original
text of the songs of the Bhagats, has been considered of significant
value. The hypothesis for such approach being that their writings
have not come to us in scribal form but through the singing
tradition.2 Taking queue from such studies some critics of
Gurba@i have veered round to the view that long before taking
scribal form the hymns of the Sikh Gurus had been in circulation
orally, especially through musical tradition. Hence, on the basis
of musical variants found in some manuscripts of the Àdi Granth,
a few critics have claimed unearthing the original or earlier text
of the Gurus' writings.3 As mentioned earlier, the musical
tradition had no independent origin but had thrived on scribal
tradition for its subsistence. Inspite of its merits, the musical
tradition had its own limitations relating to accuracy and
originality as well. The bands of musicians had not memorized
the whole corpus but a small number of hymns for the purpose
of Kirtan. It is quite possible that to dramatize the effect of
singing, the musicians had brought in modification relating to
variation in ragas, inversion of antras and addition of fillers and
vocatives in the text, to suit their requirements. Above all with
the multiplicity of musical bands such type of variants continued
1. See infra sub-sections III and IV.
2. Winand M. Callewaert and Mukund Lath, The Hindi Pad#val$ of
Namdev, Chap. 2.
3. Piar Singh, G#th# Sr$ Àdi Gra*th and the Controversy, pp. 42-43;
Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 117-129.
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to multiply. Thus, to decide about the accuracy and veracity of
a particular musical tradition is a gigantic task to be solved
satisfactorily. Mere presence of vocatives should not be taken as
a proof to suggest that oral tradition had influenced the Sikh
scribal tradition. One should also not forget that style of the Àdi
Granth is a curious blend of music and poetry, which is most
suitable for public singing. Hence, occurrence of vocatives is not
a strange but a natural phenomenon. For the Sikh Gurus, the
musical tradition was only a means to propagate Gurba@i but
not an end to preserve it for posterity. Moreover in the presence
of well-nurtured scribal tradition to rely upon oral or musical
tradition for textual studies of the Àdi Granth, is not a sound
approach.

III. UNUSUAL AND DIFFICULT READING
3.1. The Biblical critics have evolved a canon which is known
as 'proclivi lectioni praestat ardue, that to ascertain the age of
a document you are always to prefer harder reading. According
to E. Hobbs "the basis of preferring the harder reading is that
scribes like to put down what makes sense; if they do not
understand the text as it stands, they will make it simpler.
Therefore, the easier reading must be wrong one, because that
was what the scribes would have changed the earlier text into;
the harder reading must be the original one."1 He has underlined
its limitations also to point out that "if you follow the harder
readings, you will end up with an unintelligible text."2 Critics
desirous of taking recourse to the rule of 'harder' as well as
'unique' reading in relation to the Àdi Granth text must keep
in mind that unlike the Bible, the Sikh text has not evolved out
of tribal or primitive milieu when the writing methods were very
crude. Rather it has grown in the full face of history and its
recording has been well taken care of by the persons whose
writings are enshrined in it. Compared to the Biblical
manuscripts the variant readings present in the Àdi Granth
manuscripts are few and far between and their occurrence can
1. Edward Hobbs, 'An Introduction to Textual Methods', pp. 18-19.
2. Ibid., p. 19.
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easily be explained with the help of sources at our disposal.
Pashaura Singh has picked up some variants of MS # 1245 to
claim that it qualifies the test of 'lectioni ardue' and thus comes
out to be much older than the Kartarpur manuscript.1 But he
fails to note that reading quoted by him is confined only to the
above manuscript alone and no other manuscript of the Àdi
Granth attests to it thus instead of presenting 'primary reading'
the text recorded in MS # 1245 turns out to be 'surplus or
extraneous'.2 It may very likely be the creation of its scribe rather
than a part of the early Sikh tradition. The application of 'harder'
or 'unusual' reading in the context of the Àdi Granth, would mean
that a document which has been recorded in a casual, crude and
incorrect manner to differ with the standard version, automatically
qualifies the test of anteriority, an unfair and academically
unjust formulation. We have observed elsewhere at appropriate
places that textual variants can be of various categories viz.,
scribal, musicological, intentional or unintentional. Their
occurrence in a document can be on account of regional, dialectal,
educational, sectarian affiliation and personal whims and fancies
of a scribe. However, some of the variants of Goindwal Pothis and
MS # 1245 as well, are so ill-devised that their presence has so
distorted the text as to make it impossible to comprehend it
properly.3 This in turn does not help in anyway to prove that the
text is of genuine origin. Similarly, the corrupt use of syllables
which makes the text to be of 'unusual' character does not
connote that their correct poetic form had never been in use. In
fact when a versional reading differs from the Àdi Granth, its
authenticity has to be determined on the basis of contextual
meaning and for that the canon of 'unusual' or 'difficult' reading
is of no merit.

IV. SHORTER READING
4.1. Another rule of textual criticism evolved by the Biblical
1. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, pp. 25, 123.
2. For criteria fixing the primary reading, see Paul R. McReynolds,
'Establishing Text Families' in Wendy Doniger O'Flaherty ed., The
Critical Study of Sacred Texts, pp. 105-106.
3. For details see supra chap. 3.15 and chap. 4.12.
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critics prescribes brevior liectio praeferenda verbosiri that to
determine the text 'the shorter reading should be preferred to the
longer one.'1 The basis for its currency was that in general scribes
tend to add to the text rather than to omit from the text.2
However, the Biblical scholars avowed strong reservation of its
usefulness that if you follow the shorter reading, you will end
up with no text at all.3 It has been aptly remarked by A.C. Clark
that "a text is like a traveller who goes from one inn to another
losing an article at each halt."4 The point which he desired to
emphasise is that a text handled by successive scribes largely
because of intentional as well as unintentional omissions instead
of getting longer may turn out to be a shorter one. Thus, a critic
has to be judicious to observe that whether scribes have
lengthened the shorter one or have indulged in shortening the
longer one. As described earlier the writings that were in full
knowledge of the scribe of MS # 1245 have been dropped from
its text intentionally but a critic still claims "if the standard rule
of textual criticism that the shorter reading is to be preferred
to the longer one, is considered, the text of this manuscript comes
out to be earlier than the famous Kartarpur manuscript."5
However, in the case of Sikh scriptural tradition the rule of
'shorter reading' is only partially true.
4.2. Critics are aware that some apocryphal writings attributed
to the Sikh Gurus and Bhagats as well, have found their way
into the codices. To ascertain the veracity of such writings the
canon of 'shorter reading' can be of immense help for the critics
of Gurba@i. For instance in MS # 1245, the hymns attributed
to M.1, M.3 and M.5, are much larger in size than that of the
Àdi Granth. Similarly the ragas of the Goindwal Pothis comprise
of more writings of the Bhagats than the ragas of the Sikh
scripture.6 Obviously, in the above documents, more and more
1. Edward Hobbs, 'An Introduction to Textual Methods', p. 18.
2. James R. Royse, 'Scribal Habits in the Transmission of New Testament'
in Wendy Doniger O'Flaherty ed., The Critical Study of Sacred Texts,
p. 143.
3. Edward Hobbs, op.cit., p. 19.
4. As quoted by James R. Royse, op.cit., p. 155.
5. Pashaura Singh, The Text and Meaning of the Àdi Gra*th, p. 25.
6. See supra Appendix IV chap. 3 and Appendix V chap. 4.
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writings have come to be associated with the Sikh Gurus and
the Bhagats as well. The rule of 'shorter reading' when applied
to the writings of an individual author, constrains us to believe
that the text of above documents belongs to earlier strata.
4.3. There is no reason to doubt that the Sikh scriptural
tradition had developed around the Ba@i of Guru Nanak Dev.
Subsequently, with the addition of the hymns of his successors
and that of the Bhagats, it continued to expand, ultimately
attaining the size and status of the Àdi Granth. Naturally, the
Pothis which were in circulation prior to 1604 C.E., would have
been small in volume. Besides, there were lectionaries in which
only the hymns relating to liturgy, had been included. Pious
Sikhs and musicians, instead of copying the whole mass of sacred
writings, had prepared Pothis containing selected hymns of their
choice, possibly for the purpose of study and Kirtan as well. Even,
the codices prepared at the behest of the rivals of the Sikh Gurus,
had also come in circulation. Since the Udasis intended to
promote their tradition, hence the codices carrying the Ba@i of
Guru Nanak Dev minus that of his immediate successors, cannot
be ruled out altogether. Similarly, the Bhalla tradition had tried
to minimize the role and authority of the main stream of
Sikhism, consequently to include the hymns of M.4 and M.5 in
their codices, as is the case with Goindwal Pothis, was of little
relevance for them. Evidence at hand also confirms that though
sometimes the text was in full knowledge of the scribe, yet he
arbitrarily omitted to record it.1 All these factors suggest that the
presence of codices with 'the shorter' text is not a sound proof
to conclude that full text till then was non-existent. In fact, the
very purpose and use made of the codex were largely responsible
for its short or large size.

