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Foreword

The many splendoured personality of Prof Puran Singh still beckons scholars to explore the
extent of his vision in various fields. It is a rare occurrence that a multi-dimensional genius
appears with such energy and verve that he continues to inspire in-depth studies long after he
quit the stage and new angles of his persona keep the interest of scholars alive. Dr. Hardev Singh
Virk, himself a scientist and literary critic and a scholar of no mean repute has for long been
engaged in a deep study of the material available on Prof. Puran Singh in the form of his vast
writings on as diverse subjects as Chemistry, Inventions of oil extraction methods, Religion,
Philosophy and his views on the political systematization with reference to Indian and world
conditions.

Dr Virk has authored many papers and books on Prof Puran Singh. It is indeed a privilege
to write a foreword to his latest collection of research papers. The vast material in manuscript
form available in the Punjabi University has since been published. In this book of Dr.Virk, the
literary works of Prof. Puran Singh have been examined in detail and his views observed.

Prof. Puran Singh died in 1931. The political scenario of the Twenties of the last Century
rapidly changed in India and the wortld at large, but the vision and insight of his prophetic
pronouncements hold good to-date. At a time when it was fashionable to quote the Russian
Soviet experiment as a unique contribution in political and economic evolution, it was his
prophetic visualization to foresee its disintegration. He based his views inspired by his deep
conviction of Sikh values as propounded by Guru Nanak-Guru Gobind Singh as a panacea for
the strife-torn world and its growing materialistic trend.

In the first two decades of the Twentieth Century, Mr. MK Gandhi was working towards
establishing his role as a mabatama to reach out to divergent groups of the Indian society rather
than being a Congress leader which would have restricted him as an organiser of the Hindu
community versus the Muslims. The Muslims had become wary of the vast Hindu majority and
its clout in the event of English brand of vote-bank politics. Although, Pakistan was still not a
serious option during the life time of Prof Puran Singh, we find from the research made by Dr.
Virk that Puran Singh had strong views against suitability of one-man-one-vote democracy in the
Indian conditions. He had misgivings about Swarg/ of the Gandhian model. He seemed to
favour, instead, a capable and sincere Philosopher-Ruler of the Platonic type. Dr. Virk has taken
pains to collect from his writings “Gems of Thought’ in English as well as Punjabi, which make
thoughtful reading.

Puran Singh had re-embraced Sikhism, not as a conventional convenience or his deep
regard for Bhai Vir Singh. He was also under pressure of his mother and sisters whom he dearly
loved. But the main reason was his deep admiration of the profound magnetism of the
personality of Guru Gobind Singh and its radiation which excited him into a state of constant
euphoria. He correctly surmised that ‘the Sikhs will become fossils if the s#r7a is dead’, as quoted
by Dr. Virk. Prof. Puran Singh had no value for formalised religion with its soulless routine and
functions.

The anthology of essays presented in this book by Dr. Virk is a labour of love for the
genius of Prof. Puran Singh, who continues to charm and hold the interest of the reader by his
sublime wisdom and his enduringly lively style of expression which is as fresh as a whiff of
morning breeze. Dr. Virk points out that Puran Singh, for the first time introduced blank verse
in the Punjabi literature. The idiom and phrasing of his thoughts is as smooth as the steady flow
of a river. It is hypnotising and nerve-soothing in the constant turmoil of our humdrum life. Dr.
Virk has embellished his research papers and essays on the works of Puran Singh, with
appropriate quotations in English and Punjabi, which enhance the effect of the original text for
the reader.



Puran Singh wrote from a deep sense of conviction and his personal experience of the
magic and mystique of the divine. He experienced the fascinating charisma of Guru Gobind
Singh whom he perceived everywhere and he basked in the depth of his love for the Master. The
Sikh touches the sublime peak by sacrificing his ‘self and surrendering his ego to the Guru. That
was the final test of fidelity and innumerable Sikhs passed the test of selflessness in the course of
history. Puran Singh’s dedication to Absolute Love was complete whether he was swayed by the
whole-hearted gentleness of the Buddha or the lure of the Vedantist in Swami Ram Tirath. To
him, heartfelt emotions were the supreme test of motivation over and above the logic of the
head. But his home-coming to the Sikh fold was final and complete. He found that stimulus and spur
in total surrender and all enveloping love of the Guru who not only demands adoration and total submission, but
responds in equal measure by extending love to the Sikh.

It may be said that in the spirit of Guru Nanak who went into trance over the numeral Zera
while measuring rations in the modi khana and Guru Gobind Singh who was totally lost in
dictating #u#bi tuhi, Puran Singh attained a similar mystical experience not only in his literary
deluge but in his normal behaviour within the family and among friends. He formed firm and
lasting friendships, whomsoever he came in contact with, and expected the same sincerity in
return. If it was not apparently so, he had no hesitation in denouncing the rampant hypoctisy
and duplicity. That was the reason for his not establishing long term entrepreneurial partnerships
in the many ventures and adventures where he miserably failed. He was ably assisted by his
loving wife whether he was busy in experiments in his laboratory, inventing new methods and
discovering the chemical formulae or writing prose and poetry, some times over long periods, even days on end,
without food and debarring any visitors, during his poetic mood of ecstasy. This led to a fast deterioration of his
health and rather early demise.

The state of ecstasy was such that he had no notion of time or place and freely experienced
the vision of Guru Gobind Singh and his benevolent embrace in full view of multitudes. That
was the state of rapture and bliss in which he wrote his works which still inspire and stimulate
the reader. The style of Puran Singh cannot go stale and it will continue to rouse and excite the
young and old to that level of joy and bliss which he himself experienced in expressing it.
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PROF PURAN SINGH : SCIENTIST, POET AND PHILOSOPHER

Puran Singh was born on 17 February 1881 in a small village, Salhad, District Abbotabad,
now in Pakistan. After passing his F.A. examination in 1899 from DAV College, Lahore, he
sailed for Japan in 1900 and joined as a special student of Pharmaceutical Chemistry in Tokyo
University. He was sponsored by Bhagat Gokal Chand and the enlightened Sikh elite of
Rawalpindi for higher studies in Science and Technology in Japan. Puran Singh was a highly
volatile and emotional young man. His thought and personality were shaped by four climactic
events in early life: his Japanese experiences, his encounter with Walt Whitman, his discipleship
of Swami Ram Tirath, and his meeting with Bhai Vir Singh, the great sikh savant.

In Tokyo, Puran Singh studied Japanese and German languages, since the medium of
instruction for science and technology was German. Japanese society was passing through a
phase of transition under Meiji Revolution towards the end of nineteenth century. It was
opened to European Science and Technology and most of the teaching faculty was hired from
Europe and America. Puran Singh was introduced to Walt Whitman during his studentship in
Japan in 1901 through an American Professor teaching at Tokyo University. He read ‘Leaves of
Grass’ and was so much infatuated with Whitman’s verse that it became the condition of his
poetic and craft.

Puran Singh had a multi-dimensional personality and it will be impossible to sum up all
his achievements in this memorial lecture. I shall try to highlight salient features of his
personality. The list of his literary works is given as Annexure 1.

a) Puran Singh as a Scientist
There was hardly any opportunity for a foreign trained scientist in the early twentieth
century Punjab. To pay off the debt of his parents for his education in Japan, he set up a
manufacturing unit in 1904 for the preparation of essential oils in Lahore. After a quarrel with
his partners, he dismantled the whole unit. In 1906, Puran Singh moved to Dehradun and set up
a soap factory at Doiwala. This unit was later sold to a minister of Tehri-Garhwal state. In
April 1907, he joined as Forest Chemist in the Forest Research Institute (FRI) at Dehradun. He
worked in FRI till 1918 and made significant contributions to research'? which were published in
Indian Forester and Forest Bulletin. He was the founder Head of Chemistry of Forest Products in
IFRI and published 53 research articles dealing with:
@) Studies on Essential Oils,
(i) Studies on Fats and Oils,
(iii) Production of Tannins,
(iv) Production of Drugs and Pharmaceuticals, and
(v) Promotion of essential oils, sugar and drug industry in India.

Puran Singh was very keen to promote essential oil industry in India. He worked on the
isolation and analysis of essential oils from eucalyptus globulus, khus, geranium, winter-green,
sandalwood and camphor oil. After retirement, he established a Rosha Grass farm at Chak No.
73/19 in district Sheikhupura (now in Pakistan) but the project failed due to lack of government
support and the floods which devastated the entire crop in 1928. Puran Singh was quite
innovative in research™'. He improved the quality and production of tannins in India,
determined the oil values of forest oilseeds, introduced drug yielding plants in Indian forests,
carried out calorimetric tests of Indian woods and patented a novel technique for decoloration of
raw sugar, as crystal sugar was reluctantly used by orthodox Indians due to use of bone charcoal
in its purification. His research activity was disrupted due to his involvement in revolutionary
activities in Dehradun and thus a brilliant scientific carreer came to an end, after he took



voluntary retirement in 1918, to avoid harassment at the hands of imperialist Indian
government. His scientific papers are given as Annexure II.

b) Reminiscences of Japan

Puran Singh is emphatic about his love for Japan and hate for the slave India. He left his
‘savage’ Punjab when he was in his teens. He sums up his impressions about Punjab after his
return from Japan as follows® “In the cities of Punjab it seemed all life had turned into brick
and mortar. The Hindu system of caste had made even the plan of building new houses and new
cities miserable. I almost cried amongst these heaps of dead bricks. Nature is crowded out.
Sunlight is shutout. There is no free opportunity in the country for genius to shine”.

Puran Singh was accorded a rousing welcome in Japan. He was a brilliant student of
Tokyo University, a great orator, a revolutionary in the offing and a handsome young man. He
represented not only India but also the land of Great Buddha, which made him a privileged
student. In his Japanese reminiscences?’, Puran Singh recounts his meetings with Japanese
friends, Buddhist monks, the great artist and writer Okakura; his love and regard for Japanese
flower shows, Japanese tea ceremony, Geisha and the Japanese housewife. He was so much
infatuated with Japanese life and culture that he became a Buddhist Bhikx in Japan. He was all
praise for the Japanese woman:

“The Japanese woman in her own racial dress is surely not a denizen of this earth. She
trails a heaven in her garments............ . I have learnt all my Buddhism from the Japanese
women. Buddha and Guru Gobind Singh both are the sacred inspirers of Japanese womanhood
and man-hood”. “The delicate waists of the Japanese girls so artistically and so passionately
caught forever by their obies made me feel jealous as well as pure in the contemplation that in the
very clothes were the bonds of eternal union with one’s self”.

Puran Singh is very critical and harsh in his criticism of India of early twentieth century. If
we read between the lines, his critical remarks are applicable to some extent to free India of
21st century also. There has been hardly any revolutionary change in social and cultural life of
India after independence:

“In India the Government official is dreaded like a snake. All things official are suspected.
People are afraid and the officials adopt the attitude of vain-glorious bullies”. “So I found in
India that humanity is generally brutalized and demoralized by excessive idleness and non-
development of material resources. Ethics and aesthetics are but polite arts of the idle rich. The
richest houses are hovels, they have no music of love, their hearts are empty, their homes are as
living graves. The wives labour like galley slaves. The country is doomed, the people are
damned”. “Theological superstitions and communal biases brutalise almost every Indian; even
those of great erudition and culture are stuck in the same quagmire. The life in India on the
whole is hopelessly inartistic, filthy and barbarous as compared with the life in Japan”.

c) Puran Singh-Walt Whitman Identity

Puran Singh- Whitman identity is so complete as to almost suggest the idea of poetic
reincarnation®. Both had a similar philosophy of poetry and regarded the poet as a person
possessed in whom the utterance became the message. It will be in order to trace briefly the
story of their affinities by drawing parallels from their life and works.

Walt Whitman was motivated by reading Emerson in 1854. He admits, ““ I was simmering,
simmering, simmering, Emerson brought me to boil”. Puran Singh got the real inspiration after
his meeting with Bhai Vir Singh during the Sikh Educational Conference held at Sialkot in 1912.
He records this event in his own words>:

87 FITaT W3t 39 A € €9 3 feq Hotyay € €e9 9T, Md WY ¥ fqur Jeuw 5%
At Afgg @ AaT §u 3 fiorrs & €37t wiret | afeaT <t fust 3 Ot fioa <t sa9
feg, Ot firs Ao gu% feo 1S Umrst 8t vy Hamat mmet |



Walt Whitman feels that the scientists and the poets are born of the same father- stuff and
the poets have to fuse science into poetry. Wordsworth defined poetry as the impassioned
expression which is the countenance of all science. Puran Singh fully realized the truth of it in
his own life. For him, poetry and science were not two opposite poles of reality as is often
believed. There is no apparent contradiction between his scientific self and literary self. He was
a distinguished chemist by profession as well as a creative genius in Punjabi literature. We see
the imprint of his scientific career on his literary writings®:

(i) “I am for the physics of the soul which is the physics of the beauty of the body too”.
(i1)“The very radium of mind, has been slowly allowed to degenerate into sinking lead”.

(i) “Impertinent desires dim his faith and bend it beyond the limits of elasticity”.

iv) “We, too, if we rise not to our full moral stature, shall soon become fossils, not Sikhs”.

It is remarkable that Walt Whitman and Puran Singh adopt not only the same style (free
verse) but also the same form and content for their muse. Both sing of common people,
ordinary things and God in the world of men and matter. Both are singers of glory of their
native lands. While Whitman is more athletic and sensuous in his songs, Puran singh is more
feminine and puritan in love. Puran Singh identifies the Khalsa ideal of Guru Gobind Singh in
the writings of Walt Whitman’. He called him, “A Guru Sikh born in America to preach the
Guru’s ideal to the modern mind”.

We can quote from the poetry of Walt Whitman® and Puran Singh’ to establish the poetic
identity between the two:

@) I celebrate Myself

And what I assume you shall assume
For every atom belonging to me as good belongs to you.
(Walt Whitman, Song of Myself)

Aafen | H® ur 3 wruaT |
U I U II IS g AT |
39T HB JE &g, 3T E ud,
& gnef € gHeT |
(Puran Singh: )_-l*&;trr:;?wrruw)

(ii) Loafe with me on the grass
Loose the stop from your throat
Not words, not music or rhyme I want
Not custom or lecture-only the lull I like.
(Walt Whitman)

UEHT €7 g U 9U3, 99T 3 IAST 3 S HS!
oY 9y HZ U &97
HHSHSUg Eic &
WTeHt g g gfdnT |
(Puran Singh: UEGH@')

iii) And that all the men ever born are also
my brothers and the women my sisters and lovers.

(Walt Whitman)
W /i 19T IeT, Wt IS 19 |



WAt IAT fos AYE |
(Puran Singh: J1d 3 It

d) Commentary on the Poets of East and West™

Puran Singh, a unique synthesis of a poet, philosopher and scientist, rose like a comet on
the firmament of modern Indian literature. After Tagore, he was the first Punjabi poet whose
works were published in England during 1921-1926. Ernest and Grace Rhys, the Irish scholars,
introduced his book, “The Sisters of the Spinning Wheel’ to the West. It is divided into four
sections:

(i) Poems from the Land of Five Rivers

(i) Poems of a Sikh

@iii) Poems of Simrin, and

(iv) Readings from Guru Granth.

“The Spirit of Oriental Poetry’ is another master-piece of Puran Singh published by Kegan
Paul, Trench, Trubner and Co. in England in 1926. It established him as a poetic genius in India
and abroad. Puran Singh demonstrated his mastery of world literature in this book!' by an inter-
comparison of:

(i) The Poetry of the West,

(i) The Poetry of Japan,

@iii) 'The Poetry of Persia ,and

@iv) Modern Indian Poetry.

He translated Jayadeva’s Gita Govinda from original Sanskrit into lyrical English verse. The
folk songs of Punjab, the poetry of Shrinagar and Vairagam also find a prominent place here.

Puran Singh defines the poet of the East as a Bhakta, the disciple of the Divine.
According to him, “Our idea of the poet is that of a man who can, by the mere opening of his
own eyes, enables others to see the Divine, whose one glance can be our whole knowledge.
Whatsoever weighs down the inner self and seeks to imprison it in illusion is foreign to the spirit
of poetry. It is irreligious. True poetry must free us. There is no freedom in sorrow and
renunciation, however perfect. Freedom lies in the full realization of the Divine within our own
soul”.

Puran Singh’s commentary on the poets of East and West shows his rare insight and
critical approach in view of his above definition of the poet. Some of his comments on the great
poets of the East and West are as follows:

(i) “Shakespeare’s imagination could not go beyond the lower spirit-world from  which
ghosts come to graveyards at night and fly away at the breaking of the dawn. This great
dramatist was not able to pierce Reality beyond the surface-movements of an ego
fettered by its own desires. Life is an infinite paradise. They who write tragedies are
not yet enlightened. The function of poetry is to help us win our own paradise”.

(i) “Tennyson devotes much time to seeking that his verses thyme well. I cannot endure
him for his fault of being faultless. He is a wonder-palace of English literature, a great
aristocrat and great artist, but nothing more”.

(iii) “Wordsworth exhausted himself in the delight of preaching the evident moral of
beauty. He is more preacher than poet, and often redundant and exasperating in his
sermons. He is, however the true naturalist:”

(iv) “William Blake is the poet of our hearts. He has the spiritual vision and he is a
companion of the soul”.

(v) “ Catlyle’s ringing prose-poetry pierces the soul, it has in it the flutter of a bird
wounded by an arrow from the unseen”.

(vi) “ It was Goethe who first saw the loftiness of a truly Eastern intuition, and perceived
the gleams that hide in the hearts of the seers of Suwrin’. In true devotion to Truth,



and lifetimes of imagination, Goethe is a modern prophet. The literature created by
him is nearest in its effect to the Bible”.

(vii) “ Rabindra Nath Tagore is a beautiful illusion of many minds and resembles none in
particular. Like Tennyson, his originality is of the lion eating other people’s flesh and
making it his own. The Upanishadas feed him and Upanishadas come out of him. His
vague and mystic suggestiveness is good preaching, but he creates no life, he pleases
and enthralls, but there it ends. His poetry has not enough blood to inspire in another
something like itself. Tagore is not so bold a thinker on spiritual matters as
Vivekananda or Rama Krishna Paramahansa”.

