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. INTRODUCTION

In 1953 whenthe celebrated Sikh historian, Khushwant Singh, came to writiag
seminal, and now classi€HE SIKHS, he lamenteduefully in the preface that

[t]he chief reason for my writing an account of my people is the melancholy
thought that contemporary with my labours are being written the last chapters
of the story of the Sikhs. By the end of the centurg, $ikhs themselves will
have passed into oblivion. Before that happens, it is proper that some
estimate of their religion, traditions, political and cultuechievements
should be made . .2 .
Yet, today, there are 20 million Sikhs wosldde, with twelve million in India alone. However,
the distinctive history of the Sikhs, their religion and their traditions, are not much better known
in the world todg than they were in 1953. Even thoubky comprisgusttwo percenbf their
countryost pepudraae i mardly unnoticeabl e. The Pi
largest democracy, is a Sikh of immense distinétmeredited with being theehitect of
modern India todayThe Chief ofArmy Staff of the Indian Armyvas(until recently a Skh by
the name of General Joginder Jaswant Singh Marwaha, who was a consistachiegbr’

Additionally, Bollywood recently brought out a filngingh is Kinngwhich not only opened to

2 K HUSHWANT SINGH, THE SIKHS TODAY 189 (Orient Longman Ltd. 1985).

3 SeeMark Tully, Manmohan Sigh: Architect of the New Indja HE SikH TIMES, Nov. 14, 2005,
http://www.sikhtimes.com/bios_111405a.htnlhis article, courtesy of the Prinhdéi n i sQffiee; i® based on

Mark Tully 6s i nterview with the pri me QGavBrIDGE UNe/erSIyor t he Oct o
ALUMNUS MAGAZINE. Manmohan Singh is also accredited with having helped India join the nucleamclub o

September &008,whenthe group of nations which relgiies the global nuclear tradpproved a 8. proposal to

lift restrictions on selling nuclear technology to India.

* Affectionately known als@sfiGenea | JJ o wi t hi n remadedyasia] consistendrent-runneH.e. i s

the youngest and one of the first in his batch to attend Staff College, Senior Command, Higher Command and

Nati onal De f e n cdhas b€ingiwidaedygaensideredita be a thildking soldier and is a through

professionab Seehttp://en.wikipedia.org/wiki/Joginder_Jaswant_Singtere is catroversy over the use of

Wikipedia & a repository of accurate and reliable informatidne ver t hel es s, ibdtvisited S§tesone of t
on the webo and it i s s ai eboneshazts onidny subjecayaurcantthinb@eeb eat en f «
Stephen FoleySo is Wikipedia €acking up? THE INDEPENDENT, Feb. 3, 200%vailable at
http://www.independent.co.ukii-style/gadgetandtech/features/isvikipedia-crackingup-1543527.html It is in

this spirit thathe author giveghe less than a handful of Wilddia citations in thisréicle, as they are invariable

about-b obas ¢hatame about dap-daycontemporaneous events. The reader, naturally, must make up

his/her own mind.

® This isa Hindi film starring Akshay Kumaand Katrina Kaif in lead rolesSee

http://en.wikipedia.org/wiki/Singhls_Kinng Akshay Kumar said that the film was aimed at portrafing o w

strong and braveSeS§i kh community is. 0
http://en.wikipedia.org/wiki/Singh_Is_Kinng#Ret#®on_from_the_Sikh_communityin fact,Singh is Kinnghad a
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full houses in India, but remarkably shattered recard®akistartoo. Further afieldfew

adherents of English cricket could have failed to notice Monty Pahesho, has assumed a cult
status in the United Kingdom. Sikhs proliferate in all walks of life, including grefessions.

In the words of Patwant Singh,Delhibased writer of some considerable renown, Sikhs today
fihave come to be known for their commitment to education, their business acumen, and their
enterprising spirit . . © Indeed, for a religion that is only 500 years old, Sikhism is now the

fourth largest religion in the worfti It is all the more remarkable then, that the Sikh faith is little

record opening in India. It opened to-260% occupancy. Its weekend net gross R&s29 croresbreaking the

previous record of R22 crores set b@m Shanti Om Singh is Kinngvent on togross Rs. 43.77 crores in the first

week in India aloneThis is the highest openingaek gross set previously ®m Shanti Omwhich grossed Rs14

crores in first week in 2007Singh is Kinndhas grossed over Rs. 62 @s in India as of August 22, @8. It is

doing recorebreaking business in Delhi, Rajasthan and East Punjab whereas tHdndi i3 doing good
business.Worldwide, Singh is Kinnghad an excellent openindt shattered records in Pakistalh has grossed over

2 crores in Pakiah in two weeks, whiclsia record for any Indian filmin theU.S,, it grossed $.1 milion in the

first weekend.In theU.K., it grossed approximateld $nillion. Singh is Kinnghas already been declared a hit

worldwide aml a supethit in India. See http://en.wikipedia.org/wiki/Singh_ls_Kinng#Review

® Monty Panesar (full name, Mudhsuden Singh Panesar), isartefspinner, who plays Test and ODI cricket for

England and countgricket for Northamptonshire. Born to Indian Punjabi parents who migrated to Britain, he is

the first Sikh to representanatonbh er t han I ndia in Test cr ipcaktekha.o Panesa
smaller version of the full Sikh turban) while pllag and in cricket training. He is a crowd favorite in England, and

many fans have worn patkas and fake beards while watching Panesar play. Panesar has uncut hair and a full length
beard, which is a fundamental part of the Sikh identity and way oftife. won t he 2006 #ABeard of
competition run by t IBeenttfi/Be.\wkipddialong/ilkd/Manty iPanesarfanesan has 0

been quoted as sayiny,l f ol | ow nRiykohei simd,veamdcdhannel ed the discipline
cricket. Therebs discipline with any rel iTgESsWpAY and you
TIMES, Aug. 6, 2006available athttp://www.timesonline.co.uk/tol/sporttarle601153.ece. However, it is also said

thatf[tlhe England spinner Monty Panesar has become a cricketing cult hero thanks to a winning combination of

magi cal bowling, extreme exubeBence and occasionally h;:
http://www.telegraph.co.uk/sport/cricket/international/england/2304272/Meathesastarturn.html

" PATWANT SINGH, THE SIKHS (London199). Patwant Singh waafamous Sikh writercommentator, journalist,

editar and publisher, as well as a frequ&W presenter, living in Delhi. He passed avilm009. His seminal best

sellingbook mapped the manner in which Sikhs were alienated by the political miscalcutdtibegovernment in

New Delhi in large part becauséits inability to understand or acepti their ideals and beliefd-or that reason,

from around the early eighties untfile late nineties, almost the entioeus of the books he wrote was on Sikind

the Skh religion. His booKTHE SIKHS is a grounebreaking book on the history of the faitBee
http://www.sikhiwiki.org/index.php/Patwant_Singh

8 A large body of academic literaihas grown up overeHast 30 years on the SikhEhis has been speaeaded

by HewMcLeod, who passed away in 2009. Hew McLéwedd amongst th&ikhs for almost a decade aisch

foremost historiamf Sikhism in the world todayyith his latest bookeingSikHIsM. Almost all of his books and

published articles concern Sikfstory, religion and sociologyThe books, includin@g3URU NANAK AND THE SIKH

RELIGION (1968), THE EVOLUTION OF THE SIKH COMMUNITY (1976),EARLY SIKH TRADITION (1980), andVHO ISA

SIKH? (1989) have all been published the Clarendon Press in Oxforélis high esteengan be gauged by the fact

that,in 2004, Oxford University published a series s$a&ys by leading Sikh scholahs,Honour of Profesor W.H.

McLeod underthe auspies of The Sikh Studies Program of the University of Michigan, which described McLeod

as having fimade atdfemifnal dc oft Si kit iISoaledding Weésterns o much s
scholar of Sikh religion and history, W.Hew) McLeod hasingle-handedly introduced, nourished and advanced

the field of Sikh studies over the last four decades. On a number of occasions, he has represented the Sikhs and
Sikhism to both academic and popular audiemtéise Englishspeaking world.He appeareds an expert witness
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known and little understood by most people outside Ihdizleed, orNovember27,2008 the
European Court of Human Rights dismissed a legal chalbgp§hingara Singha 53 yearold
Parisian Sikh, to the French law requiring identification documents with photos of motorists to
appear fAbareheaded and facing forwardo when h
on the wearing of turbans by S&H The European Court of Human Rights showed a lack of
understanding of, and appreciation for, Sikh contributions to the world.

The struggle for recognition and acceptance is not new to the Sikh commnidaitya
century ago, Khu sdbouatinetSikhS waregnbt ardoundes the Sikh faith
had beerstruggling for survival. Decades of persecution in tHecEntury followed by a half
century of glorious sovereign rule under Maharajah Ranijit Singh followed by annexation,
partition, exodus and balkanisation biir territory in the 18, 19" and20" centurie$® so that
ASi khi sm became vi rt ud@@ YetySikisismbmamagedmtbnljitm Hi ndui
survive, but to flourish. Today, as a faithis respected around the woftat its principles of
pragmatim, rationalism and service to humanity. The reason the Sikh religion has flourished as
much as it has in the last 50 years, since Khushwant Singh wrote his melancholy book about the
Sikhs in the years immediately followingdian independence, should be a matter of general
interest to Sikhs and neikhs alike.

This article looks at the central principles of Sikhism and how they relate to other faith

values of secular religions. In a world disillusioned with both religfandamentalism and with

inthecoutheari ng of the ORoyal Canadian Mounted Police (RCI
1994 also he appeared for Canadian Human Rights Commission in a hearing involvikKg®ikis( 6 miune i a t

swor ds 069naircmft. 3eeSeHISM AND HISTORY 5 (Pashaura Singh & N. Gerald Bartieds., OUR2004)

Others who have followed in his wake are Prof Eleanor Nesbitt, Owen Cole, Roger Ballard, Pashaura Singh, Harjot
Oberoi, NikkiGurinder Kaur Singh, J.S. Grewah@Gurinder Singh Mann, amongst others, all of whom have made

quite startling contributions to theaying field of Sikh studies.

%In fact, two recent writere a v e shbvothe turb@n hafbeen]transformed from a sacred piece of attire for

Sikhs to aarget for discriminatory conduct and an object of margil i z at i o rBee&itihu,Davinde/S1& . O

Gohil, Neha SinghThe Sikh Turban: Po€/11 Challegesto this Article offFaith, 9 RUTGERSJ.L.& RELIG. |

(Spring 2008).

¥ Shingara Singh's LondoLawyer, Stephen Grosz of BindmahsL P st at e d, AThe Courtds app
disappointing. Whilst it recogsed that requiring a Sikh to remove his turban is an interference with his religious

rights, the Court was quite wrong to justify that removahefturban s necessary for identificatiorin particular,

identifying a Sikh who wears a turban at all times, with an ID photograph of the Sikh without the turban just does

not accord to common sensghe issue is serious enough to demand the Frena@rmgment to justify this
restriction, whiEartpean Goart Saygsate Sikh Turbd onmving Lécence in France,

available athttp://www.sikhnet.com/news/europeaaurtsaysno-sikh-turbandriving-licensefrance

M For an excellent andefinitive recent studyseePATWANT SINGH & JYOTI M RAI, EMPIRE OF THESIKHS: THE LIFE

AND TIMES OFMAHARAJAH RANJIT SINGH (Hay House 2008).

12 K AREN FARRINGTON, THE HISTORY OFRELIGION 160 (Chancellor Press 2000)
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secular modernitywhat is needed is the cultivation in all faiths of a bedggtem which can

point the way in showing both how to live and how to let others live, whilst at the same time
achieving individual happiness and perdditzeration. Some faiths have managed to do this

better today than others. Traditionally, Sikhism has been a rifidieer o ad A daghc ul ar o
In this way,historicallyit has managed tserve its adherents wellWhether it will continue to

do so n the future is a question that only Sikhs can decide. This is because the same forces that
have threatened other faithsfrom modern extremism to modern disbelietre likely in the

years to come, to threaten also the fatioths of traditional SikhismAs the late Professor Hew

McLeod recounted shortly before his death in his hesrtlering biographyDISCOVERING THE

SkHs, today A[fJundamentalist Sikhs are | ocked
the West, the latter accused of gtogs di st orting the t wefessoeachi n
McLeod fell foul of some Sikhs in the 1980s and 1990s when he raised questions about the
historical accuracy odakmiexc@)otesnd&rmnmiwmg atsh & j
Sikhism Guru Nanak, on the grounds that they HAat
can possibly trust more t ha'h Otherfaithsadsthis priicle t i o n
shows) have begun to face tp the challenge of fundamentalismwith varying degrees of

success. Whether, and how Sikhidoes so, remains to be sefilme next decade is likelpthe

decisive in this respect. For this reason, this article is wrikbéfust for norSikhs, but also for

modern Sikhs. It is to remindem too, that traditionally Sikhism has been a moderate religion
concerned with thrift, hardiork, the family, gooswill, universal brotherhood and charity to

others. It has not been concerned with piety. This is &dsadhe most partthe concern of

13 HEW MCLEOD, DISCOVERING THESIKHS: AUTOBIOGRAPHY OF AHISTORIAN 209 (Permanent Black 2003).
“seeidat 7. Professor McLeod has sought to explain that

[m]any Sikhs believe that | am wrong, and that by trying to overturn the jgalhis | am
endeavouring to overturn the claims that Sikteke about their first Guru. Nothing could be further
from the truth. The janaisakhis are, however, filled with miracles and worsteries, and my claim

is that those Sikhs who cling to these miracles and wonder stories as if they were authenticated
historical facts are merely holding back a tide that will eventually flood in upon them. It is rather like
the story of the resurrection of Jesus. It too is a miracle or wonder story that progressively is giving
way to a symbolic interpretation. The diféece is that, whereas the resurrection story is central to
Christianity and involves much greater difficulty if reinterpretation, the jasakhis are strictly
peripheral for Sikhismld. at 7.

Professor McLeod was not entirely wrong. Overthelast ar s t he r esiatkdt is@dn i of S kdon a
around the world have noticeably declined.
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secularists. But precisely because of its moderation, Sikhism has throughout its history
attempted, like other moderate religions, to andtweigreat questns of secular society today.
Postmodern society faces a seriep@fennial quegins about th@urpose of life. As a
secular faith,Sikhism hasattempted to develop thmoral resources to answer these questions
better than secular societyhich is moally opaque. This is because Sikhishmas traditionally
beena faith founded on universally accegtmoral principles, and is simultaneously secular in
the political sense.This helps it to meet the demands of moddéberal society. It is well
positionedto answera number of important moral questions todagcisely because of its
secularist stancen the world around.itWhat is a virtuous existence? Does materialism make
us happier? Is unabated consumerism a good thing? Why does success in the marketplace
matter to us so much? What is the role of individual obligation to family, friends and
community? Should we be more charitable? Is death devoid of all g@anin
Religion has traditionallynade attempts to answirese transcendental questiorigat
answer has not, however al ways been tSecularisme hag monaasivereddthe k i n g .
guestions. Enlightenment liberalism has a blind spot for these questions. But how good have
religionbés answers been? Given the worl dwi de
Europe, to Russia, to China, with scores joining a varietyeb§ious denominations, the
gusstion may be increasinglyrelevant to much of mankind. This should not obscure the fact
that secularist ideas dm a very significant senséavean edge over religion. This is because
secularist ideas celebratee diguity of the individual, the value of personal autongrayd the
imperative of human rightsHowever, secularism needs the assistance of religious philosophy to

answer the questions abdwdw a person should live once he is free to chbagsewn path

Il. SIKHISM AS A SECULAR (OR fi HIRD-WAYO ) HEOLOGY

Like manyotherreligioustraditions, Sikhisnhas traditionally set out tanswer
guestions about how a person should approach his destiny and purpose in life without infringing
upon personal autmmyand the rights of mankind. In fact, this is a particular motif of all
traditional Eastern religions. This is also the same cestiradern of liberal secularists. The
qguestion for Sikhism, however, has beshpuld ondive under the will of an omnipent God
who demands fidelity and wreaks vengearmeeshould one learn to live amicabbyi t h one 4 s
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fellow human beings and seek out individual -$elfilment wherever one can? If the latter, then
how? How can a person be content and free from desioa®cbh a person be happy? The

financial crisis of 2008 has made the answer to these questions ever more urgent for it is clear
that we cannot live by material desires alone. Seculatissshere arguedyill have to turn to

secular religion like Sikhism,to answer these questions. This has already been accepted by a
secularist like Amitai Etzioni, of the Communitarian Netwdtkvho maintain® that it is now

clear that the religious veval sweeping the world oveexcept in Wester Europe)strongly

suggests that the West will have to draw on religious sources to address the very questions that
trouble the mss of mankind today. However, what Etzidoes not address is whand of

religion. Unfortunately,he kind of religious revival that is swaag the world is the very kind

of acquisitive selaggrandizing and intolerant belief syist that one should be wary df.will

provide no enduringanswerso | i f eds peinfact,Ei 21 oquéstli amsent t
liberalism cannot deal witmoderrday religious fervor is right only with rpsct to

fundamentalist faiths, whatever their religion. The religious revival that Etzioni speaks of has a
strong fundamentalist streak to it. It is not something that secularist liberals should seek to
accommodate or embrace. This is because fundamentalists seek justice only for themselves and
not for ot her s consisB ingiving éachh[s fupthentraditoral non

fundamentalist religion, like the Sikh faith, wouldansttextti [ t ] o depri ve ot hers

f

isassinfulagisforaMus!| i m to eat pork or for a Hindu to

you provided you do not® Tosapprapother pmbasoné
due is no less thailevouring mend*®

Sikhism and enlightenment liberalism have much in comnfikhism can be regarded
as a secular faith due to the nature of somesafreedal tenets which include

® Kirat karo (selfreliance and thrift);

(i) Naam Japdmeditate and interior detion);

(i)  Wand Shakgcharity-- Sikhs are enjoined to give away atdeanetenth of
their earnings);

15 The author discloses an interest. He imember of this organization.

16 Amitai Etzioni, AMITAI ETzIONI NOTES, The West Needa Spiritual Surgeavailable at

http://blog.amitaietzioni.org/2007/03/the_west_needs_.(ithak. 6, 2007).

' MICHAEL DUMMETT, ON IMMIGRATION & REFUGEES26 (Routledge 2001).

18 Adi Granth at 14%vailable at

[\Jtp://www.gurbanifiIes.org/translations/EngIish%20TransIation%200f%2¥ZbSDGuru%ZOGranth%ZOSahib.pdf
Id. at1289
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(iv) Manus kee Jaat sabhae ekey Pachano®at all of mankind as one
brotherhood);

(v) Guru Granth Ji Maneo Pargut Guran Kee Dgthe Sikhs shouldnot
worship Gods and deities but should follow the principles of love and
humanity set out in the I&h holy book, theGuru Granth &hib); and

(vi) Sarbhat Ka Bhala(seek the happiness and well being of all humanity,
including belevers and noibelievers alike).

These pinciples are important in a world where the very libétalightenment project

itself is increasingly under threat today. Howewbgse principlesiso embody the principle of
equality and the right to be treated equalyhich is the hallmarkof contenporary liberal
democracies today.
Equalty is a secular liberal valueReligious systemsadnot generally tend to treabn
believers on equal terms. Thoughtful religionists (as this article shows belowpanked by
the unequal treatment of ndxelievers. Secular liberal legal systems are increasingly motivated
today, however, to eliminate discrimination and ensure equality of treatment for all. Thus, the
foundational document of the human rights movem&hg Universal Declaration of Human
Rights affirms in its Preamblethe firecognition of the inherent dignity and of the equal and
inalienable rights of all members of the human family is the foundation of freedom, justice and
peace in the world® It goes on to emphasises abhorrence at the tset of discrimimtory
practices, stating thafithe rights and freedoms set forth in this Declaration, without distinction
of any kind, such as race, colour, sex, language, religion, political or other opinion, national or
social origin, property, bithro ot he? st atus. o

Today, theEur o p e an Cdincii Diredivee 2000/43/EC ofJune 29, 200Q
implementing the principle of equal treatment between persons irrespective of racial or ethnic
origin®* has reminded itself in its Preambléhat

the European Uan is founded on the principlesf liberty, democracy,
respectfor human rights and fundamental freedoms, and the rule of law,
principles which are common to the Member States, and should respect
fundamental rights as guaranteed by the European Conveotiahe

2 Universal Declaration of Human Right3.A. Res. 217A, art. 2, U.N. GAOR, 3d Sess., 1st plen. Mtg., U.N. Doc.
A/ 810 (Dec. 12, 19 4®vailable htrettp:/avivi. in forg/enfdocidme mgtuehd/gatop

g,

22 Council Directive 2000/43, Jun. 29, 20@@ailable athttp://eur
lex.europa.eu/LexUriServ/LexiServ.do?uri=CELEX:32000L0043:en:HTML

Z UDHR pmbl. T 2.
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protection of Human Bhts and Fundamental Freedom . . .hdt}ight to
equality before the law and protection against discrimination for all
persons constitutes a universal right recognised by UWmeversal
Declaration of Human Rights, the UrdteNations Convention on the
Elimination of all forms of Discrimination Against Women, the
International Convention on the Elimination of all forms of Racial
Discrimination and the United Nations Covenants on Civil and Political
Rights and on Economic, Satiand Cultural Rights and by the European
Convention for the Protection of Human Rights and Fundamental
Freedoms, to which all Member States sigmatories’

Similarly, The International Covenant on Civil and Political Rightsjects discriminatory

prcti ces and affirms equality when it st-ates a
determnation. By virtue of that right they freely determine their political status and freely
pursue their economic, $° oBauiti perhaps anost impoaht fihe r a | d e

European Convention of Human Righ#gticle 9 of which expands uponréicle 19 of The

Universal Declaration of Human Right® enunciate the principle that,

(1) Everyone has the right to freedom of thought, cemse ad religion:

this right includes freedom to change his religion or belief and freedom,

either aloneor in community with others and in public or private, to

manifest his religion or belief, in worship, teaching, practice and

observance.

(2) Freedomtomai f est oneds religion or beliefs s
such limitations as are prescribed by law and are necessary in a danocrat

society inthe interests opublic safety, for the protection of public order,

health or moralspr for the protection ofherights and freedoms of others.

Article 2 goesanwyn di sc rpivmpf et @owifd espect to the
enjoyment of the rights set out in the European Convention.

In Sikhism, the concepts ofjeality and nondiscrimination are prevah in the writings
of the Sikh gurus and other revered sages from outside the Sikh faith, the writings of whom have
been incorporated into the Sikh Holy book, tBe Guru Granth Sahib In this, it mirrors

avowedly secular concerns in such internatioregal instruments as thenited Nations

*1d. at 7 3.

% International Covenant on Civil and Political RighBsA. Res. 2200A, art. 1, U.N. Doc A/6316 (Mar. 23, 1976),
available atwww1.umn.edu/humanrts/instree/b3ccpr.htm

% Article 2 of the UDHR states thathe enjoyment of the rights and freedoms set forth in this Convention shall be
secured without discrimination onyaground such as sex, race,@olanguage, religion, political or other opinion,
national or social origin, ass@ation with a national minority, pperty, birth or other statuSeeUDHR at art. 2.
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Convention on the Elimination of alldfms of Racial Discriminatior{popularly known as
CERDf'whi ch defines f@Aracial di s clordedcentandiethmico v er
origin.?® Sikhism,as a faithrejects distinctions &#sed on caste and social class. For example,
Kabir, a sagavho was born a loveaste orphanpquiresi How ar e you Br ahmin
caste? Is it that | have blddn my veins and you have m#° The Si khsGuruf ound e
Nanak, also asks,Ai[ w] hat mer i t 6 #&dedd,Guruc Nasak explains acs Hs?
foll owers that they fA[o]Jught to see the 1igh
caste/class is of no consequente Human equality is emphissd by such remindes a s : i Not
the king nor the commoner will remain in this world for ever, neither the rich nor the poor; when
comes one turn, ther®® The BSokhbdbegthhed gar hel
observes that A[ e] ver yoniis som\yGed thatéetieeyone comas.e f o U
The same is the clay wdh fashions the whole world . who can say who has less of this or
mor®&. o

Sikhism is also consistent with the wider principles of democratic governance and the
rule oflaw. Therulersssoul d be the embodi ment of Adivine \
They should be Afair and justo and promul gat e

2" CERD was ratified by thelK and came into force afanuarydth, 1969. It, and materials such as the General
Recommendations and Concluding Observations in respdut &fK, are important interpretative tools in

identifying the scopef national discrimination law. && for examplethe use of CERD made by the House of

Lords inA v. Secretary of State for the Home Departm@@5) 2 W.L.R 87 at 122G25A, 11 6163 ard Regina

v Immigration Officer at Prague AirpofR004)U.K.H.L 55 at 1 44, 46.The UK Government has stated that the
provisions of CERD are Ain fact fully respected and wh
Kingdom through its comprehsiverz e di s cr i mi n aSeéSeventeénth Perigdic Reportmithe &nited

Kingdom of Great Britain and Northern Irelanfl 5,U.N. Doc c¢/430/Add.gNov. 28,2002 (sutmitted under

Article 9 of CERD),available atwww?2.un.int/countries/Bahraih90313839.pdf.