V. PHYSIOGNOMY
5.1. Our native critics, while examining a manuscript usually
take note of its physiognomy. They often make remarks about
its size, binding—original or redone, quality of paper, total
numbers of folios, folio numbers—original or affixed later on,
blank and missing folios, folios added later on, number of lines
1. For omission of the text see supra chap. 4.6.
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scribed on a folio, count of words in a line, orthographic style and
so on. Though, physiognomy helps very little to ascertain the
precise age of a document, yet it can provide vital leads to find
out whether a manuscript has come down to us in its original
and complete form or not. For example, comparison of the old
and new folio numbers assigned to the Goindwal Pothis suggests
that a considerable number of opening folios of Ahiyapur Pothi
are missing. Similarly, about 22 folios at the beginning of MS
# 1245, are untraceable. Is it due to carelessness on the part of
custodians to preserve them properly ? Was it a deliberate act to
remove the writings which were considered unpleasant ?
Similarly, there is every possibility that the custodians or
unscrupulous manuscript dealers have done so to conceal the
facts which were coming in their way to prove the antique value
of the above documents. Anyway missing folios, especially at the
beginning or at the end of a manuscript hamper considerably its
claim to antiquity and originality as well.

VI. COLOPHON
6.1. Normally, the colophon of a manuscript is considered of
utmost significance in that it may hold the key to its origin and
antiquity as well. Depending upon its contents, it can shed light
on the scribe, date and place of scribing of the concerned
document. Unfortunately, in some of the old manuscripts of
Gurba@i, it is totally missing. Wherever it is available, either
it is placed in the beginning or towards the end. The mere
presence of a colophon is not sufficient evidence to establish the
credentials of a document. One has to ensure whether it has come
down in its original and unobliterated form. Besides, efforts have
to be made to locate the tradition of the scribe to which he
belonged and also the very purpose of the manuscript for which
it had been produced, otherwise conclusions drawn on the face
value of a colophon, can go haywire.

VII. NÁSÀÆ
7.1. The Nisa@s of the Sikh Gurus besides their antique value
have been highly revered relics to be preserved. It was basically
a small piece of writing in Guru's own hand and usually
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comprised of the Mul-Mantra, the cardinal formula of Sikh faith.
Whenever a Nisa@ of the Sikh Gurus is affixed to a copy of the
Sikh scripture, it bestowed some sort of authority on it. We often
find reference that such and such copy of the Àdi Granth has
preserved Nisa@ of the one or another Sikh Guru. In the absence
of colophon or especially undated manuscript, presence of Nisa@
helps to place it in a broad period corresponding to the pontificate
of the respective Guru whose Nisa@ it bears. However, one should
be aware that some unscrupulous persons have fabricated the
Nisa@s attributed to the Gurus to mislead the faithful, which
in turn may have found their entry into the manuscripts of the
Àdi Granth. Thus, before taking into account the Nisa@, one has
to ensure whether it is genuine or not. After establishing its
veracity beyond any doubt, one has to examine further whether
the Nisa@ is originally a part of the manuscript or has been
pasted on it. If it is pasted then it is not of much significance
to ascertain the period of a manuscript, rather it puts a big
question mark on its anteriority. It may have been pasted for the
simple reason to preserve it or for ulterior motives by a
manuscript dealer, obviously to enhance the antique value of the
manuscript concerned, as is the case with MS # 1245.

VIII. TABLE OF DEMISE DATES
8.1. On the testimony of Bhai Gurdas we can very safely state
that practice to commemorate the Gurpurabs, sacred days
associated with the lives of the Sikh Gurus, had come into vogue
during his times.1 For the memory sake, obviously to observe the
Gurpurabs on stipulated dates ydva= u'ag u'da lqjrV wj@ the table
of demise dates of the Sikh Gurus, came to be recorded in the
copies of the Sikh scripture. It seems, initially it comprised the
dates of first four Gurus but subsequently with the demise of
successive Sikh Gurus, additional entries continued to be made
into it. Consequently, the last entry in the table has been picked
up to establish the anteriority of a manuscript. But one has to
be cautious to observe whether the folio bearing the table
originally formed the part of the manuscript or not ? Whether
all the entries are in the hand of original scribe and bear the
1. Bhai Gurdas, 6.3, 9.17, 29.5.
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same shade of ink or not ? If it fulfils the above norms then
besides indicating the anteriority of the manuscript, it can
provide clues to the source or tradition from which it has
descended.

IX. EDITORIAL NOTES
9.1. Our sources reveal that during the pontificate of Guru Ram
Das codices of Gurba@i had been prepared for installation in the
Dharamsalas and the practice of reading them in public had come
into vogue. Unfortunately, none of the early sources originating
from the early Gurus have survived. The manuscripts of the Àdi
Granth which we have are copies which in turn have been copied
from another copy and so on back to the original. As our scribes
were not of the strict habit to acknowledge the source,
consequently we find no mention of a source from which they
have copied. However in some manuscripts a brief but very
significant editorial note, ufp epiP ijqsjl ugRp w[ sltaj wj Vwvp (the
copy of the copy of Japu recorded by Guru Ram Das) has been
preserved which indicates a source originating from Guru Ram
Das. Some of the scribes had carried over the above note to point
out the position of their copies in a sequence of copies beginning
from Guru Ram Das. Consequently, it helps to establish the
pedigree of a manuscript as well as its tradition from which it
has descended. Significantly, the above note is absolutely missing
in the Goindwal Pothis and MS # 1245 as well, which indicates
their genesis being other than the main Sikh tradition. Similarly,
the editorial notes found recorded here and there in the Guru Har
Sahai Pothi and the Goindwal Pothis are of immense historical
value to conclude about their claim to anteriority.

X. LITURGICAL HYMNS
10.1. Some of the old manuscripts of the Àdi Granth include only
five hymns of the Sodaru section with the result that they omit
the Sopurakhu and Sohila sections meant for evening liturgy
session of the Sikhs. On the basis of the above documents our
critics have come to the conclusion that the evening liturgy of
the early Sikhs was restricted only to the hymns of Sodaru
section and thus the manuscripts bearing the above hymns are
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legitimately of earlier origin. But on the testimony of Bhai
Gurdas and earlier Sikh sources one can safely remark that
Sohila and Àrati hymns had already become an essential part
of the Sikh liturgy.1 Obviously, omission of these hymns in a
document may be due to the ignorance or impudence of the scribe
and it cannot be taken as a sure proof to establish the earlier
origin of a document concerned.

XI. ORTHOGRAPHY
11.1. It is widely believed that except for the writings of the
medieval Bhagats almost all the writings originating from the
Sikh Gurus were written entirely in Gurmukhi script. Hence,
we often come across studies in which the orthography of the
Gurmukhi has been taken into account to determine the period
of the document concerned. For example, shape of certain
consonants and vowels has been picked up from the extant
Goindwal Pothis and MS # 1245, to establish their earlier origin.
However, all the orthographic features associated with the above
documents, are also visible in dated documents produced in the
late 17th century.2 Since, it is impossible for a script to acquire
all the characteristics in a decade or so, consequently orthographic
features help very little to pin-point the age of a document. Then
there is every possibility that the scribe or copyist may not be
following the prevalent method in its totality. The distinctive
orthographic style may also be attributed to the regional,
dialectal and educational milieu as well as personal proclivity of
a scribe. Though on the basis of orthographic features, a
manuscript can be placed in a broad period, however to ascertain
its precise age on this count alone is not possible.
11.2. On the other hand, the orthographic features of a document
help us to discern whether it has been recorded in a single span
1. Bhai Gurdas, 1.38, 6.3, 26.4; Narinder Kaur Bhatia (ed.), Sr$ Satigur%
J$ de Muhai* D$#* S#kh$#*, p. 57.
2. For the orthographical features of the documents produced during the
second half of 17th century, see Ganda Singh (ed.), Hukamn#me;
MS. No. 2306, Sikh History Research Deptt., Khalsa College, Amritsar;
MS. No. 359, Bhasha Vibhag Punjab Library, Patiala.
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of time or not. Its evidence needs to be taken in its totality but
not in a piece-meal manner to prove the contrived thesis. If the
hymns recorded by two different scribes in a document bear
identical orthographic features, as in the case of Goindwal Pothis,
one must have reasons to accept a particular style as earlier one
and reject the other as later construction. If one is inclined to
believe the alleged autograph of Guru Ram Das in Lan^a script
as genuine, then he must have sound reasons to discard the
writings of similar character that are present in the Pothis.