(vii) “The poems of Sarojini Naidu are full of the sweetness of life’s romance. In her poetry,
she is more Persian and Urduic in her style than Bengali. It is a pity she has cast in her
lot with that class who love to remain all their life mere school boys and gitls and treat
the world as a debating club where poems can be read, songs sung and politics
discussed endlessly. We have lost a crystal stream of passionate verse in the dryness of
Indian politics”.

e) A Poet of Sikh Spiritual Consciousness (Surta)®

It is extremely difficult to classify or categorise the poetry created by Puran Singh. The
resemblance between Walt Whitman and Puran Singh as persons and poets is so striking that
one cannot resist the temptation to call them ‘mirror images’ of each other. Both were poets of
free verse (vers /ibre). Puran Singh’s Punjabi verse is classified under three headings:

(i)  Khule Maidan (The Open Wide Plains),

(iz)  Kbule Ghund (The Open Veils), and
(i)  Khule Asmani Rang (The Wide Blue Skies).

The common strain of all three titles is Khu/, which means in Punjabi, at once open and
wide and spacious. In fact, the poems of Puran Singh reflect the amplitude of his soul.
Puran Singh covered diverse fields in Punjabi poetry (Annexure IV). He re-interpreted the epic
tale of Puran Nath Yogi in his own characteristic style. His poems on ‘Punjab’ are considered to
be the most patriotic in Punjabi literature. Some of his poems covering this theme are: Punjab nn
kookan main (1 call my Punjab), Punjab de darya (Rivers of Punjab), Javan Punjab de (The Youth of
Punjab). However, I find a subliminal theme'? running in the poetry of Puran Singh, which I call
‘Sikh Spiritual Consciousness’. A beautiful essay on ‘Sur7a-Soul Consciousness’ explains this
concept in the book, ‘The Spirit Born People’ written by Puran Singh in the form of lecture
notes to be delivered to the Sikh youth of Punjab®.

In his preface to Kbule Ghund’, Puran Singh differentiates between Surfa and Ego, as
follows:

“Haf3 #Wedst g9 &% A9 @fee I 7 J99 3 TUdt T | FII €7 95 mHE’ e
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Puran Singh elaborates the concept of S##fa in his two poems in Kbule Ghund:

(i)  Surt ate Hankar (Consciousness and Ego), and

(i)  Gurn Avatar Surat.

Surta determines the state of mind and consciousness and it has to be kept tuned to the
Guru’s Shabad. Puran Singh illustrates the rise and fall of Su7z by quoting examples from world
history in his essary. According to him, the Sikh history is a mere reflection of Sikh Surta. The
Sikhs will become fossils if the Sur7a is dead.




f) Puran Singh’s Views on Sikh Gurus™*

As usual, the world is too inert, too late, to welcome is prophets who bring an altogether
new message. So it has been with the Sikh Gurus. The Hindus just condescended with a
superior air to say that the Sikhs are of them-‘born out of them’. Culturally and academically and
even racially this was not wrong, but inspirationally, it was an attempt to thwart all the
potentialities of the Guru’s universal message.

After Buddha, it was Guru Nanak who for the first time championed the cause of the
masses in caste-ridden India. The rich aristocracy and the degraded priests of Hindus and
Muslims did not listen to the Guru, but the oppressed people followed him with joy. He made a
whole people throb with love and life. For more than a century and a half his message was
secretly flaming in the bosom of the people when the genius of Guru Gobind Singh gave them
the eternal shape of the Disciples, the Khalsa.

Guru Gobind Singh is the Guru of the modern times. Assuredly, the slaves of India have
not understood Him so far and are not capable of understanding His genius. The shadow of his
large personality falls far away above the head of centuries, and the so-called best intellectuals of
India, when they spread out their mind to understand the Guru, get bruised by mere thorns and
give Him up as something not as spiritual as Guru Nanak. It they cannot see Guru Gobind
Singh as the highest, brightest culmination of Guru Nanak, assuredly they do not understand
that King of revolution of religious thought, the great Guru Nanak.

The wortld of thought has yet to understand the Ten Gurus in the splendour of their
thought which has been misunderstood due to the Brahmanical language they had to employ to
express themselves and to the Brahmanical environment which always has been inimical to the
true progress of man.

The Guru Granth of the Sikhs is the most authentic account of the Guru’s soul. Itis a
pity that some Sikh enthusiasts and half-baked scholars, perverted by the thought of the age,
have tampered with the meanings they themselves wish to give it. But the authentic word of
Guru Granth can never be lost to the world. And as the Bible is translated into different
languages, so Guru Granth will have to be put by poets of different nations into their own
language direct from their own souls. Life alone can translate life.

The Guru Granth is the history of the Sikh soul, and its translation is to come through the
great figure of the social reconstruction of human society as the Khalsa, where shall reign love,
and not hatred. Without the Word of the Guru, and the ideal, the Khalsa, which stands for the
sovereign society, there is no key to the heart of Guru Nanak and his anthems for the liberation
of man. Its interpretation lies in our human soul, not in the meanings of this life creative music.
The destruction by the Guru of the Brahmanical Citadels of superstition (as in Guru Nanak’s
Asa-Ki-Var or in the great Kabits and Sawayyas of the Tenth Master, Guru Gobind Singh, or in
the 1Vars of Bhai Gurdas, the great exponent of Sikh ideals), is symbolic of the destruction of all
lies on which human society might be wrongly founded and misguided. Guru Nanak is
universal, but he is mostly the Prophet of the future. Freedom of the human mind and soul is
the Guru’s passion.

The Guru did not eschew politics-in fact he made the liberation of the people the cause of
the assertion of his heroism; but surely, if the Sikh lives on the surface only, like the Englishman,
for mere politics, votes and such inanities, one straying from the Guru’s path forthwith becomes
a tratitor to his case. All freedom is but a spiritual tradition of the life of the Khalsa: if the
Khalsa spirit is dead, all freedom fails. The Khalsa is the son of the Guru who brings
everywhere his Heaven and its delectable freedoms.

g) Puran Singh’s Concept of Khalsa Democracy™
The Sikhs are creations of the Guru’s universal love. They are by their very birth of His
spirit citizens of the world. The world of thought has yet to understand the Ten Gurus in the



splendour of their thought which has been misunderstood due to Brahmanical environment
which always has been inimical to the true cultural progress of man.

The Khalsa is the ideal, future international state of man: it is an absolute monarchy of the
kingdom of heaven for each and every man, the absolute democracy, distribution of bread and
raiment of the kingdom of labour on this earth-all in one. It is democracy of feeling all on this
physical plane of life, where most misery is due to man’s callousness to man. It is brotherhood
of the souls where intensity of feeling burns out all differences.

In the realms of the soul, each is to have his own measure of the Guru’s joy and sorrow
and love and feeling and spiritual delight, according to his individual capacity. This will constitute
the measure of the real aristocracy of each one’s genius; but bread and raiment, the barest
necessities of the physical body shall, in this kingdom of love for the Guru, never be denied to
any one. If the Guru’s ideal state, or even an approach to it, is ever made by man, no one will
thenceforward die of hunger or go naked. Death cannot be prevented, innate differences cannot
be destroyed; but physical privation will be prevented here on this earth by man himself. Let
mountains be high, flowers small and grass low, but all shall be clothed with the beauty of God
and fed with His abundance. The true vindication of the Khalsa commonwealth and its ideals as
announced by Guru Gobind Singh, have yet to appear in terms of the practice of those ideals by
those having faith in the Guru. The modern wotld, is, however, busy evolving its version of the
Guru’s Khalsa state out of social chaos. This much be said at once, that the Khalsa is more than
a mere republic of votes of little men who must be influenced to give votes. It is more than the
Soviet, which aims at the change of political environment and Law, to bring the Heaven of equal
distribution on earth, because without the transmutation of the animal substance of man, of
selfishness into sympathy, there can be no true socialism.

The Guru Khalsa state is based on the essential goodness of humanity, which longs to
share the mystery and secret of the Creator, and longs to love the Beautiful one living in His
creation. The Guru thus admits man to an inner kingdom of the soul, where each and every
person receives such abundance of pleasure and the beauty of His Love, that selfishness dies
itself. Inspiration to the higher life drives out the lower. Each one, according to his worth and
capacity to contain, has enough of the inner rapture of the beauty of God in him, so that he lives
quite happy and contented without interfering in anyone’s affairs or robbing any of his rightful
freedom to increase his own pleasures. This endless self-sacrifice in utter gladness of a new
realization is the sign and symptom of the true ‘Nam’ culture of the Guru. No one can be man
of truly human society, who has not obtained this divine spark which puts the self at rest, which
thereby imbibes a nobility from God to leave everything along and gaze at Him with unending
rapture and renunciation. Man need to be truly and inwardly a divine aristocrat to be truly
democratic in this world.

In the constitution of the Khalsa commonwealth, the greatest act of genius of Guru
Gobind Singh was when he transferred the divine sovereignty vested in him to the God-inspired
people, the Khalsa. When speaking of the people, the Guru speaks of the people whose
personality is transmuted into the divine personality of self-less being. As the chemist talks of
pure elements just as they occur in nature, the Guru refers to the ‘pure’ of the cosmic Spirit and
not as they are found with their blind animal instincts. In this one act lies our history and the
future history of human progress.

In the Khalsa constitution, the people inspired by the natural goodness of humanity, by
the spontaneous Divinity of God, by the Guru’s mystic presence in all beings, are made supreme.
They are the embodiment of Law and Justice fulfilled for ever in the love of Man. This state
has but the Guru as personal God. In this state, the law of man’s natural goodness is the only
law.

Puran Singh is emphatic in his criticism of democracy of mere votes and elections. “Great
men are true representatives of the people. So they have been in all ages, for true greatness is
always representative. But the giants are gone and now the tiny dwarfs flutter and shake their



wings. They have not the soul in them to take any responsibility. They have misunderstood
democracy. By the introduction of the idea of democracy into politics, perhaps, that tall,
Himalayan kind of human personality has been made impossible. All have become sand grains
in one great level desert.  All ideals are in the melting pot and from the great liquid will
crystallize the New Ideals. Then the world tired of these dwarfs will cry for its old Himalayan
giants again. Down with Democracy will they cry as they once cried Down with Kingship.

Puran Singh seems to contradict Mahatma Gandhi: “There is no such thing as Swaraj,
self-government: we are always governed best by a noble man, not by ourselves if we are not so
noble. The rest are mere words, votes, democracy.”

Democracy, the dream of modern civilization was established in this part of Asia in the
exact modern sense in the realization of the spirit of Man. And the mortal fallacies which poison
the human thought among the Soviets, were avoided by the Khalsa. The Khalsa made
democracy its daily practice, driven by the inner feeling that is reborn of the spirit of the Guru,
that all men are brothers. Democracy is not conceived as a social system, but as true inner spirit-
born feeling. Democracy is the moral feeling that naturally wells up in the Informed Ones.

The humblest brick-lifter has equal rights of joy and life with the king. A labourer who
feels richer than a king and a king who feels poorer than a labourer-this is democracy of the
spirit. The alternations of the outer conditions of life, even political resolutions cannot secure
the equal distribution of land and wealth and labour; they cannot transmute human nature.
Unless the change is wrought within, the volcanoes will burst forth again, and the lava shall flow
as before, and all our leveling of conditions will be in vain. The Guru visualized this and leaving
the outer surfaces of human nature untouched, changed the inner springs of action.

Guru Gobind Singh was neither a Caesar nor an Aurangzeb. He was the true king of the
people and a comrade of the people. In the truest representative spirit, Guru Gobind Singh
founded the true democracy of the people in which there were no dead votes or votes won by
mental persuation or interested coercion. Democracy was a feeling in the bosom of the Khalsa
and it gave an organic cohesion to the people who founded both society and state on the law of
love, on Justice and Truth, not an impersonal system of the will of the blinded mob-
representation by sympathy and not by dead votes. The Khalsa-state is an Ideal; Sikhs may die, it
does not. It is immortal.

(H) Genesis of Hindu-Sikh Divide!

It might seem that owing to the hostility of an environment, and the not unoften
deliberate attempts of the Hindu society to obliterate the Sikh ideals, Sikhs tend to deny any
relationship with Hindu society. The Sikh may deny him or not, the Hindu has already denied
the Sikh. The great Hindu culture and its innate influence on Sikh culture, however, cannot be
denied. It would be to deny one’s parentage. Such denials add nothing to the stature of the Sikh.
All that is lofty and noble must be and is fully reflected in the soul of Sikhism, for matter of that,
not Hindu culture alone, but all human culture itself. The Sikh is rather spiritualistic in his
consciousness than metaphysical.

The songs of the Ten Gurus and the lives of unparalled martyrdom have created a new
race-emotion in the Punjab; the Sikhs are a new nation in its inspiration and its remarkable
cohesion of the masses. The brief Sikh history and tradition inspire the Punjab peasants as no
manner of religious ‘fervour did before, which goes to show that the Sikh has a tradition and
culture of his own which the Hindu has been unwilling to receive, though he wishes at times to
pat him on the back as a kind of off-spring. It is unfair of the Hindus to condemn the Sikhs for
their attempts to cut themselves away from the mass of Hindudom. They make it a grievance
that the Sikhs wish to make their church stand apart.

In view of the political solidarity of India it is mischievous for any one to suggest that we
are not of the Hindu and not equally of the Muslims. It is mischievous to multiply the points of
difference with the Hindu, which are not fundamental.



The Gurus have shown to Hindus the way to freedom of mind and soul and also to
political freedom. The Hindus, out of the spirit of vain intellectual pride have withheld
themselves from the resurgence that Sikhism would bring. For the Hindus, the way to survival
and freedom is the Guru’s way. Unless they accept Guru Granth as their new Gita, the old
scriptures and the stories from Ramayana and Mahabharata can no longer inspire new life into
the mass of people whose backbone has been crushed by systematic metaphysical and
theological burdens. Political slavery has been the result of their metaphysical mentality.

The Hindus in the Punjab have much to answer for. They find more in Bhagavat Gita and
the old Vedas than in Guru Granth. They relate themselves to the bards of Vedas more than the
Gurus.

The Hindus failed Guru Gobind Singh: but Guru Gobind Singh has not failed them. They
have not understood him; he understood them. As they have grown so apathetic, almost
antagonistic to the message of the Gurus, it is essential that the basic unique character of Sikh
culture should now be expressed.

(D Physics of Spirituality'

In the scheme of human progress there is such a thing as the physics of spirituality; the
Hindu has ignored it, the Western races have realized it. Because of their comprehensive vision,
the Khalsa shall have the spiritual and temporal sovereignty and all shall submit to it, soon or
late. Only those shall be saved, who gather under this flag. The Hindus, so far, have not seen
the significance of the Guru’s creation, the Khalsa. Great Hindu philosophers like Tilak,
Aurobindo and Tagore are reinterpreting the Gita and the Upanishads in order to come abreast
with modern Western thought and scientific conclusions. But they do not see that more than
four hundred years ago, their own country-men, the Sikh Gurus, actually worked all these
modern tendencies into the constitution of the mind and society of this unhappy land, by
creating the Khalsa. Their lives gave birth to a new country in this old one, and peopled it with a
new race, with a universal religion of faith in man, and fired it with the spiritual passion for
progress. Out of the Gurus came a daring, colonizing race, lovers of land and agriculture, ready
to start a new page of life at every turn. And of all the older texts the Sikh texts alone need not
be tortured to come abreast with modern developments: they have woven the philosophy of the
ancient scriptures in an organic whole. The Sikh life is the vindication of natural manhood and
womanhood.

Some modern typical Hindus are trying to interpret Upanishads and the Gita in modern
modes. But such attempts are against the traditional faith that has gathered round these books.
And, however easily they may be interpreted in the modern modes; they have never shown the
great reactivity that is attributed to them. In the past the teaching of the Gita has never been
harnessed to action or the Upanishads to love of the people. There has been no phenomenon of
transmutation of personality by a higher Being’s personal touch on any large scale, as in Sikh
history. The Upanishads are examples of mental splendour, unique and truly glorious. But
without Buddhism and now without Sikhism in India, and without the modern spirit of the
West, which lives and works and attains to knowledge by the experimental method, which is, as 1
term it, © physics of spirituality’, the Upanishads and Bhagavat Gita could never have been so
interpreted. On the other hand, from my close and devoted study of the Guru’s hymns, I assert
that many revolutionary tendencies are found in the Sikh thought, song and life. No texts need
be turned upside down for it. It was atrocious not to have seen this, and to have ignored Sikh
history, from the main features of the hostility of the racial environment in which Sikhism took
its birth. The Sikh believes in one great culture of man which is yet to come. There is more
future and past in Sikhism while there is all the emphasis on the past in Hinduism.
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Annexure III : Gems of Thought from Professor Puran Singh

Culture: True culture is that which does not make him a Sikh or Mohammadan or Hindu or
Christian, but a man.

Education: True education is that which does not make him Indian or English or Japanese or
American but man.

Art: Art is contemplation of the Beautiful by the artist. This contemplation lifts us above
ourselves, above body and mind, and elevates our consciousness; it beautifies our vision.
History: History and biography are both lies, so far as these matters are concerned. Who can
report the soul correctly, which till today remains unrevealed and undescribed, for it is
always a surprise and a revelation. Only fools concern themselves with what they call
historical events. The greatest events are of the soul and they are revealed in one’s own

surta.

Knowledge: True knowledge is not knowing, but being. Knowing is always wrong, being is
always right.

Intellect: Intellectual interpretations exhaust genius, it is self-spending of consciousness.

Intellectual Analysis: Beware of the magic of Brahmanical Philosophic analysis of everything,
even the most secret and complex infinites of faith, life and love. It killed them, it shall kill
you. Analysis is the opposite pole of feeling. I worship my mother, I love my wife, but
what would they be if I wished to know them by analysis.

Superman: The superman is a state of consciousness (surta) not a person.

Surta: Surta is the thread which keeps us linked with the spiritual realms.

Woman: Woman shall be the second best God or God of the intellectual on earth.

Bread, Woman and Bridegroom: Man the animal, cannot live without Bread. Man, the mind,
cannot be without woman. And man, the soul, is dead without the Guru.

Bread Affairs: The bread affairs engross all political activity of man, and the true progress of
man is to make it so simple as the provision of sunlight by the sun.

Work:Work makes us spiritual. Let us therefore give up all other worship of God but work.

Ideal State: The habit of working for works’ sake is the foundation on which the Ideal state can
be founded. And that undetermined Ideal State is yet to come into being, where all the
optimum physical needs of man necessary to keep the soul-plant of man in vigorous growth
are equitably provided.

Swaraj: There is no such thing as Swaraj, self-government: we are always governed best by a
noble man, not by ourselves, if we are not so noble. The rest are mere words, votes,
democracy.