% |nternational Convention on the Elimination of All Forms of Racial Discrimination, G.A. Res. A10@, U.N.

Doc. A/ 6014 (Jan. 4, 196 9 any(istiecfion, exclusipn, restrictioreot prefeiersce r i mi n a
based omace, colour descent or national or ethnic origin which has the purpose or effect of nullifying or impairing

the recognition, enjoyment or exercise, on an equal footing, of human rights and fundamental freedoms in the

political, economic, social, cultural any other field of public lif@. )

9 Adi Granthat 324.

¥Id. at 42.

*1d. at 349.

*21d. at 936.

*|d. at 128.

1d. at 992.

279

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

j us t%i Rulers ave not divine and are subject to the same rules of punishment asrf@ncom
man® Justice must be dispensed impartially and without fear or favor.
Si khi sm can be r egawayd raesl iagiscerc udastica wsre Oitt
or ecclesiastical faith. Sikhisim a secular religious faith based on the principfdsroad
humanity that arises from the recognition that one has tdhéippilyi and in happiness with
oneds fell owA béaumma nf @iacbehabgystem founded on human nature and
experience and which decries a belief in gods, the ifdteaihd the supernatural, but which is
dedicated to living happy and fulfilling lives and helping others to do the seraedom of
beliefencompasses freeddnom belief. Reason and humanity, as well as individuality and
social cooperatigrare more important® Secular religion, like secularism in general, addresses
modern concepts dfiendship, love and common humanity. For this reasorSikiesdefied the
caste systermaarly in their historyrejected the authority of Hindu priests; forbade magat a
idolatry; decried the ritual of temple worship and monastic asceticism, abjured the rites of
celibacy and mendicancy, and instead set out to liberate a mass of oppressed humanity by
actively promoting the equality of men and womémdeed, Karen Farrgton has explained,
ASi khism is one example of an alteronatuitve pat
becausgii t s appeal for many | ay in the call for e

women right fran its inception.Likewise, its emphasion providing help for the needy or the

*|d. at 1240.

*®|d. at 417.

71d. at 1240.

% For example, %hs in the United khgdom have recently supported the Hindu righold operair cremation
services in government allocated landaasact of social coperation. A High Court judicial review challenge
British cremation laws that prohieil natural operair funeral pyres.The right to religious freedom is protected
under Article 9 of the Human Rights Act 1998, and Article 14 prohibits discriminatitive exercise of this right.
Christian and Muslim members of the British community halways hadurial grounds allocatet them by
municipal local authoritiefor their dead specific to their particular religious affiliatiddindus, Sikhs and Jains,
who have traditionally in India used opair cremations, currently have tcemate their dead in gas crematoriums
with the ashes theoften taken tdndia for immersia in rivers. Whilst the majority are happy to continue doing so,
Davender Kumar GhgiC0O/9067/2007)mounted a challenga 2008 with the support of the AnglAsian
Friendship Society, whictvas eventuallguccessfuthis year. SeeGhai, R (on the apmation of) v. Newcastle City
Council & Ors [2010] EWCA Civ. 59 (Feb. 10, 2010). This would mequire local authorities to provide grounds
outside major towns where opair funerals could be held with full attendant rites and rituals in accordance with
religious tradition subject to planning interest that would take into account planning law consideratouast
disclose my interest in this issuewvasLegal Counsel for the Intervening Sikh Partythe legal courtase that
eventually secured victg in the Court of AppealThe case has already attracted widespread publicity in the UK
and India
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search for t he *sToday its elevarg kn ¢he woads af h@ Archerdies in

t he f dtihe religionaftGuré Granth Sahib is a universal and prakteligion. The world

needs todayitme s sage of pYeTahepmblemnsdhatiretigioes debate, throughout

the world, is polarised between t-betéeewbkbosanbne
Sadly, Sikhism has not escaped this melancholy affliction of mduolees. Earlier this year, the

Five Head Priests of the Golden Temple in Amr
unpreceénted step of issuingraukam-nama(edict) ordeing excommunication cd farmer

Head Priest from the SikPanth(faith) for hisblasphemynfionnecessar i | yo quotin
scripture from theDasam Granttduring a public discourse in the United States in Noverfiber

The Five Prests, known adathedargheads) formally ostracized forméathedarProfessor

Darshan Singh Ragi from thekal Takht? (meaning literallyiEte r n a | ) Tattomplexe o

within the Golden Temple precincts from whiakstlce was storically administered in

temporal matterby theJathedarof the Golden Templ& TheAkal Takhtis even today

regarded as one of the five highssats of religious authorify. The banishment of the

controversiaAkal Takht JathedalProfessor Darshan Singh Ragi is a highly significant event.

No sitting or formedathedarof a major Sikh shrine has ever before been excommunicated in

this wayin the history of the Sikh faith The move has generated sharp controversyngrsikhs

the world over.I n | @ lkrgeanumbé@r of Sikh organizations, intellectuals, panthic hodies

thinkers and individuals openly defied thekumnamdedict) against formehkal Takht

39 KAREN FARRINGTON, THE HISTORY OFRELIGION 151 (Chancellor Pre000).

0 Seehttp://www.skhiwiki.org/index.php/Interfaith

*1 See Former Jathedar of Akalakht Excommunicate#lINDUSTAN TIMES

AMRITSAR, Jan.29, 201Qavailable athttp://www.hindustantimes.com/rssfeed/punjab/Fordahedaof-Akal-
Takhtexcommunicated/Article503181.aspx See alsorudhvir RanaAkal Takht Declares Ragi TankhiyBIMES
OFINDIA, Dec 6, 2009 available athttp://timesofindia.indiatimes.com/city/chandigarh/AlakhtdeclaresRagk
tankhiya/articleshow/5306582.cms

“2\While the Golden Temple stands for spirltgaidance giri) the Akal Takht symbolizes the dispensing of justice
and temporal activityniiri). During the day the Guru Granth Sahib is kept in the Golden Temple, while at night it is
kept inthe Akal Takht.

3 Ironically, theDasam Granttis venerateéindadorned like th&uru Granth Sahitat Takht Patna Sahib and
Takht Hazoor Sahib, two of the Sikh shrines that were party to the decision

“The Sikhs recognize four other holy placed akhts namely TakhSri Kesgarh SahipAnandpur; TakhSri
Harimandar SahitPatna; Takht Sachkhahkthzoor SahibAbchalnagar, Nanded; and Tal8r Damdama Sahjb
Talwandi Sabo All four are connected with the life ofuBu Gobind Singh (1666708). All five Takhtsare equally
venerated, but the Akal Takht at Amritsar enjoys a specilssta
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JathedarProfessoiDarshan Singh . .through a symboligestue of sharing a meal with him . . .
45
.0

This unedifying tussle between what is permitted in religaom what is ngts in
essenca struggle between what we have a righigbeve in and what we do not., fbr
argument 6s s akakeTakhtwadihadaPrdiessoakshan Singh was preaching was
ecceatric or even heretical, it can be argued ti@should still have beefi@aved to preach it.
Western human rights traditie expressly now recognise the legal principle of dissent in matters
of religious belief, with one judge memorably pointmg in the United Kingdom that

[flree speech includes not only the inoffensive but the irritating, the
contentious, the eccentridie heretical, the unwelcome and the provocative
provided it does not tend to provoke violence. Freedom only to speak
inoffensively is not worth having. Wh a 't
applies as fully as anywhere else) demonstrates is the tolendmce is

both extended by the law to opinion of every kind and expected by the law
in the conduct of those who disagree, even strongly, with what they hear.
From the condemnation of Socrates to the persecution of modern writers
and journalists, our worllas seen too many examples of state control of
unofficial ideas. A central purpose of the European Convention on Human
Rights has been to set close limits to any such assumed power. We in this
country continue to owe a debt to the jury which in 1670sexiuto convict

the Quakers William Penn and William Mead for preaching ideas which
offended against state orthodd®y.

Had this matter gone before a court of law in a liberal democracy, it is likely that a judge
would have expressed the same opinion eiated by the Eunpean Court of Human Rights that

for judges to assess artistic merit, and to penalize dissent, is especially
dangeous in the context of religion. Established religion commands
uncritical devotion from many of its followers, and so enjogssiderable
power in religious societies . . .In such a climate, dissenting voices will
inevitably stuggle to make themselves healtis the task of the court to
ensure that they are not silencedNo doubt Galileo, Copernicus, and
Spinoza offendd religious feelings . . ".

5 See Sikhs Defy Akal Takht Ddicigainst Prof Darshan SingfTIMES OFINDIA, Feb.3, 201Q availableat
timesofindia.indiatimes.com

“® This was the case &fedmondBate v. DPPEWHC Admin 733(1999):HRLR 249(2007),where the Divisional
Court was considering an appeal against the conviction of an evangelist for willfully obstructing a congitable in
execution of his dutyLord Justice Sedley (with whom M3ustice Collins agreed) uttered this fundamental
constitutional pinciple when examining bottne charge and convictiond. at 1 1921.

" See Otto-Preminger Institut v Austrja9 EHRR 341994 (cited by Daid Pannick, QCReligious Feelings and
the European Couri-8, PusLIC LAW (1995).
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Today, he believersareevermdreu ndament al i st themonbelegersr A b el
areever more bellicose in demonstrating the-geiflentiaryv i r t u e sunbelfef dHeevor A
are posited as irreconcilabdpposites. Yet, life is rarely lived in such black and white terms. In
our natural human process of developmental growth we go through periods of faitifaitid u
and of belief and unbelietio we v e r , hakeeotterfadlen preysodundamentatlis.
Religion of this kind wherever it isposes a threat to modern liberal contemporary society.
Today, from Afghanistan to the American Bible Belt, fundamentalism is locked in a struggle
with secular modernity. In a recent boskNDAMENTALISM,*® Malise Ruthvenargues that
fundamentalism fights an emasculating modernity becémskindamentalistamodernity
overturns traditional geder roles and dilutes tirteonoued certaities. Furthermore,
fundamentalistslo not believe in pluralism because it @sidered a deadly trag\cceptance of
pluralism means acceptance that their faith is simply one of many different truths, but resistance
to it means inevitable conflicts with other traditidAsRuthven shows how the term
Afundament al i s cnbe awarko-basisseatsion aj Pratestantism which became
established in the early ®@entury. Today it is used to describe different forms of activism,
dogmatism and conservatism. What it is not, though, is traditionalism or religious conservatism.
Fundamentalists are driven by their need to preserve a religibasd identity in the face of an
existential threat posed by modernity and sec
becausgeas a consequence, fundamentalists often transformetlyehing that they claim to
want to peserve through their activism. This is what modern Sikhism needs to be wary of.
Ot her faiths are |l earning to confront those w
faithful must alsodo so In 2004,a Britishplay byGurpreet Kaur Bhatti, calleBehzti(shame)
fled to death threats [against her] and mass protests by SiBirsninghamover its depiction of
rape and immoral behaviour in a temple 201Q the authordecidedo fist agey her | at
Behud[outrage] about the protestsin2008 whi ch had prevented her p
and her forced her into hidinddowever, the staging of the plagincided with the Sikh Festival
of Vaisakhion the 18 and 14 of April, and the venue wasnaost shut down when the theatre

firefused to cancel a provocative wor,i[oh hthe n

8 MALISE RUTHVEN, FUNDAMENTALISM: A VERY SHORT INTRODLCTION (OUP 2006).
“9 Roger HardyThe Fword, NEw STATESMAN available at
http://www.newstatesman.com/basR007/01/afghanistafundamentalisnfJan. 22, 2007).

283

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

move has raised fears of a repeat of the riots outside Birmingham Rep, which forced the closure
of Behzti.o

In another reast book on what is widely perceived as one efitiost fundamentalist
religions INTEGRATING ISLAM, from the Brookngs Institution, a Washingtebased thinkank,
the authors consider the relationship between the five million members of the Muslim
community and the French Republic. They detail the heaatf affair, the main Muslim
organizations in France, the role of influential figures like Tarig Ramadan and Yusuf al
Qaradawi. Unusually, however, they conclude optimistically that with their 123 differen
nationalities, the French Musis are actually remarkably wetitegrated into French society,
with most of them going to the Mosque no more frequehtipdo French Catholics to their
church® Within Islam itself, currently the most maligned faithistls already happening.
Ziauddin Sardar, a leading Bsh writer, has observed that

The problem with all varieties of Islam asstpractised today . . .

is that it has lost its humanity. Our religion has become a monster

that devours all that is moBumane and opeminded. Instead of

retreating to an imagined liberal utopia, we Muslims need to ask

some tough questions about our faith. What, for example, makes

so many pious Muslims such nasty and intolerant individtfals?
Equally, whereathereisa p as s a g e thahis usdd & jufity thé keeheading of
hostages, there is also a passage that acddsounaiversal peacd he f or mer st ates t
you meet the unbeliever i n® {ThHettebstatedthasybriee | d, s
who kills a person kills the whole human race
regarded as though % Blodératedliskmesehelats iratheltitedna nk i nd. o
Kingdom have made itclettath er e was n ot textsnhgtcduld beQsedbyani c

extremists to justify suicide bombings and other acts of terrorism, and that where texts do

0 SeeHamantVerma,London Theatre in Sikh Row over Holy Day PlayoNDON EVENING STANDARD, Mar. 26
2010,available athttp://www.thisislondon.co.uk/standard/arti2881922Hlondontheatrein-row-with-sikhsover
play-on-holy-day.do

>1 JONATHAN LAURENCE AND JUSTIN VAISSE, INTEGRATING | SLAM: POLITICAL AND RELIGIOUS CHALLENGESIN
CONTEMPORARYFRANCE (Brookings Institution Press 2006).

*2 Ziauddin SardarThe Ayony of a 23-century MuslimNEw STATESMAN, Feb. 17, 20033vailable at

www.newstatesman.com/200302170039
SQur #adn
*“Qur &an
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advocatecruel punishments for ubelievers, they should be read within the context of the times

when they were writter?

[Il. BELIEVERS AND NON-BELIEVERS

In response to the excesses of religious fundamentalism, walsowaven our midst a
form of aggressive atheism as a courdballenge. A number of distinguished intellectuals have
risen up on both sides of the Atlantic. This hasGedlinal Cormac Murpm© 6 C o ntimeo r
Catholic Archbi shop althoughéths toneof public discyssionis r ue t h
skeptical or dismissive rather than amigious, atheism has become more vocal and
aggre¥sive. o

In the United States, ifiHE END OFFAITH,> a Californian neuroscientist, Sam Harris,
launched a brave and pugilistic attack at the walls that currently insulate religious people from
criticism, arguing that there has never been a more important time for campaigning for
aggressivatheism and siple reason than today. Harris argues that gechnological
advances will make weaponry of mass destruction fairly easily available to any group that wants
it. If this technology combines with a religious group that believes deatkiés thean life, then
whether that group comprise evangelical Christians who pine for the rapture or Jihadists who
brag about how they love death, there will be an unhappy end. This work has been described as
afi d e v a st a byithe gedobbtablekQxfoldniversity evolutionary theorist, Professor
Richard Dawkins, who seesinthebawk hoes of Vol ta[tée¢bsessapwbpi sm
make you believe absurdities can make you commit atrooiies.

Harris envisions thafy [ g i thewoewer of ourtechnaly .. .[wlor ds | i ke &6 God©d
OAl'l ahdéd must go the way of O6Apol.bBo@dvannechis 6 Ba al
thesis, Harris quotes from Deuteronomy 1Bi7 wheren God declaredthafii f your son o

dauglntigror most di ndviamatsu Jgdstns wibY et i mpys tn gk iol

*Ruth GledhillJ i h a d i of Kosad is all $Veong, saymhams THE TIMES, July 15th 2005available at
http://www.timesonline.co.uk/tol/news/uk/article544144.ece

% Cardinal Cormac Murph$ &onnor,Why is religious belief seen as a private eccentricify# INDEPENDENT,
Dec. 8, 2008available athttp://www.independent.co.uk/opinion/commentators/cormacphyoconnomwhy-is-
religiousbelief-seenrasa-privateeccentricity1056658.html.This was an edited version of an essalyAITH IN
THE NATION, published today by the Institute foulitic Policy Research.

" SAM HARRIS, THE END OFFAITH (Free Press 200%vailable atwww.samharris.org.

%8 Richard DawkinsNS Diary, NEw STATESMAN, Jan. 302006 at 8.
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him, your hand must strike the first blow in putting m t o Heée ggptulot @ s f r om t he
9.73:imake war on the unbelievers and the hypocr
be treir home: an evil faté Harrismakes no attempt to create a new concept or percegition
God, nor does he believe that one should wast
moderation. He thinks this is a profound mistake becd@uget ] rhideal of eeligious tolerance
T born of the notion tat every human being should foee to believe whatever he wants about
Godi is one of the principdbrces dr i vi ng us tReligiaus ndoderatesgylee aby s s .
believes, are the people who keeg thole edifice of religion from crumbling, because they
protect the cre ideas of faith and respdot belief from criticism>>

However, Harris asserts that religious moderates are only moderate because they choose
to ignore great slabs of their own fidéxts which is a criticism that cannot be made of religious
fundamentalists because they can display a complete mastery over their respective texts,
knowing and expounding it literally. Religious moderates cannot learn their moderation from
their scrigure read literally. Ashe statéds] t ] he only reason anyone i s
faith these days is if he assimilated some of the-petigious] fruits of the last two thousand
years. The doors leading out of spiritual literalism do not oen the insid&® Thus, as he
explainsfi[ r ] el i gi o uasproduct df sacudat kinawledgedsscriptural ignoranceo
The answer, therefore, has to lie in aggressive atheism. The fundamentalists cannotdbe blam
for their fundamentalism; tHeindanentalists ar@ot crazy, they simply have an unrivalled
knowledge of scripture.

One could hardly disagree with everything that Hdras to sayHe is right that
religions of the world have proven to be the greatest catalysts of violence in human arsdory
that by maintaining deference to them there has been a failure to identify, discredit, and
potentially eliminate a source of violenddowever, he is wrong about eliminating God
Harrisdéds view of God i s pr e ddigwousrnraditiens, suchWe st er n
those in the East, have a different conceptio

became transmuted to a new form of destycan God.

%9 Johann HariThe Sea of Faith and Violence+E INDEPENDENT, Feb. 11, 2005vailabe at
http://www.independent.co.uk/ar&ntertainment/books/reviews/tead of-faith-by-samharris 745110.html
(reviewingSAM HARRIS, THE END OF FAITH (Free Press 2005)).
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In the United KingdomTHE Gob DeLusIoN,?® by Richard Dawking in a book

15%4 aldoset onitito examinet Goin all his form&rom

descri bead uampea f
A t h eobsessed tyrant of the Old Testament to the more benign (but still illogical) Celestial
Watchmaker he moves onto demonstrating how religion fuels fearents bigotry, and abuses
chil #Ffem. @xampl e, Dawkins writes that, A[t] he
most unpleasant character in all fiction: jealous and proitd étty, unjust, unforgiving
controtreak; a vindictiveplood-thirsty ethnic cleanser . .8°® But he is also critical of
agnosticism: fthe err one existence a Gaddsan untbuahablet he e
guestiono who he-parby mushpape seakes weedy,gatlid fenee
Sitter saol tbheocuaguhs ei[ t ] here i s nothing wrong with
evidence one *way iosr ntand foetshtertéhat At he ar gumen
deployed, comes cl ose t 0% Yet eveniamangstatise thera5od do e
has been strong criticism, i n -carhjiegrationalists of Te
like Dawkins, who is the nearest thing to a professional atheist we have had since Bertrand
Russell 6 on the gr ound $astablato understand whiaetheyy i n one
castigate, since they dono6t bel i &EFEaglebrhat ther
points out that even Marx, in the same passage in which he refers to religion as the opium of the
people, fideasrtheséhebigioh a heartl es’ worl d
The conflict betweebelieves and norbelievers is not likely tgo away anytime soon.
In fact, evidence indicates that it is likely to becoeen more exacerbated. In 1989®pe John
Paul Ilsaid thatalthough creation was the work of Gedv ol ut i on was fAmore t h,
hypot hesis. 0 At the ti me, he hadevalpedfeomr ed t o
a lesser speciedde had said thenthd@tt h os e wo r k esisgf the &cripture @eectta e g
bewelli nf or med regarding the results of the | ate

9 RICHARD DAWKINS, THE GOD DELUSION (Bonten Press 2006

®11d. (introductionby Matt Ridley, back cover).

®21d. (description in inside cover).

®3d. at 31.

®1d. at 46.

®°1d. at 113.

% Terry Eagletonl.unging, Flailing, MispunchingLONDON REVIEW OF BOOKS (Oct. 19, 2006) at 32available at
http://www.bringyou.to/apologetics/Dawkins@BelusionLondonReview.pdfeviewing RICHARD DAWKINS, THE
Gob DELUSION (Bonten Press 2006).

®71d. at 33.
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pontificate, Pope Benedict XVI is uncompromising. On the day of his installation as Pope he
remar ked t hat, fAJ[amndneanngless product ofewlotien. Eaahsouua ik a
result of a thought of God. o0 CrEaenatbe has publ
EvoutioN,”®i n whi ch he appears to endorse fiintell i
Darwinian theory of evolutiorsi Ainot finally provabled because
gerer ati ons i nt°intligeat Desmmarguesathatdife forms must have been
created by some higher power because they are topler to have evolved randomly. Richard
Dawkins wouldreact to this argument like a bull to a red faggause scientists like him would
denounce this as a thinly disguised form of creatioffisrthe idea that God created the world
literally just as described in the Book of Genesis.

Does the aswer thenlien 6 r at i lbwoald appeando?. Dan Hind has recently
expressed concern with how in modern secular sottietprinciples of opedebate antionest
inquiry inherited from the Enlightenment face their most serious challenge from institutions that
are themselves rational and, in a qualified seeskghtened. In his lectur&he Threat to
Reason: Fact, Fantasy, and the PoliticEofightenmentwhich is based on his recently
published bookhe argues that, following 9/11

[tthe most serious threatso t he publicds capacity to m
judgments come from institutions that noisily insist on their enlightened

credentials. Both state and corporations make strenuous and perfectly

rational, efforts to promote false beliefs in the general populatieor.

example, in the aftermath of 9/11 attacks, 3% of Americans mentioned

Irag or Saddam Hussein when asked who they thought might have

launched the attacks. Yet, by last year 90% of troops in Iraqg thought the

war was retaliati omrinB/blr.. Thainvaswmof Hussei nds r
Irag has cost hundreds of thousands of lives. It was made possible by a

systematic programme of misinformation and outright deceit. And in its

work, the State sed rational meansi markettesting, polling,

demographic segemtationi to promote irrationality in t public.

% STEPHAN OTTO HORN & SIEGFRIEDWEIDENHOFER POPEBENEDICT XVI, CREATION AND EVOLUTION: A
CONFERENCE WITHPOPEBENEDICT XVI IN CASTEL GANDOLFO (Ignatius Pres2007).