XII. PAINTINGS
12.1. Some of the old manuscripts of the Àdi Granth, especially
the opening folios bearing the Nisa@ and the Mul-Mantra have
been tastefully decorated. On close examination one can observe
that the art work has been done later on when the text has
already been transcribed or the manuscript was ready for
binding.1 Thus, the plan to decorate the manuscript was an afterthought, most probably originating at the instance of the bookbinder to present the work in an impressive manner. Obviously,
the quality of binding and artwork on a manuscript depended on
the means of its scribe and his patron to afford the cost. The
geometrical and flowery pattern suggest that most probably it
was done by Muslim artists.2 Hence, these designs have nothing
to do with the Islamic influence on the formation of Sikh
scripture. An art historian can be of immense help to find out
the period of the artwork, which in turn may be useful to
ascertain the age of the manuscript concerned. However it is of
unlikely that any more than orthography, it can settle a date with
an accuracy of a generation plus or minus.

XIII. PAPER
1. To observe the above fact have a close look at the art work done on
the Goindwal Poth$s.
2. Since orthodoxy in Islam did not allow the Muslim artists to depict
human and animal forms, thus they adopted geometrical and flowery
patterns to illuminate the manuscripts, especially, the Qur#n; see Philip
K. Hitti, History of the Arabs, pp. 423-424.
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13.1. Text critics often determine the antiquity of a manuscript
on the basis of material on which it has been transcribed. Though
to ascertain the age of paper, scientific techniques exist, but our
critics have been doing it in an arbitrary manner to remark that
it is of Kashmiri, Sialko_i or Desi origin. What difference does
it make to the anteriority of a manuscript ? They have no
rationale. The witness of paper may be significant to determine
the relative value of a manuscript but not necessarily the date
on which the writings on it has been transcribed.

XIV. METHOD OF SCRIBING
14.1. The manner in which a document is recorded can also be
helpful to discern its origin. A document which is relatively not
marred by ha~tal (paste used for deletion), as is the case of MS
# 1245, indicates that its scribe had access to a well-organized
source to copy it. The frequent occurrence of blank spaces
between various ragas and sub-sections of a raga suggests that
the scribe intended to incorporate the writings expected later on.
The documents wherein for example the Goindwal Pothis and MS
# 1245, the scribes move from one raga to another without any
break, prove that they had access to the whole literature which
they were going to scribe, hence they continued to record their
documents serially. However, at a number of places the scribe
of MS # 1245, has recorded only the first line of a hymn to provide
blank spaces to fill the text at some later stage. Since, all such
hymns find their mention in the tatkara, and their serial number
in the text have also been affixed, obviously it would not have
been possible unless the scribe had access to a source similar to
the Àdi Granth. Consequently, to argue that the lay out of Ba@i
had not till then been worked out and some of the hymns were
yet to be composed, is contrary to the internal evidence.

XV. TATKARÀ
15.1. The index (tatkara ) whether appended to a document in the
beginning or affixed separately to each raga, is a significant tool
to check its internal contents and accuracy as well. Obviously,
with its help one can understand not only the original writings
included in a document but also the format pursued for arranging
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the text. It can be of immense value to detect internal
discrepancies relating to omissions occurring in the text,
violations in the pattern fixed for arrangement, modifications
introduced in the text and most significantly the additions or
insertions carried on at a later stage. For example, a close look
at the index and text of the respective ragas of MS # 1245, reveals
that its scribe instead of adhering to the index, has brought in
various innovations in the text. A comparison of the index and
text of the above document proves beyond any doubt that its
scribe was dependent on a source very much the same as the
Àdi Granth to produce a copy of his choice.

XVI. SERIAL NUMBERS
16.1. The serial numbers affixed to the hymns, offer interesting
results to discern the antecedents of a document. It not only helps
us to understand the format pursued for arrangement, but also
to check the veracity of a particular hymn whether it had been
originally part of the document or is the result of interpolation.
For example, the mention of serial numbers along with the
progressive total assigned to the writings attributed to M.4, M.5,
Gulam and Shaikh Sharaf of the Ahiyapur Pothi indicate that
these writings had been an integral part of it from its very
inception. Hence, the argument of their inclusion into it at later
stage is not convincing. Similarly, the placement of Kachi-ba@i
at the end of metres and sub-sections of MS # 1245, suggests that
patterns to arrange the hymns of the Àdi Granth along with their
serial numbers had already come into vogue.

XVII. ARRANGEMENT OF BÀÆÁ
17.1. The Àdi Granth is an organized scripture. Broadly, keeping
in view the beat for singing, the hymns within a raga, each
treated as a separate unit, have been arranged according to
length in ascending order. For a scholar who is not well versed
in Gurba@i, it may appear difficult to follow. Even a scholar of
the ilk of Ernest Trumpp may find it inconsistent and repetitive
both in the content and style to remark that it lacks in 'thematic
unity and artistic beauty' in arrangement.1 All these scholars
basically miss the point that though the Àdi Granth is an
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organized scripture, yet its hymns move without any transition
from one subject to another, often returning to a subject discussed
earlier.

XVIII. KACHÁ-BÀÆÁ
18.1. Existence of Kachi-ba@i is an another significant feature,
which helps the critics to evaluate the credentials of a document.
On the testimony of the Sikh Gurus one can safely state that their
rivals were churning out 'spurious' hymns in the vein of 'Nanak'.
The rivals had commissioned scribes to produce and circulate their
own versions of scriptural writings. Obviously, the Kachi-ba@i
composed at the behest of rivals had been included in their
respective codices. It seems later on the scribes trained in the lore
of rival traditions continued to include 'ungenuine' writings into
their manuscripts. It is also quite possible that the scribes who
were over-zealous to preserve any literature associated with the
Sikh Gurus coming in their way went on to record it into their
copies without any scruples. Hence, some of the Kachi-ba@i
writings have found their way into some of the copies of the Sikh
scripture. However, to discern the tradition from which a Kachiba@i manuscript has descended is not an impossible task. A close
perusal of the Kachi-ba@i included in the Goindwal Pothis and MS
# 1245 as well, reveals that it is not only of 'unripe' nature but
also revolves around a personal guru, the sarguna mode of Bhakti,
and ascetic ideals, especially ha_h-yoga practices. Obviously, the
Kachi-ba@i incorporated in the above documents owe its origin to
the rivals, whose primary interest lay in projecting their peculiar
beliefs and practices. Furthermore, the manner in which the
Kachi-ba@i had been recorded and placed in MS a 1245, confirms
that it had been introduced at a stage when codification of the Àdi
Granth had been completed, hence the above manuscript's claim
to an earlier origin than that of the Àdi Granth is also not valid.

1. Piar Singh, G#th# Sr$ Àdi Gra*th and the Controversy, p. 119.
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XIX. TRADITION OF THE SCRIBE
19.1. Hitherto, the role played by the scribes in the transmission
of Bani has not been adequately commented upon by the critics.
Pashaura Singh has discerned Islamic influence on the early
manuscripts of Sikh scripture to claim that "the early Sikh
scribes followed the Qur'anic tradition to illuminate the margins
and opening folios of the manuscripts of the Àdi Granth."1
However, a preliminary enquiry reveals that these so-called
Islamic features were not confined to the Àdi Granth manuscripts
alone. The illumination or art work may be attributed to the
professional scribes and book-binders who at the behest of their
patrons got the services of illuminators with the sole aim to
present the manuscript in an attractive and decent manner. In
fact, the critics have not only neglected the role of professional
scribes but also have failed to trace out the tradition with which
a scribe was affiliated. They assume that almost all the
documents relating to Gurbani, are the legitimate works of the
main Sikh tradition, whereas one can very safely state that there
were three other rival traditions which were prevalent in the preÀdi Granth period. The rivals of the Sikh Gurus had also
produced codices of Gurbani, ostensibly to attract the Sikhs to
their fold. For that they had commissioned scribes whose primary
interest lay in projecting their peculiar beliefs and practices. In
fact the entry of apocryphal writings into the Sikh scriptural
writings can largely be attributed to the scribes working at the
behest of their masters, the rivals of the Sikh Gurus. Thus, all
the manuscripts which presently we have in the different
libraries and private collections and those which might be
surfacing in near future, are not ought to be the product of main
Sikh tradition alone. The point which we wish to put-forth here
is that while doing textual studies, religious outlook or affiliation
of a scribe responsible for producing a document, is equally
important and needs to be probed, otherwise conclusions drawn
will not be able to stand the test of scrutiny.
19.2. As described earlier, though copying of Bani has developed
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 17.
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into a pastime for pious Sikhs but there existed professional
scribes whose livelihood was on the copying of Àdi Granth texts.
It is hoped that they responded to the requirements of an
individual and groups as well. It seems besides producing small
prayer books (Gu_kas ) they also made available selection of
hymns for the use of musicians. Though, they were bound to copy
the text as desired by their patrons yet their role in selecting the
text arbitrarily can not be ruled out altogether. There is no doubt
that the role of professional scribes in the transmission of Bani
was quite considerable but their criteria to select the text or
preference for popularizing a particular recension of Bani has
remained a mystery so far which needs to be unveiled. Similarly,
scribal habits of the scribes associated with various traditions
within the Panth, namely the Udasis, the Bhallas and the Minas
and those coming from mercantile community, namely Khatris,
Aro~as and Bha_ias have not come into the focus of our critics.