Patriotism: Patriotism was a foolish clannishness. In these days man with a patriotic feeling is a
brute, because patriotism makes him blind to the larger interest of the family of man.

Simrin: Simrin is always cosmic.

Sadh Sangat: How disgraceful for us that we call a mere assemblage of uninspired men a Sadh-
Sangat.

God Realisation: The more we subordinate the Physical life to the intellectual and the intellectual
to the intuitional and spiritual, the more we ascend to God.

Religiosity: Religiosity has been the curse of the world and the worst bondage for the mind of
man.



Guru Grantha: The whole of Guru Grantha is the voice of a wedded woman or a maiden pining
in love of the Beautiful.
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THE SIKH GURUS, THE SIKHS AND THE KHALSA

This article is based on excerpts from the Spirit of the Sikh written by Professor Puran
Singh in 1920’s and published by Punjabi University Patiala in two volumes during 1982. Puran
Singh was a great scientist, mystic poet, and a visionary and interpreter of the Sikh cultural
consciousness. This article reflects the personal views of the great Sikh scholar which seem to be
relevant for understanding Sikhism in view of the recent controversy created by RSS.

1. The Sikh Gurus

As usual, the world is too inert, too late, to welcome its prophets who bring an altogether
new message. So it has been with the Sikh Gurus. The Hindus just condescended with a
superior air to say that the Sikhs are of them- ‘born out of them’. Culturally and academically
and even racially this was not wrong, but inspirationally, it was an attempt to thwart all the
potentialities of the Guru’s universal message.

After Buddha, it was Guru Nanak who for the first time championed the cause of the
masses in caste-ridden India. The rich aristocracy and the degraded priests of Hindus and
Muslims did not listen to the Guru, but the oppressed people followed him with joy. He made a
whole people throb with love and life. For more than a century and half his message was
secretly flaming in the bosom of the people when the genius of Guru Gobind Singh gave them
the eternal shape of the Disciples, the Khalsa'.

Guru Gobind Singh is the Guru of the modern times. Assuredly, the slaves of India have
not understood him so far and are not capable of understanding his genius. The shadow of his
large personality falls far away above the head of centuries, and the so-called best intellectuals of
India, when they spread out their mind to understand the Guru, get bruised by mere thorns and
give him up as something not as spiritual as Guru Nanak. If they cannot see Guru Gobind
Singh as the highest, brightest culmination of Guru Nanak, assuredly they do not understand
that King of revolution of religious thought, the great Guru Nanak.

The wortld of thought has yet to understand the Ten Gurus in the splendour of their
thought which has been misunderstood due to the Brahmanical language they had to employ to
express themselves and to the Brahmanical environment which always has been inimical to the
true progress of man.?

Guru Granth of the Sikhs is the most authentic account of the Guru’s soul. It is a pity that
some Sikh enthusiasts and half-baked scholars, perverted by the thought of the age, have
tampered with the meanings they themselves wish to give it. But the authentic word of Guru
Granth can never be lost to the world. And as the Bible is translated into different languages, so
Guru Granth will have to be put by poets of different nations into their own language direct
from their own souls. Life alone can translate life.?

The Guru Granth is the history of the Sikh soul, and it’s translation is to come through
the great figure of the social reconstruction of human society as the Khalsa, where shall reign
love, and not hatred. It is society founded on the highest verity of love of man, inspired by the
inspiration of God-like men who symbolize truth as personalities of love, grace and mercy,
such personalities are images of the personalities in the unseen. Giving ourselves in infinite self-
sacrifice in the name of God, washing away the selfishness of man in the supreme love of the
Guru, is the simple, but extremely difficult path of discipleship. Without the Word of the Guru,
and the ideal, the Khalsa, which stands for the sovereign society, there is no key to the heart of
Guru Nanak and his anthems for the liberation of man. The destruction by the Guru of the
Brahmanical citadels of superstition (as in Guru Nanak’s Asa-Ki-17ar or in the great Kabits and
Sawayyas of the Tenth Master, Guru Gobind Singh, or in the Vars of Bhai Gurdas, the great
exponent of Sikh ideals), is symbolic of the destruction of all lies on which human society



might be wrongly founded and misguided. Guru Nanak is universal, but he is mostly the
Prophet of the future. Freedom of the human mind and soul is the Guru’s passion.*

The Guru did not eschew politics-in fact he made the liberation of the people the cause of
the assertion of his heroism; but surely, if the Sikh lives on the surface only, like the Englishman,
for mere politics, votes and such inanities, one straying from the Guru’s path forthwith becomes
a traitor to his cause. All freedom is but a spiritual tradition of the life of the Khalsa: if the
Khalsa spirit is dead, all freedom fails. The Khalsa is the son of the Guru who brings
everywhere his Heaven and its delectable freedoms.?

The following words were addressed by Guru Gobind Singh to the Sikhs at Nander on the
day of his departure from this world; “I have entrusted you to the Immortal God. Ever remain
under His protection, and trust none besides. Wherever there are five Sikhs assembled who
abide by the Guru’s teachings, know, that I am in the midst of them. He who serveth them shall
obtain the reward thereof-the fulfillment of all his heart’s desires”.

“Read the history of your Gurus from the time of Guru Nanak. Henceforth the Guru shall
be the Khalsa and the Khalsa the Guru. I have infused my mental and bodily spirit into the
Granth Sahib and the Khalsa..

Then uttering “Wah Guruji Ka Khalsa, Wah Guruji Ki Fateh” he circumambulated the
sacted volume and said, “O Beloved Khalsa, let him who desireth to behold me, behold the
Granth Sahib. Obey the Granth Sahib. It is the visible body of the Guru, and let him who
desireth to meet me diligently search its hymns. And lastly keep my kitchen ever open and
receive offerings for its maintenance”.

2. The Sikh People

The Sikh people, unlike other people of India, are a race of straight forward men of
action, whose simple minds, informed of the Eternal by the Guru, shrinks from the idle
speculation of the Brahminical mind, and also shrinks from the too theological law of the
Muslim, and lives the simple, austere life of incessant labour that characterises the tiller of soil
everywhere. They have an inventive genius and love the practical persuits of life - agriculture,
tool-making and engineering. They are, as a people, fond of colonisation. Given opportunities
and modern education, this nation has potentialities of progress which no other set of people in
India possesses in so remarkable a degree.

Four hundred years ago, the inhabitants of the Punjab were all slaves. The invaders that
came by the Khyber pass destroyed by the sword all Indian hopes of ever becoming a self-
governing nation. What could the invaders have achieved if the will to die for freedom were
there in the soul of India?

Out of the downtrodden, oppressed, lifeless slaves of the Punjab, Guru Gobind Singh
moulded a nation which has in it the potentialities of a progressive nation of men. In the whole
of India, the Sikh nation is the brightest spot still which has an inexhaustible will to die for the
love of its ideals. When they are called upon, the Sikhs seek death as moths seek light. Guru
Gobind Singh cut the moorings of this nation form its racial past and a nation wholly modern in
spirit and mind sprang up out of the Guru’s mind, with a highly inspiring and most deeply
reactive tradition and history of it own.

The Sikh was made to be a feast-giver on the roadside, to spend as the day ended, all he
carned daily: and it is his self degeneration if he accumulates and thinks of the morrow. The
thought of the morrow for a Sikh is irreligious. To a true Sikh, death is better than security
carned with dishonesty. His giving away of his labour and love is like the lamp distributing light,
like the rose distributing its fragrance. A Sikh’s spontaneous and natural function of life is such;
otherwise he is not a true Sikh.

The Culture created by the Guru is in one word, the all-mind divine culture. The Sikh, like
the Guru, like sunlight and air and water belongs to all: he is culture-embodied, love-incarnate,



sweet fragrance of humanity that kindles dead souls. Men are very rare and the Sikh still more
so.

If you wish to know the Sikh, love him. There is a gleam under the stack of hay, such as
Moses beheld at Sinai. The Sikh body politic is a heap of immense matter in which still
scintillates the spirit. The hair of the Sikh distinguishes him and his unique love. In Brahmanical
India, the spirit itself would have died without those who have worn this rather unkempt
exterior. And those of Brahmanical India who might desire life, and having got the life spark to
maintain it, have similarly to isolate themselves.”

Religious fanaticism was that the Guru never allowed to enter his court. Religious
superstition was eradicated from the very blood of the Sikh. The Guru cleaned with his sword
the darkness that clung and clings still to the endless philosophical hair splitting of the Hindu
and the Jain. The liberation of the human mind was the first and foremost thought of the Guru.
He liberated man from the slavery of the Devas, the Vedas, and put him to work.®

If the Sikh, as he was born, had ever been afforded opportunities of spiritual isolation from
the rest of world, to develop his powers of self-realisation, and his instincts of art and agriculture
and colonisation, his would have been by now, one of the best societies of divinely inspired
labourers, of saints living by the sweat of their brow.

But Brahminism was there to engulf it from within. His political temper, the result of his
complete mental liberation and his passionate love of liberty pitched him against the Moghuls
from the time of its birth. Out of the jaws of death, if the Khasla has still come out, there is
much hope for it yet. Allis not yet lost.

3. The Khalsa Ideal - State and Democracy

The Khalsa is the ideal future international state of man: it is an absolute monarchy of the
kingdom of heaven for each and every man, the absolute democracy, distribution of bread and
raiment of the kingdom of labour on this earth - all in one. It is democracy of feeling all on this
physical plane of life, where most misery is due to man’s callousness to man. It is brotherhood
of the souls where intensity of feeling burns out all differences.’

In the realms of the soul, each is to have his own measure of the Guru’s joy and sorrow and
love and feeling and spiritual delight, according to his individual capacity. This will constitute the
measure of the real aristocracy of each one’s genius; but bread and raiment, the barest necessities
of the physical body shall, in this kingdom of love for the Guru, never be denied to any one. If
the Guru’s ideal state, or even an approach to it, is ever made by man, no one will thenceforward
die of hunger or go naked. Death cannot be prevented, innate differences cannot be destroyed;
but physical privation will be prevented here on this earth by man himself. Let mountains be
high, flowers small and grass low, but all shall be clothed with the beauty of God and fed with
His abundance. The true vindication of the Khalsa commonwealth and its ideals as announced
by Guru Gobind Singh, have yet to appear in terms of the practice of those ideals by those
having faith in the Guru. The modern world is, however, busy evolving its version of the Guru’s
Khalsa state out of social chaos. This much be said at once, that the Khalsa is more than a mere
republic of votes of little men who must be influenced to give votes. It is more than the Soviet,
which aims at the change of political environment and law, to bring the Heaven of equal
distribution on earth because without the transmutation of the animal substance of man, of
selfishness into sympathy, there can be no true socialism.

The Guru Khalsa state is based on the essential goodness of humanity, which longs to share
the mystery and secret of the Creator, and longs to love the Beautiful one living in His creation.
The Guru thus admits man to an inner kingdom of the soul, where each and every person
receives such abundance of pleasure and the beauty of His Love, that selfishness dies of itself.
Inspiration to the higher life drives out the lower. Each one, according to his worth and capacity
to contain, has enough of the inner rapture of the beauty of God in him, so that he lives quite
happy and contented without interfering in anyone’s affairs or robbing any of his rightful



freedom to increase his own pleasure. This endless self-sacrifice in utter gladness of a new
realization is the sign and symptom of the true ‘Nam’ culture of the Guru. No one can be man
of truly human society, who has not obtained this divine spark which puts the self at rest, which
thereby imbibes a nobility from God to leave everything along and gaze at Him with unending
rapture and renunciation. Man need to be truly and inwardly a divine aristocrat to be truly
democratic in this world..

In the constitution of the Khalsa commonwealth [10], the greatest act of genius of Guru
Gobind Singh was when he transferred the divine sovereignty vested in him to the God-inspired
people, the Khalsa. When speaking of the people, the Guru speaks of the people whose
personality is transmuted into the divine personality of selfless being. As the chemist talks of
pure elements just as they occur in nature, the Guru refers to the ‘Pure’ of the Cosmic Spirit and
not as they are found with their blind animal instincts. In this one act lies our history and the
future history of human progress. At Chamkaur when all was lost, he made His Five Disciples
representative of the Guru, and gave them his insignia of Guruship and saluted them. The
constitution of the Khalsa was thus built on the heartshrines of humanity inspired with love of
God, on the God-consciousness of Disciples, and not on law-books. Guru Gobind Singh would
have died fighting on the battlefield even, as a while before, his two young sons had obtained the
glory of martyrdom. But these ‘Five Enthroned” asked him to go from the scene, and to do for
the Khalsa, what only he, Guru Gobind Singh, could do. So, he went, herein the Guru’s benign
submission to the will of the Khalsa was complete and unconditional. To obey, to continue to
live instead of fighting and dying, even in that great personal affliction of having seen his sons
and his dear disciple soldiers dying before him, overwhelmed by odds, yet to go and live for
them, as bidden by them, is the supreme self-sacrifice of God for man, out of whose red flames
of blood is born this Khalsa with the mysterious destiny.

In the Khalsa constitution, the people inspired by the natural goodness of humanity, by the
spontanecous Divinity of God, by the Guru’s mystic presence in all beings, are made supreme.
They are the embodiment of Law and Justice fulfilled for ever in the love of Man. This state
has but the Guru as Personal God. In this state, the Khalsa, the law of man’s natural goodness is
the only law."

Guru Gobind Singh was neither a Caesar nor an Aurangzeb. He was the true king of the
people and a comrade of the people, in the truest representative spirit. Guru Gobind Singh
founded the true democracy of the people in which there were no dead votes or votes won by
mental persuasion or interested coercion. Democracy was a feeling in the bosom of the Khalsa
and it gave an organic cohesion to the people who founded both society and state on the law of
love, on Justice and Truth, not an impersonal system of the will of the blinded mob-
representation by sympathy and not by dead votes. The Khalsa-State is an Ideal; Sikhs may die, it
does not. It is immortal.'?

4. Genesis of Hindu-Sikh Divide

It might seem that owing to the hostility of an environment, and the not unoften
deliberate attempts of the Hindu society to obliterate the Sikh ideals, Sikhs tend to deny any
relationship with Hindu society . The Sikh may deny him or not, the Hindu has already denied
the Sikh. The great Hindu culture and its innate influence on Sikh culture, however, cannot be
denied. It would be to deny one’s parentage. Such denials add nothing to the stature of the
Sikh. All that is lofty and noble must be and is fully reflected in the soul of Sikhism, for matter
of that, not Hindu culture alone, but all human culture itself. The Sikh is rather spiritualistic in
his consciousness than metaphysical.”

The songs of the Ten Gurus and the lives of unparalleled martyrdom have created a new
race-emotion in the Punjab; the Sikhs are a new nation in its inspiration and its remarkable
cohesion of the masses. The brief Sikh history and tradition inspire the Punjab peasants as no
manner of religious fervour did before, which goes to show that the Sikh has a tradition and



culture of his own which the Hindu has been unwilling to receive, though he wishes at times to
pat him on the back as a kind of off-spring. It is unfair of the Hindus to condemn the Sikhs for
their attempts to cut themselves away from the mass of Hindudom. They make it a grievance
that the Sikhs wish to make their church stand apart.™

In view of the political solidarity of India it is mischievous for any one to suggest that we
are not of the Hindu and not equally of the Muslims. It is mischievous to multiply the point of
difference with the Hindu which are not fundamental.’®

The Gurus have shown to Hindus the way to freedom of mind and soul and also to
political freedom. The Hindus, out of the spirit of vain intellectual pride have withheld
themselves from the resurgence that Sikhism would bring. For the Hindus, the way to survival
and freedom is the Guru’s way. Unless they accept Guru Granth as their new Gita, the old
scriptures and the stories from Ramayana and Mahabharata can no longer inspire new life into
the mass of people whose backbone has been crushed by systematic metaphysical and
theological burdens. Political slavery has been the result of their metaphysical mentality.'¢

The Hindus in the Punjab have much to answer for. They find more in Bhagavad Gita and
the old Veda than in Guru Granth. They love Hindi more than their mother-tongue. They relate
themselves to the bards of Vedas more than the Gurus."”

The Hindus failed Guru Gobind Singh: but Guru Gobind Singh has not failed them.

They have not understood him; he understood them. As they have grown so apathetic, almost
antagonistic to the message of the Gurus, it is essential that the basic unique character of Sikh
culture should now be expressed.'

5. Physics of Spirituality

In the scheme of human progress there is such a thing as the physics of spirituality; the
Hindu has ignored it, the Western races have realized it."” Because of their comprehensive vision,
the Khalsa shall have the spiritual and temporal sovereignty and all shall submit to it, soon or
late. Only those shall be saved, who gather under this flag. The Hindus, so far, have not seen the
significance of the Guru’s creation, the Khalsa. Great Hindu philosophers like Tilak, Aurobindo
and Tagore are reinterpreting the Gita and the Upanishads in order to come abreast with modern
Western thought and scientific conclusions. But they do not see that more than four hundred
years ago, their own country-men, the Sikh Gurus, actually worked all these modern tendencies
into the constitution of the mind and society of this unhappy land, by creating the Khalsa. Their
lives gave birth to a new country in this old one, and peopled it with a new race, with a universal
religion of faith in man, and fired it with the spiritual passion for progress. Out of the Gurus
came a daring, colonising race, lovers of land and agriculture, ready to start a new page of life at
every turn. And of all the older texts the Sikh texts alone need not be tortured to come abreast
with modern developments: they have woven the philosophy of the ancient scriptures in an
organic whole. The Sikh life is the vindication of natural manhood and womanhood.

Some modern typical Hindus are trying to interpret Upanishads and the Gita in modern
modes. But such attempts are against the traditional faith that has gathered round these books.
And, however easily they may be interpreted in the modern modes, they have never shown the
great reactivity that is attributed to them. In the past the teaching of the Gita has never been
harnessed to action nor the Upanishads to love of the people. There has been no phenomena of
transmutation of personality by a higher Being’s personal touch on any large scale, as in Sikh
history. The Upanishads are examples of mental splendor, unique and truly glorious. But
without Buddhism and now without Sikhism in India, and without the modern spirit of the
West, which lives and works and attains to knowledge by the experimental method, which is, as
I term it, ‘physics of spirituality’, the Upanishads and Bhagavat Gita could never have been so
interpreted. On the other hand, from close and devoted study of the Guru’s hymns, I assert that
many revolutionary tendencies are found in the Sikh thought, song and life. No texts need be
turned upside down for it. It was atrocious not to have seen this, and to have ignored Sikh



history, from the main features of the hostility of the racial environment in which Sikhism took
its birth. The Sikh believes in one great culture of man which is yet to come. There is more
future and past in Sikhism while there is all the emphasis on the past in Hinduism.*
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LIFE AND WORKS OF PURAN SINGH

Puran Singh was the founder of chemistry of forest products in India. He was the first
scientist from Punjab who got training in pharmaceutical chemistry from Tokyo University
during 1900-03. He was a great genius who combined mysticism, vedantic philosophy,
spiritualism and science. He worked at .the Forest Research Institute (FRI), Dehradun, in the
capacity of an Imperial Chemist and published 53 research reportts, notes and papers in vatrious
journals in India and abroad dealing in diverse themes of chemistry of forest products. A brief
account is given of his life and scientific works.