9 Mark Bridge, The Pope Stokes Debate on Darwin and EvolyfietE TIMES, Apr. 12,2007.

®Richard OwenPope puts his &ith in the Book of Genesis, not DarwifHE TIMES, Apr. 13, 2007 at 5.
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Hegoestosaythét[ i ]t i s the struggle between the use
province of human understanding, and the use of those methods to manipulate and confuse in the
serviceofunaccunt abl & power . o

In the meantime, the struigge f or mor al supremacy- bet ween
b el i eantnuesapace.ln his recent extended ess®gtween the Monster and the Sdint
on the nature of good and evil and the evolution of the oeiggimpulse, Richard Holloway, the
Bishop of Edinburgh, suggests that there are ways in which the circle can be squared between
atheists and religionists. The Bishop, who d
definition of liberal theologyast its breaking point, while remaining for many +@tievers the
most humane and per sldeciesid® weoy ogglsy debaf adt
fundamentalist religious thinkersén t h o s e haet hceai H# descrideeehe lattas
Asome of the ablest thinkers of our timeo and
intensity they bear a marked resembl &Hee to t
then points out that AJ iase, atitsbespiochaliendedoer t o r e s
brutish selfishness and our cultivated sadism, as well as offering us the hope of a better future for
the world affd its children.o

In the Catholic Church, these principles have been severely challenged recently. But
leastthis challenge has been openly discugsiéchot by those within the Church itsélfthen
certainly by those around it. When, in 2010, allegations of child abuse and systematic cover up

began to emerge, it was not unusual to find ordinary peaghe United Kingdom express a

senti ment that, fAeven though there are many p
brilliant work selflessly to improve the I|ive
concer ned, @[ ihatthe abgse wae wery wigeppeeadeimdeed, tglobal, and over

many dé€%Madneys .foeel that the Church must recogni

for many freedoms supported by most of the po

" SeewWhy Enlightenment Values have been Higtto Manipulate and @hfuse RSAJOURNAL, Dec. 2007, at 49;
see also DAN HIND, THE THREAT TOREASON. HOW THE ENLIGHTENMENT WAS HIJACKED AND How WE CAN
RecLAaM IT (Verso2008)
"2 RICHARD HOLLOWAY , BETWEEN THEMONSTER AND THESAINT: REFLECTIONS ON THEHUMAN CONDITION
(Cannongat008).
3 Stephanie MerrittDoubting DawkinsNEW STATESMAN, Sept.15, 2008, at 45.
74

Id.
®1d.
® Mike BattersbyReligion with a Ghastly PastHE INDEPENDENT, Apr. 27, 2010 at 6.
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right of sowereignty over her own body; a right to birth control, equal opportunities for all
regardless of sexual orientation, sex, faith, or race; sovereignty of the laws of the United
Kingdom and freedom of scientific research within carefully considered paramétér
Similarly, it was not unusual to find journalists in respectable bsb@et newspapers express
the sentiment that, A . : . therebds a bit of
specializes in child sodomy, but thinks thatgelerelationship between two gay adults is a sin . .

8 Netwithstanding such irreverence and disdain, comments such as these have highlighted
the inappropriateness of a slavish obedience to religious doctrine today in preference to issues of
practicaljustice.

This is telling about whas surely the sourcef all contention: religion s fiat i ts be
not because of what it offers after death,ledauseovh at i1t of fers as fia be
worl d and its chil dr emCardinal COrmac Marphsp &bneaor, diery qu ar
heo b s e r v theye id alcarrent dislike of absolutes in any area of human activity, including
moralityo and that #Athis dislike stems from a
totalitarianism; and there is m@nying that too absolutist an approach to ethical problems leads
to intolerance®’® Yet, given the conventional loathing of absolutes, how is modern religion to
respond when, as the Cardinal observeshe fiCat h
liberal society shows signs of degenirginto the libertine societg® Is the suggestion being
made here that religion today should eschew totalitarian tendencies if it is to be embraced by
believers and ncbelievers alike? If so, is it possible énvisage faith systems, such as Sikhism,
that are ostensibly secular outlook, that see the worbt in absolutes of black and white but
in contingencies adn unmistakable grey, and tmay therefore provide a space for dialogue

between believers dmonbelievers alike?

IVV. MODERN RELIGION VERSUSCLASSICAL RELIGION
This article argues thainfortunatelymodern religion (by which | mean the religion of

the JudeeChristian tradition that arose 4,000 years ago) as opposed to classical religion (by

77
Id.
8 Christina Pattersorf;hat FO Memo Reall\a s no@Bad TsE INDEPENDENTApT. 27, 2010 at 20.
9 Cardinal Cormac MurphD 6 C o nsopranate 56.
80
Id.
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which | mean the traditions of the East that were many millenia old) developed the assumption
that the religious faculties of interpreting subjects could develop a form of reldjsnmirse
thatwould enableméni ndos r el i gi ous eiplgdecoherenmrenorally be mo
appealing. T hi s asBumeslthatg iuroversal fomo al religious disoodirse is
possible within a tradition (such as the Ju@#wistian tradition) so long ashas the
omni potence of aYetfaGreakdownsof thesetcae beliefa appears in the
skepticism of traditional belief in all structural, deterministic, and foundational arguments of
religion. It rejects the ideamimodern belief systems that w&ee capable of identifying a person
inthename of 6Godd as representing reality with
transcends partidar perspectives and contextraditional religion celebrates the diversity of
contradiction, contingency, and indeterminacy. This results in a staggeoiifgration of
spiritual discourses whereby religion is viewed as a language of different practices, beliefs,
thoughts, perceptions, and perceptions of different individuals and groups in society. This is the
product of different modes of discourse aathmunal conversation in society. Modern religion,
by contrast, presented an authoritative conversation for religion which excluded, marginalised, or
ignored, other religious discourseshe communal conversatioft. produced precisely the
0t ot al istmdlartidalaCormac Murphp 6 Connor i n vTeaditpphabreligiog,ai nst .
on the other handejects a onelimensional interpretative guide to religious belief. It is-anti
foundational, anttheory, and antessentialist. It is not, howeveihitistic. It is not a recipe for
inaction. It attacks the attitudes of clergy, religious leaders, and holy men, who do nottiace up
the question of who or what produces faith in the person.

There has already been recognition of this in the Wiestexample, the schol&ay
Billington has challenged the frequent assumption in the West that religion and atheism are
antithetical to each other by expounding the notion of a religion without God, which is often the
way that religion is practiced in Asiaaligious traditions. Drawing upon the traditions of Zen,
Taoism, Hinduism, Jainism and others, he identifies the transcendental in our daily experience by
exploring the religious di mensian3)andwithothreandos e
people. INRELIGION WITHOUT Gob,®* he sets out to offer a new understanding about religion

that recognises modern concerns about belief in God in a way that provides a positive agenda for

81 RAY BILLINGTON, RELIGION WITHOUT GOD (ROUTLEDGE 2002).
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theroleof ai t h i n peopl e &ssteinicritiqresf religiontaall too ofteh faibl e e d |

to recogisereligion as the culminain of natural human processeSriticsi especially those

who view religion from the perspective of the bdali creation theory often see it as product

of supenatural agentsYet, for the majorityot he Wor | d 6 s isnetlatthg cooerofs, b el
religion. Religion is about practice rather than about belief. In fadief is not very important.

Indeed, Eastern Orthodoxy demonstrates,lem&n within Chistianity, thereare traditiongo

which belief is not central. Even where critics regard religion as a system of beliefs that are

shaped by our practical neetishey overlook the corpus of religious traditions which have very

little at all to do withbelief. | t i o Mid et ual gri d J&*whichevithtite r n mo n
rationalistic and dogmatic categories, sought to impose autonomous normative constructs on
religions to enable Western monotheism to develop a universal form of discoursashstsed

on belief. Thoughtful writers have begun to lament the use of this wholly false and artificial

approach to understanding religioNirad Chaudhuri, even 3@ars ago, at the start of his

original exposition of the Hindu religion, had to go out of hisway to sayattbo ut set t hat ,
must be understood that the word OHiIi ndui smdé i
and practices of the Hindus, and was never used bydfefthis is not to say that

fundametalism is unknown in Hinduismindeed, the ris of political Hirduism in the form of

Hindutvain India in the last two decadessha r ai sed t he ognotpeople on fwhet h
bel onging and deeply committ ®@utcedainy,i f ferent f
traditionally Hinduism has belonged teetclass of religions that was distinguishable more by

practices than by beliefToday, Eleanor Nesbitt, in her recent book on Sikhism, has been more
insightful in observing G,hadnd AJdi]nikseestéridd Sidkuh i
word, @ined not by the Sikhs bl outsiders from a Christian,dxhern European
background. o She cont i nu ®ecamdaurtent duiingthgé i ke t he

period of British domination of Indisa. The t

82 A recent example of this BANIEL C. DENNETT, BREAKING THE SPELL; RELIGION AS A NATURAL PHENOMENON

(Penguin Press 2006) . He speaks of fAbelievers in bel i
% See, e.gLEWISWOLPERT, SIX IMPOSSIBLETHINGS BEFOREBREAKFAST: THE EVOLUTIONARY ORIGINS OFBELIEF
(Faber & FabeR006) fi Rel i gi on i s concer nedinvelves forces dneéd causaes peyonchaut ur al ,
normal experience afatured ) .

8 John GrayMyths of MeaningNEW STATESMAN, Mar. 20, 2006, at 561.

8 NIRAD C. CHUDHURI, HINDUISM: A WAY OF LIFE vi (Oxford Univ. Pres4979).

8 See Rajeev Bhagarvalhat is Seculasm for? inSECULARISM AND ITS CRITICS 486 (Rajeev Bhagarva, ed.,

Oxford Univ. Pressth ed. 2009).
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6foll owers, 6 but P dtisnoodatisfactoty Adcduse it fils to dosjUsteetd or y .
the full amplitudeof he r el i gi ous beliefs and practices o
base is closer in this sense to moderoularism
Sikhism aros&00 years agayvhenits founder, Guru Nanak, set out to show Muslims
how they couldebetter Muslims, and Hindusolwv they could be better Hindusle did so by
asking them to look at themselves and focus on the values of what iségdaled as secular
liberalism. He emphased mutual respect, tolerance and equalltythis, Sikhism emphasised
the principle thathere are enlightened secufao r al tradi ti ons in the f ai
great religions. They just neénlbe emphased over fundamentalist tendencidhe
fundamentalist tendencies of rampant monotheism have all too often sugphesse
enlightened traditionslf, however, faith is viewd as an individual act of wiiredicated on the
autonomy of the person, thesaditions can become dominant again and thus contribute to the
universal peace and social cooperation that isastylmeeded in the world todajn the words
of the great Indian philostyer, Sarvepalli Radhakrishnan,

[tlhe faiths of others all desire be honoured for one reason or

anot her . By honouring them, one exalts
same time performs a service to the faith of others. By acting
ot her wi se, one injures oneb6s own faith

that of others. For if anan extols his own faith and disparages

another, because of devotion to his own and because he wants to

glorify it, he seriously injures his own faiffi.
Sikhism helps demonstrate (as Guru Nanak did 500 yearhagaihe claims of religious
believers ® moral superiority over secularists is diminished if they fail to preach the meg$sage o
tolerance and mutual respe¢t.i st ori cal |l 'y, t hi s hsrengtmyyetnowbeen r
it must be. The religions of the West recognize this cleanyhe wordsof Cardinal Cormac
Murphy-O € o n n fi]lne needifor an open, tolerant and vibrant public square is more essential
than ever as the compeginights of the individual . .increasingly come into conflict with the
rights of religious groupstoic accor di ng t o t he’ Fhettnehmasmineence a
when religion needs to be captualised as nothing more thaset of comparable belief

statements which are locatedomlyit he bel i ever 6s state of mind.

87 ELEANOR NESBITT, A VERY SHORT INTRODUCTION4 (Oxford Univ. Pres2005).
8 Radhakrishnarseeinfra note 128 at 174
8 cardinal Cormac Murph{ &onnor,supra note 56.
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Sikhism, more readily remind us, however, that religidastrines and practices are nothing

more than social praces and institutionsBut, like social practices and institutigrtiey have

been historically transformed by relations of power. The tésthat it is impossible to grant

religion an essence shared across temporal and cultural differences. It is this that Guru Nanak set
out to demonstrate as he talked and argued with fellow religionists from the Hindu and Muslim
faiths.

V. SKHISM IN RELATION TO OTHER SOUTH ASIAN TRADITIONS

Sikhism flourishes because it is driven to answer the same question that people all over
the world ask: how can life be most fulfilling®et it flourishes, like all secular faithisy
f ocusi ng -andnoi & e withdteseattiag out to proselytise for the sake of salvation in
the future. This is because it respetisiievers and noibelievers alike.Indeed, Sikhism has
gone from strength to strength because it encapsulates the secular and enlighteneseot val
mutual respect, tolerancand equality that are at the heart of individual aspirations for social
justice and maximses human happiness thisworld i not the next.

These values are not unique to Sikhism. They are in fact common to the teaditibe
East. Take, for example, Buddhism and Jainism. They are antbegstiest faiths in the
world. Yet,tnei t her can be dmtheWeatdinesehsedhe antecedentedf i gi on o
both lie in the tensions between established orthodoxyewtly emerging reformist sects, that
rose with the growth of towns in India, the increase in urban artisans, and the advent of trade and
commerce. These changes led to a remarkable burst in religious and philosophical speculation.
Ascetics and sophisti) their wanderings, indulged in unorthodox thinking that ranged from
determinism to materialisff! Of these independent ascetic movements, opposed to priestly
groups, the most important were Buddhism and JaiffisfBoth Buddhism and Jainism were
developéd by the princelyr@janya) or warrior ksatriyg castes rather than the priestly
(Brahmin) caste. Neither is a monotheistic proselytising faith. Yet both hold places amongst the

most honourable and avirespiring ways of life. But whereas Buddhism, whizegan to

R. THAPAR, A HISTORY OFINDIA 63-64 (Penguin Book4966).
9L LARSON G.D.& BHATTACHARYA R.S.,SAMKHAYA : A DUALIST TRADITION IN INDIAN PHILOSOPHY 8 (Princeton
Univ. Press 1987).

294

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

resemble Hinduism in its worship, made little lelegm impact in India, Jainism left an enduring

legacy in the principle of nemiolence and vegetarianism which lies at the cornadiin

philosophy. Moreover, there aremall flourishing Jaicommunities in the United States,

Canada, and the United Kingdomiains have shown that it is possibldive in peace with all

people. Jains will not hurt the most insignificant fly and yet have theageito face death

themselvesTheirs is an exenary record of a peaceful community that survives without

asserting itself. The contemplation of inevitable death i®alblifficult to countenanceThe

Jains remind us that we treat people better if we remember we are not here to stay. To

understandhow this is so, one must understand the Jain way of life. For that is what it is, rather

than a religion.Jains derive their name from the wgrth me a n i n g, ofJea $eathers

advocated the conquest of bodily desires. Jainism was developeliaifyrthe sainParsvain

the 9" century B.C. It arose as a reaction to the domination of the Brahmin caste in Hinduism.
Sikhism, however, differed fromthesgbo nt i ne nt 6 sinimpohamtrmateriall i gi o n

respects.lt differed from Hinduism beause itrejected caste, ritual and the select priesthood. It

differed from Buddhism and Jainism becgusgwithstanding their incomparable moral and

ethical precepts, it was decidedly not unworldly like them. It is not without significance that

both reigions have, despite their indelible contrilon to Indian cultureheen nearly obliterated

in India. Buddhism has found a national home in countries like Tibet and Japamdmains

embattled in IndiaJainism too, is a religion of great antiquitylt goes back into praistory. Its

presenform begins in the Bcentury BC.,when Mahavira (59%27 B.C.) first gave Jainism its

religious and institutional formMahavirais the 24 Tirthamkarao r  finpaket bne who

crosses to the shore of nsakion. The firsTirthamkaralived millions of years agand

Mahavira succeeded Parsva, who was th&Tihamkara Mahavira was born in Patna, Bihar

in Eastern India, to a local ruler, just like the Buddha wthough Parsva is credited with

having fourded an earlier Jain communitiyywas Mahavira who is the historical Jain leaddis

name means. dcgordmgtd legemd,rnis mother, the Princess, dreamt that she would

have a prophet son. After he was born, his parents, who wereyali®autees of the Jain faith,

were determined not to bring any evil into the world, and fasted themselvestiio d¢ the age

of 30 (in 510 B.Q, Mahavira, although married and with a family, renounced the world and set

out to forge a life of asceticisnmHe left home and wandered Indmeamendicant for thirteen
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years, seeking enlightenmenis asceticism was so harsh that he relinquished his clothes as
reminders of worldly life.When enlightenment camilahavira understood the place in the
world of all living things, their provenance and their end and he understood gods, men and
demons. The condition of no living thing was leftwmderstood.Yet, in the end Jainism also
lost its preeminence in India because of itsworldliness. Sikhism too, ke Jainism and
Buddhism, isfocusedo t he achi evement o funlilkephese twd greatl Ar eal
traditions of antiquity, itdes not r ej e c tbutadively dnbraceslitdehjginingiisf e o
adherents to achieve spiritual salvatinrthe physical wrld, and in the here and now.

Modern critiques o€ontemporary religni from Sam Harris in the U.&9 Richard
Dawkins in the WK. i often overlook these Eastern traditidAsThe themes of reason,
pragmatism and toleration are esjpdly pronounced in Sikhism, and deserve attention. Sikhism
is, i n fact k6 Silhpfnsigles entapsulatd tleidactningééce and global
uni versal i sm. Si khi sm hé#dentan® moncejpeateod oM us
A practical manifestation of this happened during the weeks leaditigthp celebration of the
Tercentenary oGurtagaddi(ordination of Guru Granth Sahib as the EternahGof the Sikhs)
in Nanded]ndia, where an international conference was heguati Gobind Singh Institute of
Engineering & Technologfrom September 228, 2008. Eminent Speakers and scholars,
representing all the majavorld religions including Judaism, Christianity, Islam, Buddhism, the
Bahaoti faith, Hi ndtenddiigm asfardfield dsehe §.E&dodda,f ai t h,
England, India, Pakistan, East Africa, AustraliapBuand Europe to participat&heir purpose
was to encourage both governments and civil society to respect the scriptlteslmfious
traditions. he fourday conference resulted in the unanimous adoption diiéizere Sahib
Declaration of the Guiding Principles for Civil Societyhich was based on the philosophy of
the Guru Granth, as adumbed at the conference by somessbolars and religiougders.
The Sri Hazur Sahib 2008 Declaration of Guiding Principles for Civil So€ietsnbodies the
following ten principles:

(i) To recogise presence of Divine Light in every living being;

92LoPEZ D.S, RELIGIONS OFINDIA IN PRACTICE (Princeton Wiv. Press 1995).
9 SeeInternational Interfaith Conference on Guru Granth Sahib Adopts Hazur Sahib Declaraviaitgble at
http://www.sikhnet.com/print/921
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(i) To recogmse that the earth is created according to &@& c os mi ¢
blueprint and it is therefore intrinsically goodNature is our mother, our
home, our security, oyreacepur past and our future. It is our obligation

to treat natural things arfthbitats as ousacred shrines, to be revered and
preservedn all their intricate and fragile beauty;

(i) God is the Creator and its creative masifation extends to all
humans. Therefore, all humans are intrinsically creative in partnership
with God;

(iv) It is human destiny to emulate divine attritgjtsuch as ldentity with
Truth, Fearlessness, Without Animosity, Eternal Personality, beyond the
genetic and mimetic imprisonments, and Free Spirit that lives in Gratitude
and humility;

(v) To experience Divinity in work and service, in art and smerin
philosophy and religion, and in the environment and creation;

(vi) To follow the principles of righteous living by believing in: Human
Equality, Human Dignity, Justice, and Human Behaviors that cleanse the
Body and the Mind,

(vii) To build institutions of altruism and sharing in all social
infrastructures.Ex ampl es are: Guruds Langer or free
Institutions like Pingalwara for every unfortunatecitizen Guru Nanak
Nishkam Sewakathg

(viii) To be advocate for those whoeamost vulnerable in our society;

(ix) To harness spiritual and moral responsibility guide politics and
political institutions, and to provide guidelines for leadership of religious
organizationsand

(xX) To build a world order without the culeiofii me r(andi ntee)r afd

(yours) psychology.

These ten principles suggest that Western critics will talearn to differentiate
between open frameworks of interpretations which address key questions congerning
obligations to one another a shaed world, and the more closed frameworks. Science and
religion need not starnjdxtaposed against each oth@here are other ways of thinkingecular
religion does not emanate from embattled viewpoifiscularists and other Egihtenment
thinkers, whose lifestyle and very existence have been threatened by religious extremists, may
yet be surprised to find a world of nabsolutes where religion and secidan come together in
one worldriew.

In what follows, | want to deal witthe right to human ewscience which is the basis of
the secularist traditions in all faiths, thus demonstrating the importance of secularist principles in
various religious belief systems. This will be followed by a discussion on Sikhism which will

aim to explore whether thelare forms of meditative practices and ethical living that provide
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modes of liberation, that are through a means besides blind obedience to an omnipotent

personified God, whose principle function is to demand fidelity to Himself.

VI. WHAT ARE SECULAR TRADITIONS ?

What is the case for a Asecular religiono?
itself. Freedom of belief is the corollary of religious tolerance. Both, in turn, are underpinned by
freedom of conscience. Freedom of beliehis oldest human right piating every other
right>* It is the one right with which the international community has the longest expetience.
Freedom of belief is such a basic human right that without it, otheafuenital rights are less
secure.Free béef is the frst hallmark of a free societyrreedom of belief has given us
freedom of religion. Freedom of religion has in turn given us religious human rights. Religious
human rights comprise the right ofgienér mnpger s
include, most i mportantly, the Afreedom to ch
or in communityo and Ato manifest his religio
o b s e r Vearhicright as such normative force ttds universally recognised as a valid
principle of law?” However, with religious freedomust come religious tolerance. The reason
is obvious;t is inherently illogical to profess religious freedom and be religiously intolerant at
the same time. Watern democratic systems therefore profess that alioetigare equal before
thelaw.As Lord Actonm c e sai d, @[ r Jispossibjeiomyubereltheboe r t y
existence of different religions is admitted, with an equal right to govern themselverding to
their own e ¢wBatitalse méanschatm@ll belisfs, @hether religious or non

religious, are equal’ It requires true tolerance of all and everyone.

% PAUL SIEGHART, THE INTERNATIONAL LAW OF HUMAN RIGHTS 324 (New York 1984).

% John P. Humphreolitical and Related Righis HUMAN RIGHTS IN INTERNATIONAL LAW 176 (Theodor
Meron., ed., Oxford 1985).

% UDHR, supranote 20 at art. 18.

9 Sedd. atart. 9.

%8 JOHN EMERICH EDWARD DALBERG-ACTON, THE HISTORY OFFREEDOM AND OTHER ESSAYS 152 (New York
Books for Libraries Press 1967).

9 Kokkinakis v. Greece260 Eur. CtH.R. (ser. AJat 18, 36 (1993)quoted inSatvinder Jus$;reedom of
Conscience Rights: Lessons for Great Brif@d@ JOURNAL OF CHURCH & STATE 749(Autumn1997)).
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Yet, throughout history, religion has beenh#et source of human conflicMore wars
have been waged in the name of religion timathhe name of any other cause. Tkibécause,
for much of history, religious liberty came to define communities in conflict. Whether it was
Israelites and Canaanites, Christians and Jews,al@v$luslims, Catholics and Protestants, or
Hindus and Sikhs, religion wasrcupted to imply therightdit he Oned agai nst @t
to sow the seds of division and distrustragically, religion remains central to most political
conflicts of theworld todayi f r om Nort hern | relandds sectarian
cult status in Nigeria as an Islamic hero, to the threat of nuclegragad by India and Pakistan
T religion has become synonymous with strife, conflict and intolerance. N¢a®le intended
for religion in the Brave New World?
On the other hand, secularism has not been free of bigotry and intolerance either. It has
had more than its fair shar@he level of human suffering caused by the big secular ideas of the
20" centuy was unprecedentedhe 20" century was the bloodiest in human history.
Evidently, the Enlightenmentid notenlidn t en al | . St Kil ti In@desths@mmfmmu ni s
Pol Prarchésiswer& grotesque perversionssafcular ideologyMankind was one again
forced to sele solace in religious thought, and religion maintainacenduring rolén thefuture
formation of human society.
However, the disenchantment with secular ideology at the end of freeftury paved
the way for identity politicswhich brought with it perversions of religions, and fostered
religious righteousess and religious intolerance. The emergen&ehoktian fundamentalists in
the United State$o Hindu fundamentalists in Indidewish fundamentalists in Israel, and
Islamic fundamentalists in Saudi Arabia set the scene for the new stage of dartfiet2£'
century. The perennial question remained. Was secularism better? Was religio® l§tter
were they equally as dangerou$®ere hey both amoral? It could begaredthat religion is not
the root of conflict.Religion acquires a bathme when it finds itself inonflict. This is because
religion simply intensifies an existing conflict by giving it an objective justification and a
unifying force, just like the Benian crisis did in the 19903 .herefore, whether religion makes
things better or worse remains an open question. What remains clear, however, is that a good
secular moral system will see religion as complementing the secular system, and reinforcing

someof its values, whereas a bad one will see religion as a threat.
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It can be argued that religias not just an appendage of secular living. Religion has a
redeeming and healing diig that secular ideas do nothus, in the context of some of the most
pernicious social@d moral systems, such as théitary regimes ofGuatemala andpartheidin
South Africa, it is religion that has delivered the peopeSouth Africa especially, religion has
acted first in a protesting and prophetic way and therrasaaciling force in the Truth &
Reconcilation Commission.It has helped bind the wounds of society inessage of mutual
tolerance andespect, and allowed it to go back to the path of normality. Spiritual values can
indeed have an influence in shagiand defining the policy of a count’¥. Religionhas an
edge over secular ideal.can work in the most demiable secular moral contexti.can help
redeem mankind when all else fails. Yet, this still does not demonstrate an objective basis in
religion for reinforcing the Good. The fact remains that religion can work for good and for bad.
Nothing demonstrates this better than the example of South Africa itself. , biftemsall the
Dutch ReformedChurch that imposed aparthei@ihe question reds to be reformulated.
Perhapstte question is not whethegligion in general is good but whether particular religions
are good or bad. In Southrida, one church helped impoggagtheid; the other helped lift its
yoke. Yet, this still does not folobecause particular religions may have both gowdibad
practices within them. For example, in the Christian traditior,can endorse the Sermon on
the Mountand noterdorse the Spanish Inquisitiooes the multiplicity of religions, even
within onetradition, render it indistinguishable from secularism?