XX. MÂL-MAÅTRA
20.1. The Mul-Mantra, primarily unfolds Guru Nanak's perception
of the Ultimate Reality he believed. Since, God is at the centre of
Sikh sacred writings, consequently the Mul-Mantra can rightly
be called the thematic core of the Sikh scripture. As observed earlier
the form of invocation i.e., the Mul-Mantra employed in all the socalled earlier sources is not identical and secondly it has some
variants which are not present in the version that we have in the
Àdi Granth. Assuming that these sources are the genuine product
of Sikh tradition and has descended from one after another, some
critics have come to the conclusion that present form of MulMantra is not original as it has undergone changes at various
stages of Sikh history.1 However, sustained investigation of these
sources on which the above hypothesis is based confirms that
neither they share a common tradition with the Àdi Granth nor
they are ancestral to it. Instead they represent different recensions
which most probably owe their origin to the sectarian elements
within the Panth. Thus to conclude about the original Mul-Mantra
1. Pashaura Singh, The Text and Meaning of the Àdi Granth, pp. 9597; Piar Singh, Gatha Sri Àdi Granth, pp. 417-420; Gurinder
Singh Mann, The Making of Sikh Scripture, pp. 85-86.
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of Sikh tradition on the basis of these documents does not look fair.
We have also observed that scribes of these documents have not
adhered to one version, rather they have been modifying the MulMantra on successive folios. The alleged earliest version of MulMantra found in the Guru Har Sahai Pothi is preposterous to be
accepted simply because the folio on which it has been recorded
was not an integral part of the Pothi. Moreover, the size of folio
in question does not match with the folios of the Pothi.1 Besides,
it begins with Onkar (·) to miss the figure of ikk (one). Even it
invokes Baba Nanak which is highly unjustified in a Mul-Mantra
handed down by Guru Nanak himself. Similar is the case with
the Goindwal Pothis where at places WjWj VjVw and WjWj VjVw r[sg
fjaljh sgV spVgbj sg B[w have been made part of the Mul-Mantra.2
All these facts put a question mark whether these Pothis have
really preserved the original form of Mul-Mantra that had its origin
with Guru Nanak.
20.2. On the basis of variants found in the text of the Mul-Mantra
of these sources, some critics have come to the conclusion that
originally the components such as Purakhu (fpitp) and Nirvairu
(dVir{i)p were not present in the Mul-Mantra whereas some words,
namely Sachnamu (lyVjqp), Kartar (wiaji), Nirikar (dVigwji) and
Satiguru (ldaepi)P of the original version have been replaced with
Satinamu (ldaVjqp), Kartapurakhu (wiajfpitp), Nirvairu (dVir{ip)
and Gur (epi) respectively. They also argue that the addition of
the word Nirvairu (dVir{i)p is due to Guru Ram Das who "employs
it to put emphasis on the divine attribute of benevolence." It has
been further observed that "it may reflect his firm resolve to
counteract the situation of hostility in real life, created by the
animosity of his rivals, with the spirit of love and friendliness.
Thus a new theological dimension is added to the Sikh
understanding of Ultimate Reality."3 The above formulation is
highly illogical as the Sikh Gurus right from Guru Nanak have
1. See supra chap. 2.7.
2. See supra chap. 3.13.
3. Pashaura Singh, The Text and Meaning of the Àdi Granth, pp. 9596; also see Piar Singh, Gatha Sri Àdi Granth, p. 420.
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to face hostility at the hands of their rivals. Secondly, a close
perusal of the Sikh text confirms that all the attributes of God
mentioned in the Mul-Mantra have been stated in the Bani of
Guru Nanak. Thus the constructions in the Mul-Mantra which
the critics attribute to Guru Ram Das have already been a part
of the Sikh understanding of God. For instance Guru Nanak
says :
dViFRp dVi.wjip dVir{ip fPiV u'da lqjHg mm1

Similarly, Guru Nanak has referred to God as Sati (lda) and
Purakhu (fpitp) in his compositions at a number of places. There
is a cluster of hymns in Sarang mode wherein Guru Ram Das
elaborates the nature of God. At the beginning of one of these
hymns he implores his mind to concentrate on the God whose
attributes are similar to one mentioned in the Mul-Mantra. For
instance :
udf qV dViFRp mm lda lda lsj lda mm
dVir{i bwjv qPida mm buPVg l.FRp mm
q[i[ qV bVdsVp dZbjdH dVi.wjip dVijhjig mm2

However, the above reference has been taken to mean that Guru
Ram Das has worked over the text of Mul-Mantra to introduce
certain theological changes in it.3 It is well-known to the critics
that the occurrence of such references in a text are not an
unusual feature. It may be a part of Guru Ram Das' methodology
to expound the text of Mul-Mantra as to explain the technical
terms or to explain the meanings the use of scripture has been
a valid and reliable method of exegesis. In the Sikh scripture such
examples are not uncommon. It is worth-noting that Guru Ram
Das has resorted to the above mode of exegesis at a number of
places. For example he remarks :
ldF dZbjrhp bjds la[ upejds la[ fiadt la[
lsj lsj la[ uVp VjVw sjlp sl'Vj mm4

A keen observer of the Sikh text will not fail to take note that
1.
2.
3.
4.

AGGS, p. 596.
Ibid., p. 1201.
Pashaura Singh, The Text and Meaning of the Àdi Granth, p. 95.
AGGS, p. 1315.
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the above composition reads like a commentary on a saloka that
occurs at the beginning of Japu of Guru Nanak. All these factors
point to the fact that the full text of Mul-Mantra in its present
form alongwith the saloka (bjds lyp upejds lyp) have already been
a part of the Sikh text. Consequently, the hypothesis that Guru
Ram Das has introduced certain theological changes in the text
of Mul-Mantra does not stand the test of scrutiny.
20.3. The use of phrases such as Satiguru Parasadi (ldaepiP filjds)
Sri Satiguru (l+g ldaepi)P and Gur Pure ke Parsadu (epi fPi[ w[ filjsp)
is another significant feature of the invocation employed in these
Pothis. According to the critics "the scribes who are quite sure that
the theology they have been taught is true, are certain that the
text could not say anything that disagrees with their theology;
therefore the text in front of them must be wrong if it says
something contradictory to their theology."1 Exactly, the occurrence
of above-mentioned variants in the Pothis under discussion
provides insights into the ideology of their scribes. We observe that
instead of invoking to the divine Preceptor, the Mul-Mantra
recorded in these Pothis lays stress on personal guru, a
characteristic feature of the sectarian literature produced by the
rivals of the Sikh Gurus. The way in which our critics have given
tongue to theological changes in the text of Mul-Mantra reminds
of P. McReynolds' remarks that "textual criticism is a nitpicker's
paradise because of the small variations that we sometimes blow
up to mean a great deal."2 Similarly, to initiate debate on the
originality of Mul-Mantra, critics have picked up the variants of
those documents which do not belong to the Sikh Gurus. They have
failed to discern that the variants found in the text of Mul-Mantra
of these documents may be due to the theology of scribes and their
sectarian interests as well. As the documents under discussion
represent different recensions which owe their origin to sectarian
elements, hence their evidence lacks in credibility to suggest
changes in the text of Mul-Mantra of Sikh tradition.