Modern science took roots in India only towards the end of the nineteenth century after the
establishment of three universities at Calcutta, Madras and Bombay. Punjab under the Sikh rule
had only traditional oriental schools known as Madrassas, Pathsalas and Chatsals where students
were taught classical Indian languages, grammar and rudimentary arithmetic. After the
annexation of Punjab by the British, an Oriental College was set up at Lahore, which became the
nucleus for Punjab University. However, teaching of science at B.Sc. (Hons.) and M.Sc. levels
was introduced only during the first quarter of the twentieth century’ Despite these initial
handicaps, Punjab produced a great mathematician of the status of Professor Rama Chandra and
some eminent chemists, viz. Professor Puran Singh, Ruchi Ram Sahni and Dr. S.S. Bhatnagar.
This article focuses on the life and works of Puran Singh, perhaps the first Punjabi chemist of
eminence.

Professor Puran Singh** was born on 17 February 1881 in a small village, Salhad, District
Abbotabad, now in Pakistan. He was a brilliant student and passed his F.A. examination in 1899
from D.A.V. College, Lahore. In 1900, he joined as a special student of pharmaceutical chemistry
in Tokyo University, Japan. He was sponsored for higher studies not by any Maharaja, as was the
common practice those days, but by the enlightened people of Rawalpindi. This was a rare
gesture on the part of Sikh community to send abroad two young men for training in science and
technology to promote industrial development of Punjab during the British period. Damodar
Singh, Puran Singh’s companion, was sponsored for training in glass technology and electrical
engineering.

In Tokyo, Puran Singh studied Japanese and German languages, since the medium of
instruction for science and technology was German. He returned to India in 1903 after
successful completion of his higher training in Tokyo University. Puran Singh was a highly
volatile and emotional young man. He became a Buddhist monk in Japan and then a Vedantin
after a chance encounter with Swami Ram Tirath who was on a lecture tour of Japan in February
1902. He organised an Indo-Japanese club in Tokyo and started a revolutionary journal
“Thundering Dawn” to focus on the plight of Indian masses under the British rule. Puran Singh
also met other Indian revolutionaries in Japan, for example, Kulkarni and Rama Kant Roy from
Bengal. So, when Puran Singh landed in Calcutta, he was captured and imprisoned by the British.
His parents got him released and took him to Lahore.

There was hardly any opportunity for a foreign trained scientist in the early twentieth
century Punjab. Puran Singh’s parents were poor and burdened with the debt they owed to their
community for providing funds for training of their son. To payoff the debt, he set up a
manufacturing unit for the preparation of essential oils in Lahore in 1904. After a quarrel with
his partners, he dismantled the unit and joined as Principal of Diamond Jubilee Hindu Technical
School in Lahore. In November 1906, Puran Singh moved to Dehradun and set up a soap
factory at Doiwala. This unit was later sold to a minister of Tehri-Garhwal state.

In April 1907, Puran Singh joined as Forest Chemist in the newly created Department of
Chemistry of Forest Products in Forest Research Institute (IFRI), Dehradun. He worked in FRI
till 1918 and made significant contributions to research, which were published mostly in Indian



Forester and Forest Bulletin. Puran Singh was the founder head of Chemistry of Forest Products
and took retirement on health grounds as Imperial Chemist of FRI, Dehradun. He became a
member of the Chemical Society of Japan and the Royal Chemical Society of London. He
published 53 research papers* and notes on various aspects of chemistry of forest products. A
list of his published work is given in Appendix I.

Professor Puran Singh’s work can be classified into the following categories for the sake of
discussion:

i.  Studies on Essential Oils

ii. Studies on Fats and Oils

iii. Production of Tannins

iv. Production of Drugs and Pharmaceuticals

v. Miscellaneous Research Activities

A brief review of his published work is given below.

Studies on Essential Oils and Fats

After his return from Tokyo, Puran Singh set up a distillation unit in the Anarkali bazar of
Lahore for the preparation of essential oils from geranium and citrus oil. He had no
sophisticated equipment at his disposal and wutilized earthen pots and metallic vessels
manufactured by local potters and blacksmiths. He achieved excellent results and the product
was marketable. However, this enterprise failed, as the business partners could not pull together
for long.

Puran Singh revived his interest in essential oils after joining FRI, Dehradun in 1908. Here,
the environment was conducive for research and facilities were available for the promotion of
his research projects. He worked on the isolation and analysis of essential oils from Eucalyptus
lobulus, khus, geranium, winter-green, sandalwood, and camphor oil. For distillation of camphor
oil, a new condenser was developed by him.

Puran Singh was very keen to promote essential oil industry in India. He determined the oil
values of forest oil seeds and suggested improved techniques for the extraction, distillation and
clarification of turpentine oil from chir resin, Pinus khasya, Pinus merkusii and Pinus excelsa. He also
prepared rosin from the oleoresin of Pinus longifolia and oleo gum resin of Boswellia serrata. The
medicinal use of essential oils was recommended by Puran Singh.

After his retirement from FRI, he devoted himself wholeheartedly to the promotion of
essential oil cultivation and industry in India. Puran Singh was employed by Maharaja Scindia of
Gwalior during 1919-23. He started cultivation of Rosha grass and Eucalyptus globulus in barren
land. A factory was set up for the extraction of essential oil and the product was exported to
England. The British Government was so impressed by his ingenuity and enterprise that Puran
Singh was given 15 squares of land (worabbas) on lease in the district of Sheikhupura (Chak No.
73/19 near Nankana Sahib, now in Pakistan) for cultivation and export of Rosha grass. He left
this project in 1928 when the whole crop was destroyed due to floods.

Puran Singh collected a variety of oil seeds of forest origin and estimated their fat and oil
contents. He studied the oil value of sandalwood from South India and suggested improved
methods of cultivation and extraction to promote the sandalwood oil industry.

Production of Tannins

Puran Singh took special interest in improving the quality and production of tannins in
India. He published more than two-dozen reports in Indian Forester, Forest Bulletin and Indian
Forest Memoirs from 1908 to 1918. He made extensive survey of Indian forests from Himalayas
to the eastern regions, including Bengal, Assam and Burma (which was part of India then).

In 1908, Puran Singh set up a laboratory for Chemistry of Forest Products in FRI from
scratch and published three notes on the analysis of cutch and preparation of pure catechin,
utilisation of khair forests for cutch and katha manufacture and preparation of Ngai camphor.



Studies were carried out on tannins of Mangrove (Rhizophora muocronata), myrobalans, Pistacia
integerrima, Arwal (Cassia auriculata) and walnut. Tannin extract was also prepared from barks of
Indian oak. Terminalia tomentosa, and Panga fruits or Burmese myrobalans. Katha was prepared
from dead wood of Acacia.

In India, tannins were estimated by local manufacturers using hide powder. Puran Singh
introduced the use of freshly prepared nickel hydroxide for the analysis of tannin. He also
studied the effect of addition of fat to the tannin extract and effect of storage on tanning
materials.

Studies on Drugs and Pharmaceuticals

Puran Singh specialised in pharmaceutical chemistry from Tokyo University in 1903. He
could not utilize his talents and expertise in this field after joining FRI. However, he took keen
interest in the cultivation of drug-yielding plants in Indian forests. A report was published in
Indian Forester during 1913 highlighting this aspect. Camphor content of Cinnamomum camphora
grown at Dehradun was determined. Therapeutic value of some essential oils, e.g. sandalwood
and wintergreen, was assessed by Puran Singh and their use in drug manufacture was
recommended. He also studied the effect of mineral salts as fish poison. He studied earth eating
habits of the Indian deer and drew some conclusions about this tendency of Indian women
during their pregnancy.

Miscellaneous Research Activities

Puran Singh carried out research investigations in various other fields. He initiated studies
on the preparation of pure shellac and Burmese varnish. In 1910, he reported his results on
analytical constants of shellac, lac, resin and lac wax in the Journal of Chemical Society. He
carried out calorimetric tests on Indian woods, which proved to be of high scientific value. The
composition of Ceara rubber from Coorg was determined by Puran Singh. He prepared wood-
tar by destructive distillation of wood. A method for distinguishing powellised and unpowellised
woods and a field test for the identification of paraffin in bees wax were developed by Puran
Singh. Along with R.S. Pearson, he prepared charcoal briquettes from Indian woods in 1918, a
technique now being revived by scientists of II'T, New Delhi under a programme on efficient use
of fuelwood.

Puran Singh worked as a Sugar Chemist in the sugar factory of Sir Sundar Singh Majithia in
Sardarshahr near Gorakhpur during 1923-25. He patented a novel technique for cleaning and
decoloration of crystal sugar prepared from raw sugar. This technique became very popular in
Indian sugar industry, as it did away with the use of bone charcoal, which was disliked by all
Indians in general, and the Brahmins in particular. Puran Singh had no research facility and
approach to scientific journals during this period. It was his genius to invent a new technique in
an entirely new field for which he received great appreciation from Indian fellow chemists at the
Indian Science Congress session held at B.H.U., Varanasi.

Punjabi University, Patiala, has published recently all the literary works of Professor Puran
Singh, which run into two-dozen volumes in English, Punjabi and Hindi. He was a great mystic
poet and interpreter of Sikh scriptures. He was a great visionary who predicted the fall of
communism and break up of Soviet Union. His writings have much relevance to the present
Punjab crisis and provide some unique insights for finding solution to the problem®. Puran Singh
aspired for a Nobel Prize in literature’. He died on 31 March 1931 in Dehradun at the age of 50.
He was a scientist by training and profession. Unfortunately, no attempt has been made so far to
evaluate his scientific contributions, though he was a founder of Chemistry of Forest Products in
India.
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PROF PURAN SINGH - A WHITMAN RE-INCARNATED IN PUNJAB

Puran Singh’s thought was shaped by four climactic events in life, and these were his
Japanese experience, his encounter with Whitman, his discipleship of Swami Ram Tiratha, and
his meeting with Bhai Vir Singh. Puran Singh was introduced to Walt Whitman during his
studentship in Japan in 1901 through an American Professor teaching at Tokyo University. He
read his ‘Leaves of Grass’ and was so much infatuated with Whitman’s verse that it became the
condition of his poetic and craft.

Whitman-Puran Singh identity is so complete as to almost suggest the idea of poetic
reincarnation. It is not so much mental similarity as the psychic unity of the soul-consciousness
underlying the Sikh compositions and Leaves of Grass. Whitman and Puran Singh had a similar
Philosophy of Poetry. Both regarded the poet as a person possessed in whom the utterance
became the message in the very act of creation. It will be helpful to trace briefly the story of
their affinities by drawing parallels from their life and works.

Inspiration

Whitman admitted in 1860 to Trowbridge that he could never have written his poems if he
had not first come to himself by reading Emerson in 1854. “I was simmering, simmering,
simmering, Emerson brought me to boil.”

Puran Singh was influenced by Walt Whitman’s Leaves of Grass but the real inspiration
came after his meeting with Bhai Vir Singh during the Sikh Educational Conference held at
Sialkot in 1912. He records this event in his own words:

“8F Foa w3 g9 7 € 9 3 €I HolyTy © FE9 IT, »iE vy ¥ fqur Jenw
&% Uardt Afgs € 79T 89U 3 fimrs F €379 wret fest & fust 3 €A fiog &
aH9 feg, Bt i3 AT 59s feg Hg Uamet 88 »iy Haat niret” |

Idea of the Poet

Whitman felt that the personality of the poet and the poem he creates cannot be
separated. All the beauty of poem, he wrote, comes from beautiful blood and beautiful brain. In
a long paragraph of the Preface he tells what the embryonic poet should do: love nature and
stand for the common people, re-examine all you have been taught in the school, church or
books, and dismiss whatever insults your soul; then your very flesh shall be a great poem and
have the richest fluency not only in its words but in the silent lines of its lips and face and
between the lashes of your eyes and in every notion and joint of your body. While common
people can see the physical appearance of things, it is the poet who shows them the undetlying
spiritual meaning. Whitman even gives the poet a Christ-like healing power. The poet will
replace the priest because of his realization of man’s divinity. *

Puran Singh writes in a similar vein (Spirit of Oriental Poetry): Our idea of the poet is that
of a man who can, by the mere opening of his own eyes, enable others to see the Divine; whose
one glance can be our whole knowledge. Whatsoever weighs down the inner self and secks to
imprison it in illusion is foreign to the spirit of poetry. It is irreligious. True poetry must free us.
He is the poet who converses with the beings of light from the inner realms of soul-the self and
here on earth represents God more than man. Any below this level of inspiration of rapture and
prophetic vision is poetic, but not the poet. The poetic among us are the highest men who, in
higher altitudes, touch the footprints of the sacred poets that come down to us as inspired beings
from on high.

Poet and Scientist



Whitman also establishes the relationship between the poet and the scientist® the scientist is
the father and the law-giver of poets. The poets are born of the father stuff of the scientists,
who develop the souls of the poet, their vision of reality of life and universe. The poets must do
more than mention the achievements of science, they have to fuse science into poetry.
Whitman feels that scientist’s construction underlies the structure of every perfect poem.
Wordsworth has defined poetry as the impassioned expression which is the countenance of all
science. Puran Singh fully realized the truth of it in his own life. For him poetry and science
were not two opposite poles of reality as is often believed. He saw the inner identity which
cludes the critical eye.

Puran Singh worked as scientist, to earn his livelihood, throughout his life. He got
specialized training in Pharmaceutical Chemistry from Tokyo University (1900-1903) and served
as a research chemist at F.R.I., Dehradun for over a decade. He published 53 research papers
and memoirs on the basis of his research investigations. Purn Singh was a member of Royal
Chemical Society, London and Chemical Society of Japan.

There is no apparent contradiction between Purn Singh’s scientific self and literary self. He
was a distinguished chemist of his times as well as a creative genius in literature. The following
examples illustrate the imprint of his scientific career on his literary writings:

@) Iam for the physics of the soul which is the physics of the beauty of the body too. 1

love the myriad forms divine. (Spirit of the Sikh, Music of the Soul, p.117)
(€1) the very radium of mind has been slowly allowed to degenerate into sinking

(i) Impertinent desires dim his faith and bend it beyond the limits of elasticity.”

iv) We, too, if we rise not to our full moral stature, shall soon become fossils, not Sikhs.

(v) As the chemist talks of pure elements occurring in nature, the Guru refers to pure
people of cosmic spirit.

Poets of Free Verse

Whitman and Puran Singh both rebelled against the gagger and gilt of the metre-making
argument as Emerson said. Style for Whitman, as Norman Forester rightly says, is not dress of
thought but a shaping from within, is not mechanical but organic. Whitman even uses the
mirror image to suggest the relationship between poetry and life. The organic relation between
form and subject-matter should not be marred by superimposing conventional ornaments. The
form of poems should develop like the plants and trees.

Since Puran Singh’s infatuation with Whitman’s verse becomes the condition of his
poetics and craft, all his poetry is written in verse /ibre. He is the first Punjabi poet who
introduced this style in Punjabi poetry. The titles of his collections also reflect this character viz.
“Khule Ghund, Khule Lekh, Khule Asmani Rang and Khule Maidan.”

Ideas about Democracy
Puran Singh and Walt Whitman differ in their ideas on Democratic state. Puran Singh is a
follower of Carlyle and a preacher of Khalsa ideal of Guru Gobind Singh in his writings whereas
Whitman defends democracy in Democratic Vistas first published in ‘The Galaxy’ in December
1867 and May, 1868 in two components as Democracy and Personalism, respectively.
Democracy is an answer to Carlyle’s scathing attack on democracy in Shooting Niagara;
published in England in August, 1867. While recognizing the shortcomings of American
democratic state, Whitman was idealistic and writing more of the future of democracy than of its
achievements to date:
“ Far, far, indeed, stretch, in distance, our Vistas. Whitman’s basic argument in
Democratic Vistas is that a democratic literature is needed to provide the people with
archetypal models of character and behaviour for educating people for genuinely
democratic society of the future. Whitman’s poet creates models for the instruction of



common people, each one of whom is as good as a prince. The existence of
democracy depends upon the improvement of the character and personality of the
common people, and the poet has to help in it. The unlimited growth of the individual
and the equality of such infinite individuals are the two principles on which the
successful working of future democracy depends”.

Puran Singh is emphatic in his criticism of democracy of mere votes and elections. “Great
men are true representatives of the people. So they have been in all ages, for true greatness is
always representative. But the giants are gone and now the tiny dwarfs flutter and shake their
wings. They have not the soul in them to take any responsibility. They have misunderstood
democracy. By the introduction of the idea of democracy into politics, perhaps, that tall,
Himalayan kind of human personality has been made impossible. All have become sand grains
in one great level desert. The winds blow and the heaps of sand are gathered here and there and
then are blown away. Such is the fate of human affairs in this age-a significant fate. All ideals
are in the melting pot and from the great liquid will crystallize the New Ideals. Then the world
tired of these dwarfs will cry for its old Himalayan giants again. Down with Democracy will they
cry as they once cried Down with Kingship”.

Again, he seems to contradict Mahatma Gandhi: “There is no such thing as Swa-raj, self-
government: we are always governed best by a noble man, not by ourselves if we are not so
noble. The rest are mere words, votes, democracy’.

However, Whitman and Puran Singh both stress the role of comradeship in making the
democracy a success. Comradeship counterbalances the materialistic side of democracy and
spiritualizes it, without it, democracy will be incomplete, in vain, and incapable of perpetuating
itself. Puran Singh writes in a similar strain: ““The bread affairs engross all political activity of
man, and the true progress of man is to make it so simple as the provision of sunlight by the sun.
The state needs to be organized on the rich love of man to man. Work makes us spiritual. The
selfishness of man cannot be got rid of by small men like Lenin and Trotsky”.