Religionists would say that religion has the advantage over secularism because it helps to
set the moral norms by which society can lig=cularists would say you dot need religion to
do that They would say that religion may be a good way to coordinate a struggle by giving it
structure, but secular society can equally set the stanidargisod and bad behaviougecular
society in the modern age is sufficiently advanced and sophisticatedain wat is good and
bad behaviourReligionists would say, however, that the failure of modernity has been precisely
the failure of systems of liberalism or social democracy to offerfantefe articulation of a

goodbounded moral system. They wad say that secularism has demortstlaan abject failure

10 seeJoan BakewellA Lesson in how @tigion can Play a Big Role in dlitics, THE INDEPENDENT, Oct. 5, 2007,
available athttp://www.independent.co.uk/opinion/commentators/jbakewell/joarbakewella-lessorin-how
religion-canplay-a-big-role-in-politics-396006.html
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in this senselnstead of positing a moral system, secularism has ladrtoral deskilling of

society. At least in religious thoght, there has been a very wea#veloped moral system about
how people might find happiness, how to redeem oneself with good deeds, and how to morally
skill oneself with the idea of virtues as a set of ethical values. At the beginning of'the 21
century, itis abundantly plain that secular society has failed tougwe successful system of
secular morality.

Secularists, on the other hand, may well remain undaunted by this charge. They would
retort that one must first agree on a system of moral values before deciding whether it has been
successfully implemented oot Without universal agreement on moral values, secularists
would say that even religion cannot be described as mdtare must first be a moral
determination as to what goodness is, before it can be said that religion has a higher claim to
virtuous lving. Secularists, in a countattack on religionists, may justifiably in turn, point to
the historical treatment of women and of HAmelievers in the religious practices of certain
religions to demonstrate that, by its deeds, religious thought hagddréay claim to a moral
superiority over secular thinking in the ultimate quest for the good. Yet, whatdfisc
over |l ook i spathwhih isiteephallmark ofiEmdtein religions. The spiritual
approach to peaemaking is markedly diffantfrom the worldly approachin the worldly
approach, peace and war are both driven by vested intefidssesult is that they are
indistinguishable because, as St. Augustine remarked, wars are all too often waged in the name
of peace. The logic of tregument runs as follows. If peace is made politically profitable, and
war politically costly, the nations of the world will eventually choose peace over war. Yet, peace
and war are not the choices of the people of the world. They are the choiceklcftatesman.

In this, politics is like religion. Both are invariably hierarchical. Religion is also rarely
democratic. Spiritualism, however, suffers from none of theseagéts. Spiritualism is both

lacking in hierarchy and it is democratic. e i r i t u al approach i s the g
us, including the most secularMeaa spiritual dimensiontou§Spi ri tual ity is a p
movement.

A powerful recent example is whein October 2007, the worlditnesedthe awesome

sightof tens of thousands of saffreabed, shaveieaded monks streaming through the streets
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of Rangoon in an at t‘%aganstehd Buiinesefydverrmeiheire vol ut i o
demeanour told us much about modesty, obedience and shared values ofke faitddhsm
that is secular to bootWith its message of nenolence and philosophyf @ontemplation,
Buddhism is alpervasive in Burma. This is because the monks come from the people and the
people ag largely from the countrysidelhey are pledgetb a life of simplicity and prayer. The
monks live by begging alms. Yet, they are respected by villagers anddtinalike. They
cultivate the values of modesty, obedience -violence and meditative contemplation for its
own sake and not becausef@dr of god. Their role in society is unquestioned. There is a reason
for this. The life of a monk is open to all. It does not belong to a select clergy. There are no
chosen few. In developed societies thizeits do national service. In Buddhispgople often
elect to become monks for a few years of their lives. They learn humility, discipline, and a real
awareness of the worlitound them and all within itThey then revert tthe way of life they
came from. To the \&ktern mindsethis is alltoo unfamiliar and strange. Ye&ung San Suu
Ky, Bur madés opposition | eader, is themasapogee of
independence hero, Aung San, gave up the familiar ways of the world precisely at a time in her
life when it should hae been be full of joy and fulfillmenwith a husband angvo growing
sons, and devoted herself unflinchingly to a way of life that few leadevsilling to opt for.
Consequently, braving permanent house arrest and solitary confinement, she igatiomspi
the saffrorclad monks of Burma, whose heroic outlook and cament she has come to
embody. Unfortunately, faced with the 400,08@-ong national army, the protests in 2007efil
They failed again in 2008, and change in Burmayleaso happn. When it does, Buddhismas
a secular faitlpar excellencemayhave something to teach us alllhat it will teach us is not
about the prevailing strength of one religious faction against ariotherh as Catholic against
Protestant or Sunni agairShiai but about the collective power of peace and contemplation to
bring justice into the lives of ordinary people.

In the same way, Jainism is a secular faith that holds the sandtfg/tofbe the supreme
virtue. Over the centuries, the Jain raétig has sufferg a decline.Like Buddhism, its chief
rival, Jainismis not a missionary religionThere are only a few million Jains left in India today.

Yet, its impact has been disproportionately great in the outside world. This is remarkable for a

0l gee id.
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faith that has disavowed the world. Fundamental to Jain belief is the desirectogedklife in

the universe Paradoxically, it is this belief that has led to two important creedspopwlar in

the secular worldThe doctrine of vegetarianism argetcreed of nowiolence in hdia are

traceabletothe Jaing& i r st , t her e i-dolehchoeahjmsa.cThisishotta of A non

sociaeconomic and political creed. All life is sacred. If cultivation of the land involved killing

insects and pestlen agriculturalists could not be Jains. If craftsman imperilled other living

creatures, then they too, could not be Jains. This meant that Jainism could bestbedtnp

the trading communityThe emphasis in frugality in Jainism resonated wittittin commercial

activity, and trade and commerce became favourite Jain occupations. Jainism became

synonymous with the spread of urban culture. Jains became known for their financial

transactions. P o hvii toil ceanlcleyd,t stethd f ceradriebehit da fa 6fsn onno

struggle for independence. If it was wrong to harm ants and insects, it was equally wrong to

harm those that oppressed us. Mahatma Gandhi used it to such devastating effect, that Nelson

Mandela adopted it later in the strig@gainst apartheid. In what was the greatest political

struggle of the ZDcentury, norviolence led to a politicatansformation in South Africthat

would have seemed impossible during the apartheid yeaese Was no bloodshed. Second,

Jain belef in the sacredness of all life has given the secular world vegetarianism. Vegetarianism

in India spread from the Jains.n f act , AJain nudity was dictat e

for life in all its forms. Clothes were taboo because the weaight inadvertently crush any

insect concealed in them; similarly, death had to be so managed that only the dying would

actual®Vhds e.dt he most observant Jdins will s

traditionally of peacock featheisheforewalkn g t o cl ear any #nsect fro
It is in this regard that secutapiritual religions have an indispensable rtolglay in the

practice of religion today. Secular human rights law is the product of the Enlightenment in

Europe. It shows thaeligious liberty exists écause human conscience exidtdeaches that

the intrinsic sanctity and moral worth of all individual beiingghether secular or religiotisis

rooted in the inviolability of the human conscience because it is this thattotassthe

sacredness of the human person. Secular human rights law sets out to destloeatactice

102 3 KEAY, INDIA, A HISTORY 76 (Harper Colins 2000).
103 FARRINGTON, supranotel2, at 86.
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of faith and to avert thabuse of a dominant position. Nowhere is theserthan in the
judgments of the European Court of Human Rights, whale held that

[p]luralism, tolerance and broadmindedness are laksn of a

ide moc s at i @lthgughdndividual interest must occasionally be

subordinated to thosef a group, democracy does not simply mean that

the views of a majority must alwaysepail: a balance must be achieved

which ensures the fair and proper treatment of minorities and avoids any

abuse of a dominant positiof.

Thus, when it comes to religion, it is the right to individual conscience of the person that
provides the princig of wluntarism in religious beliefNo one should be compelled to do that
which that person does not want to do. Itis the right to conscience that forms the rational,
intellectual and philosophical basis of a commitment to religious human rightsisThi
challenging for all religionists though not for secular spiritualists. Any religious practice that
violates the right to conscience is indefensible. It is obviously unconscionable and cannot be
defended as good. Religious practice needs, theréddoe, conceptualised in terms of the right
to conscience. This is what the international instruments on religious human rights have sought
to do. They have challenged, throughthenotidn fr i ght s o histocdcaln s ci enc e,
particularity of religion. This is a particularity which provided the perverse justification for
caricatures of intolerance and iniquitous human sigiiuses throughout the agé&s
emphasisinghefir i ght s of conscienceod in religryous t hc
and intolerance. Who in conscience would want to follow a religion that was imposed by
another? Who in conscience would then want to impose it on another? And, who would want to
treat another less equally because of his religion? The answernstieatvouldif all acted in
accordance with the dictates of right conscience.

Religionists need to search back into a tradition of tolerance in their respective faiths for
all great religions of the world have this tradition. It may have been forgattemay have been
suppressed. It may even have been lost. But it is there provided it is searched for. Historically,
all great religions had to begin with a plea for religious toleration and respect. They were once
religious minorities and dissenter$hey were once the religiously disenfranchised and
persecuted. Their teachings, when they made those pleas, should remind them now of the full

glories of their past. These glories come not from narmomded religious coercion,

194Young, James & Webster v. United Kingdo#d Eu.Ct. H.R. (ser. A) at 63 (1981).
304

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

condemnation or disrespt of others, but from intdaith relations, mutualespect, goodavill
and dialogue.In secular society, any legal and constitutional protection for religious human
rights will only be practicable in the future, under national or international latnméets tis
test. Religious human rights will otherwise retain their precarious and fragile status to date, and
deservedly so.

The tradition of religious tolerance exists in the religions of the West as well as of the
East. The JudeGhristian traditim, which predominates in the West, has been criticised for its
intolerant past, but it also contains shining examples of tolerance. Judaism recognises the
infinite worth of every person. Divergent faiths are shown respect ifidiineud The tradition
ofJudai sm unhesitatingly affirmed the religiou
emphatic that fAall the f &MminthéTeseftaRabbi loshea ear t h
decl ares that WAThere ar e r ivgashaeamuhe wamktm a mon g
c o m&.TheMishnahaccor di ngly states that, A[t]herefo
to teach thee that #hyone destroys a single soul Scripture charges him as though had
destroyed a whole worJénd whosoesr rescues a singmul . . .Scripture credits him as
though he had s ®vEehaslateabthd®eenturpRabbdAbraham
Heschel, onefahe most respected of modeeawi s h schol ars, said that
many | afuages. o

In Christianity, the whole of humanity is created in the image of God. Christian Scripture
speaks of fithe true Light, which®™Alpumanet h eve
beings are treated equalliPeter, who was a leader of early Chirist ni ty and one of J
di scipl es, i's most eloquent in this respect,
partiality, but in every nation anyon® who fe
Matthew wrote of the principle of volumtam with the wordsthd&i wh osoever wil |l 0 ar

want akingit@leanthat there was no compulsion in ChristiatityThe Book of

1% Genesig 2:3.

198 Tosefta Sanhedrin3:2.

197 Mishnah Sanhedrig:5.

108 ABRAHAM JOSHUA HESCHEL GOD IN SEARCH OFMAN: A PHILOSOPHY OFJUDAISM 142 (Farrar, Straus & Giroux
1976).

199 3o0hn1:9.

10 Acts10:3435.

M Matthew19:21-22.
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Revelationsimilarly tolerates the right of thendne | i ever when it records,
the door and kock; if any person hears my voice and opens the door, | will come into his house
and eat with him, Yand he will eat with me. 0
Inislam,theQu 6 i ancl ear that fAthere sHatltobisbe no c
unequivocally emphatic in upholdingh e pr i nci pl e of voluntari sm:
the truth from your Lord; then |l et inmhewho wi
Qudbéran, the injunction to tolerate other fait
the unbel i evers tarhdunbelipvers tha must bewespestédiare nodjust
those from Judaism and Christianity but from other faiths not mentioned in the holy*Bdak.
compel these noehelievers to accept Islam is to destroy the smidgjey and di versity o
had been the Lordoés will, all the people on t
Will you compel mankind™™against their will, t
In Asian traditionstolerance of others is a distinctive feawf all religious practice.
Unlike in the West, Eastern religions do not have a tradition of proselytism. One of the earliest
religions is Buddhism, founded by Siddharatha Gautama, which was amongst the first religions
to become international. Itdieced t hat, A[t] o be attached to a
upon other views as i nf er i TheBwdhaevendorbdde hisc d wr
di sciples to attack those that criticised him
or my Order, do not bedt-will towards him . . .6'*° In fact, Buddhism cautions against the
foolishness of monopolised truth man may say AThis is my faith
alone is Truth, an' TheJvanrfajht with wag foentles as earlgasbia | s e .
centuries before the birth of Christ, celebrates the diversity of religious faith by enjoining
believers to Acomprehend one philosophical vi
o n &% Jain scriptures make religious bigoand religious war impossible by recording that

12 RevelatiorB:20.

BQur @:a5s.

1 Qu 6 n&3a

15Qu 6 16:408.

1°SeeQu 6 13524;see alsod0:78, 22:67.
Qu 6 n&9s100.

M8 gytta Nipatar98.

19 pigha Nikayal:3.

120 Majjhima Nikaya2:176.

121 Acarangasutres:113.
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A[t] hose who praise their own doctrines and d
probfeAm ot her great religion of the time, Conf
there are many dérent roads but the destination is the same. There are a hundred deliberations
but t he r'€ Similady, Hinduisro cordenins the castiga of the beliefs of others.
Fundamental to the Hindu beliefis tfiedici dea t hat @[ &degcaltitbhy i s One,

di ffer eftftLinkeemelsa.ioni sm, it too records that A[]i
know is true; othessthie wtbhgade. t'faHei tauses
tradition of tolerance is unmistakablyclean Hi ndui sm when it is decl a

accepts the essence of different?

scriptures a
In the same way, Sikhism, one of the wéslgloungest and most progressive religions,

proclaims the motavalidity of dl just faiths. Is founder, Guru Nanak, observed {lialS 0 me

read the Vedas, some read the semitic scriptures. Some weaolbbs, some wear white robes.

Some call themselves Muslims, some call themselves Hindus. Some abginestafMuslim

heaen], some tewargal] Hi ndu Heaven]. N arealisks the wijafthea hat [

Lordwi | I fi nd t hé® Thia statement ig all the moxe reharkable when it is

realised that the Si KA &@nthoare all inpootdntyto tlsem.r Theot ur e s,

historianArnold Toynbee once wrotthatin [ o] f al | known religious sc

most highly venerated. It means more to the

Bible to Chrstians, and the Torahto Jewshe Adi Granth i s the Sikhsao

(spiritdaYetg,uiSlieWhidosm hol ds, fA[ s] eaisictdverynot f or

heart . . .0'%°

Dr. S. Radhaknshnan, the first president of India, wijae barriers of seas and
mountainswill give way before the call of eternal truth which is set forth with freshness of

feelings and fervour Yf devotion in the Adi G

122 5yrakritangal1:50.

1231 Ching 2:5.

124 Rig Vedal; Hymn164:46.

1% Srimad Bhagavatarhl:15.

12614, at 11:3

127 Adi Granth, Rag Ramkali, at 885.

128 padhakrishnariptroductionto SELECTIONS FROM THESACRED WRITING OF THESIKHS 9 (1960).

1291 MAX ARTHUR MACAULIFFE, THE SKH RELIGION: ITS GURUS, SACRED WRITINGS AND AUTHORS 328 (Oxford
Univ. Press 199).

130 seenttp://www.sikhiwiki.org/index.php/Interfaith
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VIl. SECULARISM AND THE GURU GRANTH SAHIB
The Si khs o6 GuulGranthSaloljkr Adi Grand) is consideredhe supreme
spiritual authority. This has traditionally minised the tendency towards factionalism and
religious conflict between Sikhs since all must read and keanmmtheGuru Granth Sahib The
tendency for conflict with other faiths is also reddibe@use thé&uru Granth Sahilis the only
scripture of its kind that contains the works of people from faiths other than Sikhism, as well as
those of its own religious founders, thus prioritizing the importance of the message rather than
the importancefahe person. In factheGuru Granth Sahilzontains no writings from Guru
Gobind Singh, who stands second in importance only to the founder Guru Nanak in the Sikh
faith, but is arguably the most inspiring of the Sikh gurus, having given the faitktitecilre
emblem of the Sikh TurbarAt the same time, altugh theGuru Granth Sahils held in such
great reverence that it is treatedlaet 61 i vi ng G utisnodwotshippddlaseani8al k h s,
because Sikhism categorilyarejects idol worship.The emphasis is instead placed firmly on
respect of the book for the writings (of Sikh founders andfoanders alike) that appear within
it.
This approach to religion is directly traceable to when its founding fadugy, Nanak
decided in the 1Bcentury to give up all his worldly possessions and go in search for the answer
to |I'ifeds most i mportant gue ttoitheunivase araubhd how t
him. Itis said that hdid so by choosing to walk the streets of the tkieomwn world,in lands as
diverse as Arabia, Irag and AssamdTibet, Kashmir and Sri Lanka, for over a period of 24
years, where he met and held discourses with the sages of different faiths in different cultures as
they performed their rites and rituals, anéh | ked of A Godo | Mrabicanguages
Persian, Sanskrit and Dravidiaithe historian Hew McLeoHolds that the evidence shows that
fit was possible to affirm that Baba Nanak had travelled extensively, but it was quite impossible
to establistthe route that he took or his experiences along thediayThis is another reason
why this pioneer of Sikh studies has not endeared himself to some modern Sikhs. Why the
distance he travelled or the countries he visited should have any impact oaithés dinclear.
What is important is the message Guru Nanak caireettd of this there is no doubt. What is

also clear is that Guru Nanak did travel extensively and learn &indof, othe cultures. This

131\W.H. McLeod,supranote 13, at 44.
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is important because it provides an explaratowhat is found in th&uru Granth Sahib What
is unique aboutte Guru Granth Sahilis that it contains the richness of voices of other people in
the best traditions of these other faiths. In the words of Eleanor Nesbitt:

Sikhism has evolved intoaepar ate religion-in terms of
definition, and because Sikhs have all the markers of a religion. These

include a separate scripture and a calendar, separateydite rites,

places of worship, and a sense of shared history. At the samenime, i

common with other faiths, Sikhism cannot be fully understood in

isolation from its religious, social and historical context.

The scriptures of the Sikhs, tBériGuru Granth Sahig | i t er al |l y t he HfAReve
Gur u o) myiled by thecfirst five Grus. The Granthis written in the Punjabi language,
which is the spoken language of the Sikhs. It dost&,894 verses in 1430 pagdhe Nobel
priselaureate, Miss Pearl S. Buck, said of it ttie

Shri Guru Granth Sahibis a sourcéook, an expressin of manos
loneliness, H& aspirations, his longings, his cry to God, and his hunger or
communications withthat Being. | have studied the scriptures of other
great religions but | do not find elsewhere the same power of appeal to the
heart and mind asflnd in these volumes.They are compact in spite of
their length, and are a revelation of the vast reach of the human heart,
varying from the most noble concept of God, to the recognition and indeed
the insistence upon the practical needs of the humaly. bbhere is
something strangely modern about these scriptures and this puzzles me
until | learned that they are in fact comparatively modern, compiled as late
as the 18 century, when explorers were beginning to discovemthbe,

upon which we all livess a single entity divided only by antary lives of

our own making.Perhaps this sense of unity is the source of power | find

in these volumes. They speak to asperof any religion or of noneThey

speak for the humarehrt and the searching mind..0**

These scriptures, completed in 1604 by the fifth GGuru Arjan paint Sikhism as an
egalitarian religion setting out to emancipate all. Sikh Gurus, as well as Muslim and Hindu sages

(like Kabir, NamdeyandSurdas all have their hymns include There are a variety of

132 NESBITT, supranote 87 at 4.

133 Gopal Singhforewordto theGuru Granth Sahil§1960). It 5 noteworthy that Pea8l. Buck, whose father was
a missionary, waa prolific, Pulitzer pise-winning American authorln 1938, she became the first American
woman to be awaed the Nobel Prize in Literature. She was also, however, an extremely psaativist for
human rights. Seehttp://en.wikipedia.org/wiki/Pearl_S. Buck
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languages in the hymns and they are from different periods. But the message is clear and
consistent in that salvation and emancipation from the cycle of birth and rebirth is attainable to
all regardless of class, colour and chgeut without the indulgence in empty rituals, and only by

the constant meditation on the Nam (the name of God). Nowhere is this better summed up than
in the verse known as tiMul Mantra TheMul MantraisoneofGu u Nanakds first
compositions.It stands not only at the opening sentences of the Guru Granth Sahib; it appears at
the apex of each of its 31 sections. There is a reason for this: Sikh belief treats the definition of
the universal cosmic force in tivul Mantrai in terms of it being withot fear, without

hostility, without time, without birth, and yet sedf/identi as comprising the foumadion of the

Sikh faith. Sikhs are presented with a constant reminder of this as they re@drih&ranth

Sahih the verses of which are metrical sattthey are particularly béfing for singing or

chanting. There is therefore no need for ritual. All thatis required igyfam( t he fAi nt er nal
r e al i)ofahesewemses. Ongganis reached, the door to spiritual salvation is opened. God

is notoutside but within us all. He just needs to beisedi fiThe Supreme Soul (Creator

Himself) is present in the body in a subtle way and henget seen Out of ignorance, the self
oriented man seeks Him elsewhere. If he follows the true guru hendanstand the Creator
within the bod¥ Thasprb speaial peatticep af @bstirence or penance are
required. For men, there are no ritual requirents of priestly celibacyl-or women there are no
taboos abut menstruation and fertilityCharity and communal responsibility are instilled in

both as avorldly commitment to do goodWomen and men worship in the same congregation,

eat side by side on the floor of the communal kitclgemuyka-langar) and undergo the same

rites at birth, marage and death. These attributes allowed Sikhism to flourish rapidly by the

16th and 17tHCenturies.

Today, theConvention on the Elimination of All Forms of Discrimination against Women
(CEDAW), which was adopted in 1979 by the UN General Assembly and is often described as
an international bill of rights for women, defines in its preamble and 30 articles what constitutes
discrimination against women, before setting up an agenda for natiial to end such

discrimination'®* A Di scr hmagait hst womenodo is defined as

134 Adi Granth at 754.
135 Seenttp://www.un.org/womenwatch/daegdaw!
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Any distinction, exclusion or restriction made on the basis of sex which
has the effector purpose of impairing or nullifying the recognition,
enjoyment or exercise by womn, irrespective of their marital status, on a
basis of equality of men and women, of human rights and fundamental
freedoms in the political, economic, social, cultural, civil or any other
field.**®
State Parties are r eq eofeqalityadf menidndwameniptoerat e t h
l egal systemod and t o 3 HroSikhissnhGua Nanakddidsgite i mi n a t
simplyyA Fr om a wo ma 0f awemaaweenake our friendhrough a woman we
make our bonds with the world; sowhryt | t he one evil wh'® has gi ve
Sikhism was thus able to project from the beginning a message of universal brotherhood
and of common humanit of equality and of justicelt is a moern religioni the last book.
Accordingly, it managetoday to address modern conceptfiehdship, low and international
solidarity. It does so irthe Guru Granth Sahilthrough a collection of devotional hymns and
poetry which speaks to a higher cosmic force, with which one can only be at one byaedular
disciplined meditation, and by the diligent inculcation of moral and ethical values, that will
liberate the human soul,ibg spiritual salvationand harmoise oneself within the unity of the

universe. | will now give a brief overview of Sikhism.