1. Edward Habbs, 'An Introduction to Textual Methods', p. 7.
2. Paul R. McReynolds, 'Establishing Text Families'. p. 99.
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XXI. TEXTUAL VARIANTS
21.1. Notwithstanding the reverence in which the scribes held
the Bani, the medieval milieu under which they worked to
produce voluminous codices made a few scribal variants of
inadvertent variety unavoidable. Secondly, the scribes trained
and working for different traditions on occasion, deliberately
altered the text to make insertions and deletions, to suit their
theological and ethical leanings. Such alterations once having
entered the text were often copied without any correction, thus
finding a permanent place in the version popular in different
regions and at particular religious establishments. The entry of
extra-canonical writings into the Goindwal Pothis and MS a 1245,
can largely be attributed to the above phenomenon. Thirdly, some
of the variants are of 'intentional' variety and relate to
musicology. The use of vocatives, insertion of fillers, replacement
of syllables and phrases, reshuffling of text within a line,
inversion of antras and the rendering of hymn in two different
modes, were not uncommon among the musicians. Some of the
variants of the Goindwal Pothis and MS # 1245 as well, belong
to the above variety which suggest that the scribes of the above
documents had tampered with the text under the influence of
their respective musical traditions. Since, every codex of Gurbani
had a specific purpose, hence difference in the sequence of ragas
and arrangement of hymns had resulted largely from the use and
purpose of the codices.
21.2. One of the 'vestigial footprints' located by a critic relates
to musicology that in the initial stage only the main raga was
mentioned and the practice to classify it into subtle modes, such
as Basant Hin^ol, Parbhati Bibhas, etc., is of later origin.1
Unfortunately, he has not bothered to examine his sources in the
light of the above theory. Contrary to his assertion majority of
the ragas of Goindwal Pothis have been classified into Dakhni
modes. Even a few of them have three modes (fiFjagn fiFjag
stSgn fiFjag vvan ZVjlign ZVjlig stSgn ZVjlig fla' and ijqwvgn
ijqwvg lspn ijqwvg stSg) which are quite unusual. Since, the
classification of the ragas of the Goindwal Pothis is more
1. Piar Singh, Gatha Sri Àdi Granth and the Controversy, p. 44.
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pronounced and varied than that of the Àdi Granth, thus the
above Pothis are ineligible to be called earlier sources of the Àdi
Granth.
21.3. Another category of 'vestigial footprints' of earlier collections,
which is said to throw light on the earlier sources, relates to
scribing.1 Accordingly, it has been remarked that (I) to indicate
the authorship of Sikh Gurus, the current substantive Mahala
(qhvj) is of later origin; (II) to transcribe the names of ragas Sri
and Bhairo as l+g and F{iRp respectively is a later practice; (III)
to indicate authorship at the head of each hymn is also a practice
of later period; (IV) the use of figure 1 before ihjRp (refrain) was
not in vogue in earlier collections; and so on. Though, the
presence or absence of the above-mentioned variants may be
attributed to the personal whims and fancies of a scribe, however
we can state with any amount of certainty that the scribing traits
of a later period or periods are clearly visible in the Goindwal
Pothis and MS # 1245 as well, which put a question mark on
their relative anteriority.
21.4. Some of the vocables of the Goindwal Pothis and that of MS
# 1245, namely b>DdW+a \bdq+a|n l.W+o \lqio|n dlfa \dlxa|n l{lji
\l.lji|n wqgi/w.Wgi \wWgi|n Wwl \Wtl|n buijHgbip \buijHgvp|n ogida
\agido|n W[W[ \WjW[| and Zjlig \ZVjlig| have been scribed in a corrupt
manner. However, they have been picked up as 'colloquial forms'
said to be definitive features of the earlier collections.2 It has
been aptly remarked that since we can not make fools behave
like wisemen, thus taking recourse to the above approach would
mean that we expect from the wisemen that they should have
behaved like fools.3 Some of the variants of the above documents,
are so ill-devised that sense of the syllables and phrases is hardly
intelligible.4 Hypothetically, one can argue that their poetic and
correct use was unknown to the Sikh Gurus and that they had
composed their writings in a crude manner which is a highly
improper formulation. Though, the presence of such vocables in
their corrupt form may de due to the ignorance and dialectal
reasons on the part of the scribe, yet their appearance is, in no
1.
2.
3.
4.

Piar Singh, Gatha Sri Àdi Granth and the Controversy, pp. 35-41.
Ibid., p. 40.
Edward Hobbs, 'An Introduction to Textual Methods', p. 10.
For details see supra chap. 3.15 and chap. 4.12.
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way, a certificate of antiquity of a document.

XXII. SCRIBAL TRADITION
22.1. The history of the Sikh scriptural text, as asserted by some
critics, is not of obscure nature. Its origin can easily be traced
back to Guru Nanak Dev, whose experience of the 'Numinous'
formed its very core and basis as well. Truly, to popularize the
message of Gurbani oral transmission in the form of musical
tradition has been a popular mode but it was not the only way
to preserve the Sabad for posterity. Our sources confirm that
beginning with Guru Nanak Dev, the Sikh Gurus were not
averse to recording the Sabad on its very manifestation. Before
Guru Nanak Dev left the mundane world, the first redaction of
his sacred writings had been compiled into a codex, popularly
known as the Pothi. The successive Sikh Gurus not only
contributed to the Sikh sacred writings but took a keen interest
also to prepare and circulate the codices of Gurbani among the
Sikh Sangats. Subsequently, a mother tradition of Gurbani in
scribal form had flourished under the watchful eyes of the Sikh
Gurus. Early Sikh sources belonging to the period of Guru Ram
Das reveal that public reading of Gurbani had become an
essential part of the Sikh liturgy. Subsequently, the scribing of
Pothis of Gurbani had developed into a pastime for pious Sikhs.
The codices that had been prepared had been duly installed in
the Dharamsalas. Even, the practice to take vak (rjw), to read
the first hymn from the Pothi when opened, had come into vogue.1
Evidence at hand indicates that a well-nurtured mother tradition
of Gurbani in scribal form had come down to Guru Arjan Dev
on his succession.
22.2. The musical or oral tradition of Gurbani which was
prevalent among main stream Sikhs had its no independent
origin but had thrived purely on the mother tradition i.e., the
scribal tradition. Looking back at the pre-Àdi Granth milieu,
there is no reason to doubt that to compete with the main stream
Sikhism, atleast three other traditions of Gurbani, namely the
Udasi, Bhalla and Mina had come to stay among the Sikhs. The
1. Surjit Hans, AReconstruction of Sikh History from Sikh Literature, p. 100.
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Sikh Gurus were impelled to defend the originality and
authenticity of their mission vis-a-vis what their rivals claimed
it to be. Nevertheless it is a fact that the rivals were also
producing their own codices on the pattern of Sikh Gurus,
ostensibly to establish and run their respective gurudoms. We
can well-imagine that codices were being produced by different
scribes for different reasons and purposes. Scholars have noticed
some manuscripts originating from the Mina tradition in which
Basant ki Var of M.5 that originally comprised three stanzas, has
some additional writings from the pen of Miharban.1 The point
that we intend to make here is that before using any source as
an evidence for textual studies of the Àdi Granth, a text critic
has to evaluate the historical scenario out of which a particular
source had originated. Besides, one has to unravel the process
through which it had been composed, the sources employed for
it and the very purpose of its origin. Moreover, a text critic has
to give scrupulous attention to discern from which of the abovementioned traditions of Gurbani, a particular source has
originated, otherwise the conclusions drawn on its face value will
not be valid.

XXIII. COMPILATION OF BÀNÁ
23.1. There is no denying the fact that in addition to the inherited
codex, Guru Arjan Dev had access to some other sources also.
However, traditional Sikh scholars in their zeal to highlight the
efforts and labour put into by Guru Arjan Dev to compile and
canonize the Àdi Granth, feel that he had to procure Gurbani
from different sources, especially from the Sikh Sangats and
devout Sikhs settled in different regions of the Sikh world. They
assume that Gurbani lay scattered in different sources at farflung places. But this approach is not satisfactory as an
explanation. Firstly, there is no reason to doubt that being the
spiritual heir of Guru Nanak Dev's mission, Guru Arjan Dev had
not inherited the whole mass of scriptural writings associated
with his predecessors. Secondly, though the range of Sikh mission
was expanding, yet the most intense concentration of the Sikhs
1. Piara Singh Padam, 'Miharban di Sahit Sewa', Khoj Patrika, Vol. I, p. 91.
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was in Punjab, especially the Upper Bari Doab region.1 Almost
all the immediate successors of Guru Nanak Dev had remained
busy in the confines of the above region of Punjab. Thirdly, all
the major centres of Sikhism such as Kartarpur (Ravi), Khadur,
Goindwal, Ramdaspur, Tarn Taran and Kartarpur (Doaba) that
had come up were situated in and around the Upper Bari Doab
region of Punjab. In the face of above factors to conceive that
Guru Arjan Dev was unfamiliar with the writings of his
predecessors and to procure them he had to depend on the Sikhs
settled at far away places, look not so convincing. However, to
sift the writings of the medieval Bhagats he might have
approached their devotees settled at different places in and
outside Punjab to procure the sources available with them. On
the testimony of titles such as eRpCg wWgi ugRp Vjdv ivjdH dvdtbj
qhvj 5 that occurs in the Àdi Granth, we can vouch-safe that
some writings of the Bhagats have come into the Sikh scripture
from the sources that were available to the fifth Master.