Puran Singh preaches Khalsa ideal of spiritual democracy in the world. True democracy
lives in the shadow of the soul consciousness of Guru Nanak. Man needs to be truly and
inwardly a divine aristocrat to be truly democratic in this world. In the constitution of the
Khalsa commonwealth, the greatest act of genius of Guru Gobind Singh was when he
transferred the divine sovereignty vested in him to the God-inspired people, the Khalsa.

Democracy, the dream of modern civilisation was established in this part of Asia in the
exact modern sense in the realization of the spirit of Man. And the mortal fallacies which
poison the human thought among the Soviets were avoided by the Khalsa. The Khalsa made
democracy its daily practice, driven by the inner feeling that is reborn of the spirit of the Guru,
that all men are brothers. Democracy is not conceived as a social system, but as a true inner
spirit-born feeling. Democracy is the moral feeling that naturally wells up in the Informed ones.

The humblest brick-lifter has equal rights of joy and life with the king. A labourer who
feels richer than a king and a king who feels poorer than a labourer- this is democracy of the
spirit. Their self, their I, was realilsed as the Guru’s self in every Sikh. The glotious Guru
Gobind Singh called this commonwealth the Khalsa, his son, and laid the infant in the lap of the
Mother-Mata Sahib Devan. Physical birth became by this act of love a negligible accident. And
the Khalsa stood bound by its moral rebirth as one individual, one person, the Son of Guru
Gobind Singh.

The alternations of the outer condition of life, even political revolutions cannot secure the
equal distribution of land and wealth and labour; they cannot transmute human nature. Unless
the change be wrought within, the volcanoes will burst forth again, and the lava shall flow as
before, and all our leveling of conditions will be in vain. The Guru visualilzed this and leaving
the outer surfaces of human nature untouched, changed the inner springs of action.

Whitman and Khalsa Ideal



Puran Singh identifies the Khalsa ideal of Guru Gobind Singh in the writings of Walt
Whitman. This identity is so complete that he called him “A Guru Sikh born in America to
preach the Guru’s ideal to the modern mind. Puran Singh further elaborates: “Walt Whitman is
one of the Western apostles of the Guru’s spirit. Many more will rise and the Guru Granth shall
be sung by Humanity gathered in great Guru’s heart. The modern world is in ferment. The
Guru’s Ideal of the Khalsa is pregnant with that fount of power of the Deep Repose (Sahe)
which the modern wotld is seeking (Spirit of the Sikh, Part II, Vol.1, P.60).

Parallels in Poetry of Whitman and Puran Singh

It is remarkable that both the great poets adopt not only the same style but also the same
form and content for their muse. Both sing of common people, ordinary things and God in the
wortld of men and matter. Both are singers of glory of their native lands. While Whitman is
more athletic and sensuous in his songs, Purn Singh is more feminine and puritan in love. Both
sing the praise of senses: “Our senses are not hallucinated, but they need a still greater
amplification and quickening to see the spontaneous working of the cosmic person”. (Spirit of
the Sikh, p. 142).

When I see the oxen eating and eating straw, I look at them for long, since this act of
gluttony, when they have such large bodies, is the highest spiritual act, compared with the non-
cating of the huge boulder. Senses and their excitements and pleasures too, of animals, including
the human animal, are, from this viewpoint, highly interesting spiritual acts”. (Spirit Born
People, p. 112).

@) I celebrate Myself
And what I assume you shall assume
For every atom belonging to me as good belongs to you.
(Walt Whitman, Song of Myself)

Aafen™ | H® Ut g mruaT |
U3 TUIT IS g AT |
3ITHB JE &9, 3 W3 H Ud,
G gHet € gHeT |
(Puran Singh: )_-l*&;trr:;?wrruw)

(ii) Loafe with me on the grass
Loose the stop from your throat
Not words, not music or rhyme I want
Not custom or lecture-only the lull I like.
(Walt Whitman)

UEHT €7 gU 9U3, 99T 3 IAST 3 S HS!
oY 9y 3 HI 897
BRIERTERYR: 1t
nreHt 5 g gfamT |
(Puran Singh: UEGH@')

iii) And that all the men ever born are also
my brothers and the women my sisters and lovers.



(Walt Whitman)

T /i 19T IS, Wt IS 19 |
Wt AT fas AYS |

(Puran Singh: J1d 3 It

Whitman’s Idea of Self

Whitman believed that there is a distinction between one’s mere personality and the deeper
self (or between ego and soul). He believed that Self is of the same essence as the Universal
spirit, as Indian philosophers do in the phrase ‘Atman is Brahman’. He believed that true
knowledge is to be acquired not through the senses or the intellect, but through union with the
self. At such moments of union (merger) the gum is washed from one’s eyes, and one can read
an infinite lesson in common things, discovering that a mouse, for example, is miracle enough to
stagger sextillions of infidels. This true knowledge is available to every man and woman, since
each conceals a divine self. Moreover, divinity of all implies the perfect equality of all, the
immortality of all, and the Universal duty of loving one another.

Influence of Indian Philosophy

Whitman has no occasion to read Bhagwat Gita and Upanishads but his ideas find their
roots in Indian philosophy or Buddhist Mahayana system. However, he was not sublime like
Indian Philosopher (rishis). Remaining for a long time in the dangerous phase of self-inflation
(or dilation) and regarding himself as a God-inspired prophet, he kept looking about for other
new doctrines to prophecy. American nationalism, unashamed sex, Wander Speaker and singer
of self were some of the outlets he found for his prophetic vision. Whitman had originally been
writing about a ‘not-myself’ a representative figure who, by achieving union with his trans-
personal soul, had realized the possibilities latent in every man and woman.

Identical Twins

The twinship image of Whitman and Puran Singh is reinforced by their striking physical
resemblance. Each was in his own way a compellingly handsome man with the face washed in
radiant glow. Whitman and Puran Singh had a similar philosophy of poetry. Both regarded the
poet as the person possessed in whom the utterance became the message in the very act of
creation.

Both in Whitman and Puran Singh, the imagery of eruption, plunge, sweep and flight is
pervasive. Whitman shows fondness for the word “Electric” and we see in his poetry not only
illuminations but charges and sparks also. Puran Singh is also inebriated by sheer sparkle, dazzle
and dapple of things and objects in the world. Both reject pain, suffering, tragedy and evil. Puran
Singh’s worldview is rooted in Gurbani, and as such, all suffering is sublimated, subsumed and
transcended. Both reject cold philosophy, metaphysical wilderness, systematization and
Brahmanical logic chopping in their poetry.



PURAN SINGH’S
COMMENTARY ON THE POETS OF EAST AND WEST

Puran Singh, a unique synthesis of a poet and scientist, rose like a celestial star on the
firmament of modern Indian literature. In 1900, he was registered as a special student in Tokyo
University and after his return to India published 53 research papers in the field of
Pharmaceutical Chemistry. He was a prolific writer and wrote about two-dozen books in
English, Punjabi and Hindi literature. This essay is based on the excerpts from his book “The
Spirit of Oriental Poetry”, which was published in 1926 by Kegan Paul, Trench, Trubner and
Co., Londn in Trubner’s Oriental Series. He provides an interesting commentary on the great
poets of the West and the East.

The Divine Poet

We love our poet rather than his poetry, our artist rather than his art. Hours spent with the
Beloved in sweet calm, mingling our breath with His, are diviner by far than the chant of His
songs without His presence. In exuberance of inspiration nothing suffices but His person, the
touching of His Lotus feet brings the honey of eternity.

Mere literature is starvation. Unless we see His tent somewhere in the forest the landscape
is empty. To that messenger alone do both man and nature give their love and sacrifice, who
proclaims where the camp of the Beloved is pitched today.

Our idea of the poet is that of a man who can, by the mere opening of his own eyes, enable
others to see the Divine, whose one glance can be our whole knowledge. “How do you realise
the Brahmar” the wise men of the East asked the poet in the forest, as we read in the
Upanishadas. He smiled and they bowed down saying, “Our doubts are dispelled, we know the
Truth. The knots of our hearts have opened, the Lotus has bloomed in us, and we have attained
peace.”

Whatsoever weighs down the inner self and seeks to imprison it in illusion is foreign to the
spirit of poetry. It is irreligious. True poetry must free us. There is no freedom in sorrow and
renunciation, however perfect - Freedom lies in the full realization of the Divine within our own
soul.

He is the poet who converses with the beings of light from the inner realms of the soul —
the self — and here on earth represents God more than man. Any below this level of inspiration
of rapture and prophetic vision is poetic, but not the poet. The poetic among us are the highest
men who, in higher altitudes, touch the footprints of the sacred poets that come down to us as
inspired beings from on high.

Poets of the West

Shakespeare’s imagination could not go beyond the lower spirit-world from which ghosts
come to graveyards at night and fly away at the breaking of the dawn. This great dramatist was
not able to pierce Reality beyond the surface-movements of an ego fettered by its own desires.

Tragedy is a surface phenomenon, there is no hell save that we create for ourselves. Life is
an infinite paradise. They who write tragedies are not yet enlightened. The function of poetry is
to help us win our own paradise, but after reading Shakespeare, all that survives is a mental hell
in which we may pass our days in unnecessary, artificial, yet terrible, agony. To produce sadness
in the human mind may be wise, but it does not belong to the higher art of life which imparts
bliss and banishes all sorrow. Let me look at the glory of heaven. I am ashamed at the revelations
of my nature that Shakespeare makes. Open the door, let me fly out, secking God’s mercy.

Perhaps we of the East can never catch the tunes of the Western poets, but viewed broadly,
from our stand-point they are strange, very strange, in as much as they strike us as the voices of



mighty geniuses who forget themselves, and find so much childish joy in playing with coloured
toys. It was better to go on repeating the Bible, rather than keep writing our so-called poetry.
Only when the songs of the Western poets resemble the poetry of the Bible, are they in any
degree truly poetic.

Tennyson devotes much time to secking that his verses rthyme well. I cannot endure him
for his fault of being faultless. He is a wonder-palace of English literature, a great aristocrat and a
great artist, but nothing more. He has not the imperfections of the real genuine hearer of the
word of God, that word that maddens one with its infinite sweetness.

Tennyson is artistic, melodious, philosophical, but he has not the insanity that can break off
from finite measures in sheer joy. He has more of assimilation than of self-realization and on the
whole he is tame, finite and deliberate. He bears the burden of his art upon his back. Such men,
accustomed to fine clothes and the palace atmosphere have not had the Dantesque baptism of
the fire, of God. They are typical intellectualists of our age, heavy wrinkled, and on the whole,
foolish, for they lose the prize of living in simple intimacy with love, in the intricate folds of the
soulless drapery of a fine but empty drawing-room.

We of the East admire the lark soaring upto the sky rather than the miner delving for
diamonds in the endless beds of the conglomerate. What is the use of analysing human nature
when we wish to transcend it. Browning’s poetry is preoccupied with human psychology, he has
a clairvoyant omniscience. The best service of man, however, is not to find wisdom for him, but
to discover the substance of joy, and we can only do this by finding it in ourselves. But who has
found the gladness of his soul? Browning strikes me as a great sculptor who delights in making
dumb clay speak for him. Shelley is the type of our Bhakta. Men and things weigh upon him, and
his likes and dislikes are prophetic of what company he should have to keep himself well-
balanced in his own heaven of joy.

Wordsworth exhausted himself in the delight of preaching the evident moral of beauty. He
is, however, the true naturalist and; as the Japanese would say, “The reader of the book of green
cover.” He is more preacher than poet, and often redundant and exasperating in his sermons.

Milton is sublime. The purity of his vision commands a grand language and he is of the
choir of heaven. He stands by himself like a mountain as a great disciple-poet of Christianity. He
has the peace and patience of the Bible. Singing in his perfect English, Milton stands in the light
that beats upon the Throne of Christ.

William Blake is the poet of our hearts. The perfume of God is in him and he is a
companion of the soul. He has the spiritual vision with which Christ endowed his apostles.
William Blake is like the celestial zephyr of the West. He is a true Christian, a disciple-poet rich
with vision and spiritual glow. He burns amidst a galaxy of Western spiritual geniuses, with a
brightness all his own.

Carlyle’s ringing prose-poetry pierces the soul, it has in it the flutter of a bird wounded by
an arrow from the unseen; the wounds of the eternal makes him ever awake to the verities of life
and death.

It was Goethe who first saw the loftiness of a truly Fastern intuition, and perceived the
gleams that hide in the heart of the seers of ‘Simrin’. He appreciated the genius of the prophets
and caught glimpses of the world of souls beyond the black curtain of death. He touched their
gems and saw the beauty of their rare waters, he was one of the best disciples of the West. From
him arise again in Furope, and afterwards in America, the Devan of Hafiz and the Ashram of
Kanva Rishi. In true devotion to Truth, and loftiness of imagination, Goethe is a modem
prophet. His sympathy is so large and personal that he is a child amongst children and a king
amongst men. The literature created by him is nearest in its effect to the Bible. It is the sermon
of renunciation in love, “Do not abandon what you give away.” His Faust is deeply spiritual and
is the most wonderful study of the maya of creation, and of the triumph of the “inner man” over
the “outer.” The divine man, unlike mere man, is always victorious in his everlasting striving



after God. Goethe has within him some traits of the character and personality known to us as
Krishna.

Walt Whitman is a singular flower of America. His “Leaves of Grass” are light as the songs
of birds. His largeness, his steady gaze on Reality, his unfailing joy of self realization, his self-
contradiction in the unbalanced yet balanced insanity of the Infinite, is very refreshing. His
greatest charm lies in the fact that he is neither a musician nor an artist, so he enjoys to himself
his conversations with God, like Moses of old. Nothing is sufficient for him, so thirsty is he for
the infinite. His immensity breaks all conventions, and in him we find the true wildness of the
poet. He had glimpses of cosmic consciousness, and in him alone, the human mind, so prone to
indulge in analysis and explanation, even in poetry, is plunged again and again into the unknown
wholeness of divine feeling. This wholeness of thought and feeling is most marvellous in
Whitman, he eludes all analysis and passes over all differences. As in the hot deserts, wine is not
so refreshing as a draught of cool well water, so in the vast desert of life the Tennysonian rhymes
and metres are no match for the inspiring vital radiations of Whitman’s soul. What are poor
measures of music? Such tunes as are sung by the mountain winds when they pass rustling
through the pine forests, rarely rise from the art of a Wagner. We catch and tame wild birds for
our table, and so we tame the music of life to some peculiar range of our ear. There is a poetic
silence, which, in a word, in a smile, in a twinkle, gives more than volumes of well-woven verses.
Ah, those well-woven poems! Let the whole lot sink to the bottom of the sea!l They are veils on
the face of God | To attempt to clothe deep feelings in the livery of thyme is fatal, unless one is
merely composing what is pretty.

Edward Carpenter is heavy with intellectual mysticism. He is unnecessarily redundant.
Over-much thinking is a drawback to true poetry, though thoughts are always heavy. Flashes
alone constitute the strength of a great mind. Emerson and Carpenter, notwithstanding their
grand flights, are, on the whole, not “light”. Yet both are great expounders of the ancient
wisdom of the West. They are learned and wize, erudite and scholatly, but we, of the East, ask
for much more than that in true poetry.

Men living by the fountain of life look different, have different tone and different colour
from those who dwell there in mere imagination! Such is the difference between truth itself and
the mere intellectual knowledge of truth.

All modern poetry is well pruned ancient mythology, but by pruning it has been reduced to
a neat littleness-gone is its vastness, its infinity of meaning, its unfathomable and unknown
depths of life. Instead of the giant pine forests of old we have the well-mown lawns with nothing
superfluous, little does the modern mind appreciate that one live thought needs infinity of the
“Superfluous” in order to grow.

Indian Poets

Rabindra Nath Tagore is a beautiful illusion of many minds and resembles none in
particular. Like Tennyson, his originality is of the lion eating other people’s flesh and making it
his own. The Upanishadas feed him and Upanishadas come out of him. The million poetic
voices of the streets of India enter into him and become a strange music for the whole world. He
is the sweetest and ablest interpreter that the Hindu philosophy has captured. He is rare, the
product of centuries.

Tagore is not so bold a thinker on spiritual matters as Vivekananda or Rama Krishna
Paramahansa. His vague and mystic suggestiveness is good preaching, but he creates no life, he
pleases and enthrals, but there it ends. His poetry has not enough blood to inspire in another
something like itself. It exhausts its own suggestion in beautiful vagueness, in charming
inaccessibility, in evanescent beauty. Vivekananda, a great bold brother of man, a ringing man,
though not as artistic or polished, perhaps not so international as Tagore, passes into the very
heart of man. He is uncouth compared to Tagore, but his uncouthness has strength, passion and
an infinite enterprise of faith. He is greater poet than Tagore in his savage intensity of emotion.



Vivekananda is strong with the authority to preach that his master gave him and he preaches.
One moonlit night, while walking alone in one of his Himalayan resorts, he was approached by
Miss Margaret Noble for the gift of blessings that the ancient monks of India are famed for
bestowing. The disciple of the Master, in the name of Rama Krishna Paramahansa, his Guru,
looked at her, spread his hand over her head and changed her whole life by that lyrical touch.
Out of this noble Irish woman, the Swami created the devoted disciple Nivedita of Rama
Krishna. Vivekananda is in touch with the higher spiritual worlds is a faqir, while Tagore realizes
the shadows of this little world of matter we see and sense into very gods. Tagore is a creator of
poems, Vivekananda of poets.

The poems of Sarojini Naidu, a bright Bengali, are full of the sweetness of life’s romance, It
is a pity she has cast in her lot with that class who love to remain all their life mere school boys
and girls and treat the wotld as a debating club where poems can be read, songs sung and politics
discussed endlessly. This class is growing apace in the empty world and calls itself the class of
public workers; she fills a place there with joy. In her poetry, she is more Persian and Urduic in
her style than Bengali, the child of spring that catches notes from the throats of birds!

There is a dance in her words which reminds one of Shelley. In her silence and Dhyanarns,
not as poetic as Toru Dutt, there is a dream in her eyes that keeps her heart burning with the
joys of life. Her music is intoxicating. We have lost a crystal stream of passionate verse in the
dryness of Indian politics, one more life lost for eradicating political wickedness of man.



THE MYSTIC HAIR

When the Guru touched my hair and blessed me, how could I bear my hair being shorn? I
nestle the fragrance of His touch in my tresses. I am the bride. They, of the modern era, have
bobbed the bride, but the Sacred Braids of the Christ still remain the most beautiful adornment
of man’s or woman’s head. The lightning spark is concealed in the wool of the wandering cloud
in the sky, and the life-spark of the Guru is hidden in this sheaf of hair. The tresses of hair are as
clouds round a snowy peak. They always gather, gather, they always rain, rain. In my sacred
tresses flows the trinity of the Ganga, the Jamna and the Godavari.