VIl . GURU NANAK @5 SECULARISM

The Sikh faith, the most recent of the wor
Guru Nanakwho was born in 1469, and who set out to modernise and referpndbtice of
religious faith. A man ahead of his time, hehacated remarriage for womand allowed them
to becomepriests, thereby foreseeing the emancipation of women 500 years before the arrival of
suffrage in the West. T $tuelenvandritds a GoBllaky bfohe me a n s
word AGume@nwhiaclhmespected teacher, ahathough i
means 6r emov&¥ Today, ofdhe 2OkmilliersSikhsdvorldwide, one third live

136 Convention on the Elimination of all Forms of Discrimination Against Wan@A. Res. 34/180, prmbl., U.N.
Doc. A/34/46 (Sept. 3, 1981).

137 |d

138 Adi Granth at173.

139 NESBITT, supra note 87 at 3 (explaining that h e wo r (bwefi @ase) irulddian culture mearespected
teacher).
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outside India in countries as dive®North America, Malaysia, Gretitain and East Afga.
Guru Nanak, the founding father of Sikhism, belonged tdhaktimovement, a tradition based
on the expression of the loving adoration of God. @tmektimovement reacted to the rigidity
and unfairness of medieval Hinduism, denouncing its empbasiaste and idolatry. Hinduism
at the time was already under challenge from the egalitarian faiths of Buddhism, Jainism, and
Islam2*° Thebhaktimovement rose to this challenge by its insiséean the unity of God and
therelaxation of the caste systerihe idea of the loving adoration of God itself, however, came
from ancient Hinduism. In Hinduism, the devotion to the godadrb andVarunain theRig-
Veda(the sacred text of the Hindus) is expressed through a longing Hesineleed, the word
bhakti appears for the first time fBvetasvatara Upanishambmposed in the pe&uddha
period’*?

Thebhaktimovement was also influenced by ®efis The Sufis derive their name from
their garments of coarse woaluf) which they woreas an emblem of perty faqgr). Sufis
advocated mystical doctrines of union with God, achieved through love of God. They were
secretive, aloof and lived in seclusion. The tombran Nasiruddirat Jullunder, in the Punjab
in northern India, dated 945.B., shows their @ly presence in India long before the arrival of
Muslim rule in the 1% century. Even today, the Sufi shrine of Khwaja Garib Nawaz in Ajmer,
in Rajasthan in India, attracts tens of thousands of pilgrims from all over India. Garib Nawax
(1iterealdl y ffi Brhie P o Baeniuyy andibéevedihai ath lifetad éelief 3
systems were one. They simply expressed the Divine differently. The ritual of the mosque or
temple was to be abjured. What was important was the human heart. The hamamasea
paradise. Through the love of the heart one could feel anser€ald. Sufis invoked music
(qawwali), meditation, poetry and dance as a means of spiritual healing to help body and soul
concentrate on the Divine. The Sufis rejected orthodoxalsn6s r el ati onshi p of
man to the will of God. The object of creation was not for man to serve God as a master in the
form of a slave. There was no belief in the Day of Judgment that awaits all. No fear that on that
anointed day the pisuwill be rewarded and the impious subjected to eternal damnation. God
was not to be feared. He did not issue commands. On the contrary, he was to be loved simply

140 A .C BANERJEE THE SIkH GURUS AND THESIKH RELIGION 1 (Munishiram Manoharalal Publishers 1983).
141 Radhakrishnarsupranote 128 at 704.
1%21d. at 108.
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because in his majesty he was such a lovable being. The edifice of Sufism was LoweasThis

| ove for God and | ove for mankind. I n the wo
tolerated because, in the opinion of the Sufis, anyone is capable of expressing his or her love for
God, and that transcends religious associations, gendetophace in the social ordét*® In

this way, Sufism became popular over the centuries.

The Sufisfounded three main Orders in Ind@histi, based around Delhi and Doab, and
among whose members figured the historian, Barani, and the legendary podhsrau;
Suhrawardj based in th&indh andFirdausi, based in th8ihar. All three orders oBufis
dissociated themselves from the established centers of orthodoxyédéueybelieved that the
Ulema the Muslim Priesthood, were misinterpreting the Q 6 ahry believed that thdlema
were combining religion and political policy and deviating from the original democratic and
eqalitarian principles of IslamOne of the greatest of all the Sufi saints is Maulana Jalaludin
Rumi, who was born in BalkmiAfghanistan in 1207, and who went on to become a major
influence on some of the leading reformers of the Islamic waslach as the Allama
Muhammad Igbal, Wo descr i bed Hindmiureddfindian siscigle).mRuis
remains the mostidely-readTurkish poet todayHe championed the causep#aceful ce
existence and mutual respect through a message of universal love, tolerance and. Hautiony
is the i mportance of his message today that t
theUnited Nations Educational, Scientific and Cultural Organisa(ighESCO), to develop
inter-faith dialogue between different nations and peoples and to help spread the message of
humanism throughout the worté® The year 2007 was also significant for thegle of
undivided Punjab from which Sikhism hails.
gathered in the Punjabi city of Kasur to observe thd'2BMiversary of the death of the great
17" century poet Bulleh Shah, one in a distinguished lir@udif poets who denounced orggenl

religion and orthodoxy™ For him a mullah could be compared to a barking dog or a crowing

“wiliam Dalrymple The Ecst asy oNewSaTdsfis, DBca I8 2@0dasailable at
http://www.newstatesman.com/200412130013

SeeUNESCO Names 2007 ,DahveTivEsRakistan)Pdc.12R2006(Lahore Edition) at A3,
availableat http://www.dailytimes.com.pk/default.asp?page=202@ Astory 1212-2006_pgll SRu mi &s si x
volumeMathnaviandDiwan Shams Tabriwere best sellers in Europe and the Islamicley even during his own

time.

145 Bulleh Shah was a Punjabi Sufi pokelieved ¢ have lived from 1680 to 1758As is a common practice in
Indian poetry, his poems include a signatline which contains his namé&ulleh Shah was settled in Kasur, now
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c o c'® Sufism, theradre, retains a major followingt is not to be underestirted as religious
belief system.A shortcomingof Sufism, however, was its isolation from the society that the
Sufis opposed. For this reason, the impact oStfeswas less direct and enduring in India than
it otherwise might have been.

On the other hand, tHghaktimovement had more impact. leaders, who traced their
lineage to the devotional cults of India, and shared common ground whtutisedid not

believe inSufi mysticism. They were not aloof or isolated from the people. They wanted to

in Pakistan. His spiritual master was Shah Inayati@af Lahore. The ancestral village of Bulleh Shah was Uch
Gilaniyan in Bahaalpur, now a part of Pakistarkrom there his family first shifted to Malakwal (Multan District,
Pakistan) and then to Pandoke, which is about 14 miles southeast of KassatarRaRulleh's reh name was
Abdullah Shah, but Bulleh was his nickname at home, and that isathe he chose to use as a pddis family
background was religious, his fathegig a highly religious persorBulleh wrote primarily in Punjabi, but also in
the local spoke language, Siraikiwhich is a dialect of SindhiHis style of poetry is called Kafi, which was already
an established dty with Sufis who preceded himSeveral of his songs are regarded as an integral part of the
traditional repertoire of Qawwali, thausical genre which represents thevotional music of the SufisThe tomb

of Bulleh Shah is in Kasur, and he is hagldeverence by Sufis in both India and Pakistan:

Bulleh! ki jaana maen kaun Bulleh! Na maen momin vich maseet aan, Na maen vidtiyarfaeet

aan, Na maen paakaan vich paleet adfia maen moosa na pteam. Bulleh! ki jaana maen kaun.

Na maen andar ved kitaab aan, Natvibhangaan na sharaab aaNa vich rindaan masdtharaab

aan Na vich jaagan na vich sau Bulleh! ki jaana maen kaunNa vich shaadi na ghamnaakNa

maen vich paleeti paaki , Na maen aabi na maen khaki, Na maen aatish na maen paun , Bulleh!, ki
jaana mae kaun, Na maen arabi na lahoiNa maen hindi shehar naga, Na hindu na turak
peshawri Na maen rehnda vich nadawBulla, ki jaana maen kaun, Na maen bheth mazhab da
paaya, Ne maen aadam havva jaayda maen apnasaam dharaaya, Na vich baitthama vich

bhaun, Bulleh , ki jaana maen kaun, Avval aakhir aap nu jaada koi dooja hor pehclama
Maethon hor na koi siyasa, Bulla! ooh khadda hai kaun, Bulla, ki jaana maen kaun

To me, | am not knowr\ot a teliever inside the mosque, amNor apagan disciple of false rites
Not the pure amongst the impuideither Moses, nor the Plodx Bulleh! to me, | am not knomy Not

in the holy Vedas, am, INor in opium, neither in wine, Not in ehdrunkard’s intoxicated craze
Niether awake, nor in a sleeping daBelleh! to me, | am not knowrnn happiness nor in sorrow, am
I, Neither clean, nor a filthy mire, Not from water, fmym earth, Neither fire, nor from airs imy
birth, Bulleh! to me, | am not knowrNot an Arab, nor Lah@ Neither Hindi, nor Nagaurdindu,
Turk (Muslim), nor Peshawari, Nor do | live in Nadaun, Bulleh! tg in@m not known Secrets of
religion, | hawe not known, From Adam and Eve, | am nothd am not the name | assurNet in
stillness, nor on the move, Bulleh! to me, | am not knomam the first, | am the lastone other,
have | ever knownl am the wisest of them all, Bulleh! do | stand alorg@lleh! to me, | am not
known.

He al s oMasjid dhta de; mandir dha de, dha de jo kucch dainda

Par kisi da dil na dhain, Rab dilan vichrehndash i ch means, fATear dmoplenbreakhe mosque
everything in sightBut do not break apawsn 6s heart, it is there that God resi
18 Tarik Ali, Pakistan at Sixty29 LONDON REVIEW OFBOOKS, No. 19, 1215 (Oct.4, 2007). The writer sets out to

make the point that despite the hue and cry over fundamentalists in riagdePakistan, resultingfo m t he A Re d
Mosque episodeod when t he PafRi0sdoaned asgoagha@ddrefaumistsnit i n t he s
|l sl amabad, fAthe fact is Pha&t sjvihichesdoscsibeatdamre tolerant popl ar i n
version of Islam.Id. at 15.
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make their teaching comprehensible to thenany person on the street. They attacked caste,
institutionalised religion, priesthood, and the worship of icons. They taught in the local
vernacular and encouraged women to join their gathetfigehe leaders of thBhakti
movement were known &ants(or saints). To be aSantwas both a method of spiritual
liberation was welas a form of social protesSantdaid an unqualified emphasis on the interior
nature of spiritual understanding and scorned those who claimed to exercise authority as
purveyas of religious merit or as mediators of divine gr&eAccordingly, thebhaktisaints
came froma variety of nororthodox backgrounds, such ldabir, the weaverRavidas the
leather worker, anblamdevihe laundry washeman. Of thesbhaktisaints, tle most important
is Kabir (1518), who was a poor weaver living in"l&entury Benares (nowadays called
Varanasi) on the banks of the River Ganges. He was a Muslim by faith but dangerously inclined
towards Hinduism. Ténd a willing Hindu teacher (gujthe prostrated himself in the path of a
passing Hindu sage who obligingly tripped over him, whereupon Kabir begged him to make him
his disciple, which he did. Yet, he then upset both Hindus and Muslims by setting about to
preach that both faiths had truththem at a time when they were bitterly opposed to each other.
For this, he was rewarded by being run out of Benares. Instead of recanting his message, he
toured the countryside repeating it, at not inconsiderable risk to himself, thus gathersg in hi
wake a loyal band of followersBy his death, he was so popular that both Muslims and Hindus
wanted his body, but a wreath of flowers was all they could find.

Kabir s t e ac ver cogtanedireHinduy, versen one of his famous
verses,d monstrating that God is everywhere where
of Krishna] is to the east, Mecca [centre of Muslim pilgrimage] is to the West; but go into your
heart O Kabir for *thkabei rydosu hwi rhdusiefsgsasieis RiammaH ion
teachehad been a Hindu. These hymmsre therefore readily incorporated into belief the
system in northern India of tidirguna Sampradayatherwise know as thesart tradition,
where they found a happy ahomgblgcaodsea ecdlitighows
nevertheless Aihad various recognizabl e el emen

discipline of the Yogis, the poetry of Hinduism and the monotheism of Isidwas against the

147 satvinder S. JusShe Constitution and Sikhs in Britaih995BYU L. Rev. 481, 496 (1995).
148 McLEoD, supranote 8, at 91.
149 JoHN BOWKER, BELIEFS THAT CHANGED THEWORLD 132 (Quercus Publishing 2007).
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background of this traditiomtat @A Gur u Nanak emerged on to the

t he heel S°Whén GKraNManak died, his Hindu and Muslim followers began to debate
what should be done with the Gurudbds corpse.

usa emate his body, o6 said the Hindus. When or
covering his body, however, there was nothing under it but flo&rdhis story is not

di ssimilar to that of Kabir, but fehd&wodvinroe dtult
what we do know is that fAstories exist of the
later to show how muetevered Kabir acknowledged Nanak as greater than higts&lfvhat

seems safer to concludetiat whilst Guru Nanak empatbkis with the Sant tradition, he carved

out his own path from this morass of medieval faith around him. This is why he left the legacy

he did behind himwhere others did notyet, there is an unfortunate tendency to see Sikhism as

a synthesis of Hinduismand | s | am. Even Karen Armstrong wr |
Hindus formed interfaith societies, the most important of which became Sikhism, founded by

Guru Nanak inthdé5"c ent Pyt d as Thomas puts it only toc
howeve , deny the charge of syn't"Treetdlebratedédndiah wi t h
historian, Romilla Thapar, states that Nanak developed a new concept of God for a new religious
group which fAwas deri ved frlmvitioh enstiousytrgngi st i n
to combine and reconcile the tW8. Yet, the truth is even more complex. It is put most

felicitously by Hew McLeod, one of the foremost scholars of Sikhism:

[A] common interpretation of the religion &uru Nanak must besjected.
It is not correct to interpret it as @nscious effort to reconcilelindu
belief and Islam by means of a synthesisthe two. The intention to
reconcile was there, but not by the lpaif syncretism. Conventional
Hindu belief and Islam were not regardaed fundamentally right but as
fundamentally wrong. Neither théedanor theKatebknow the mystery.

150 FARRINGTON, supranote 12, at 152.

151\W.H. McLEOD, TEXTUAL SOURCES FOR THESTUDY OF SIKHISM 25 (University of Chicago Pres1984). There

are variations upon this storjdicLeod cites the stgrset out in the Puratan texthe author, however, has seen the

spot below the Sikh Temple at Kartappgr¢ w i n Paki st an) where Guru Nanakds bo
Itis properly narked out with a marble plinth.

152 BowkER, supranote 149at 133.

153 K AREN ARMSTRONG A HISTORY OFGOD 302 (Ballantine Books 1993).

1% Terence Thoma®ld Allies, New Nighbours: Sikhs in Britaifin THE GROWTH OFRELIGIOUS DIVERSITY,

BRITAIN FROM 1945 at 205, 21(G. Parsons ed1993).

1% ROMILA THAPAR, supranote 90 at 311.
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The two are rejected, not harmonisad a synthesis of their finer

elements?>®

It is easy to see how the common interpretation of Sikhism as a syrthgwdiner
aspects of Islam and Hinduism arose. Quamak was the son of a Hindu village accountant.
However, he was educated through the generosity of a Muslim friend. He had a business but he
came from a rural background. Much of his time he spieging hymns with Mardana, a
Muslim musician (three of whose verses are incorporated in the Guru Granth Sahib), although
the earliest accounts of his life are given by a Hindu traveling compdadam, He first joined
the Sufis,a Muslim reform movemenbut he later left them. In 1500e decided to travel
across the length and breadth of the-@almtinent and the Middle East, to develop a new path to
God, which he did over a period of 24 years. This was a path based on equality, justice and the
fellowship of man. Guru Nanak set out to dlifiypand democratise religionHe taught that God
was personally knowable to every man, woman and child. All that was needed was personal
devotion to a personal God. To communicate this message, he spokeritirihey language of
the day and he rejected the idea of a select priesthood and the ritual recital of a sacred text in
Sanskrit(the ancient unspoken Indian classical languagd)of rituals and sacrifice§.heaim
of the Si khshawmaorefgtod samb & rod d i n'd’ Haumiaioonsisted t h g o d
of the five human foibles that get in the way of leading an otherwise contented and congenial life
i lust (kaan), anger krodh), vanity (obh), greed ohH, and hubrisifankaa)**®1 al of which
are basemotions. Set against these five base emotions that Sikhs must eschew, there were also
five virtuous emotion$ truth (saf), contentmentgantokh, compassiondayg), humility
(nimrata), and love gyan**®i which all Sikhs were enjoined to cultivatBy keeping at bay the
five negative human foibles and actively pursuing the inculcation and cultivation of the five
positive virtues, a Sikh can merge with the higher cosmic force and mti&in(liberation of the
sou). Guru Nanak taught that, to achiewekti, Sikhs should concentrate on four key words.
These were thBlam or name (which is anotharay by which Sikhs know Godgabadpr the
word (from the Guru Granth Sahib) that embodies wisdonguine, or teachefwith whom one
can achieve harmonyandhukam or t he o6order of beingd in t he

156 W.H. McLEOD, GURU NANAK AND THE SIKH RELIGION 161 (Oxford 1968).

157 FARRINGTON, supranote 12 at 156.

18 SeeAdi Granthat 123 (referring  oKadno Kriddh,0 Ladbho Méhho aldagkaf® r especti vel y) .
159 Seenttp://en.wikipedia.org/wiki/Five_Virtues
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balance one must seek to retairfukamis an interesting concept. It is best concefgadlas

another name for Laws of Nature, in accordance with every person must act in order tioeserve

purpose of all creation. The Soul has given life to the Body and each individual must use their

body to fathom and elicit thdukam,before acting in accordance with its dictaf@very organ

of the body is meant to carry out the duties laid dowthbyCreator Wo puts His spirit in the

body. In it are hiddenhe jewels of Divine knowledggOne who f ol |l ows the Gur

instructions, digs them out, underst@®nds Godbo
The reason for this approach was the Jighef that God is beyond human description

and human understanding. God could only be approached in worship. That worship had to be

personal, taking the form of the recitation of his name in an act of profound reverence. This

particular approach to Gdwhd widespread appeal because it united people under all religions

that were devotedto @oltalsomade t he 6 un k n ollaeacdsinieférceknn owa bl e .

Sikhism is formless. The Sikh has to give it form. Thus, Sikhism describes Glixdjas and

Sargn,'®®t hat is, as being both fAformlesso Pwithou

Thus,the Adi Granth states:

Nirankaar aakaar aap nirgun sargun ayk

He Himself is formless and also formed; the One Lord is without attributes and also

with atributes?®?

Another way of conceptualizing God is in the words of the sage, Bhagat Ravidas, who observes
thathn[ t ] he Master i s at once One and many, enj o)
nearer than our hands and feet, making things to hafpéncer t *érkissid aypantheistic

conception of God and one that empbessthe close relationship of the Creator with His

creation in whatever form it takes. For the Sikh, thereforeylthreate task at hand is to resd

0Godd wit h ea.lGlod bEcomsesmrgun brmanifastivith all his attributes when the

Sikh meditates (dodshakt) on the Name of thBabad(i.e. namsimerar). Indeed God, prior to

1%0 Adi Granth at 309.

11 The Adi Granthstates, at 940, that from apparent nothingness, the formless assumdsfotm} he unat tri but
becomes the Attributedn i r gun t e andthug thisworldtohai mgriadof colours takes shapee
http://www.islamawareness.net/Sikhism/nirgunl_2.html

%2 Thus, God isiirgunaor without attributes, or He sarguna or with attributes. The suffilgunrdmeans

ilatt r iardfisdroene ,adwih (@il | ) @irdamk ains finoneod.

183 Adi Granth(Guru Arjan Dev) at 250.

184 SeeAdi Granth at 658.
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creation, wadirgun (attributeless, formless, transcendent), but upon the creatioa phifsical

world becaméargun(attributed, personal, immanent, diffused in creation, manifest). This is

not monotheism in the Western sense. It is more like pantheism. It sets out to see God through
an act of | ove . @heacadftive fdd Gatl @rsl his creatiartis carnied out by

meditation.

IX. THE IMPORTANCE OF MEDITATION

Meditation is a pivadl practice of the Sikh faithEastern meditation is dé@rent from
Western meditationMeditation is much misunderstood. Many who teidah the West use it
mechanistically to creatsmaffect. Thr ough their attempt to Aincre
to Afi nd atemsmeditation &chniques produce an experience that is exciting and
exhilarating, but divorced from its relius anchorage and often has little lasting eft&in the
West,iti s of t en a f oRayBiliodgton descabesthe impartanoe of meditation in
religions that do not have a formal concept of an omnipotent God described as a him or a her. In
Taosim, Jainism and much of Buddhism, therea reference to God or godgeditation in
these religions differs from prayer in those
always implies an approach to someone else, whether this bertiterahuman being, or a
court of justice. Prayers can be answered, ignored or turned down. The processay.two
Meditation, on the other hand, requires no second party. Itis a deliberate turning away,
physically and mentally, from the daily rounfiduties and engaging in the process of
r e f | e'¥ Méditation i3 most effective when it is based on the quest for an unutéinsaf
the ultimate reality.For it is then that the soul is truly liberated. For this, the mind must be
stilled.

Meditaion is the overcoming of the natural tendency to diffuseness, by learning to apply
it to single point to the exclusion of all else. This is the birth of true understanding. This is the
bedrock of all minecontrol. This method of minthanagemens unkrown in the West because,
in its zeal to be the master of all matter, the West has hardly entered the field of the mind. The
artof concentration must be learned@he control of thought must be mastered. This is because

1% Thisis clear fromth®abad fJi n Prem ki y o(BentiGhaupeye®gishanhi)lseeddn ay e e 0 0
Granth at 10.

1% See generallyM 00IANMOMEN, THE PHENOMENON OFRELIGION (Onewotd Publications 1999).

17 BILLINGTON, supranote 81 at 15.
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we are the result of what we habeught. It is founded upon our thoughts. It is made by our
thoughts. Patanjaliexplains that

[tlhe mindhas been so trained that the ordinary modifications of its action

are not present, but only those which occur upon the conscious taking up

of an obgct for contemplation, is changed into the likeness of that which

is pondered upon, and enters into full @wehension of the being

thereof'®®

To overcome the natural tendency of the human mind to diffuseness, meditation is used
to preventnewevilfrore nt er i ng @ransodesll ewilithatds;therto develop such
good as is in onebébs mind; and to acquire stil
effot. a his involves the right use of theneds energ
maximum results with theninimum expenditure of forceThis involves the whole field of
modern psychology, in the elimination of ever
friction and consequent loss of power.