XXIV. CANONIZATION OF BÀNI
24.1. The term 'canon' (Greek : kanon, measuring rod) while
applied to the scriptural sources of any religious tradition sets
them apart to determine its normative pattern and thus evolves
a criterion by which doctrines, beliefs and practices described in
a source are to be judged. The internal evidence of Sikh scripture
points to a canonization process, which is marked by three pivotal
stages. Firstly, it occurred during the pontificate of Guru Amar
Das when the 'ungenuine' writings of a 'pseudo-guru', which were
likely to affect the originality of Gurbani, were not allowed to
enter into the Sikh scriptural tradition. We observe that Guru
Amar Das after applying the criterion of Sachi versus Kachi-Bani
had prepared the codex afresh. During the second stage Guru
Ram Das very zealously guarded the originality of Sikh sacred
writings and did not allow the Kachi-Bani, composed in the vein
of Sikh Gurus to interpolate the Sikh scriptural sources. The
codices that he had prepared for subsequent circulation among
1. For the expansion of Sikh mission during early 17th century, see
Balwant Singh Dhillon, Parmukh Sikh te Sikh Panth, pp. 89-136.
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the Sikh Sangats for worship and study held the authentic
writings of the Sikh Gurus. The third stage related to the
internal crisis created by the Minas when the Sikh scriptural
tradition had come under serious threat of interpolation. It
resulted in the culmination of canonization of Sikh scripture, the
Àdi Granth by which Guru Arjan Dev rejected once for all the
unauthentic writings which had come to be attributed to the Sikh
Gurus and the Bhagats as well. Thus, the canonization of Sikh
scriptural tradition was the result of a half century long process
whereby only those writings that had been proved authentic were
elevated to the status of Sachi-Bani to play a decisive role in the
formation of Sikh scripture. Hence, the canonization of the Sikh
scriptural tradition should not be viewed as a late development
related to Guru Arjan Dev only but it was an ongoing process,
co-extensive with the pontificate of his predecessors as well.
24.2. It is a well-known fact that with the codification of the Àdi
Granth, the canon has been closed. However, Piar Singh claims
that the activities pertaining to the compilation and editing to
the Holy Word "went on even after the reported canonization of
Gurbani by the Fifth Master; otherwise we would not have
witnessed the plethora of different recensions in the years that
followed."1 To explain the emergence of different recensions this
approach does not look convincing. In fact critics usually tend
to overlook the vital fact that transmission of Bani in the pre
and post-Àdi Granth period continued through various ways and
means. Besides the tradition nurtured by the Sikh Gurus, the
traditions propounded by the rival claimants for guruship were
also prevalent. Thus, all the extant manuscripts of Bani may not
have originated from the tradition associated with the Sikh
Gurus. Similarly, a manuscript may have been produced keeping
in mind a particular use. Moreover, a scribe while copying his
text may have been making use of more than one document at
times, hence manuscripts of corrupt or conflated nature may
have come into existence. Even, over the years cross-fertilization
between various recensions may have occurred. Lastly, the

1. Piar Singh, Gatha Sri Àdi Granth and the Controversy, p. 46.
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variant readings that are present in the different manuscripts
may be on account of scribal habits. It looks quite plausible that
the codification of the Àdi Granth would have resulted in complete
replacement of all other traditions but it could not be realized
because with the movement of Sikh Gurus to the Shivalik hills
the sectarian elements within the Panth have got ascendancy in
the central Punjab to propagate their versions of Bani. The
sources at hand indicate that even in the post-Àdi Granth period
the textual recension such as MS # 1245 and the Banno which
were not strictly canonical in nature continued to be made.
However, the issue that to which segment of the Sikhs these
recensions were acceptable requires an in-depth study at the
hands of critics. Unfortunately, critics have not bothered to
search into the history of the extant manuscripts that when,
where and who produced them and what had been the use made
of them. An enquiry into the origin as well as geographical
distribution of the Àdi Granth manuscripts can provide vital
leads to discern at which centre or in which part of the Sikh world
and with whom a particular recension of Bani was popular to
get importance over the others. The resultant data can be of
immense value to explain the occurrence of features that are alien
to the Àdi Granth.

XXV. DISAPPEARANCE OF SOURCES
25.1. Our sources reveal that history of the literary activities in
the Sikh Panth is not of recent origin but is quite old. We observe
that during the pre-Àdi Granth period, hymns of the Sikh Gurus
had been reduced to writing, the Pothis of Gurbani had been
installed in the Dharamsalas and their reading in public had
become the core of Sikh liturgy. But it is quite astonishing to
note that no writing or codex belonging to the earlier Gurus has
survived. If they ever existed then why is none of them is
traceable now ? What are the reasons for their disappearance ?
Whether all these sources had been destroyed callously to
promulgate the official scripture ? All these issues are of serious
concern for a text critic. Unlike the orthodox Caliphs of Islam,
a decree on the part of the Sikh Gurus to destroy all the scriptural
sources except the Àdi Granth, is still unheard of in the annals
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of Sikh history. It seems with the codification of the Àdi Granth,
all other codices of Gurbani, had been rendered redundant and
lost religious significance for the Sikhs to preserve them for
posterity. Another reason, which is equally significant, is that
during the period of persecution, the Sikhs were hard pressed to
preserve their literature. What happened to the Sikhs and their
scripture during the ascendancy of Lakhpat Rai, Diwan of Lahore
(1740s), is worth reminding in the words of Rattan Singh
Bhangoo :
It was announced with the beat of drum that no one
should utter the name of Guru. If anyone were found
uttering the name of Guru would be arrested and his
belly ripped open. It was also decreed that no one should
read the Bani of Guru Nanak. To avoid persecution at
the hands of Mughal authorities the Sikhs had to stack
away their Granth and Pothis as well.1
As noted by Ganda Singh even the word gu~ (molasses) which
sounded like Guru, was not to be uttered. The word Granth was
also to be replaced with Pothi. Many of the volumes of the Holy
Granth were collected and thrown into rivers and wells. The tank
of the Amritsar temple was filled with earth.2 In the light of above
scenario, the critics who rue for the disappearance of the sources
of the Àdi Granth, can well-imagine that where and with whom
the Pothis of Gurbani could have survived. In retrospect we can
very safely remark that until and unless the critics do not posses
the incredible sources pre-dating 1604 C.E., the hypothesis that
the text of the Àdi Granth codified by Guru Arjan Dev lacks in
originality, is difficult to believe. Since, no devout Sikh of the
stature of Bhai Gurdas would wilfully attempt to tamper with
the 'word' of God, we have to accept that the final version of the
Àdi Granth is a faithful production on the part of the fifth Master.
1. h'wj sgVj ldhi WpvjdH mm v[r[ V w'Hg epi w' VjdH mm
u" epi Vjq lpVI hq wjV mm Ajc'G VJhg wT'G fijV mm
VjVw wg w'RP fC{ V WjVg mm e+.o vpw'dH f'ogbJ dAfjVg mm
u" epi w' w'RP vr{ Vjq mm qplvqjV Rpl wi'G fAjV mm
(Rattan Singh Bhangoo, Sri Gur Panth Prakash, p. 308)

2. Ganda Singh and Teja Singh, A Short History of the Sikhs, p. 124.
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25.2. Contrary to the Sikh tradition Piar Singh does not feel that
there has been any effort on the part of Guru Gobind Singh to
finalize the Sikh canon in 1706 C.E. at Damdama. According to
him even concern for correct and authentic text within the Sikh
Panth is a later phenomenon which was a direct outcome of
granting of guruship to the Granth in 1708 by the tenth Master.1
These observations on the part of learned scholar are highly
irrational. We are informed that Sikh Gurus have enjoined upon
the Sikhs to recite the Bani correctly.2 The notes such as Sudhu
(lpZp) and Sudh Kichai (lpZ wgy{) found recorded in the old
manuscripts of the Àdi Granth bear an ample proof that there
was no let up on the issue of textual accuracy. A manuscript of
the Àdi Granth dating back to 1659 C.E., now preserved at
Dehradun notes that Mira Bai's song is absent in the fifth Guru's
Granth. Similarly, another note in it informs that these salokas
have been copied from the Granth of fifth Master.3 Significantly,
another manuscript of the Àdi Granth completed in 1692 C.E.,
now in the collection of Takht Patna Sahib, has a note that 'this
Granth is a copy of Fateh Chand's Granth which in turn is a
copy of the Puhkar (Pushkar) Granth. The Puhkar Granth has
been corrected against the big Granth which the fifth Guru got
recorded by Bhai Gurdas. A Granth corrected against that one
becomes correct.'4 All these facts confirm that interest for
authentic and authoritative text that has descended from Guru
Arjan Dev, was always high in the minds of 17th century Sikhs.