The Guru has buried the disciples under heaps of grass. He has concealed His handicraft in
hanks of hair. Very irrational, they say. Possibly, very superstitious, Ay! but, I love the Guru’s
superstition, the Guru’s myth. These preserve the life-sparks more effectively than the reason of
man. In the fleecy clouds is the lightning. In those hanks of hair, there is the truth of His burning
bosom divine. The Christ in his bride-braids is certainly more beautiful even as a man, as a
woman-born, than any clean-shaven modern face. This machine-like man is far removed from
His self, the Great Guru of love.

The working people of the Punjab-the low castes, the sweepers, the labourers, the masons
and the farmers-were the first to realise the revolutionary significance of the Guru’s injunction.
In obeying him, they achieved a new dignity of manhood; they found freedom, they found their
lost soul; they realised themselves. By the Guru’s touch they became great, noble, alive; and it is
they who found that if such a great liberator, who has turned the butcher’s knife into gold, pure
gold, knows what he is saying, the preservation of their personal love for him means that they
must wear their hair as the lion his mane. My body is of no consequence to me, I have to live
looking at the moon of His face. Those who think of the body are not of the spirit.

Assuredly, without the hair-idea of Guru Gobind Singh, there would have been no Sikh
song and life today, except that the Guru Granth would possibly have been another Purana of
the Hindus. Taking away the Sikh’s hair is to put him off from his intensely reactive inspiration
which has been so far a source of strength to the Hindu also. The long hair makes him
distinctive; it does not alienate him. The spirit itself would have died without this unkempt ex-
terior. The disappearance of the Sikh as such means the loss of a great national asset of power
and inspiration for the Hindu himself. If the disciples of Guru Gobind Singh wish to become
great as a political race, great as Walt Whitman says America seemed to be, then they may do
what they will, but they cease to be His disciples. So the tresses of the Sikhs have preserved in
them the Sikh history, which everybody else in the Punjab has already forgotten. They are an
aspect of his deep, boundless gratitude to a Guru who staked his life; nay, his very religion to
revive a dead people.

Those who do not yet understand the Law of Love cannot and should not wear the
Master’s knot of the Sacred tresses, and those who do, should wear it as a token of spiritual
isolation from the herd. So did Guru Gobind Singh command. And obedience to him is life.
There is no life outside that Great Love.

The aim of the Brothers of the Tress-Knot of Guru Gobind Singh is different, different
their direction, different their persuasion. Fach Sikh wears the hair and the beard of Guru
Gobind Singh. We are moulded in His own image.

~~~



PURAN SINGH’S CONCEPT OF KHALSA DEMOCRACY

The Sikhs are creations of the Guru’s universal love. They are by their very birth of His
spirit citizens of the world. The world of thought has yet to understand the Ten Gurus in the
splendour of their thought which has been misunderstood due to Brahmanical environment
which always has been inimical to the true cultural progress of man.

The Khalsa is the ideal, future international state of man: it is an absolute monarchy of the
kingdom of heaven for each and every man, the absolute democracy, distribution of bread and
raiment of the kingdom of labour on this earth - all in one. It is democracy of feeling all on this
physical plane of life, where most misery is due to man’s callousness to man. It is brotherhood of
the souls where intensity of feeling burns out all differences.

In the realms of the soul, each is to have his own measure of the Guru’s joy and sorrow and
love and feeling and spiritual delight, according to his individual capacity. This will constitute the
measure of the real aristocracy of each one’s genius; but bread and raiment, the barest necessities
of the physical body shall, in this kingdom of love for the Guru, never be denied to any one. If
the Guru’s ideal state, or even an approach to it, is ever made by man, no one will thenceforward
die of hunger or go naked. Death cannot be prevented, innate differences cannot be destroyed;
but physical privation will be prevented here on this earth by man himself. Let mountains be
high, flowers small and grass low, but all shall be clothed with the beauty of God and fed with
His abundance. The true vindication of the Khalsa commonwealth and its ideals as announced
by Guru Gobind Singh, have yet to appear in terms of the practice of those ideals by those
having faith in the Guru. The modern wozld is, however, busy evolving its version of the Guru’s
Khalsa state out of social chaos. This much be said at once, that the Khalsa is more than a mere
republic of votes of little men who must be influenced to give votes. It is more than the Soviet,
which aims at the change of political environment and Law, to bring the Heaven of equal
distribution on earth because without the transmutation of the animal substance of man, of
selfishness into sympathy, there can be no true socialism.

The Guru Khalsa state is based on the essential goodness of humanity, which longs to share
the mystery and secret of the Creator, and longs to love the Beautiful One living in His creation.
The Guru thus admits man to an inner kingdom of the soul, Where each and every person
receives such abundance of pleasure and the beauty of His Love, that selfishness dies of itself.
Inspiration to the higher life drives out the lower. Each one, according to his worth and capacity
to contain, has enough of the inner rapture of the beauty of God in him, so that he lives quite
happy and contented without interfering in anyone’s affairs or robbing any of his rightful
freedom to increase his own pleasures. This endless self-sacrifice in utter gladness of a new
realization is the sign and symptom of the true ‘Nam’ culture of the Guru. No one can be man
of truly human society, who has not obtained this divine spark which puts the self at rest, which
thereby imbibes a nobility from God to leave everything along and gaze at Him with unending
rapture and renunciation. Man needs to be truly and inwardly a divine aristocrat to be truly
democratic in this world.

In the constitution of the Khalsa commonwealth, the greatest act of genius of Guru
Gobind Singh was when he transferred the divine sovereignty vested in him to the God-inspired
people, the Khalsa. When speaking of the people, the Guru speaks of the people whose
personality is transmuted into the divine personality of selfless being. As the chemist talks of
pure elements just as they occur in nature, the Guru refers to the ‘pure’ of the cosmic Spirit and
not as they are found with their blind animal instincts. In this one act lies our history and the
future history of human progress.



In the Khalsa constitution, the people inspired by the natural goodness of humanity, by the
spontaneous Divinity of God, by the Guru’s mystic presence in all beings, are made supreme.
They are the embodiment of Law and Justice fulfilled for ever in the love of Man. This state has
but the Guru as personal God. In this state, the Khalsa, the law of man’s natural goodness is the
only law.

In the Guru Khalsa state there can be no other law but be good, do good, think good, live
good. For goodness is the fragrance of the life of the spirit; mercy, charity, love, helping fellow
beings, feeling miserable at the misery of others, washing the soiled are the natural emanations of
the life of the truly cultured man who is the embodiment of God on earth.

Puran Singh is emphatic in his criticism of democracy of mere votes and elections. “Great
men are true representatives of the people. So they have been in all ages, for true greatness is
always representative. But the giants are gone and now the tiny dwarfs flutter and shake their
wings. They have not the soul in them to take any responsibility. They have misunderstood
democracy. By the introduction of the idea of democracy into politics, perhaps, that tall,
Himalayan kind of human personality has been made impossible. All have become sand grains in
one great level desert. The winds blow and the heaps of sand are gathered here and there and
then are blown away. Such is the fate of human affairs in this age — a significant fate. All ideals
are in the melting pot and from the great liquid will crystalize the New Ideals. Then the world
tired of these dwarfs will cry for its old Himalayan giants again. Down with Democracy will they
cry as they once cried Down with Kingship.

Puran Singh seems to contradict Mahatma Gandhi: There is no such thing as Swa-raj, self-
government: we are always governed best by a noble man, not by ourselves if we are not so
noble. The rest are mere words, votes, democracy.

Walt Whitman and Puran Singh both stress the role of comradeship in making the
democracy a success. Comradeship counterbalances the materialistic side of democracy and
spiritualizes it, without it, democracy will be incomplete, in vain, and incapable of perpetuating
itself. Puran Singh writes in a similar strain: The bread affairs engross all political activity of
man, and the true progress of man is to make it so simple as the provision of sunlight by the sun.
The state needs to be organised on the rich love of man to man. Work makes us spiritual. The
selfishness of man cannot be got rid of by small men like Lenin and Trotsky.

Democracy, the dream of modern civilistion was established in this part of Asia in the exact
modern sense in the realization of the spirit of Man. And the mortal fallacies which poison the
human thought among the Soviets, were avoided by the Khalsa. The Khalsa made democracy its
daily practice, driven by the inner feeling that is reborn of the spirit of the Guru, that all men are
brothers. Democracy is not conceived as a social system, but as a true inner spirit-born feeling.
Democracy is the moral feeling that naturally wells up in the Informed Ones.

The humblest brick-lifter has equal rights of joy and life with the king. A labourer who feels
richer than a king and a king who feels poorer than a labourer - this is democracy of the spirit.
The alternations of the outer conditions of life, even political resolutions cannot secure the equal
distribution of land and wealth and labour; they cannot transmute human nature. Unless the
change be wrought within, the volcanoes will burst forth again, and the lava shall flow as before,
and all our leveling of conditions will be in vain. The Guru visualized this and leaving the outer
surfaces of human nature untouched, changed the inner springs of action.

Guru Gobind Singh was neither a Caesar nor an Aurangzeb. He was the true king of the
people and a comrade of the people. In the truest representative spirit, Guru Gobind Singh
founded the true democracy of the people in which there were no dead votes or votes won by
mental persuation or interested coercion. Democracy was a feeling in the bosom of the Khalsa
and it gave an organic cohesion to the people who founded both society and state on the law of
love, on Justice and Truth, not an impersooal system of the will of the blinded mob-
representation by sympathy and not by dead votes. The Khalsa-State is an Ideal; Sikhs may die, it
does not, It is immortal.
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Afgmrarg &t fefamrsa fenrfym 3t | fry gEwt, fAyt, v@nr o+ er Aasy, fdg
I UIUTT M3 AT Waas € HdaH! €19 §7d yas fiw € fegrg sfeya=t fAu J
gJd I& | fAge™d qua fiw & 39&T (Sikhism for the Modern Man) Y& fiw €t fegrgurar &
»dl 39€t I | T few it €t o3 fEF Jet 39 HaE midngT UeT § A=< 7 Uds i €
yre ydfent 3 98 o fAY Aoz & arfen™ &Y 99 A |
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AfereTs yas i

Umret Afg3aTat & UeHd Yas fiw & 3957 € mrag 3 87 § ged3 & a<t, o A=Tet
g, Ay a<t M3 Ae e a<t fors 3T I | T9ms, Yas fiw & g™ fam <t wu-
o3 dt Hg'H &dt | 37ded Hfded fiw Jurer € g8 »igntg, “69 fea mirar Agg-fommit
fenast mit fagsT gfois € 99 113® w3 fimet € g9 43 fe9 fAae 7t 99 fegg maer /Y, &
At o2 g9 AgeT AT - Y& € AaeT /it 3 & & Ager At 7

Y3 fiw & Aeg-femmyasT e &t 96 J ? Ugs fiw &t gea= € A HB'ade
JIfemr I €9 fe9 €1 < A3 e o' 3T vy 698 dt a9 fegr AeT I 16T &7 d=%
fea oS ArfagaTd A& AT fea €W aafee-fefamrst <t A | 99 Afagard €t 39&T Gua
Ew & Hiws faaz & nifie g7u Ifen aget 7 | yas i mrueT fies fsae Afa3 fey
& &t Ia€ A& Al fefardsd 87 € W9 | fed a9 J fa yas fiw &F ¥t geaT i
IAfes-fefaris €1 meeTes®t MrU-ya™d 31 W™ yg<H Ja<t J |

gafee-fefamat yas i 3t € & I8A B9 3 »ies gad ff9 UH I Gud3
913 JIdS Y€ J97 & Tdle BUT AU &1 AT Taleafnet few €9dt uge &et A7 e
I | e o9 AUTs B 3 I fefarns M3 3953 +! € 439 fe 9 Hadt faor 7 1 67 m
HUTS M3 HIHAT & WTUHT F¥T 931 A& | AoHat fefamimsd 8t € wa it w3 Arurat fegt
g7 § UJa® gu €< 9 ge 191 §€ & H9d A& 1 Yas fi 1900 3 & & 1903 €=t
3 AU & fen Aaz3-yfiu gateafnet € fefenrmadt gg | My & grfes fefarrms e
SOHHEAE® dfvmet & edfdar oms it | fow € & I Aust Afa 3, a@T M3
AfgmmaTg 8 W wfens & i3 |

U i[9 ygs fiw € dies & 1 Ag 3 ufast arfent I8u J9 &< T3t wesT Tudt
€37 renft a0 9w &% s A | My € 3FHI feT WAt i3 misEsUS 3T e 3 dt
A, {3 da9 A=t I Jiog & I9dT w3 € 7E &7 JeF 3T J Aaer 7 fa my
fefaris € ¥39 feT Tt fea afde w3 | s Arfoz € w39 fe9 9 €9 fefomrs < fean
fe9 vew | 93 »eAw & I J fq fefarrst ygs fiw Gue »i 39 fea =t 3y A &4
U39 ot femet dreqd aat A fa arfas € w39 fe9 fegt & 9o Qua ot dw & 7 g
I5 |

U fe9 yas i & mut3 Gug Ie13 73 fesasta et »rur-feddt gahnt
¥ Y furr | fen € e3ngy wrudt fefarrasa yf3gr wet 7o € ue-g'e d9s &t
gAe (7 feq fefapimat € I J) FuH 7913 € 3oH & Gwss feg gy aret Ifed a9s I fa
< Hies fagag et Adt Oa fefamiat 9t 39 UIg #igg= 439 Afd 3 IT&T & Hat
gt | fer fe Iet Ha & darfen a4t fa Add yas fiw mrusT nigg= 439 fefarraa
g7 & Ry feer 3t §v 9793 v feq Gwr Arfemes T fsgger |

Jo=t AEt € »d9 fe g 9793 IwAt 39 3 IBH Mt w3 fe8 &t gateafchit fee
fefarrsa &7 37-H39 Tt W | yg& fiw »rust g der &% 3 feqa@ J9d Jfong




Ud& a9 gaT H | faa3 qaat afonst € g9a 7e & €9 BJ9 f€9 »usT & € aH mdg
dd&T 9T A& | 3913 € €0 & €&T € g% Hew J13t | g% Hdtfewt feg it MU &
g € fares, mAse € fqnes, Ae €7 3% M3 Yfent v 3% fang a3 four 1o 37
fa fem oW &9 Ugs fiw Jat ©Ft gt W3 €9 wife It <93 | fan yeammsT & Grrdt
a4t ATt M3 &7 It ST AT §99° HaeTE fAa= fa Wia € yer va fefarrrat fegt &t
We I79& 993 feg v a foarar fAT g A7 95 | fAar o fe9 »y ge 77e 8916 5% fAd
I3 d &t A9 37 | feg e fefamsa & f9 993 AUmet Jer T | Wdg »y & [er3t
yfg3t A 979 I AiEt 3T AT 3F 95 & 99 U¥ | fed % 49 Ifemm 1 A€ My § usT
B fq 9913 EHgeH A e U3d fed IH FIe T T I ST MU AT aIH 85 €37
SIIES B IET I X |

Y35 i 397 & »rust gorfen S99Tes © Sadla ST 99 Bt | feg feq A
gSTHE &7 JIGUTET B f&AT | E528T (Doon Valley) € IHSTT SaTfant & mTU€ HE & HT
fonT w3 €9 »iftd en 39 fer =vet feg It fegde 39 | A ITT I3 3391 €t aauTaT §v
I M dl B I=°&T I UT | fern 3 GUd3a AgeTd &d19 M3 JIETE T € I AT uw <t
aqdt F1St | fegt €9 AETST GUT MU & IHT WY M3 TATSUSH € TIU3 SIS | 7 aH
Y3 fiw & 1920 €At fe g 7dg 3T /it €9 A 9793 AITT9 & HAB™3 Higan & 50 A%
T UAfBUSH € T943 &aIe" &, fegt € Ue yafen™ 3 8 37 J |

1907 €IHST 3 8 d 1918 €IHST 3q WU 3I9€& © S'IHC JIHdY fesneifete fee
Jafes fefaruat & Ut 3 W aae 3 | feg Ag 3 &HT WdAT AT A€ MY AJSITIT Sadt
3 fed 30 | fer A fe'g w7y & 84 &7 oH #7dt 3 ftenm |

Y3 fiw €t 79 3 YfA T a2 43 Ae J9s &7 &= IdiaT A | feg F Ag T (Jiguyd)
UJT o Mdg A3t | Mfd3nd 3% &t 377 St fefamsa aiet feg agt =9 migs=
(intuition) YT ATTEY J€T I | Ya& i »aas<t fapns & Anr 3t At oF 1 80 & faw &m
IS € Mfis 3 997 I IST &t I09s =93 fasT i3 S Ae 9 feurm Ifem ae &
‘FI-JU’ & SH I& UeT JafemT |

399Es fe9 an d9 39 Infee-fefarrat fegt & few &7 Qud 593 »993 9T
faSfa fegt & 150 @ 3 I8t »i7 34t fadt § W3 94 fed st T ST AT |

1926 €HST fE9 #ddd AIdd & §: Uds fiw &t fefariasa &at & Hy 3y & 73t
TH IB IS &: 73/19 &9 169 HI ¥ 30 WY Bare Bt Blw Gua € fez Ifem udgv &
»y & &7 fHge HaBt M3 dig-mrae fewrd & 43t € War g fenr mar 99 wro & fest
NS J< B it fa 3% dec 3 feg=r g9 = IfAm™ A< o |1 g9 © fesd &t uo3t &%
Ty B AT HT U fomrm {9 g5 et € a7 &t % AT | 30T Wig §Ud mTy Ut T19T 996
B UT | ‘Y8 Hes’ fT9 oF fung, (Ame HaT © Moy I f&vt g3 Ardhit afegr=t
fen mi* €1 39T 95 |
AfI3 € M8 9d WA 3 fer g€ & &dt 89 Afedr | yas i &t murta S0t madtat &r
ANS 3 | U3g dter Hafsan @ Hre &t eS8t (Fqa-a<) yfast @ fauts & fommet yas




fir faga € UY 3t Arat ©va fefarnrat Tt fagr UIg Mga=t 33ar & »ew I8 MATT

Afa3a9 T feafan™ 7 (At Aol m&9sT € fan @< (ism) € WJ fe9 &1 »™ Ad=T |

y3& iy mrfesnets <9dr Ho™s fefammatt & 397 993 &t mdH3T 3 gfege AT J |

Ae €9 Afgz guer J 3 feforns & 3fad gt § 379 &4t I feer | yas i &F

fefomisa yf3gT Mz Afozsa gt fee aet mfumraus &0t 9w fan J9d fefaris €7

dt afezr feg det fews a4t ur Afawr | 7, mufsa gre-fefamrsa yarst Arfag € 439

Sug o=t T - I3 AT I&t T | YIs fiw &t afesr=t f<9 g3 Gegast 8% of fag

feg G0 € 3=t w3 fefarurat My fegars fedus™ wgy Jer J | fen fedus™ & o

g & My Tt g § | 48 U3’ € WY §u fe 7 fegg #ifas 95 €9 a=t ygs fig &t

arfe @374t © fersne &€t »3t 7gdt I | 8€dae Bet € gat 3t fee It :

1. “g9 576 - J1G Jifee W & & 7 oW g fenm 3 »st At ynrm & 2fomrm, 69 fam
Ui eBHe € fasT 3 d=% fegrat o fea Jigyter, fimrs <t €3¢t =8 fovmart e
faer &at A, g&fa fea Ales € AN 3 gfen™ »HSBT 3 i< &fdd € JI1 IH &85
g39CT, U3ACT, 33 H'deT, BHser 3 Ceser gd3<= At | fen e y'er 3 »iAd mHst 3
WMredAs feasA™s Uer qd&T | 17

2. “qg Aoy & feasns € Wedd & ufgst efamm I 3 fen § Ay =iar fadt farest &%
fores, Wwa&d 3 Wed T A3 &t Ji3T | 85T & feqa &9 feniet 7 md3 g9’ »y,
HI3 €1 89w, Tfagig € Has YUSt T, 995 d<& f Ha »iH, {8 »md, »iav an
o, F93 & A9 MY, 7 979 ™ fe€, ug €9 aTt i I A few vrert € wiees &
g AIrEdt I I
fed a9s I fa a=t yas i Her yrst & yg 937 J, eBHe Qud derun gaeT J i3

JIIT9 €1 III9IT MI HEC-HIf3 A3 & et gaer J -

H™eT YAt :

1. fegHe e g3 gonT,

AT €9, §9 JHeT,
feg ™ goH e BT 3 UFT yreT,
A €3 € JHST |

2. f9&T I € A1 & II1 I BIIET,

HZ U fudm® Ui, Ut, AsTa bt € 318 BdIe,

HE 38 WPt § Hiae,

d13 93d [UL, I7 J€ TU IS J35 & I3 &,
fadg &t ez Bal, ' TBAS 5T & |

SBHGT :

1. TBAS ETIH I ST & AT,

Jg € g3y H g€ fan greT fadt feg ==zaT,
feg greter 39 Hd WAST @35 @7 |

fe€* »myg eB¥HST IHT &t H3 J,



At St I3 uBer
H™JT UIH dH H'deT |
2. Bufsuet & gor-fefenr & yeri s,
IH H' 3T ATdT IG-MI39 €F HIfI Ha T,
€7 feeu fefenr™ Ha Y HE T8 I3 Y 291 J,
EH B HE Y HIf3 , &3 MAgdd &7% 39 83T,
fam maTfa 43, M<H €7 I7I1 7T WO J |
B3 e@Her segeT ST E IH I,
fego gE mMHg g AT <A<l g€ Qufsye e fAg 3 |
dd37d dl JIII3":
AJS-AdT fO3dHsT, §3®T 3 ¥ o,
feg a939 &t II393T |
HHE’—H?FJ:
fe€ 3t »iw 99 I[F w9, w3 FaHeT,
ud feasT det AteeT, Jg-Haf3 fay §&+ft,

Haf3 € AaH fAeg fev,

fAgJg dtIg g s g,

HeT 98 FeT & ‘sat’ T |

§. y3& fi mrust afesT ‘99 & #idg gt wie feq fes’ feg ysy 7 fa safes @
fles fea™ fAuT3 (Evolution of Life) & &9t Ig&eT | 8T Ha ¥ € MaH& fAUT ged3 ©
IEd 58 A3eT J -

YT §¥3T AfardT, et ET 83,

&9 € YIS, GHaE !

3 A€ ATfariT §3 et &,

Afenm® 99 g2t € 24,

3 THMT BY TIF FIPAT |

Y3 fiw & At arfe gusT o9 d=s feq Gewde Tt fwset J fAg o=t & 3aatat
HITS &t 93 AiF I I7A d% € el o=t I feforiad migge 3 &9 It I UIZ 3astat
HECRE! € #irid! 91t 293 Ja¢ I5 I Jfe3T Aude Usd € /¥ € WJ 3 8199 ATUEl J 1 33T ‘e
W Uger s HaT ot 377 & 2d

IS Wt fouraT &bt It frd JiaTeie € 93T 878 @7 @7 gaemt - “feg

¥ i L

yos fiw & T93d 9 (Adt @ HIE® P fe9 <Ud
J | T93a fe9 garfes fefaris € Iaalal reer<s! € @ar <93 fHe<t I | feo Hae



AT €91 3% <93 1Y I& T mag-8§u v e yge Uer I | §ugde wet g 3¢+ feg
I% 3J&IdT A9 MTUET 96T feg BT JIE 35 |

HIUTIIE fy e ‘UgaT® fAY’ (fossil of a Sikh) & T93 a3t T | fAm 3gt ganust w3
T ugrat fT9 VBT (fossilized) HBE T& fer 3g7 ASer fAY ag-#f3 3 519 Haer ot
E'ifFl"?I"'Eal"BHBT’ @Uﬁ' Cl Q’@'—ﬁﬁﬁ%mﬁ' “o it shows that Surta is alive, not petrified,
not fossilized” | fea 99 &f grrfes fefarimat &7% 39wta f€e I& : As the Chemist talks of
pure elements occuring in nature, the Guru referes to pure people of cosmic spirit".

Y3 i et Ao & 9 dier 3 fan &1 yay » g &t 9%t 9 | fal fAt mrasa
few &t 395 § e 5 fer & AW 39 it €% IHEt J | I8<8 € e € < faris-
fefamis € 3% 3 ug T |1 €W < Fies Nfas w3 AT €7 € »ruS It meet fes fors a9
HAd J7 -

""The more we subordinate the physical life to the intellecual and the intellectual to the intuitional and spititual,

the mote we ascend to God".