Meditation is, however,grt of a much longer process to saélisation. Meditation
cannot work ifthe mind cannot be controlledt is necessary, therefore, to first acquire a degree
of moral and physical control. Then one can appr&vna the control an@volution of he
mind. Every BRstern school of practical philosophy has laid emphasikissince the dawn of
history. But its need and nature is little understood in the West. However, just as a high
standard of ethics is a prerequisite for the gadgure philsophy to preverd power thereby
gained from being abused, so also maodtrol, in its widest sense, is vital to tread the path to
enlightenment. The thought process must first be stilled. To achieve this, one must sit in
Samadhi This is a state of md in which the waves of confusion aroused by thought are stilled.
It is far more thantrange or mer e psychic ecstasy; it 1 s aw
turning wor | ninddevelopnmentts barried tosheaights beyond our normal
undestanding.Samadhihowever, far short dPrajna (wisdomn), together with its twin sister,
Karuna(compassio)) is known by the faculty dduddhj the intuition or direct cognition, by
which the evolving consciousness cga and knows its oneness with #k of which it is

part. WherSamadhmerged withPrajna/Karuna t he i ndi vi duaflr efres®s: ear n

188 THE Y 0GA APHORISMS OFPATANJALI 15 (William Q. Judge, transUnited Lodge of Theosiphists 1920).
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from the fetters ofiAvidhyad ignorancg, free from the snares of the self, and being free, he
knows that he is free and finds himself upla threshold oNirvana®®

But why should all of this be based on religion? The answer lies in what one means by
A r el.id&eligommis based on the human conviction that beyond the physical world there is a
transcendent or absolute reglitEastern and Western religions have greatly differing
concepions of the ultimate realityBoth conceive of a reality that is greater than the physical
universe, but both of have radically different conceptions which lead to radically different
accouns of the relationship of the individual to the ultimate reality. That in turn leads to
differences over such questions as evil, suffering, salvation, liberation and even matters such as
time and space. Belief in God, gods or the supernatural playsia mtsst religions, but by no
means K, but their meanings differnl Taoi sm, the reference to #Ai m
figures whose lifespan reflects their comitment to the Tad the Way. h Buddhismthere is
agnosticism about the existence oflgoand if they exist, their position is lower than those
mortas who have acHilrelissdh, ther is a complete refection of gods
altogether, on the basis that any human being who reaches the highest level of spiritual
achievement by theealizationof the self as pure knowledges( . jivadi experi ences th
gualities ascribed a deity, namely perfect wisdom and perfect serenity. tbmisliagto
Acarya Vijay Anandsuri (1831896), known ag&tmaramji who was the most importadin
merdicant of the early 1century, Jains do believe in God, fittis a God with a difference.
God is the sum total of all thmas whose souls have attainagivanaand have reached
enlightenment and liberatiorGod sits at the top of the Universe i flour infinitudes of
infinite knowledge, infinite perception, infinite bliss, and infinite powerAtmaramiji relied on
the medieval Sanskrit texhaktamura Stotraa hymn accepted as authoritative both by the
Svetambaras and the Digambaras, and tadtydearned by heart by thousands of Jains. The
epithets of the Hindu gods ¥isny Sivg andBrahmaare also the epithets of tBeiddhaand

also the epithets of thBna equally in the Jain hymH? Hinduism is more difficult because it

199y N.K. Reddy,Concepts of Main INDIAN THOUGHT: AN INTRODUCTION262-63 (Donald H. Bishop, edl975).
79 CHRISTMAS HUMPHREYS BUDDHISM 127-29 (Penguin Book$962) (1951).
171 .
Cort: 599.
HYou are imperishable, mighty, unknowable, uncountabl
Brahma, Isvara, infinite, destroyer of Kama,
Lord of Yogis, knower of yoga, many, one, the embodineéknowledge,

Stainlesshe saints call you by these names. 0
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encompasses a mgd of systems and writings spread out over two millennia, but it is

nevertheless clear that in the teachinddVaita Vedanta h Atmaio (t he sel f) and
fBrahmam (t he sustaining force of the Universe)
i e s s lg one and the same, and that the moment of moksha (enlightenment) is when this truth

i s und &% This is exattly the position in Sikhism also where the opening prayer of the
Sikhs, theMul Mantra, defines God as a cosmic force behind the univerdenduere the

enlightened realization of the self only arises when the truth of this sustaining foree of th

universe is fully understood:

There is One force.

Which is True.

Which is the creative force.

Which is without fear.

Which without hatred.

Which has no beginning or end (ie. AAK al
Which is beyond birth or death.

Which is selfsustaining.

So Meditate on this force.

Which was True in the beginning.

Which was True when time began and was true in every epoch since.
Which is True now.

Which Nanak (says that) will be True for all time to corffe.

Li ke Hinduism, Sikhism aAtmam drsevBfahmamdcids tii n
(the sustaining force of the universe) and proceedsaderstand it in the same waBillington

explains thg

the great nomualistic affirmationtat tvam asi(6t hou ar t t hat 6, wher

0Othatdé is the wuniversal and eternal spiri
or 6al l this is that.o6oltwouldhetfah®as e i s not hi
simplistic, and alien télindu thought processes, to translate this statement

as 01 , &unitissho do outrageous a claim in the Hindu context as it

would seem in that of Western theism, where duld be considered

megalomanic . . 17

In Sikhism, the deity becomes th®rtal because the deity found in the self. What is

needed is knowledge of the Self. This comes through an understanding of the ultimate

(Bhaktamara Stotra 24
3 BILLINGTON, supranote 81 at 16.
17415 pauri of Japji Sahib Paath.
IS BILLINGTON, supranote 81 at 16.
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transcendent al real i ty. It is then that the
spiritual leade and a great yogi, through realization of the ultimate reality, gaining knowledge

of the Eart h '8 Kmwladdgeeof the warld, ef the seas and continents comes and
death distances itself with the heightened consciousness that accompaaespaancef the

ultimate transcendentegality’”

One achieves the sainthood within oneself finding bliss so that
neither disease nor sin can despoil one as one grasps knowledge of the ultimate transcendental

reality}’® This is Nirvana in Sikhism.

XIl. THE ULTIMATE REALITY

In Western tradition (comprising the Jue€tristian and Muslim orthaxkies)the
transcendent reality is given in the name of God, who is a personal, omnipotent, omniscient
being. God here is the Creator and is conceived of as Wwéiolfy other than His creation. He
is described variously as being b&thd and beneficent, and as being wrathful and avenging
(and in this sense, both Sam Harris and Richard Dawkins are right). Above all, he has a will and
a purpose for human being§he cosmos is an arena for the interaction between God and
inhumanity. In the Eastern traditions of Buddhism, Taoism, Hinduism (particularhdthata
Vedantaschool) as well as new&astern religions like Sikhism, there is no concept of God as a
persm. The ultimate reality is rather a process, a truth, or a state of being. As Ray Billington
puts i1t, in the Eastern tradi {giviged, Infheneesta l i t y
it has taken longer to reséthis than in the East, sinteh e Ea st 60 s T Himduiam, r el i gi o
Buddhism, Taoism, Zen and .Confucianisni pay little regard to the concept of an omnipotent
law-giver. Rules of behaviour are posited more as advice to the unwary than as moral
commands f r'@ whisésmertainly gule of 8ikhism, whose followers are reminded to
undertake their deeds with temperance, patience, understanding and divine kndé®ledge.

Thus, inthe East, the ultimate realtys a concept that is posite

Real i t yo ¢ihgther st singlg redlity ia the cosmsEverything else is either a

176 8™ pauri of Japji Sahib PaatfSuniai Sidh PiiSur Nath / Suniai Dharat Dhaval Akas

Y71d. (ASuniai deep Loa Patal / Suniai Poh Na Sakai Kgpal

1781d. (fiNanak bhagta sada §as / Suniai Dukh Paap Ka Naag .

9 BILLINGTON, supranote 81 at 121.

18037" Pauri of Japji Sahib Paatii:J at Pahai arDWhi Adjar @mn Maat Ved Hathiar. o
181 M. HIRIYANNA , OUTLINES OFINDIAN PHILOSOPHY (London 1975).

323

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

relative or contingent reality or is illusory or neristent. It is the Absolute that is transcendent
and immanent. It cannot be described as an aspect of the phenomenal@lid because it

is devoid of all empirical determinationshi$ Absolute Reality is calleBrahmanin Hinduism,

Taoin Taoism,Paramarthain Mahayana Buddhism, akal Muratin Sikhism. Indeed, itis a
remarkable fact that one of the most importzompositions o&uru Gobind Singh Ji is his
majesticJaap Sahil{Recitation). It consists of 199 verses composed in five languages, in

rhymed couplets of defined and sophisticated poetry. Yet, it does not narrate a story. Nor does it
set out to impdrphilosophical wisdom. Instead, it attempts through the use of 950 names and
descriptions, simply to define the unformed and limitless absolute creative force in the
Universe®®? In this way, Sikhism is not different from Indian tradition generally. és@mple,

in ldeals of Jain Tenegsvritten in 1884, Atmaramji explained the Jain belief that God did not
create the universe, because the universe has existed since time immemorial. It does not have a
beginning. This is consistent with orthodox Indialigreus thought, which taught that God and

the universe are separately eternal and uncreated. On the one hand, God is the composite form
of all liberated souls, whoever they are and wherever they come from. All beings should be
respected equally, hendeetstrictures of nomiolence. On the other hand, the Universe has an

awe and a splendour entirely of its own and separately from @Giekn, therefore, Amitai

Etzioni argues that we should learn to work with religion, this is the kind of religion timatsis
obviously the model to embrace in contemporary liberal democracies. This kind of religion
makes it clear that thenvironment must be respected just as much as the life that lives in it.
Traditional Indian religions like Jainism are examples ofvitadity and relevance of God in an
alternative form. Mankind cannot afford to ignore a different theological discourse of such great
contemporary importance much longer. Yet, modiam Sikhism also resonates this belief.

A E wthing and all life is sbject to the eternal cosmic order / And if [Nanak says] we mortals
were to realise this, we would not act through hubris and chamvati$ukami andhar sabh koh

bahar hukam na koi / Nanak hukmai je bujai te haumai kehe nd®omdeed, what the

182 5ee thelaap Sahitof Guru Gobind Singh Javailable at
http://www.sikhnet.com/Sikhnet/news.nsf/SendNewsText/AABES85DE4579BEEC872572BB006
18320 pauri, Jap Ji &hib Ji.
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A u | teireality teaches is that / All living things have only onedifgng force which | must
not f &@Guoranektdehdujalj/ Sabhna Jia ka ik data soh mai visar ngtjai.

Thus, what this tells us is that theology in the ancient religions of the Eastiersame
as theology in the Judeédhristian taditions familiar to the WesfTake most strikingly again,
the example of Jainism. Jain teaching was based on the oral tradition. It wasdirded in
the 3% century B.C The final versia was not eitied until the 8'century AD. Jain scriptures
are referred to as the Rhgas or limbs. Jains believe that everything, whether animate or
inanimate, has a soul. The purpose of life is to purify the soul. Only the pure soul is released
from the bodyand finds a home in bliss. The $@iburdened with past deedafmg and the
way to purify the soul is to live with the Jainas as a monk and to take the vawweiblfence as
described aboveJain rejection of the material world is based on a deegsien felt for the
outer world. This paves the way for a desire for renunciation and for the ultimate liberation of
the soul from the cycle of transmigration. Voluntary-sédirvation in Jainism is known as
Sallekhanaand it is viewed as the natuallmination of the rigorous austerity in which the Jain
renunciant may take his austerity to its logical conclusion and abandon the body for the sake of
purifyingthesoul. Yet , it was said that #AJainism was at
beng irr el evant® Jains, liketSikhs ®day, are netromlyendifierent to, but
respectful of, different religions. In fact, they discourage conversions because they regard all
pahs to God as positively equdh this it was not differentrdm Buddhism. The Universe is
governed by eternal law. It is subject to the cosmic waves that take it through the ebb and flow
of decline and progress.

I n the context of these differences, Easte
depicting only @e fundamental reality in the world; whereas Western religions can be described
as fidualisto or fAtheisticoO comprising the two
radically different conceptions of the ultimate reality lead to radicalledifft perceptions of
life and how it should be lived. In the dualist traditions, suffering is the result of sin. Sin results
from the breaking of Gododés will. This in tur
the monist traditions suffering due to human ignoran¢avidyg) or delusion.The physical

world is an illusion ihayg and human beings suffer because they become overly obsessed with

184 5™ pauri, Jap Ji Sahib Ji.
185 Thapar: 64.
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worldly gain. ThusSikhism enjoins its followers to live a life of modesty, contentment and
meditatbn.*®® In the dualist tradition, salvation from the commission of sin caused by a failure
to follow the Law of God can only be remedied by turning toward God and his written laws. In
the monist traditions, because the source of all evil and sufferimngnarhignorance and the

failure to perceive the real state of affairs, the path to salvation lies in the acquisition of
knowledge and wisdom. This is above all intuitive and experimental knowledge gained through
meditation, breathing exercises, contemplatiand discipline of body and mind. In Hinduism,

the wisdom gained by seeing through illusioragg is calledjnang in Buddhism it is called

prajna.

Monist and dualist religions both refer to a paradise or heaven after death just as they
both describ a hell or place of suffering. However, the treatment of these two states is markedly
different in the two different religious systems. In Western tradition, they describe a place where
the soul finally finds its resting abode, which may be either@epaeternal pain or of
happiness. In Eastern traditions the cycle of life is continuous through birth-bmthrevith
heaven and hell both being temporary sojourns before one returns back to earth in a reincarnated
form. There is no final end. Tls®ul continues, surviving in from reincarnated form to another.
Salvation for the soul comes through liberation from the process of reincarnatiomdingi,
this is referred to amokshaand n Sikhism it is referred to aaukt). The goal of the vge is to
achieve this state in life through deep meditation anecselfrol. When this happens it is called
jivanmuktiand such a person is said to have attaga¢dhit-ananda namely, a state of
existenceconsciousnes$liss in this life. For Buddhiss, the liberation of the soul through
meditation leads tairvangn a me | vy , a 9t atwen @futh &i wihefi eby al |
and attachment to the world is extinguished.

Yet, there is a way in which Eastern and Western traditions can be reuriiisds
because there is a point where they do meet. i§nsthe liberation of the souhnd it is here
that meditationn both traditiongs most effective. Meditation works by stapg the normal
flow of thought. The individual opens up to conce@nd ideas that would not otherwise have
emerged in the human consciousness. In its most perfected form meditation can bring about an

altered state of consciousness. Different religions, however, employ meditation differently.

186 27" Pauri of Japji SahiBi PaathfiMunda santokh saram pat Jholi Dhian Ki Kareh Bibhoot
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Hinduism has developeddtlart of meditation to its highest levels. In Hinduism, there are a
range of practices, from controlling bodily functions, like breathprgr{ayama to
concentrating on visual imagesdndala$, to repetitive chanting of a word or a phrase
(mantrag, orto a repetitive bodily movemenin(drg. In Thervada Buddhism, the method
employed is to focus on some object or concept (as the Buddha did himself). Zen Buddhists
contemplate &oan This is a question or a problem put to a student, forcing him torealiy
in a new way, thus leading to the enlightenment of his soul. It involves a creative technique of
propelling a disciple into a new vision and thus into a new life though the use of words. Zen
Buddhist technique involves also becoming awareeféors t hought , of onebs s
oneds breathing, wlhatoheds netdigracted hy i he &ufi traditioh oft i me s
Islam involves repetitive chanting. In one Sufi order, it even involves a whirling dance. All such
techniques areesigned to create a state of altered consciousness. Christian meditation involves
long prayer vigils, contemplation of the cross, or repetition of simple prayers. The Bahai people
meditate daily, but do not require a technique to be followed.

Eastern andfVestern traditions also include elements of mysticism. It is seen in Eastern
Orthodox Christianity just as it is seen in Eastern religions generally. The mystical tradition is
one that has been much overlooked in religious life. When Amitai Etziamesifgr a greater
use of religious sources mysticism is a tradition that must not be overlooked. Meditation is
closely associated with mysticism. This is because people who believe that the central religious
experience can best be recreated through aadgi@ltered states of consciousness are often
described as fAmystics. o0 These states of cons
the path of increased psychological arousal achieved, for example, by rhythmical chanting or
dancing. This culmmates in mystical changnwhich in Sufism is known agajid or hal. The
second is the path of decreased mental activity leading to a deep state afiomedvhich in
Yoga is calledsamadhi.Sikhism uses thBamadhtechnique very considerably. Sikéue
enjoined in this way to join the brotherhood of mankind, become at one with the universe, and
conquer the restlessness of the niifdBoth these paths of edlitationlead to a trance state. In
this state of being in a trance, the believer can seigyraatl lead himself to the liberation of his

soul. In mysticism, one common technique used to achieve this altered state of consciousness is

187 27" Pauri of Japji Sahib Ji Paatfidi Panthi Sagal Jamati Mahn Jitai Jaag Jeet
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the ritual repetitive chanting of a name or a short formula. This practice is found across the
religious world. In Eastern Orthodox Christianity, it is calledsychasmn Sufism it isdhikr, in
Hinduism it isjapa (the reciting of mantras), and in Sikhism i&sap(the reciting of the name
of God). Thgaap of the name of God is extolled in a typical hymnie Guru Granth Sahilas
follows:

Of all religions the best religion,

The purest deed, is repeating the Name of the Lord.

Of all rites the holiest rite

Is cleansing oneself of evil in the company of the saints:

Of all efforts, the finest effort

Is repeatng the Name of the Lord forever;

Of all speeches, the sweetest speech that transcends death is

Hearing and voicing the Lorddés gl ory;

Of all places, the most sacred place,

Nanak, is the heart in which the Lord dweflg.

Both Eastern and Western religiouaditions include this type of religious experience.

However, it is mostly associated with the monist religions of the East. In the theistic traditions
of the West it is viewed as being somewhat heretical. For example, it is central to the Sufi orders
of the Islamic faith. It is not central to Islam itself. This is because mysticism is closely
associated witlgnosticismwhich, on the journey of mysticism, requires a spiritual master to act
as a teacher, in order to bring about the trdikeestate ofmind that leads to cognitive
knowledge of spiritual truths. For this reason, the Ju@eastian world follows mysticism only
as a peripheral practice engaged in by a minority. Outside it, and the closer one gets to the
Eastern traditions, mysticism flaghes so the tenets of Hinduism and Buddhism are greatly
dependent on it. Those that enter the states of trance or ecstasy report the experience of a monist
state where the dualist division between fione
intense sense of unity with the Ultimate Reality. The sulgkpct differentiation is dissolved
and the self and the world become one in the same. In this feeling, time slows down to the point
that it even has the sense of standing still. Yet, thesagialn of the Ultimate Reality cannot be
communicated because the phenomenon is based on-b@tattknowledge and meaning.

They experience a heightened sense of sensory perception. Those who have experienced this

188 Hymn by Guru Arjan in the Adi Granth (epted fromELEANOR NESBITT, A VERY SHORT INTRODUCTION 33
(Oxford 2005).
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altered state of consciousness claimhtoaeed external evidence for their reality, because of the

intense fifeeling of realityo which has no con
AReal ity dwaldade céntiabto SikbismWhere there is meditation based on

interior cevotion in Sikhism, there is also an emphasis on exterieredghce. Sikhism eschews

a monastic lifestyle. It rejects withdrawal from society. It does not believe in living off alms.

Si k hi s itdh sf the mgnastic lifestyldistinguishes it fro other Indian traditions. In the

case of Jainism, for exampMpnks are central to the existence of Jainism. This is because

modernday founder, Mahavira, gathered disciples and established an order of monks. In

Jainism there are two Orders, both eagbing austerity, but one more so than the other. The

Digambarasa r e -dils&kdy, 0 or n ak asdMahavira, théirdeachexr weBhe w a y

Svetambaraa r e fAcwhaidt,ed0 b e i n g cea ¢f Whitexcktth astgdrmeat®ut Jikhse

like Jains, hae specific principles that put them on the road to salvation. Jain monks take five

vows: nonviolence, truthfulness, not stealing, rejection of matesiajiand chastityJ ai ni s moé s

At hree jewelso are right faith, right knowl ed

XII . ELEMENTS OF THE SIKH BELIEF SYSTEM

So, what are the basic tenets of Sikhism? To what extent do they espouse a secular or
humanist valuesystem? As already mentioned, it is notable that there is no mention in these
tenets of maintaining a monastiteli or rites of celibacy, or of a select priesthood. Instead, Sikh
philosophy is as liberating of the soul as it is of the body. The emphasis is vérymuc
60t r ut hfiowhich Sikhsiare geguired to live a life of high decency and exalted moral
values. The Sikh principles, in what may be referred to a8Titer e e  ¥°ad fdrnaalised, ©
by Guru Nanak, are quintessentially based on the idea of active involvement and service in the
community, whichs deemed mandatory for Sikh§he Sikh pringbles are meditatiorSjmran
or Naam Japng selfreliance, industry, and thrifk{rat Karni), andsharing and breaking bread
togetherVand Chakkh They are a basis in society fogacefulcee x i st ence amongst
fellow human beings and for mutuakpect for others through the practical application of
universal love, tolerance and harmony. The Pillars are ultimately linked and tied up together.
This is clear from the Hymn by Guru Nanak where he states that on

189 Seenttp://en.wikipedia.org/wiki/Three_pillars_of Sikhism
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The twelfth day of the lunar cycle: Dedte yourself to giving charity,

chanting the Naam and purification. Worship the Lord with devotion, and

get rid of your pride. Drink in the Ambrosial Nectar of the Lord's Name,

in the Saadh Sangat, the Company of the Holy. The mind is satisfied by

lovingly singing the Kirtan of God's Praises. The Sweet Words of His

Bani soothe everyone. The soul, the subtle essence of the five elements,

cherishes the Nectar of the Naam, the Name of the Lord. This faith is

obtained from the Perfect Guru. O Nanak, dwellipgpn the Lord, you

shall not enter the womb of reincarnation again.

The first of the basic tenetmieditation SimranorNaam Japna, means reci ti ng
name Wahegurliin daily in remembranceNjtnenj of the gracekirpa) of theAlmighty. The
tebemNaam( | i t erally fAnameo) refers to the various
Sikhs use. The names given to God refer to the attributes of the Almighty and His various
gualities. Naam Simrarf | i t er al | y fitselhincerporatescthe tgyang, qutn 0 )
meditation, or the listening of sacred text or sacred words iGtie Granth Sahib. Naam
Japnarefers to the meditation, vocal singingQdbadspr hymns, from thé&ri Guru Granth
Sahibor the chanting of the various names of God, but,ialie¢the chanting of the word
AWahegur u, 0 Wandarful bordnikeassinging of hymns with musical accompaniment
is generally referred to d@irtan.0 In this way,Nam Simraror Naam Japnaefers to a very
important activity in the everyday life efSikh. Such is the critical importance of this form of
meditation that the concept Bm Simraror Naam Japnas seen in the hymns of tia&uru
Granth Sahilas the route by which humans can conquer the five evils of greed, attachment,
anger, ego, and ¢, which are so damaging to the person that they are sometimes also referred to
as the AFive Thieves, 0 an indication of how t
soul and bodyNam Simraror Naam Japnaon the other hand, bring peace arahquility in
meditation. There is a difference between the two, however. The quigbnahrecitation of
Naam i n oneo6s i n taawSinttanalhevoeel andtomdenal oetitation of
Naam refers ttlaam Japna Further variations of meditan exist, however, among the
different Sikh communities.

The second of the three basic tenetff;ieliance, industry, and thrifkfrat Karni),

admonishes Sikhs from becomingharge on the community by living as a recluse and

1901 SRIGURU GRANTH SAHIB 292 (Gopal Singh trans., Gur Das Kapur & Sons Private Ltd. 1960).
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refraining from engagim society*®* It is a principle that encouraged involvement rather than
withdrawal from society. Widrawal was the hallmark of mabhagatsandsufisin India
during the time of Guru Nanak. Sikhism lays emphasis on meditation but does so in the midst
andgrist of the community. Sikhs are enjoined to live as householders (and not celibate, austere,
wandering holy men) and to prasgtKirat Karni. Thi s means to make a | i vi
hard work, while accepting God's gifts and blessings. Sikhs amedjto servé®® This is also
an aspect of truthful living. Sikhs are required to live a life of high decency and exalted moral
values. Kirat Karni allows Sikhsto de\elop the skills, abilities and talents that God has given
them through hard work fohé benefit and improvement of both themselves as individuals, their
families, and for the wider society at largé€irat Karni andNaam Japnaare in fact indivisble.
Kirat Karni is in fact a derivative daam Japna By laying emphasis on the sweat ot&n
brows,Kirat (application) beeames an extension of prayermeditation. In the religion of Guru
Nanak, there is no more noble a life on this earth than that which has been spent in both
meditation and in hard work?

The third ofthe basic tenetsiamely, to share and break bread togethé&farsd Chakho
(sometimes also referred todand Ke Chakna This is designed to ensure that Sikhare
their wealth within theommunity. It is also the basis of charity in Sikhism. Every Sikh is
requiredto give in whatever way that thegn to the community atlargd. hi s spi ri t of |
is deeply ingrained in Sikh lifeVand Chakhas also the basis of free kitcherlarfgar) in
Sikhism where the eating togethpafgaj is as important as the pragitogether $anga}.
Sikhs are required as an article of faith éphothers in the community. A general rule is that a
Sikh must give aleast terpercent of his wealth to pelepn need or to a worthy causé&he act

of giving cleanses the soul andSikhism is the route to salvatioH

191 SeeGURU GRANTH SAHIB supranote 190 at317. Guru Nanalsays:fiAs the True Guru directs them, they do

their work and chant their prayers. The True Lord acc
1925eeBhai Gurdas Jiyaarsat20.(f The Gurus of t he &é GuiusosérvesSpriingthe t he Si k|
holy congregation they receive the fruit of happiness. Sweeping and spreading the sitting mats they bathe in the dust

of the holy congregation. They bring unused pitchers and fill them with water. They bring sacredifood an

distribute it among others and éaj

193 SeeGURU GRANTH SAHIB, supranote 190at 8. Guru Nanaksays:fiThose who have meditated on the Naam, the

Name of the Lord, and departed after having worked by the sweat of their{@ddvwanak, their faces are radit in

the Court of the Lord, and many are saved along with t|
19 Sedd. at 718 Guru Nanaksays:fiContemplating my Lord and Master, my True Guru, allaffgirs have been

resolved. The urgef giving donations to charity and devotional worship cdroe the Kirtan of the Praises of the
Transcendent Lord. o
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It is importantto recogeset hat Gur u Nanako6és rejection of
the way for Sikhismbés fundament kfdisafiogetheri se t ha
simplerthan orthodox religiomvould have one believe:

With this belief that religious ritual is unnecessary went the belief that all

people are equal in the sight of God, and that the divisions of society,

above all in the systems of varna and caste, should be ignored and in

practiceabolished. There is no spiritual or religious elite in the world. In

fact, Guru Nanak realised that the true 0685
everyday life: by meditating on the Nam, people can overcome the Five

Evil Passions within them, and thiarconly be demonstrated by the way

in which they live and workl n Gur u Nanakos belief, much t
in existing religions is thus an impediment in the way of people reaching

God'®

It i s because of Guru Nanak éasn de nopfh ansainsk i onnd ¢

right to live free from ritual, superstition and dogma, that he can be regarded not just as a major
religious reformer of the medieval world, but also as a visiowdétya secular outlook on life.