1. Piar Singh, Gatha Sri Àdi Granth, p. 472.
2. For dissemination of Bani in its correct form under the sixth and
tenth Gurus, see Sohan, Gurbilas Chhevin Patshahi, pp. 332-339;
Parchian Sewa Das Udasi (ed. Hari Singh), pp. 160-161.
3. G.B. Singh, Sri Guru Granth Sahib Dian Prachin Bi~an, pp. 169-170.
4. Piara Singh Padam, Sri Guru Granth Parkash, p. 89; also see Piar
Singh, Gatha Sri Àdi Granth, p. 341.

GLOSSARY
Àdi Guru Granth Sahib (bjds epiP e+.o ljdhW) : the present title of Sikh
scripture that was finalised at Damdama and conferred with Guruship
by Guru Gobind Singh at the time of his demise in 1708 C.E.
Àrati (bjiag) : lit. ceremonial worship of a deity with lighted lamps; title
assigned to a hymn of Guru Nanak in Dhanasari mode forming part
of evening prayer of the Sikhs.
Àdi Granth (bjds e+.o) : lit. the first book, volume or codex; the initial name
of Sikh canon codified by Guru Arjan Dev in 1604 C.E.
Ahl-i-Kitab (bhv~H[~dwajW) : 'the People of Book'; the people who possess a
revealed book, namely the Jews, the Christians and the Muslims.
Akal Takht (bwjv a?a) : lit. 'throne of the Timeless'; the highest temporal
and religious seat of Sikh Panth instituted by Guru Hargobind
opposite the Harimandir at Amritsar.
Akal Murti (bwjv qPida) : the Immortal Being beyond time and death; an
attribute of God mentioned in the Sikh scripture.
Akali (bwjvg) : lit. follower of the Timeless; an activist of the Akali Party,
a political outfit of the Sikhs in Punjab.
Amrit (b>Ddq+a) : nectar; elixir of life; ambrosia; initiation ceremony into the
Order of Khalsa.
Antra (b>aij) : verse, couplet or stanza of a hymn usually sung between
the refrain; couplet of a song other than the take off one.
Arora (bi'Cj) : a mercantile or trading community of the Punjab.
Astpadi (blBfsg) : a variety of hymn normally of eight stanzas employed
in the Sikh scripture.
Baradari (Wijsig) : brotherhood; community joined by common social,
religious or ethnic interests.
Baba (WjWj) : grandfather; an old person; an honorific used for Guru Nanak
in the Sikh literature.
Baisakhi / Vaisakhi (r{ljtg) : a religious festival occurring on the first of
Vaisakh, the first month of the Indian year according to the solar
calendar.
Baai (WjSg) : lit. utterances, words, speech; sacred writings of the Sikh
Gurus and medieval Bhagats included in the Sikh scripture.
Baoli (WRpvg) : a well with paved steps leading to the water level.
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Bari Doab (Wjig spbjW) : an area bounded by the rivers of Beas and Ravi in
the Punjab.
Bedi (W[sg) : a sub-caste of the Khatris of Punjab.
Bemukh (W[qpt) : a person who has turned away from the path of the Sikh
Gurus.
Bhagat (Fea) : lit. devotee or worshipper; title assigned to the exponents
of Bhagati, particularly the medieval Indian saints.
Bhagat-Baai (Fea WjSg) : the compositions of medieval Indian Bhagats that
are included in the Sikh canon.
Bhagati (Feag) : adoration; worship; devotion towards God in personal
form.
Bhai (FjHg) : lit. brother; an honorific of a Sikh well-versed in the Sikh
scripture and tradition.
Bhalla (F,vj) : a sub-caste of the Khatris of Punjab.
Bha_ia (FjBgbj) : a mercantile community in the Punjab.
Bha__ (F,B) : bard; panegyrist; a professional caste of the Hindu minstrels.
Bi~ (WgC) : recension; volume; a manuscript volume of the Sikh scripture.
Chaudhari (y"Zig) : a village level functionary in medieval India, normally
a village headman.
Chaupada (yRpfsj) : lit. a hymn possessing four stanzas; a metrical
composition of the Sikh Gurus comprising two or more stanzas.
Chawla (yjrvj) : lit. rice trader; a sub-caste of the Aro~as, a mercantile
community of the Punjab.
Chhant (A.a) : a poetic mode of variable length employed in the Sikh
scripture.
Äakhaa (ctSj) : lit. southern; a dialect of southern Punjab known as
Sairaiki; a prosordic mode popular in southern Punjab; title assigned
to the couplets juxtapositioned between the stanzas (pau~is) of var
(ballad) in the Sikh scripture.
Dakhai (stSg) : lit. originating or belonging to the Deccan; suffix of some
musical modes to make them composite ones. For instance, Ramkali
Dakhai means a variety of Ramkali mode that is sung in the South.
Damdama (sqsqj) : resting place; one of the five Takhts of Sikh Panth
situated at Talwandi Sabo, Bathinda, Punjab.
Desi (s[lg) : indigenous; local.
Devanagri (s[rVjeig) : name of the script used for Sanskrit and Hindi.
Dhamal (Zqjv) : a form of folk dance of the Punjab.
Dharamsala (Ziqljvj) : lit. place to practise religion; an inn for pilgrims and
wayfarers; an earlier name of Sikh centre of worship, a prototype of
modern day Gurdwara, consisting community kitchen and serai.
Dhuni (ZpVg) : musical tune for singing.
Doab (spbjW) : a region bounded by two rivers.
Doaba (spbjWj) : a region of Punjab bounded by the rivers of Beas and Satluj
also called Jalandhar-Doab or Bist-Doab.
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Äoom (cPq) : a class of Muslim genealogists and minstrels also known as
Mirasis.
Dusha_ (spLB) : an evil-doer; demon.
Gharu (zip) : lit. house; musical beat indicating rhythm for singing.
Giani (debjVg) : lit; wise, knowledgeable; an honorific of a acknowledged
Sikh scholar or theologian.
Gosh_i (e'LdB) : dialogue; discourse particularly on religious matters.
Gosain (epljHg) : lord or master; an epithet of God used in the Sikh
scripture; a sect of the Hindu ascetics.
Granth (e+.o) : a voluminous collection of sacred writings.
Gulam (epvjq) : servant; slave.
Guavanti (epSr.ag) : gifted or virtuous woman; title assigned to a hymn of
Guru Arjan in Suhi mode of the Sikh scripture.
Gu~ (epC) : molasses; lumped brown sugar.
Gurbaai (epiWjSg) : lit. words or utterances of the Guru; sacred hymns
included in the Sikh scripture.
Gurdwara (epispbjij) : lit. door or house of the Guru; Sikh temple or place
of worship.
Gurgaddi (epie,sg) : seat of guruship or religious authority.
Gurpurab (epifpiW) : religious festival commemorating the life history of the
Sikh Gurus.
Gurmukh (epiqpt) : Guru-oriented as opposed to Manmukh.
Gurmukhi (epiqptg) : lit. from the mouth of Guru; script used by the Sikh
Gurus to record their religious experience; modern day script of the
Punjabi.
Gursikh (epidlt) : disciple or follower of the Sikh Gurus.
Gu_ka (epBwj) : lectionary; breviary; small prayer book for personal use of
the Sikhs.
Harimandir (hdiq>Ddsi) : lit. the temple of God; the central Sikh shrine
amidst the pool founded by Guru Arjan Dev at Amritsar also known
as the Golden Temple.
Hartal (hCajv) : name of the paste used for erasing.
Ha_h-yoga (hn~I'e) : a variety of yoga based on extreme austerities and
difficult postures practised by the Shaivite yogis.
Hindalia (dh>sjvgbj) : a heretical sect of the Sikhs established by one Hindal
in late 16th century. As he stressed upon the worship of Niranjan
(formless nature of God), his followers were also known as
Niranjanias.
Hukamnama (hpwqVjqj) : lit. edict or order; epistle of the Sikh Gurus asking
the Sikhs to observe the mandatory injunctions.
Janamsakhi (uVqljtg) : lit. life or birth story; a traditional biographical
account, especially of a religious personality.
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Japu / Japuji (ufpug) : a composition of Guru Nanak placed at the head of
Sikh scripture forming an essential part of the morning prayer of the
Sikhs.
Jawai (urjHg) : son-in-law particularly daughter's husband.
Kachi-Baai (wyg WjSg) : lit. unripe; false; apocryphal, extra-canonical
writings attributed to the Sikh Gurus and Bhagats.
Kafi (wjxg) : a poetic genre or musical mode.
Kartar (wiaji) : lit. creator; an attributive Name of God employed in the
Sikh scripture.
Khalsa (tjvlj) : a Sikh who has partaken the baptism of double edged
sword instituted by Guru Gobind Singh; brotherhood of the baptized
Sikhs.
Khatri (t,aig) : a trading and mercantile community, particularly of the
Punjab origin.
Kirtan (wgiaV) : divine music; devotional singing; public singing of Baai
especially by a musical group.
Krishna-bhakti (dnLV~Feag) : adoration, devotion or worship of Krishna as
a personal God.
Kuchaji (wpyug) : an ill-mannered or uncultured woman; title assigned to
a hymn of Guru Nanak in Suhi mode of the Sikh scripture.
Ku~am (wpCq) : son or daughter's father-in-law.
Ku~iyar (wPdCbji) : a person in love with falsehood.
Lan^a (v.cj) : lit. tailless; a type of script without vowel signs normally used
by the accountants.
Langar (v.ei) : community kitchen attached to a Gurdwara (Sikh temple)
where food is served without any distinction to everybody.
Mahala (qhvj) : a term having mystical connotation used in the Sikh
scripture to distinguish the writings of Sikh Gurus. For example,
Mahala 1 being Guru Nanak and Mahala 2 meaning Guru Angad and
so on.
Maghi (qjzg) : a religious festival occurring on the first of Magh, the tenth
month of Bikrami era according to the solar calendar.
Mahant (qh.a) : chief priest; head of a religious establishment, temple or
monastery.
Majha (qjNj) : lit. middle or mid-land; the central region of Punjab
particularly the Upper Bari Doab area.
Mala (qjvj) : string of beads; rosary used by a religious person to meditate
on the Name of God.
Malwa (qjvrj) : a region of Punjab towards south and south-east of the
Satluj river.
Mandir (q>Ddsi) : temple; place of worship.
Manji (q>ug) : lit. cot; seat of religious authority; dioceses established by
Guru Amar Das in specified towns and areas to carry on the Sikh
mission.
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Manjidar (q>ugsji) : lit. holder of Manji; a pious Sikh bestowed with the
authority to preach Sikhism on behalf of the Sikh Gurus at a specified
place.
Manmukh (qVqpt) : self-centred; self-oriented as opposed to Gurmukh, a
Guru-oriented person.
Masand (ql.s) : lit. high seat; deputy or agent of the Sikh Gurus in the preKhalsa period authorized to preach and collect tithe from the Sikhs
living in a specified area or city.
Mast (qla) : ecstatic; intoxicated.
Mastan (qlajV) : self-absorbed; indifferent to worldly affairs.
Miaa (qgSj) : lit. cunning, crooked or deceitful; a schismatic and rival
tradition of the Sikhs originating from Prithi Chand, elder brother of
Guru Arjan Dev.
Taksal (Bwljv) : lit. mint; seminary or school for the standardized study of
Sikhism.
Modi (q'sg) : store-keeper; incharge of commissariat.
Mul-Mantra (qPv q>ai) : the cardinal formula of Sikh faith describing the
nature of Ultimate Reality recorded at the head of the Sikh scripture
also used as an invocation by the Sikhs.
Nambardar (V.Wisji) : a hereditary village headman appointed by the State
to assist the revenue officials.
Nath-Sidha (Vjo~dlZ) : a Shaivite sect of the yogis having strong influence
of Tantric Buddhism, expert in ha_h-yoga also known as Kanpha_a
yogis.
Nazrana (V;ijVj) : tribute; offering.
Nindak (dV>sw) : detractor; slanderer; calumniator.
Niranjania (dVi.uVgbj) : lit. the follower of Niranjan (the formless God); a
heretical Sikh sect founded by one Hindal, also see Hindalia.
Nirguaa-bhakti (dViepS Feag) : worship, adoration and devotion of God
who is without any form and incarnation.
Nisan (VgljV) : lit. mark or sign; a small piece of writings in the hand of
Sikh Gurus, particularly the Mul-Mantra in its full or short form.
Pada (fsj) : hymn, song or stanza attributed to the medieval Indian
Bhagats.
Panch Khalsa Diwan (f>y ?jvlj sgrjV) : an organization of the Sikhs
founded by Babu Teja Singh of Bhasaur, a strong votary to expunge
the writings of Bhagats and Bha__s from the Sikh scripture.
Pandha (fJZj) : a Brahmin priest or teacher.
Panth (f>o) : lit. path or way; religious sect; the Sikh community.
Pargana (fieVj) : an administrative unit usually a sub-divison in medieval
India.
Patishah (fjdaLjh) : lit. the emperor; an honorific used for the Sikh Gurus.
Patti (fBg) : a wooden board used by tutors to instruct the pupils; a
composition of Guru Nanak in Àsa mode.