~~~

¥ Amalgam (Ud™-T"3 fumge), Catalyst (@3’0:33(), Osmosis (MIIME), Translucent (UTIETUI) Transmutation
(frsw 3getat)



. ya& fitw St fauzt fed) Ay faais W3 ysaee

fry frgia

dd &7&d ATfog M3 gt gig Afaes & Ay feg 7 udfid, A w3 fiedmHt
g3t feniet GreT Wer mreand feams UeT J9aT At | “gIg &7ad - 317 difse w7t 3
TIH §TEmT 3 mHSBT AT U F 2famT, 8T fan unaa esne ©f fasr 3 a=s fegat e
feq JiguteT, o &t €379 =& fewmar e fAer &dt A, gsfa fea dies € AN 3
gfen™ »HEBt 3 Hi=® Bfad @ II1 IH &% gIJ<T, USdeT, IS HdeT, Ouser 3 Geser
FI3< At | fow a7 yer 3 »AT mHEBT 3 WTednd feaA™s UeT JaaT AT 7

A9 SO € HY 9= yg 83 It I8 | 97331 fewne &t gfemme ‘98”7 fasas €
WIS 3 ¥gt I A fa Ay wiz §ar i3 3 Y313 Jer 7 | Quferet fee gom e S3t-
&3 rasy 2 feans § Jgsgn feg ur gyeT /it w3 69 Hies I 3 fdamar a9 gfder |
T, 76 M3 fIg uoH € Fo-Tel’ fedAe & 993 THMT €1 frieait 3 Hg mAg urfenT |
fen © €%< Aovat fe9 fa3w & fen & €% fun® fAg gfgwr fa 98’ fasasT aHmdt
3 It T | fer fr® & & I AHaT & mruet aH & AdIs-e3fa BEt fammg &1 | fde
3 e3f7 J95 T® Ad=fent € fegner fagn =@ /it faw aod €9 feg € afg-=<t
fegre € W9 Bat § I sege [T A T I |

U7y fE'9 eF g Afoss # Medn & a me B9 Bud € &uf fumst 3 fds T 139
mfogt & fesns € Wedd § ufast efamr I 3 few § ‘A’ il fadt faest &% fares,
WIS 3 Wes € A3 &4 ATl 57 & feq 89 feniet 7 ‘ME3 g9’ w4, §e3 &f 89
Y, Tggg € 796 YUSt WY, 996 IS & Ha », &< »ma, W3H a7 »mH, Aa3 &1
A8 M, 7 99 &1 fe€, ug 8U Jet i I 7 fern wret € Wegd § e I Far €t 4 |
fem 377 feanrs € My <9 feq AmaIfes wiewer € Yt J&t 7 |1 pafs &t Gfomms Em &
fsegs M3 uae € gaifant fe9 &4t U &< | I9 Afog & fsar Guew 3 gEng &
g99e &t fesr gafa »Hst i v’ fe 3T | fan I & gusT ATy 3 fesm & wior
wirfen, €T it Ardt & Ardt wiAst guU fE g9 »ireew adt fRy a3 & gfemme 3 17
UBHTSE

uBH € fAgmeT iy a3 &t fiug w3 arfag i3t &1 yae3T adt 7 Aaet J |
UTBHSTE #W3d-dHedl Uud Gugd Ifey € auH Bet feq wiredn 7 fagzer 7 | fom g
BI339, AT W3 ToH € BT AT W Hae 6 # feamat3 & 83 mignd Al A
fe®meg, urafHa wmar W3 AHTH fefamimst U 99 9o 98 | iATg &t ug3t 3 mdeud Afog
@ 1699 € fermit @ 39 fea »mfAdt weaT I fAR e wid 3T At W& Tae &at IfenT |
fed g9s I fa W37 IHedt Uug QU A 3T yBHEE, goHee o feq gugeTet
Bfag & 39 3 It Afenm AeT faar T |




YBHTE & &7 fHde feaAa 3 € Ute Gug 9e-3'< 43N a9 3 98fa guami3
€ Ugg Sud =t g9rgg3T € FEtgdT afer J137 | fer J9a It {g yaw = a9 fers
JIETJ -

fow gftg free & & urgmTt

WJ O 34 IHGT IrfamTet |

§. y3s fiw € meet ST maee ae &t gait ST goradt &4t fenm Aaer faGfa
fen fe9 feaws € #edd (Fies M) €F det T &1, fAde T998T A3 Guad If g9vgdt e
FIIT J | viedne €t 981 w3 fea fed feg gdgdar fenrst faug € fmreu 7 | fisT fag
fesH™s #ied” yeded! &4t fie Aaet ATAeTe € At gU Sws a3t AET | UT&HT WTedd
feg feanms It gfemmat 37 (fA=’ 3T, TUI™ M3 HATE) T HABT Ye-g4e J1 sfafemr
#Arer 3 fagfa mma @ 39 He ¥ MTUS fe3 WgA™d aHT & Bdd, I9-A<T M3 @A<Y Jdt
B3<T YBH &t AUTfesT gaer J | fev vw 578 {9 I faGfa vnr fen & g dan 578
39 & ydt w3 AfAd IBTEr BT J9ET I | UBAT MTUST el €F I &t Adl AHY
fesat gretarg € Ifgeg I fsgzer 9 | I3 fem miregna A+ &€ wa3 3t it § Aaet 3
Hdd HTBHT MTUS WEdd! Ales 3 &8 df3n™ 9= A Jg &'ad AfJY Hee-Haf3 fAurs
gat Tt fe9 g < I ¢

17 A% HfT IS f5I™&H Haaret SAE |

HY< I3 ISATNE 39 &6 &TH U |

yeaee Ay fruts & fivg fagr faprr T fa€fa yrawr ufast grevy €t ue<t yus
gaar J fAan € gt feg IBt-973 formfumT fugat I | A AH f<9 IOy A5 UeT 3
JIE, UIH €7 §BETHT J=d" M3 UTSHT UaH & 4T3 MTuST Y ferreg g9 g<ar | fam 39t
YBAEE HI3 M3 (913 fe9 fesnat3s € 39 3 a8t fezder &4t ager fen 397 uan
3T BEt yTBAT ATdT BTl € IS BEl g¥er J | BAeT fendlde MWz &t Aot fens
Jerd |

YBAEE © A 3 WIS yHt feg I fa gurst M3 efen =t radt & AnT gig Jifee
fflw &7 € 393 39 JT | IHAd ©f WesT feg9-died J | AT 9y AfdY § USH & gaH
fe3r 3t My 9vda &1 ISt 83 d foa® 39 | gH3 & Juar Ay i3 e gor At &
st € 43H I 7% J&T BT S I It | ses fee At A e A gg Arfog & A
SIN'S ATIt 13T O feT <t yaH < =fswret rude J:-

“UAT mia % &, UgeT HEE €, €€ HTBH €7 |

§. y3& fiw 993 I3 Hignw aoe 95 fa fan 39T 90 ton grove=Te € didt Hges
feg o 33 forrm fem 337 f yBA=E § goHeT® & MHS B & BUe BT J |
FISTTHMT € Ffene BET feg €= HIIT-Eans, Ales-37 &% JIUd AG UdJ fed et
gt gerfest »3 ynd fesne & Jigule f9 en 99 8« fegt &t Inat 3 =¥ 3fg I |
“Hdd UTBHT AU &7 geT 3T RY-fAUTS 3 UTEHT #iTedH de € U3H J I g€ M3 I1g




dtg wrfog fdent € yare gt fe9 avs J famur e 17 4rsAT »irean &t 93« a8 A
3793 & 93¢t a&T € yIF J | 4. Afoy € maet feg (fafuge me & iy, IsT 57)9-

“The disappearance of the Sikh as such means the loss of a great national asset of power
and inspiration to the Hindu himself.”

. U3s fi YTsHT »edn 3 »U93 BadH o fenrfmr &t gaer I (Afuge me &F
Ay, IsT 27):-

“Guru Gobind Singh was neither a Ceaser nor an Aurangzeb. He was the true king of
the comrade of the people. In the truest representative spirit, Guru Gobind Singh founded the
true democracy of the people in which there were no dead votes or votes won by mental
persuation or interested coercion. Democracy was a feeling in the bosom of the Khalsa and it
gave an organic cohesion to the people who founded both society and state on the law of Love,
on Justice and Truth, not an impersonel system of the will of the blinded mob-representation by
sympathy and not by dead votes. The Khalsa-Stae is an Ideal; Sikhs may die, it does not. It is
immortal.”

793 &t MEz3T §9 Y. Arfoy e famdtas rume I (64, I 31)-
“In view of the political solidarity of India it is mischievous for any one to suggest that

we are not of the Hindus and not equally of the Muslims. It is mischievous to multiply the
points of difference with the Hindu, which are not fundamental.”

J. y3s fiw 993 et foge &8 2ea Jo¢ 95 fa Ay gidtardt sfag e 993t at
& fa§* yar erfeer a4t Gofenr (64, IaT 31):

“The Gurus have shown to Hindus the way to freedom of mind and soul and also to
political freedom. The Hindus, out of the spirit of vain intellectual pride have with held
themselves from the resurgence that Sikhism would bring. For the Hindus, the way to survival
and freedom is the Guru’s way. Unless they accept Guru Granth as their new Gita, the old
scripture and the stories from Ramayana and Mahabharta can no longer inspire new life into the
mass of people whose backbone has been crushed by systematic metaphyscial and theological
burdens. Political slavery has been the result of their metaphysical mentality.”

(€4t UsT 33)

“The Hindus failed Guru Gobind Singh but Guru Gobind Singh has not failed them.
They have not understood him; he understood them. As they have grown so apathetic, almost
antagonistic to the message of the Gurus, it is essential that the basic unique character of Sik
culture should now be expressed.”
Tfaq1g #ar feg »igew J fa Ay a3 w3 & »iregn 3fdet gatt 3 993 &t
MI<TEl AT A |

s 5




Ay waf3 e =T a<t - yas fiw

§. y3& fiwr &t piet Arfof3a f993, 7 0% 39 U g4l J, © fegvs 3 sme v fen
fAe 3 yar 7 fa fem Ho's Arfa3aa & fa9d3 e & 3 »Ht HaT HBTaS <t &dt a3 A |
+ 837 993 QUTsT Fal=det Udg 3 Ut #ig 3 featn yus a9s &et fsuaa-ydur €
gy feg Ifenm 9, 8T =t »i| muaT It AUET J | E9AS, I9 HA-Y¥T € feees yas i
& fga3 & M0 »ue A9 ST T8 & w3s dder J # fa faaet yus a5 ze fea
WMEHI HII g9 Jret 9 | fed I% a8 Uarst wW&gat @7 I | €9 Arfa3ara € faa3 ugue
578 TUJ III3 MTUST wad & Hifit & 95 e g | few ya9 usd w3 Arfo3a
fe9dTd MBI UTTI3F (Reflective) HTTHH & IATE MUSIST (Refractive) I fagzer I
| fer yamg & »r@eam Yas fiw & faast Gug S o=t J |

y3s fiw € arfe & 7 yatae Ifem™ § BF € mrug 3 87 § ged3 & J<t, JuA=Tet
g, gHIfed at, Y& Ha=3T € a<t, MBagT gt M3 Ardi3z e g<t faar fapr J |
TS, fegt feT det &t ue-uest B7 & 39&T &% udt 397 feare &4t d9 Aaet |
Sded Hided fiw Ju<m € a5 »gAg, “69 fea nmiraar Agg-femmit femaat At faasT
gfons € 99 13® w3 fEet © 99 43 feo fAe #t 99 fegg Aaer Al, 7 & »ie J9
AdeT /Y - 4% € AgeT Bt 3 4&T & AgeT A 17