This was done through the fundamendi&a of a personal devotion to a personal god, which was

in turn expressed through meditatidum@kt,ori f er vent devoti on to Godo)
name of GodNam), and the singing of hymr{shabad$ Guru Nanak advocated that any

person, irrespéwe of sex, status or creed, could read the sacred text of the Sikhs and officiate as

a priest in Sikh congregation3his is not dissimilar to the reformist zeal of Martin Luther

(14831546) who lived in Europe around the same time as Guru Nanak, anldagtalso made
Christianityo6s religious text, the Bible, acc
vernacular. Like Nanak, he had also attached importance to God rather than tite thleveby

arousing papal ireLuther did not set oubtchallenge the papacy in a doctrinaire way but only,

like Nanak, to raise legitimate questions about religious practices. Luther had been appalled on a
visit to Rome in 1510 by the power, wealth and corruption of the papacy. Nanak too disagreed

with thedogma, ritual and hierarchy of the religious practices around him (gndrasakhis

make only too clear). In 151Futher protested publicly against the sale of papal indulgences for
the remission of sins i n hi sroffaWitenbehgeuers , 0 by

Nanak on a visit to the holy Hindu city of Hardwar in the foothills of the Himalayas in 1558

195 BowkER, supranote 149 at133.

332

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

saw some people perform the ritual of throwing water to the rising sun in the East which they
believed would give sustenance to tltlad ancestors. Guru Nanadjecting this rituglbegan
throwing water to tA West in the cup of his hand&s the worshippers began to reprimand him

for dishonoring an ageld practice, Nanak issued a retort that if their water could reach their
deadancestors behind the sun in the East, his water could surely also reach his thirsty cows
grazing in the West. Similarly, Nanak, on a visit to the holy Muslim city of Mecca, lay down
exhausted on arrival, with his feet pointing towardsdiléa (the diretions of prayer for

Muslims). When an angry worshipper rebuked him for his alleged sacrilege, Nanak calmly
asked him to pull his feet around and to point them in a direction where God was not to be found,
thus making the subtle point that God existed wvkere and not just in the halloweaisiters

of mosques and temple$he big difference between the two, however, was that in Pope Leo X
excommuni cated Luther, dismissing him as fa
sober 6 wher e aeninGistime, whsaimvarkally aeknowledged by Hindus as
teaching them how to be better Hindus and by Muslims as how to be better Md&lirge at

the same time paving the way for an entirely new religious faith of Sikfifsm.

XIIl. THE FIVE VIRTUES OF SIKHISM

What then, was so distinctive about the Sikh way of life? Here again, the answer can be
expressed in essentially secular terms. It was not a belief in gods, or a belief in thike diftat
awaited a wretched existence on this earth, tistihduished the Sikhs. On the contrary, the
faith of Guru Nanak was base on t he act ifiveertuesa [Thesewra dlsothe o f
basis of EnlightenmenteSularism because they focusalhfe of peaceful ceexistence and

mutual respect through message of universal love, tolerance and harm@hg five virtues are

d

1% Unlike many other religionstha&& x pl oded on the world scene, the |l egacy

set up one community against the other but to bttiegn together on the basis of their own religious principles.
Indeed, a popular couplet describes Guru Nanak as a symbol of fraternity between to the two religious communities
of the dg, the Muslims and the HinduBGuru Nanak shah Fakeer / Hin ka Guu, Mussulman ka Peémwhich

meansfi Gur u Nanak, the nobl e ascetic/ SedGIUSHWANTISBIGH® h e Hi nd u:

RAGHU RAI, THE SIKHS 7 (Roli Books 2005) (1953).

" However, Pope Benedict XVI, the current pontificate, now seems teaefabilitate Martin Luther on the
grounds that he did not intend to split Christianityt only to purge th Church of corrupt practiceSeeRichard
Owen,That Martin Luthe ? He wasnot ,Tselimbsavar, 6, 20@88yats37.P o p e
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independent and yet intelependent attributé€® This is clear fronBabadsn the Sikh
s cr i p Firatrisgare Lordf Praise; second, contentment; third, humifityfaurth, gving to
charities. Fifth is to told one's desires in restrairithese are the five most sublime daily
pray®méed Si khsodéd scriptures -eestraim, trsthagontentment A [ t ]
and humility c &%Thaneagamrteyb er epmienrdc eli.kdbhs t hat i f :
practice truth, abstinence, seliscipline or humility; the ghost within your sketon has turned to
dry wood. . .&°°" It is worth examining how they are intetated and comprise a comprehensive
codeof human behawur for Sikhs. The Five truth (Saj), contentmentfantokf, compassion
(Daya), humility (Nimrata), and love Pyar), begin with Truth.

The virtue offi T r udr ®ais a fundamental precept in Sikhisiirhe virtuous obtain
Truth; they give up their@ls i T es f or e VF It hasanomderoasananifastatiors.o n . ©
enjoins Sikhs to practice Truth in a truthful life because this isithk@m(or order of being) in
orderly living: AiThose wlowcadtbeyfindpeac¥dite t he a
means acting in a spirit of cooperation with fellow human beings; treating others as equal; and
avoiding duplicitous behavim. Just as God is defined in theul mantra Sikhs must strive for
these Godike qualities themselves. Sikhs must wislwvard Godlike qualities themselves by
doi ng g o Make gbedalecds:the $oil, and let the Word ofShabadoe the seed;
irrigate it conti nu®®lLbveof®ddtsimotjushafecknglutalways f Tr u
involves showing loveforGody s el fl ess service to Godos <crecé

The second of the Five VirtuesfisC 0 n t e r(dr $aetaklh. dhis also is a
fundamental pr e[cee]pan toefn tSmeknhti spra taise mit %°y hol ds t
Contentment takes an individual away from itidulgent satisfaction of personal desires. As the
Adhi Granth states: APractice truth, contentm

l i 9 toteaches one to learn to |live within one

198 SeeGURU GRANTH SAHIB, supranote 19Q at 1234. The key to salvationtish aThey préctice truth, self
restraint and good deeds; theio mi ngs and goings are ended. 0

199 Adi Granth at 1084.

209, at 1397.

%1 1d. at 906.

29214, at 36.

2%d. at 23.

2%1d. at 24.

205 Adi Granth at 3 fisantokh thaap rakkaa jin soob).

20%|d. at 51 fisat santokh dé-aa kamaavai ayh karnee sar
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will or the Order of Bing Hukan). This results in fredom from care, fear and worry.
Contentment lies in a realisation of fundamental universal truths. Contentment is a divine
quality in that it eliminates harmful desires. When these vanish, a s@&&Sdriokhis
acquired, namely, a liberation from our sorrows and pains which seek instant gratification in the
fulfilment of our desires. The result is the attainment of mental peace and calm that allows us to
focus onthe ultimate reality, thékal Purakh. As the Adi Granth observeSTruth, contentment
and intuitive peace and poise are oBfained fr

The third of the Five Virtues in Sikh thoughtDaya It is considered the highest virtue.
Thus, the Adi Granth cadains theSabadhatfitlhe merit of pilgrimages of holy places . . . equal
not compassi orf® Haveverdaydmeans noeei Inneans touth in action. As
the Adi Granth explaingi Tr ut h dawns when trut hfularitgounsel
with compassion one ¢ Dagass, irerenlityyaction orttueactios c har i
(karni Saj) as are truth and contentment, the other two high viftd&sis means that they must
haveDaya (compassion), the divine virtue of humanity, whis a gateway into three other
truthful attribute$™* Dayais a virtue of the mindIn Indian thought, virtues are classified first
into those of the body, such @ana(charity),paritrana(me a n itorbrgng rdlief from the cause
of distres®) andparicharana(social servies); second, those of speesatya(veracity),
hitorachana(beneficial speechpriyarachana(sweet speech) arsvadhyaydreciting of the
Scriptures); and thirdhose of the mind which, besidéaya also includeparigraha
(unworldiness), andraddha(faith and piety). The word Sraddha is sometipesrly translated
as faith. Dayain Sikhism is, therefore, a basic andeticompassing moral requirement. Itis in
fact in the form of a moral vo#?

The fourth of the Five Virtueis Nimrata. Nimratais a virtue that is vigorously
promoted by the Guru Granth Sahib.he | i teral translation of thi
Abenevol ence. 0 Si khi s m sintativeepeacetandgpleasuigyt | he fr

271d. at 115 fisach santokh sahj sukh banee pooray gur tay paaad)i

%4, at 136.

29d. at 468.

#9d. at 51.

211 seenttp://en.wikipedia.org/wiki/DayaAdi Granthsabad at 903s t a t e ¥ou halveanb comgassion; the

L o r dightsdoes not shine in youvou are drowned,dwned i n worl dly entangl ements. 0
Z2geeAdi Granth at 299. ThienjoinsSikhs that they shoulfi Keep your heart content and
al | beings; as this way alone will your holy vow be ful
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TrueGuruhasgien me ft3hJiusstgilfitk.ed Chri stianityds teach
t he earth, 0o Si[théGodconsdoesdany shall névér adrish.iThe God
conscious being T hsetne eapgeadi ni:n fhLuancikithegtgiyalltor ut h  a
not be appreciate®linms ttehaed ,wotrhled rheearl e aafntsewe.ro i s
and meditates, and ptaes austerity and good deedse keeps to the Dharma, with faith,
humility ant® content ment. o

The fifth and final of thd=ive Virtues isPyar (love). Sikhism vigorously promotes love
of God, whichh ncl udes | ove for Godos creation. Love
God or with the cosmic force. As such, it is a most positive and powerful tool in the armory of
Sikh virtues. A mind that is full of love will overlook deficiency in others whom it will accept as
one of Goddés creaskiseal | ISé Indodvi&uetehPyarmt ake on
perhaps i s-lt ke omaedtar @G AdGiargth tellcus ihdtvahadur(.fit h e
almighty forcedo) is a loving God, ful!l of com
take on these qualities. He should be ready to forgive. He should not harbor hatred for anyone.
He should live by higlukam namely, higiwill dand he should practice compassion and
humility. Consequently, Sikhs will often chasgbadssuchasii My mi nd 1 s i mbued v
Lord's Love; it is dyed a deep crimsofi.r ut h and char i t ¥ |ladeed, thmy whi t
seach for God can only be undertaken by an act oflove for@ad:oi n t he Sat Sanga
Congregation, and find the Lor d?®InTaotdovedaur muk h
even the answerto sorro:At t uned t o t he L osoeoworfsufferihgg® One, t

XIV. THE EVOLUTION OF SIKH RELIGIOUS TRADITION
It is in this way that the evolution of Sikh religious tradition has established the
importance of practice over beliefhis also points the way to how Sikh theology was created.

It is plain that it was the product of an organic development. Sikh religious trétfibegins

231d. at 235.

241d, at 273.

#51d. at 1245.

201d, at 1411.

271d. at 16.

218 Adi Granthat 22.

2914, at 45.

220For an acellent accounseeHew McLeod, THE EVOLUTION OF THE SIKH COMMUNITY (OUP, 1976).

336

RUTGERSJOURNAL OF LAW AND RELIGION



VOLUME 11 SPRING 2010 PART 2

with Guru Nanak14691539). He used the medium of devotional religious songs to spread his
message of personal love for Goidand the universal brotherhood oéinkind. These songs of
simplicity, clarity and rustic beauty comprise the foundation of Sikh religious tradition, binding
the faith and its followers together into a communggr(th. Other Gurus followed this
tradition of devotional literaturenstrudion, and didacticismWhen their growth raised a
problem of access and authenticity, a single collection of approved works was produced by the
third Guru,Amar Das,(155274). This was in two volumes (known as teindval pothiy, and
included the work of the first three gurus and those of Bteaktipoets. The volumes were
written bySahansram t he Guruds grandson, and were Kknowl
When completed, however, they remained in the possession of his eldeiobam, and
unavailable and inaccessible to ganth When the fourth GuriRam Dasdied in 1581 he was
not succeeded by his eldest sBrithi Chand but his youngest soAyjan. This precipitated a
succession disputédDoubts about the authenticity of the weittcompositions arose when his
rival, Prithi Chand, circulated competing compositions.

The fifth Guru Arjan (15811606), at the request of his followers, instructed his disciple,
Bhai Gurdasto compose an autheed and authenticated version, relyiog the original
Goindval pothisto which hehad access. Completed in 18@4d now in the possession of the
Sodhisof Kartarpur, and known variously as tKartarpurversion, the Bhai Gurdas version, or
theAdiBir) it bore t he Guirsitifes avadelyavaldble and trustwoRhyr t h e
text, comprising the devotional songs of all five gurus could be relied upon by simple believers.
In this way, Sikhism earbpn secured the preservation of its fundamental texts in an
authenticated form. T&could be relied upon to imbue the text with the stat@uséidom,and
with the ultimate source of religious authority, when the succession of ten personal Gurus came
to an end in 1708. Today, this text of Sikh scriptures (comprisingdh&ranthor the Guru
Granth Sahibis the primary source of religious communication in Sikhism. Consisting of 5,894
holy verses in 1,430 pages, Beanthcontains the sacred and divinely inspired waithbad
of the guru.When a Sikh is born, his name is chosemfitheGranth When he prays daily, his
morning and evening prayers are taken fromGhenth When he attends to anything important,

2l gatvinder S. JusSikhismin ENCYCLOPEDIA OFRELIGIOUS FREEDOM 442 (Catherine Cookson, ed., Routledge
2003).
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from going to work to embarking on a new venture, he takes guidance fr@bnahtih \When

he marries, he circumambulatdeGranthand not the sacred fire. When he dies, he is cremated
after recitations from th&ranth In fact, all Sikhs must seek daily guidance fromGnanth
whenever possible by opening it at random and reading the composition at the top of the left
hand page.

However, there is a second, and altogether more controversial, set of Sikh scriptures

which are known as tHeasam Granti{dasamme ani ng @At ent ho) . There

whether they are scalled because they comprise the writings oftémeh Guru, Gobind Singh,

or whether they are stalled because they form the surviving tenth part of a much larger body of
works which was lost during the troubled period of Guru Gobind Singh.Dakam Granths
different in content and style from tieli Granth Whereas the latter emphses the attainment

of religious emancipation through meditation on the divine n&ae), the former contains

legends from thélindu Puranasand observations uncoroted with religious belief. It is

written mainly inBraj, with some Persian, Punjabi, and Khar Boli, rendering it difficult to access
by the common man. Its division falls into four classes. There are two autobiographical works:
Vichitar Natakl or fAWonder ous Dr amaodo) whi cihcarmagoh @&r s
an ascetic in the Himalayas; and #sfarnamawhichis the epistle of victory defiantly
addressed to the Mogul Emperor, Auime (bgtzire b,
73 pages). Therare four devotional compositions egpsing militant piety, which became the
hallmark of the tenth GuruJap sahib, Akal Ustat, Gian Prabodind theSabad Hazaréall 4

comprising 68 pages). There are miscellaneous works (of 96 pageSavtigydgor

Panegyrics) and theaster Nanmala(or Al nvent ory of Weaponso).

compositions of legend and anecdote on the Mother Goddess Chandhi and thaudiladu

( A savi ou rChapdhikCharitsChandhi ki WartheChaubis Avatarand theTlria Charitr
(comprising 1,18pages).The autobiographical and devotional compositions are probably the
Gurubés own wor ks, but the | arger remainder
poets at his court, all works being collected after his death.Dakam Granttranks wdl below

the Adi Granthas a purveyoof Sikh religious tradition. It is the recitation of excerpts of this
tome that led to the excommunication of Professor Darshan Singh, as recoungdukeagirthing

of this Article,by the Five Head Priests of the @eh Templen January 2010lts language is
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beyond the understanding of most Punjabi Sikhs today, some of its portions are of dubious
provenance, but what remains influential areXyg Bachitra Natak Akal Ustat and aspects of
SavayyeChandhi ki Varandthe Zafar-nama

In addition, Sikhism also has the supplementary scripture &fdahe(heroic ode or
ballad) ofBhai GurdasandBhai Nand Lal The former was related to the third Gulmardas
and remained closely associated with the Gurus uaiiliéd in 1633, becoming known as a
missionary, steward, and the first and greatest theologian to emerge frBanthelt was he
who acted as scribe fahe Adi Granthat the behest of Guidrjan. TheVarsof Bhai Gurdas
consist of 39 lengthy poems Runjabi and a collection of 556 shorter works in Braj called
Kabitts Sikhs today acquire an understanding of Sikhism through the reading and recital in
Sangaf(congregations) of th¢ars. They are in the vernacular Punjabi and they relate episodes
in narative form from the lives of the Gurus. Some are doctrinal and some exegetical. In all,
they provide Sikhs with a considerable understanding of what the Gurus taught. The writings of
Bhai Nand Lakre less influential for two reasons. First, theyadren Persan and were hence
only accessibléo a small, educated elite. Second, whilst they relate to the per®draf
Gobind Singlwith whom he was associated (being a poet from his court), they lack the militant
spirit of the times and were overbpilosophical, and therefore have been excluded from the
Dasam Granth The style in th®ivan (a collection of 61Ghazalsor Odes) and th&indagk
nama(a series of 510 couplets) is in the spirit of Atk Granth stressing interior devotion and
meditaton as a means of deliverance.

It is the modern method of purveying Sikhism in the Sikh temples however, which best
encapsulates the secular traditions of the faith, because thgr8ikhis(preachers) used by the
JanamSakhis( | i t e r adstimg yfohi, r tphr ovi de hagi ographic acc
life???in order to exert a powerful influence on the congregat®ne reason that the late
Professor Hew McLeod made himself less than popular with Sikh granthis, and others using the
Janam Sakhis, wagshbelief, expressed just shortly before his death, that

[tlhe world is moving on and one can be sure that more and more young
Sikhs will find these janarsakhi tales to be in direct conflict with what
they learn at School or pick up from other sourc&bey should not be
obliged to accept as literal truth the miracles or older stories of the janam
sakhis, for the janarmakihis are strictly hagiographic in nature. They are

222 5eeMcLEOD, supranote 133, at Chapter 1.
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the story of the first Guru as told by later followers who were certainly

pious béievers but were also totally uncriticx’
Guru Nanak spoke of the route to salvation. His disciples bore witness to his message. The
di sciples then recited the anecdiogesidencead! ati ng
his divinity. Yet for Sikhs, thesakhisare a key source for the understanding of devotional
' iterature. They emphasised the divine qual.
endeavours. They expound Sikh belief ancladgractice in a broad senséheyare profoundly
concerned with bringing Hindus and Muslims together and finding common ground between
them (a powerful precursor to thiazure Sahib Declaration of the Guiding Principles for Civil
Societywhich did the same some 500 years [ater

Thisis a central motif of theanamsakhis f r om t he joint wel come
at the beginning, to the joint dispute over the disposition of his dead body at the enanahte
sakhisrepresent Guru Nanak as a Hindu to Hindus and a Muslim to Maiskie is dressed as a
bairagi (a Hindu renunciant) and agakir (a Muslim renunciant). This is not to say that
Sikhism is simply an amalgam of Hinduism and Islam. It is not. It has its own specific tenets
that distinguish it from these great religionindeed, even thEheHazur Sahib Declaratioof
2008 was clear in its emphasis that Sikhism was not a fusion of other religions. Yet, it is clear
that thgganamsakhisr e j ect t he i dea of t h aeadfdhe bneversalityand f |
of man. Thejanamsakhisset out to achieve their ubiquitous task by focusing mostly on Guru
Nanakos c¢hil dh orahvhndiand his wideranging ltravelsgeeoutside Punjab.
Some consist of simple wonddoses; others provide a moraldany conain quotes from his
works. The narrative often sets the scene for a particular hymn, which is quoted from his works.
The theological exposition is then allowed to develop.

It is also interesting to note that the way slaihisdeveloped was incrementahn oral
tradition had developed during the time of Guru Nanak. Isolated stories or groups of stories had
come into vogue and these comprised the first stage dattemSakhistradition. The
anecdotalanamsakhiis modelled on Sufi examples. Othgpés are drawn from the Hindu
epics andPuranas Whee there is an actual authenticident, it is often based on Sikh

tradition. The second stage arose about 4€érs later when these stories were gradually

22 McLEoD, supra note 13, at B, 144.
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committed to the written formThey refer ¢ isolated instances and the only chronological
schema is in relation to the birth, childhood, manhood, and death Glitiie The third stage
occurswhen thesakhii s set to an orderly chronol ogical f
a specific itirerary in a particular location with a particular travel narrative. The fourth stage
arises when theakhimoves away from the narrative or wonagory to a theological exegesis.
The different events or occurrences are used as a context for lengthjienpas devotional
Sikh scripture. Theakhiwill start with a particular incident. Someone will then ask a question.
The Guru will then reply with a religious verse. Finally, the writer will provide a detailed
exegetic account of the incident. g way, the popularity of thanamsakhisarose and a
growing number of religious teachers began to use it for pedagogic purposes. They are the first
Punjabi prose form. They were only superseded after the emergence df teat2@y Punjabi
novel. In the late 18 and 17 centuries, a number of different janaakhigenreappeared. The
prominent ones are tluratantradition, theBala tradition, theMiharbantradition, theAdhi
Sakhisand theMahima Prakaslff A The Li ght of Gheotragitiorjs compriséh er e a s
narrative forms, thiharbantradition comprises discourse and exegesis. THeé8tury se
calledB40 JanamSakhiis the most famous combining all different traditions and styles. Today,
Janamsakhisremain popular with Sikh cmgregations. They may not be sacred scripture but
they form part of the beliefystem of thgpanth A robust and appealing prose style is easily
adaptable for oral delivery and thus accessible to all and sundry.

Nevertheless, while it recogeid(as theheHazur Sahib Declaratiodid) t Godis
the Creator and its creative manifestation extends to all humans. Therefore, all humans are
intrinsically creative in partnership with Go
clear thathe Sikhnf ai t h pr opagates by KhalspRantl¥ & ©d sl eir niof i &t
Pureo) by requiring that pe rAsrd S8anskas.Hegposhet hr ou g h
willdrink Amrit( t he fAnectar of i mmortal it yhba)shorttwdni c h | ¢
edged sword. Sometimdbge ceremony is referred toldeande diPahu{ Ai ni t i ati on wi
twoedged swordo) . All who partake in such a c¢
(or rahit) and thenceforth the initiated must obeyttGade. This will be done by each person

being given aahit-nama whichsets out how Sikhs should live in a manner consonant with their
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faith?* They are commanded t opaojkakagarfiveitemsh@ ofi Fi ve K@
whi ch begi n icwwihay musacarfy Endheir pereon, namely, uncut kas,(a comb
(kangha, a sword(kirpan), a wrist steel banglééra) and shortskachg.?** In addition, the
rahit requires them to regularly practinam simrarn(recite the name of God) and to alrsta
from smoking, narcotics, and alcoh&ahitnamasare said to date from the time of the tenth
Guru, Guru Gobind Singh, but the earliest extant version is the Chaupa&itglhama dating
from the 1740s. Their proliferation meant that, by the erttleof " century, theSingh Sabha
reformist movement, which had emerged from withingaeth had begun to lay heavy
emphasis on thexhit-namafor Sikhs. After issuing manuals which met with limited success in
1915 and 1931, a final version appearetid60 under the titI&ikh Rahit Maryada This does
not, however, have the effect of extinguishing otladit-namaswhich may well still retain their
validity for some Sikhs. The issue is controversial and cannot be resolved3wdfee it to say
that , 1 n the wor ds-namasreMc thebiases of thdir pagrticular autlaots iartd it
is a considerable advantage to have this plai
that,fi{tlhe Rahit has in fact never been wholly static. Aitgh the publication dbikh Rahit
Maryadain 1950 has applied a brake to the process the rahit of today is still amenable to
chanfe. o

What is clear, however, is that the final 1950 version oR&ieitNamamakes the
Khalsa Panththe highest order in Silksm and the final goal of all aspiring Sikhs. Yet, even
here it is as well to recogethat theKhalsaare not the only Sikhs in SikhisnThe Sikh
tradition of tolerance applies as much amongst Sikhs themselves as it does to relations between
Sikhs anchonSikhs. It is more accurate to say that Sikh practice resegfour groups of
Sikhs. The conventional ondéeshdahri Sikhsandamrit-dhari Sikhs, are the traditional Sikhs
who do not believen cutting their hair, or thkes The remaining twgroups are, the
sahajdhariSikhsand theMona Sikhswho do not abide by all the strictures of the faith. In the
words of Hew McLeod, the importance of the first two traditional groups can be described as

follows:

224 Hew McLEOD, SIKHISM (Penguinl997) (see especially Part Two).
22 Jusssupranote 204, at 48533.
226 McLEoD, supranote 13, at 85, 161.
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Strictly speaking there are two kinds 8ikhs who refrain from cutting

their hair. All who retain the conventiongjiall who retain thekeg are

called kesdhari Sikhs, regardless of whether or not they accept Khalsa
initiation. Those who do undergo the rite

amrito ) b eAmot-dhari Sikhs. What this means @l who retain the

kesare kesdharis, andomekesdharis are also Amritiharis®?’