294

GLOSSARY

Parsadi (f+ljds) : lit. grace; an attribute used in the Sikh scripture to depict
the gracious and generous nature of God.
Pa~tal (fCajv) : a kind of rhythm in Gurbaai music.
Pau~i (fRpCg) : lit. ladder or stairs; a kind of metre used for the stanzas of
a var in the Sikh scripture.
Pothi (f'og) : book; volume; codex; a collection of religious writings.
Puranmasi (fPiVqjlg) : a full moon day or night occurring on the 15th of
sudi (bright half) of every month of lunar calendar in India.
Rababi (iWjWg) : lit. rebeck player; a class of professional musicians or
singers.
Raga (ije) : combination or arrangement of five or more musical notes to
produce a melody.
Ragi (ijeg) : person skilled in raga; a Sikh musician well-versed in the
Kirtan.
Rahao (ihjRp) : pause; refrain.
Rahirasu (idhijlp) : lit. righteous path; a term used for evening prayer of
the Sikhs.
Sabad (lWs) : 'Word' or self-expression of God in the form of actual words;
hymns of the Sikh Gurus.
Sachi-Baai (lyg~WjSg) : lit. true, correct or original writings; authentic
compositions of the Sikh Gurus and the Bhagats.
Sachunam (lypVjq) : the True Name; an attribute of God used in the Sikh
scripture.
Sadh (ljZ) : a religious person who holds full control over his senses.
Sadu (lsp) : lit. summon or call; dirge; a prosordic form of song sung at the
time of death of a person.
Sadh-Sangat (ljZ l.ea) : an assembly of religious or saintly persons.
Saloka (lv'w) : couplet; a term employed for a short piece of writing
juxtapositioned between the stanzas of a var and also forming part
of the epilogue section of the Sikh scripture.
Sammat (l.qa) : era; calendar usually Bikrami era.
Sambhau (l.FRp) : self-existent; an attribute of God used in the Sikh
scripture.
Sangat (l.ea) : a religious assembly or congregation of the Sikhs.
Sangrand (l.eiJs) : first day of the twelve months of the Bikrami era when
the Sun moves from one sign of the Zodiac to the next.
Sant (l.a) : saint; holy person; virtuous and deeply religious person of any
denomination in India.
Sarguaa-bhakti (liepS Feag) : adoration, devotion or worship of God
endowed with form, qualities and incarnation.
Satigur (ldaepi) : the divine Preceptor; an attributive Name of God used
in the Sikh scripture.
Satiguru (ldaepiP) : lit. the true guru; personal guru.

GLOSSARY

295

Sewak (l[rw) : servant; attendant; devotee.
Shair (LjdHi) : poet; versifier.
Shiqdar (dLwsji) : lit. holder of shiq, an administrative unit in medieval
India.
Sodaru (l'sip) : title assigned to a group of hymns taken from the Sikh
scripture that forms part of early evening prayer of the Sikhs.
Sohila (l'dhvj) : eulogy; song of thanks-giving recited as a bed time prayer
by the Sikhs.
Solahe (l'vh[) : a poetic form or metre employed in the Sikh scripture
normally comprising 16 stanzas.
Suchaji (lpyug) : well-mannered, cultured or skillful woman; title assigned
to a hymn of Guru Nanak in Suhi mode of the Sikh canon.
Swayye (lrHgH[) : panegyrics; a poetic mode used for eulogy.
Takht (a?a) : lit. throne; one of the five seats of religious authority of Sikh
Panth.
Ãakari (Bjwig) : an old script usually without vowel signs.
Tatkara (aawij) : index; table of contents.
Udasi (Rpsjlg) : indifferent to mundane world; otherworldly; a sect of the
Sikh ascetics founded by Sri Chand, the eldest son of Guru Nanak
Dev.
Vak (rjw) : lit. speech; the first hymn on the left hand page of the Sikh
scripture opened at random taken as a command of the day by the
Sikhs.
Var (rji) : ode; ballad; a poetic genre eulogising heroic deeds.
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