Y3 fiw & arfe faz &t Adt ugy 37 3t T AaE! J 799 O engd= € IdA-43d =&
ufgst forrs W9 BEiE | €9 fang memar feg & aus feg Gv fefenr & yuat set
gfrmr fapm | €8 67 € dH® HE 3 ATuTs & §0t AfgniaT @ 3w wrg funm | rendt o
Ji9g & izt 3 89 =3 Afem it g fapur udIg I&t 9 fiw € Y= Js EF &t
FrfenT gBY T 3 gie B9 v At feg y=H ag famrm | feg weaT 1912 €. & T 1 Y9
i <t et g S5 Arat Arfofaa fazg fema® 3 e et gusT T |

gret Sl i 3 yas fiw €< It fry s 3fia 93T (Sikh Spiritual Consciousness)
T T A<t I, U3 8T € qan-u39d feu mils-mms T g9d I | IrEt S finwe
yduaT &t de 9 afg Afer I W3 67 & sfm3fia 93T e e fan myfafsa 89
fe9 I | yas i & mifer3fia 93T & yarer Ao’ 7F MEud gy fTe 99 are At ue
39T fe9 gur J | feg yarer U9 A M3 yrfafsad J, Ae fa gret 9 fiw »igge 3
yfgaT a4t 837 AfaT, uas fiw iy sifomm3fva 93537 & dfua u'ue Gug Um J9s fee
He® J famm T |

fen 3y fe9 yos fiw & W Ay mafs 7 sfewsfig 9353 & a<t AT J9s €t
afmr St T | fAam 397 Mieg €@ USt 95 33 A 83 Ut It it fad3g gmat
et g%, fem 397 It yas fiw &t 99 395 feu iy pef3 o seaar e Gt Uer J |
yas fiw & irmg &t Wt € ae a<, 9= uet, gy 98, fen & fenr<t, feg &€ &at, 3y
e, IS o FU TU M3 I3 i ST gg-rAedt y-pafa €t so ¢t &9t I | fer Yasr
s U A g e My afder J ¢




I8 3G UgIfenT 3ig § Aar € d,
Af3aret € fAy & ur g 3femmi
ys fiw &€ 2 wye meet fee ‘pafd’ womw  wifodrsfua

9353 € 3t &7 J fan § mman St faor famrr 9 | feg 89 #i=s Iur I fAm € Mg anF

TS M3 TI€ ABT  YUI JET 5 | “Tanit & Hles § Hef3 € 839 w3 §gT It

TIATfeT I | ‘Aa3T €9 I # Aaifd3 weng fev fegg Ad | few 3 arfag I fa mifewrrafa

93aT T8 feaA™s It FI3T I AaeT J, fod ygaTet »TaHT 18T HE Y &1 I
AIf3 & ASEaHIBIT M3 AdId3 M<eAgT &bt ot GeradsT €9 mueE 38y ‘gasT

feg #Wfa3 J9e 75 | feu 3= feq e it =9cs Tt J | A€ Yfgse I3 e & [ueT J 3°

On & gaf3 3® AiEt J 1 g7 Ut f[eT 3t R & & Eug o1t 3t afel fem Uet J 1 ER &F

efg got paf3 feg gBaT mMBe I M3 Eo 8 § At Ha e J |1 A3 fo3 € diws fe

TE WeasTeST TUIEHT IS, A9 ATST AAf3 Ud =91 3%t 7 | few 3 fAg Jer I fa ‘gafs’

S Fe I < few v aet yafsa gu a4t |
“4& Uz” St Adtt gfegr=t pafs @ few & I8t ISt Qusdhit o5 | fegt

gfes=t f9 §. yas fiw € wies e@ne € Hod 87U J | YAST € HY-§7 fee &t ga3T #t

WU W § QWSS €7 U3s 9% 96 H 96 fe I gaf 3 AuRe Jev J -

1. “q9 578d - JF Jifge fiw Mt & 7 gar serfem™ 3 »BT AT T & Zfanrm, 8T fam
YN eBHe ©f fasT 3 d=% fegrat o fox Jigyter, funrs <t €3¢t =8 fovmart e
faer &at A, g&fa feq dies @ AN 3 g fed™ WM&t 3 Aies Bfdd € JI1 IH &8
g39CT, U3dCT, 313 H'ddl, OHEer 3 Beser gd3= At | fer e yer 3 »id mHst 3
WMredAs feasA™s Uer gd&T | |17

2. “qg Aoy & feasns € Wedd § ufgst efamm I 3 fen § Ay =iar fadt farest &%
fores, Wwa&d 3 Wed T A3 &t Ji3T | 85T & feqa &9 feniet 7 md3 g9’ »y,
HI3 € g9 W, Tfaqig &1 /s YUt e, 996 d<a & Ha wimH, fg< v, Wian an
o, 93 & A9 MY, |7 979 & fe€, ug €9 aet i I A few vrert € wiees &
g AIrEdt I I
Haf3 € Aa®y gauret fee <t aet =79 ganrfenT fapr 9 | ‘fag-dimfe’ fee a9 a7aa

Ao Hge-Aaf3 e fAuts 9 Ud Jde I& |
AIf3 mafe gerTag 394,

S5 &H UL |

‘Aa3’ @ fagg <1 gauret feg Jfemr 3 -
90T yafg pag &
Hafg Qur 978 |

AUt Arfog feo pefs St waa St S s It I ¢
f3& wahn mafa vfs ufs gfa |
fa& wZt gar frar ot Bf |




319 Jiffe i & mrust geaT ‘9fezq s’ feg mrue fugas ¥7d ene JF forrs
Jdd IS -

O3 & 90 oHd mes J9 |

91 3fT Haf3 yg gaa< HT | (SUET UT: 10)

Suast gat 3 AURe J fa yIs fin & mue arfe-mgse <9 gouet <t fen
fegg o § YIs-913 musfenr I | €7 Ay distvA & MG AaEt fims I M3
St fazt fee My faats &t grea w3 Sfua femrfynr g9 faor ySA3 e T 1 pefs
€ fen Qua 8w it Quitt fg3t ‘gu & 72’ (Afuge o9& Wum), ‘i & g7’ (Afuge wie
a1 fAy) M3 ‘48 U3’ Aglfo et afes=t g5 | fer € fergd 3 Adw doe IF feg a=%
en &t arfe-fgz dt fega diwd 7 |

‘48 UF’ Aarfa &t afesret e ‘gafs 3 Jaa’ fea €3 arfe-ggsr T | fem Harfa
T Hy-¥% {9 Faf3 W3 J979 €F Sy=T 93 AUTCE €a1 5% J13T fardT fHger 9 :

“Haf3 #Wedst g9 &% Adit 8fonre I 7 Ja9 I SHdt T | FIS € a9s mMHE feg
feg T fa €T »US <9ar Mies ST BT ST IICT J | QU AdE dI° 9T I I 39
T AArEST MTUST HEJE ANSET J | ‘B3, AJIS fe9 o1 o9 ader J, A @75 @e7 J
3 gt Bfeme »idr Bur a1 Uer | fer Aar e Bet gatt HHd Gurtet 3 Wid uiet 7
3 fen & 7ers &t I I3 57 IAHIR B J€T I | HI3T gati e fegaer &t
feq fammait Ha Y I g feg fawmar 9793t yduar 3 @udt fard @7 I | ST U 3 ‘Fa3T
AT ISTmuz e J | fen @ v 9 €U Ida st Jur & Jardt @ S feg Jer T |
G € "I »reHl HOHaISt J9 JAdeT J, Ja9's F1 J AT I Ud f&d J99 € W 98 &
3-39 75 : (1) AT WU 3 3 Jd4T, TF % B I I AUYS! &8 II&d 3¢ I
Al | (2) TT A, ©F, U6 ©F J€ HE Jdd JIB™H J A'Sdl 3 M3 HIfe-I7s 334t 1(3) A
fAg 9T 3T WY FTBH Ud-8d 9S&dl, U &% U& fedar a9 Uat 93691, UST I o WH
feg Uedr, My 3 f&d9® T A'=dr, f599% T & @9 UG WH3A 3 HIeT J & Ad1d, H& 3
WTIHT T % His I A=ar | fen Bt fagr JaTdt Hour wresfad HoWT &4t I 17 fegt
fegrat &t mfsfeimsT afe gu fee =t it 9

Haf3 fea &t a1g aet, Jar9 reT feasr, feg fanst,

fed e9q paf3 & fg®e 39 funm,

nefgs e fegafos ...

Hafg a<t feast a9,

feg 9v AseT, HIf3 39 < A3 feans fev,

Jqg 937, IS HIIET ...

J9T9 § ATST J IHAY AI&T TBIE & ...

Ud Aaf3 &1 391, Jara He <t 899<t o3 fadt |

- gaf3 3 Ja9
T iy a3 g8W & Has &t neiemt &t ggeT Aot 98" & Haf3 =W Jue <t
foefeg qger J:



IEN dow Jar J,
g FiferHfa | — AT H. 1
Y3 finw fem faats & Uz mrust arfe-fgz &t giiar feg ager J:

T gt €9 MEis,
39 575 JI3T T
i N IS Yy “o” & arger |

fen farfo <t fea 39 €30 arfe gu&T ‘g Me39 Haf3’ T | few afesT fee ‘gafa’ @
Y TY gut v fanrs fiser I | fAY §af3, a9 »e39 Haf3 W3 Adss! HAfs € s€ &
SaaTfen farrr I | fAy-pafs feq 99 & fammet I fan & ag-Haf3 ovmr urset afdet T |
Hdd IJg-HIf3 & T &7 I= 3T fAY Haf3 mrust g&at Iarfer a4t Ifa maet | Ay
fefgam fee nmddt et weas=t Trugetnt g5 #e° g Haf3 fy-Hafa € nareTet et
»T gg3dl I w3 Ay § efdeh ast 3 597 81 J | Faf3 W ol <arg § =t A9l J |
JEBMT 2t 3 Haf3 & A9E3T M3 ARESHIBIT € MfgAw I AT J
1. g9 Jiffe ffrw Hora™a &€ A'E 3 gTet Har fiw Urred 3 mrue fammg &t gret fee

3 J MEYUd & IT&T J UeT J | Ifimmayd feg 73 Ifae <8 Haf3 38 A€ I9&

IHST € €99 I UJY AT J | vEEYd €F TH mrue Ay € #af3 & Jfer a9s et

yfggeg e gufeg gaa gev J |
2. “réeyd € fa@ T UI AT H3 € A g Jiffe fw Mt 3 se= fau 3 98 AT 75 |

»rEEr I M3 €U HaA3We € Hes i[9 rdtet yuz aee 95 7

J& fe 3t gat fRy-Haf3 W3 a9 Me39-Haf3 fegard mtdde un Jaetnt I& -
‘A mgafs’

# {9 ‘3 I ¥3 I Ha,

frea €t fifst Bted AcT SHaNS J |

88 g nigeT, 99 § fumrmaer,

feg g%-gaf3 Tu mrust 2736 fusT, fusT, user,

HafI UBEt AEt &HT, grg-fumma, ur, ur

fosdt ot <t gara ot Feraet 7
‘E_[@"H%‘B"UE?@’

I3 HaeT, HIS&-M™H 2 ¢<l,

JIg-M<I'T HIfS oAt & HaH,

HIAd ST 9& Pt

fes 373 Had & IqEMT |

H& Y gaf3 fiedl, 39 39 J, I=B-5T,

HIA-&T AET AET IS |




y3s fiwr & 319 Jiffe fiw € “Ae 3y 575 fed 338e” &7 & AURHds a3 J |
TIAE feg B3el paf3 & B3t J 1 I9-fA3 S pafs S 1 J€1 9 18T fAv-mef3 & ag
MIITT & 7SSt HIfF MUlS oH 9 It @Ae I& ¢
‘8-31‘3-7

Aaf3 fea &t &7, gaf3 fea g6t A T,

AT =T fug, fug, paf3 fea &9,

3T grgT wTHET,

“feq dt, A=T, IRT BY J,

feg AT 98 J gafg @,

fegadt T 3se I”
‘mm,

AT JOH B, € 51T AL,

Ad&® AIf3 Endl ?

HYJ AT BT, JIH Ad 3T,

HIf3 I M=39 <,

feg AIAT 32T, AYAT TTgE,

a9t &%, iy gafg U<t |

H3T J< fAy, aig AT,

g I< Ay, 39 =3 few Gue, fMy-y= aner |

Ay Aaf3 w3 Ig Aaf3 & PH® =1 Jeget € fA U3 »gHd eanTfenT J
‘Haf3 IHE’

A9 J Ud, Ud, fAy-Aaf3 g9 rafa 9=,

219 219 19 Jifee i, »m grg 98 |

U35 fiw & A8 Y935 fdg man Gua dar-feust it J fagfa feo vat pafs &
TBAe dl e fegAag féer J:

Sufayet €t gor-fefenr & yei A5,

JIg-M<39 & HIf3 HaSt,

% fo=w fefer™ Ho Y He €% a9 Y 24t J,

€W 2B W& Y Haf3, ME3 MAYdd &% 99 €t

fam mafa &3, »T=w €7 I791 AT WTOHS J,

En 3 e@rer sTger A3 E@ ¥B I,

fegs g Mg g AT =ACt 8¢ Sufsue € fig ‘3 |

— JIg M<39 Haf3

Y3 fiwr € meet feg Agmitia € ggaT 861 7 | faBfa feg Hos seaaa o€ &
Fust @9 Mrue »u & Hag &1 9 Afant | fer & 9T fee Hafs e gaamar &t
TAE | Y3 W I8 73 Aamitiad 879 fgver 9 : “qat @° w3 #aautig »irfe Ag



fed Ag® € 03 95 fAgld WS fer w3s fee g5 fq fart 3¢t afesr € 39! Ja1 39 uda
Aate” | ug feest € 3¢ & €9 fonmat a=t afder 9 faGfa 6w €t ursg faedtn pafs & fan
SuImt miengT feg fegadt T |

J. Y35 i & Fafs w3 fied fegsT rgu &t €fm 3¢
‘gafa 3 faex’

Haf3 = AsH fAea fe9,

fAg 39 7t 39 a® ITaT,

HeT €8 meT & ‘sat’ T |
Ay pafs & w=3 fAea 3 9919 J It &1 A<t :
‘Aaf3 €t us=r

feg frea a=t gt g9<T, ast, a3t 2T,

et 29t ST HgIfanT AIET,

H3 € €7 31 fHaa &9, U wigraeT,

AT €t 83 B,

CICRCCEASLT AN

AT Swent, 99 Swe,

feq yat fAy-Hafs g5 & |

— gIg M<39 HIfI
y3s fiw € maet feg uan fadm g d13 & =u<t dt &4t | Ad9 uoH fagar gg-dt3 ot
ge A< 3 fen 9 mafg vy g Atet I w3 feg g3 yar A Ifg et 9
W, &IH, A0S, 3,
o5, fenasTs, gmar 44,
&9, HAdT, &1, &7ed,
fg39ardt, arfes,
g3-YdT, Jut § ygueT,
H e & HuaT,
WMTIe, T, TBHST; ...
feg A9 THZ T3,
SJt, ArfHarat |

— 39§ Moz gt e fed fes
“3g gafg evgv”’:
fe€ 3 »iw 99 9§ wa wa fagwer,
ud feasT det AteeT, Jg-Haf3 fay §&+ft,
Uiat €, galat &, Udrgar @, fautt €, me3aar €;
3 fdH g WaHT-Aaf3 93 & |
— JId M<3d Haf3



y3s fiw € meet fee fAy fefsom de% mafa & a3« a8 fTo It fers J Aaer
JIweaT=T @ 295 Ay fef3om &dt T AaeT :

fef3a™ g3 AeT A9, A IT® ¥794, ¥4 €1,

319 Ayt feg fagst wieg <t ars €9 Ae &g 8¢ AoHE |

iy feg fAy-mafs & & #Ar ggnt & wMueT dhf-vvs € J arer 8w &t
fgfemadt iy fef3ogm feo I8t | AIg9<t Ael € 9793 © fef3om feo 7 waer fAy-
Hftmt & I €7 3793 €t HagTet I8t paf3 § feg difes aisT:

feg g fmy-mmew @,

fry-fefagm e,

dd &57&d, 1 Jitde fiw € miarat grat @,

feg €ans @ M9 gafa e

— gIg M<39 HIf3

Y& fiwr 99 fage 3 ufowt feg 9=t gar et Gard fa Gn e it arfe St go &
ygae Bt W €t Wit g fE9 At Arfo3-395 & =9 T widt Agdt 7 | fem 3
g919 (ATt M8 9d IHAT 2UST yeT gaar | fed a9 J fa {ardt »rded n § a< g3

o ISt M3 I A3 €7 I<t Jfder I | W9 s feg €9 9e93 578 ared @' <Ud
Aot T
898 €4 Ha €9 gfiara wre mirfenT,
faw feg THeT 9935 gafenT |
— FHIT 3F IHITS
A3 & ga i[9 <t yas fiw ganms iy miferr3fia 93&3T @ 3t gud yarer=r

g9 fagr Jur I 1 89 & iyt fa3t ‘Afudge g9& Wus’ w3 ‘Afuge »ie &t iy’ fee Ay
fefgam, e@ne, a3, wiae, My wmft3fia 9337, a1 3 s, THsIST W3
YBHEE € Y35 fee9s 13T I | fen € Hags 993t e8He, Bdd™H, AIHHAS'E, TaH-
fegiugTr w3 @@ 993t Gud Hded muer fe9 Jqeuw o3 faprr I |
87 & immg & SuUr 9UT JIg 3 IR AUET J | Jo@ 2dt Yas fiw € Uaret funmg
AUt W34t gt & AT IIAHTST JaE it I ¢

1. 7 Garg-ftd I g wm |

o fRY-Umme 3 wa |

— g g
2. Y'3 Y'3 9% HJ Aefen,
Ay @ afanT,
funra »far fegt & ot Jet,
fumraT Ay Afag Ir@e &3 3 a79w, fummae |
— {A™g @ efgmr

3. few g9 € mge & ygat & fuwrfen,
Hde™a € 3979 =+ Ugg3™ A%™ 13T,



ger ger Ine few sfanr,
Ay & et @ 797 797 JfenT fumg feo |
— Ay €t midtas fed did gyt

. UAg &7 {Jg &7 HAsHTS,

UATg AT AeT Ig &€ SH '3 |
— A5 A e
Y& i fea miamg mieg 9 fAn &t aifgerst 39 ugeeT Hat Mg ET 3 g7gg AT J |

U3 feg Ha™ widls J fa Aag 9ret goe™ &f 39aT & MHT JegTet & aHT Hae I 3F Yas
fiwr & fgz 3 iy pafs 7 rfer3fia 9353 &t Usa-fenrfunm s 8= 3 dt Adg
&It I<T IrdieT |

OO\]C\UI

\_ﬁ A ﬂ .
U. y3& fiw-feaq maurag?, (A€t gategfmet, ufemmsT (1978) UaT, 171, 176.
3T Hfdeq fiw Jurer (ur.) ‘Uas firw - Mieat 3 afes™, Afas miaredt, feat (1965),
U&T 15

. ‘fzgr 39 gHt g &T e

HdT ae<t 34t asTel’ gt <9 fiw (St asTet fee)
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