The latter two categories of Sikhs, namehatdhari Sikhs andnonaSikhs, belong to the

hair-cutting variety. Thevordsahaji n Punj abi means gradual . The
Sikhism. As such, they are perfectly tolerated within the faith. McLeod explaifsthé#te u s u al
meaningokahaji s O6easyo6 or Oslow, 6 and t kabhaglai ngh Sab
should be comdiohdreed aog @oInew who pahadbaeieds by
were thus to be treated as aspirants to full membership of the Khalsa who had not yet attained

t hei r?® g\sMcLeodexplains ofahajdhariSikhs,fi T h doyot adopt the names Singh or

Kaur as requid by the Khalsa discipline . although they may well be devout practitionef

nit-nem (the daily rule) . . &?° McLeod explains thanonaSikhs

have never beeamritdharis and because of their inhied links with the

Khalsa tradition they cannot be treatedsabajdharis Many were once

kesdharis Others who have always cut their hair retain the link by virtue

of a family tradition of loyalty to the Khalsa ideal. Sikhs of this kind are

particulaty numerous m countries outside India . . . fmjexisting term

describes them accurately and we must accordingly use the imprecise label

of monao r shafreny™*°

Yet, there are dangers to a strict doctrinaire approach being adopted to the interpretation
of therahit nama A religion that focuses on practice could find there to be practical diffisultie
in astrict adherence to this definition. These were highlighted recently avhetition was filed
by five students who had been denied admissions talacaischool run byhe governing body
of Sikhs, the Shiromani Gurdwara Prabandhak Comm(8&4°C)on the ground that they were
either trimming their beards or plucking their eyebrows. Consequently, the full bench of the
Punjab and Haryana High Courtefited the SGPC on September 29 to define a Sikh. O
Decembef, 2008, the SGPC passed a resolution based on sectiord) (E@he Gurdwara Act

1925 and declared thasahajdhariSikh is confined to one who is slowly moving onto the path

22" Hew MCLEOD, THE SIKHS, HISTORY, RELIGION, & SOCIETY 78 (Columbia Univ. Press 1989).
2814, at 79.

291d. at 7879.

201d. at 7980.
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of Sikhism, beause the phrasmhajdharic onsi st s of two words: O0seha
(one who adopts a religious path). Hence, it cannot include those who trim or cut their beard or
eyebrows in any manner. This put the SGPC at odds with some members ofelhaf Eaperts
who had recommended a less strict definition prior to the passing of the SGPC resolution. This
is because the SGPC resolution adopted the strict position that osedd@hariSikh becomes
akeshdhariSikh, if he/she then chooses to ttimdy hair, this will make themaatit Sikh for
showing disrespect to tlkeshdahriform, thus preventing them from laying claim to being a
sahajdhariSikh2*' This view appears to be endorsed byDigthi Sikh Gurdwara Management
Committee (DSGMC) which,;roDecembeR1, 2008, endorsed the position that, since after 1947
a percentage &fahajdhariSikhs had become complete Sikhs and the remainder had become
assimilated into the Hindu culture, the provisiorsahajdhariSikh had become irrelevafit: It
couldbe argued that this is contrary to weight of contemporary evidence. It is also a conclusion
thatis bound to alienate those Sikhs whm their beards or pluck their eyebrowko may well
justifiably argue that whilst they may nlo¢ full keshdhariSikhs, trey are nopatit (fallen)
either, as they too are slowly making their way to Sikhism. To them, such a ruling may appear
unnecessarily harsti®

't i s a moot hpatiayals cawbe eegandedras .i alption of the
spirit of tolermce, whichmust..be a feat ur e o f*adeneumpeantCowt s o C i
of Human Rights judgment observed. 't 1 s cer
tolerance and broadmindednesso are agedncipl es

For this reasorstates are requiredifbe nsur e mutual toleraf®@i® bet we

%1 5eeSGPCSticks to Old Definitiomf Sehajdhari THE TRIBUNE, Dec. 4, 2008available at
http://www.tribuneindia.com/2008/20081204/punjabl.htm

%2 geePrabhjot SinghDefining Sehajdhari: Sikh Bodies Protest, SGPC Defends AffijdatitTRIBUNE, Dec. 22,

2008,available athttp://www.tribuneindia.com/2008/20081223/punjabl.htm

23 3@ alsoDarshan Singh Ragho Voting Rights for Unorthodox SikAS4E TRIBUNE, Dec. 18, 2002/ Pr of es s or
Darshan Singha formerjathedar[headpriest] of Akal Takht in a harditting letter to Giani [priest] Joginder Singh
Vedanti,jathedarof Akal Takht. . .expressed his serious concern over certain vital Panthic;dsuesn e whi ch wa s
the grant of voting rights teahajdhari Sikhs theShrimoni Gurdwara Prabandhak Committge. the Governing

Council of the Golden Temple known popularly asthe SGRC iPr of . Dar shan Singh said s
harmh e Si kh Pant hldiAmatterhpeto dive thegvotingurights éahajdhariswould give a

certificate to those who don't want to keep their hair unshiosknfiKesdhari [orthodoxy] isa must for gting

voting r i gh tlds Hedfearedcthatanses ther garle adahajdharis a large number of neSikhs would

intrude into the SGPCId.

24 Otto-Preminger mstitut v. Austrial9 EH.R.R. 34 (1994) at | 47.

23 Murphy v. Ireland E.C.H.R. 352, July 10,2003),at { 72.

2% 3ahin v Turkey44 E.H.R.R. §2007); 19 B.H.R.C. 59(E.L.R. 73(206)at §107
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so, then this must mean that therapremiumtobepuon At he val ue of religi
tolerance between opposing or competing groups apblilism and broadmindedness; the
need for compromise and balance; the role of the state in deciding what is necessary to protect
the rights and freedoms of others. &**’

Nevertheless, tensions such as these are inevitable in any faith. One daopentyat
the principles of tolerain take precedence and govefrhe Hazur Sahib Declaratiom
affirming the prinoaoseprlesdrmad ofneDimuisne liirglcto gi
would not sit comfortably with such exclusionary practicest, this should not obscure the fact
that the Akeso (uncut hair) is vsahaghariamdpor t ant
monasSikhs are considered to be Sikhs of the fold who are gradually making their way to
becomingkesdhariand Amritdhari Sikhs. If they chose to keep their hair, there would be a
ceremony (such as, in the cas&etdhari Sikhsof a Turbarbinding ceremony in a Sikh
temple for a young boy; or in the casefofiritdhari Sikhsp f K haa n die dcerenfbayh u |l 0
(i.e. i itiation withthetwee d ged s wor d o) KHaleaParghiiThereywouidbeéno t h e
ceremony for Sikhs for cutting their hair at all. Both parties here are Sikhs. After long and
careful deliberation, thBikh Rahit Maryadaublished by the Golden TemepCommittee at
Amritsar, issued the definitive defionh of Sikhs in 1950 as follows:

Every Sikh who has been admitted to the ritearofit, i.e., who has been

initiated as a Sikh, must allow his hair to grow to its full length. This also

applies to tbhse born of Sikh families [who] have not yet received the rites

of amrit of thetenth master, Guru Gobind Sing#.
Major works on Sikhism endorse this view. Thiise Encyclopaedia of Sikhigecords that
Al a] | | codes and man uuwmansnous ie fayingithatgncbhakie conduc
obligatory for every Sikh. One of t hem, Bhai
protect the hair, comb it morrgrand evening and wash it .[a]nd he must not touch it with
uncl ean®Whisvisis pérfiectly consistent with the history and betigétem of the

Sikhs?*° It also proves a reason for the Sikh Turb&ikhs have to wear a turbaecause of

%7 ord Bingham inBegum, R (on the application)of. Denbigh High School, U.K.H.L. 15 (2007); 1 AC 100]at

32

28 5ee Kesh,SIKHIWIKI , http://www.sikhiwiki.org/index.php/Kesh

2392 HARBANS SINGH, THE ENCYCLOPAEDIA OFSIKHISM 466 (Punjab Univ. 1996).

20g5eeln re Karan SingliRoud Case NoBS03P00764/BS04P00246c¢t. 11,200%( r ef erring to aut hor
opinion) (on file with author).
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their unshorn hairTo appear without a turban is considered rude; to knock it off is a gross
insult. Turbans come in many colours but the colour has no particular significance. Older
people tend to wear white (which is also the colour of mourning). Younger people wear black
(which is also the colour initiated by tAdali Sikhs agitating agast British rule). Pink or red

is worn during weddings. Yellow is worn during the festive montBaxfant(at harvest

time).>** However, the colour most widely worn by all discernible Sikhs is bline colour of
universal brotherhood and equality. Thahfirms the paramount value of Sikhism and one that
has been enshrined in thiazur Sahib Declaration

XV. SECULARISM AND THE SIKH GURUS

In the final sections of this article, | want to return to the Sikh Gurus. After all, it was
they who promoted thealues of secularism and humanist faith. An examination of their life
shows an emphasis on Opracti c edsedtiruManak,t h r at h
who lived until 1539, was followed by nine other Gurus of the Sikh faith. Each onesefiime
Gurus took practical steps to follow through
compassion and of service to humanity. Let us take Guru Nanak first. It is interesting to
consider how he set out to deal with the questions oflii@wught really to be livedHow did
he pursue theecular and enlightenment values of mutual respect, tolerance and equality that are
at the heart of individual aspirations and social justice and maximises human happiness in this
world? The relevant story ithejanam sakhigells us abouhis precociousesvice to mankind.
This is demonstrated by the anecdote of how, when as a boy, his father gave him 22 rupees and
asked him to go to town to do business and return wiinddome profit.The young Nanak
chanced upon a group of holy men who were hungry and destitute. Nanak bought food and other
necessities with all the money and returned from town to distribute it amongst the holy men.
When his angry father demanded an explanation, Nanak said thatdbktde no better use of
the money thn using it to feed the hungrguru Angad (1504.539) was originally called
ALehna. o Yet, such was his defvAngadcho tme &uirmug
Apart Afft emre. Gur u Nanakngmndobfdaidwars (knbwnas e x pandi
Nanakpanthis wer e | ed by Guru Angad (ferthideemyearsaby Gur

241 SeeSINGH & RAI, supranote 196at40.
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0 Si kHegaught them by example, undertaking the lowliest tasks with humility and good
humour. He encouraged physical fithesaffom the Sikh virtue ofiseva (service in the
community). He al so col |l ected Guru Nanakds hymns anc
theGuru Granth Sahilater. He was married tdata Khivi( Si khi smés first matr
had three childrenNone of them, however, succeeded him.

The third guruGuru Amar Das$14791574), introduced free kitchenisangan in the
service of the poor. There is a remarkable story in relation to this. In 1567, the Emperor Akbar
was on his way to Lahore when thecided to visit the Guru. Guru Amar Dass said that he
would only meet the Emperor if he first took food in tangarwith him. The Emperor did and
was so impressed that he resolved to collect revenue from the surrounding villages for the
regular upkep of theLangar. The Guru forbade him to do so. The institution ofl.thegar
was based on the principle of voluntarism. It was designed to bring people together. The
objective was to break down distinctions of caste, status and wealth. Therefeneierér the
Langarcould not be forcibly collected. Guru Amar Dass, however, also set out to emancipate
women, condemninBurdah(the veil), female infanticide arsati(the burning of a widow on
her husbandds funer al ey Sikke geremoni®gHor Hirth, tdeathand t i t u t
marriage, he also made the faith more inclusive by borrowing three festival days from the Hindus
(Vaisakhj Lorri andDiwali) and transforming them into Sikh celebrations in their own right. He
was particularly corerned with ensuring that caste and status distinctions would not
predominate in the life of the community. Thereafter, Sikh gurus followed a family line.

The fourth guru, Guru Ram Dass (15B381), was the seim-law of Guru Amar Dass.
The town of Amritser was founded and he started construction on the Golden Temple, which was
completed in 1601. Less wddhown is the fact that he was the first person in India to have
founded a home fdepers at nearby Taran Taralke his predecesspne continued déect the
hymns and prayers of previous gurus before eventually putting them in one book. However, the
growth of this new faith began to arouse the ire of jealous Muslim Moghul leaders. Guru Arjan
Dev (15631606) was arrested, tortured, and put to déathefusing to convert to Islam. His
son Guru Hargobind (1595644) and the greafrandson of Guru Amar Das consequently found
it necessary to instill greater political and military organization among the Sikhs. His grandson,
Guru Har Rai (1631661), wened hospitals that offered free treatment. He is also accredited
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with having utteredthewek nown Punj abi f ol kIl or e -hult;8atain A br C
broken heart cannot, 0o thus emphasizing that G
Churches and Mosques. His work was continued by his young son, Guru Harkrishan (1656
1664), who died after devoting himself to the care of smallpox victims in Delhi.

Guru Tegh Bahadur (1621675) became the second Sikh guru to be martyred when, in
the face of risingeligious persecution by the Molg, he insisted on the rights of Idins to
worship as they pleasede was actually most astute at makpeace, as he did with the Mdgu
Emperor Aurangzeb and other rival rulers. Aurangzeb, howevésaight the conversion of
Hindus to Islam, and implored the Guru to act as a peace envoy to Aurangzebtivittioal of
finding a peaceful way of coexistence. The Guru went to Delhi, but was himself was arrested,
detained and tortured for his refusaldccept Islam, before being put to death. Guru Gobind
Singh (16661708) came to prominence against the backdrop isfrgrSikh state in the Punjab.
He continued to fight for the rights of others. However, he also founded a brotherhood based on
strictreligious and moral codes. All surnames would be changed. Men would be known as
Singh( meani 6y @hdowomen wikaurl dhelh@i kigowguaen/ pri nc
aim was to bind Sikhs to their faith and to each other. He created the centralonsdf the
Sikhs, theKhalsa(the Pure). At a time of unrelenting persecution of the Sikhs by the Mughals,
he also installed the notion of tBdarma YudHhthe justwar)orta Aiwar of ri ght eou:
Such a war could only be waged, however, on tlsesle five principles: war is a last resort
after all other means of dispute resolution have first been tried and failed; war must not be waged
as an act of revenge or retribution; war must not be accompanied by looting or seizure of
territory; war musbe waged only by an army of disciplined Sikhs; and war must be waged
through tle deployment of minimum forceKhalsa Sikhs were also enjoined to abstain from
adultery, alcohol and tobacco. There was no successor to Guru Gobind Singh; instead he
decreedhat theGuru Granth Sahilshould be the spiritual guide for future generations.

In the 18" century, Sikhism was formiakd by the tenth GuruGuru Gobind Singh Ji
when, upon discovering that it is often necessary for new faiths to fight for their bleéefs
baptised his followers into th€halsa Panth(The Order of the Pure), with strict rules of personal
discipline, by combining both the spiritual and martial sides of human nature, and enshrining the
duality of theSantShupaii or SaintSoldier. The losest analogy in the West tsetKnights
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Templarsof Medieval Europe who also had to fight for the survival of their faith. The creation
of theKhalsain 1699 is the defining moment in Sikh history. It is justly regarded as Guru
Gobi ndos g eneattltgssalso cantrdverseal A question that has most perplexed the
observers of Sikhism is how a religion that started off as a system of interior devotion iff the 16
century became, by the end of th&'t@ntury, associated with a martial traoliti They have
thought there to be a conflict between these two ideas. As all serious studies of Sikhism show,

there is no conflict.

XVI. SECULARISM AND THE LEGACY OF GURU GOBIND SINGH JI

Guru Gobind Singhdés cont r iithastbéepusedtaa secul a
guest for a new Indian identity by modern Indian thinkers and activists in the long fight for
Indian independence from British colonial rul€his is often overlooked, and not least by the
Sikhs themselves, who define themselveth@image of their last guru. Yet, it is a remarkable
testament to a Guru who is apt to be erroneously seen as having departed from the religion of
Guru Nanak*? by his development of a martial tradition within the context of the Indian sub
continent. A bief explanation, however, suffices to lift this apparent inconsistency. The
martyrdoms of twaf the ten Sikh Gurus under Malgrule are two of the most cataclysmic
events in Sikh religios history. On both occasioribe Sikhs were driven to takems gainst
their oppressorsThe first time was in the I7century, when the egalitarian ideals of the Sikh
faith began to question the social and political structure dPtimgab. At this time, the Max
Emperors in New Delhi saw this as a threat to taeihority. The fifth GuruGuru Arjan who
had completed the scriptures, was ceremoniously burned alive by Emperor Jahangir in 1606
whenhe refused to convert to Islanit.is remarkable thatahangishould have behaved in this
way for he was the sorf @mperor Akbarthe grandson of the founding Mogul empeRabur.
Coming to the throne in 1557 when he was onlyAkharr ul ed f or 50 year s.
the high point of Mogul power in the #@&entury. Yet, Akbar ruled without the power of the
sword. Insteaddkbaremphaised tolerance and peaceful coexistence, so that it has been said of

#2For exampleForster wrotethafi [ t ] he modern order of the Sicques [sic]
Singh; who, deviating from the ordinances of his predecessors, imparted a strong spirititetaata, whose

zealous attachment enabled him to indulge the bent of a fierce and turbulent temper, and to give scope to an

ambition, naturally arising from the powehw ¢ h hi s p o p SeeG FORSTER A JDURRE®Z RR@Vd . O

BENGAL TO ENGLAND 30910 (Patiala Languages Deft970.
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himthatash [ a] man of extraordinary energy, Vision,
has come to a philosopher kihngt man who attempted grghesis of Islamic and Hindu culture,

who laid down rules for the peaceful coexistence of the two religions, and who encouraged

| e ar # Thegcelebrated religious historian, Karen Armstrong, explains that (Erilgeror

Akbar, who ruled bfore GuruNaa k , and HBivgot mwg d B*hapdoeses habd e, ©
Hindu Vazier,Birwal, and was one of the greatest and most enlightened rulers thairttidhas

ever seen, his sothe Emperor Jahangiwvas intent on forcibly converting Hindus to Islam.

Thus, aftethe Martyrdom of Guru Arjan in 1606, only two years after he had completed the
compilation of the Sikh Scriptures in 1604, the sixth GGurru Hargobingdtook up arms to

defend the Sikhs against the Moguls. However, he did not have to set up an/fneer.

therefore, in the 18century, the ninth GurGuru Tegh Bahadumwas publicly beheaded in

1675, in what is now Old Delhi Bymperor Aurangzelihe tenth Guru, Guru Gobind Singh, felt

the need to create a new order when heseebihat his Sikhs we so demora&ed that none had

dared to step forward and claitretbody of their Guru. Thus,as important to remember that

ASi kh tradition r eac h®uwuTaghBahdaduwfd Theicreation bféthe e x e ¢ u
Khalsa Pantthas to be understddn the changed circumstances of th& é&ntury when Mogul

rule embarked on a particularly virulent policy of religious persecution ukulaingzeb The

EmperorA u r a n grnrokerantesof other faiths was so pronounced that even his own sister,
Jahanaa,t oget her with many | iberal Muslim fakirs,
plan of bringing Hindus and Muslims togeti&t.l t seems t hat fAthe Moghul
recovered from the destructive bigotry he had unleashed and sanctified in the ham&¥ d , ©
and it was not long before tlknalsa Panthdefeated the Mag Empire leading to its rapid
disintegration thereaftéf® However, it is the way in which Guru Gobind inaugurated the

Khalsa Panttthat is most instructive and revealing.

23 MichaelBinyon, Tales of the EasTHE TIMES, Feb.5, 2003, at 12wailable at
http://entertainment.timesonline.co.uk/tol/arts_and_entertainment/article864451.ece

244 ARMSTRONG supranote 153 at 303.

245 McLEoD, supranote206,at47 (Penguin Books 1997).

4% Himadri BanerjeeBengali Perceptions of the Sikhs: Thadteenth and Twentieth CenturigsSIkH HISTORY
AND RELIGION IN THE TWENTIETHCENTURY 119 (b s e p h T . etab &s.@entre fol South Asian Studies
1988).

247 ARMSTRONG supranote 153 at 304

28 MUZAFFAR ALAM , THE CRISIS OF EMPIRE INIUGHAL NORTH INDIA, AWADH AND THE PUNJAB 170748 at135,
144,153,315(Oxford Univ.Pressl986).
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Guru Nanakhad taught that the function of initiating novices into the faith was not the
exclusive province of the priesGuru Gobindvent one step further and established that it was
not the province of the Guru either. Everyone was born with the same rightielyrin the
world of religion, therefore, Guru Gobind insisted that he take the baptismal awetrfrom
his first five disciples. He would take it just as they had taken it from him. In this way, he too
would get bapsed into aSingh(lion). The aly difference was that it was his own disciples that
would bapisehim. In this way, in recognizing the collective body of disciples as Guru, Guru
Gobind abolished personal Guruship, merged himself int&ia¢ésa and invested the whole
Panth(Orde) with the dignity of gurudomThe abolition of the caste system had been a
cardinal principle of the Sikh religion since its birth. Guru Gobind now logically insisted on the
remodeling of Sikh society on that principle. To that end, the traditional su mdnos
signified caste) would be abolished for all religious purposes ghacesl with the common
surnameSinghforme n  ( me a ni n Kaurfi loiro wd@)meaand meani ng figueer
uniform religious stats. In this way, contrary to any suggestidrat Guru Gobind had deviated
from the path of early Sikhism by establishing Kielsa Guru Gobind Singh Jilimaxed the
teachings of Guru Nanak by taking them to their ultimate and logical conclusion and establishing
the principle that the Guru (teachand the disciple (student) were equals in matters of both
personal and spiritual worth. This is an unprecedented religious revolution in the annals of
religious history. It resonates with the core beliefs of genial irreverencdpantationalism,
lack of deference, and dislike of hierarchicalstures that are the basisaopostreligious
secular age. More importantly, however, it resonates with the principles of equality and justice
that lie at the heart of modehmdiandemocratic saety today. As such, Sikhisnis made
centrally relevant to the fundamental valuesrofrediandemocracywith its emphasis on human
dignity and individual worth. This was quite a revolution when it is remembered/#siern
liberal secular society only recopedthese values lateigr the first time in 1788as liberty,
fraternity and the rights of man. In this way, Sikhism forged a new path.

Indeed, Sikhs see in the tenth Guru the idealsfligh they can live their lifeThese are
the ideals of the fellowspiof man and the defem®f the rights and beliefs others, regardless
of the race, religion or creed, a right that secular instruments on religious human rights, such as
theUniversal Declaration of Human Rights 194id theEuropean Convention of Human
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Rights 195(Gow enshrine in law. Sikhs remember that tes the Guru who, at the tesrdage

of ning had asked his fathgguru Tegh Bahaduto help 500 Kashmiri Brahmins in 1675. They
were being denied the right to practice their Hindu faith byvbgul Emperor. When Guru

Tegh Bahadur defended their right as Hindus to religious wots@ipas ceremoniously
beheaded a&handni Chowkin what is now Old Delhi by Aurangzeb. Sikhs remember that this
was the Guru who, even after the execution ofdtisefr by a militant Muslim ruler, refused to
denounce the Muslim faith nor to deviate from the path of Nanak to bring Muslims and Hindus
together. In fact, the Guru had many Muslim friends, most of whom were of the liberal Sufi

persuasion and disagreedwh t he Emperor déds religious persecu

Thus,a particularly good friend waBudhu Shahthe Syed of Sadhaura, who had read the
Granth sahib and sympadhkd with the teachings of the early Gurus. Early in his life, Guru
Gobind bgan by enlisting 50Muslim Pathan soldiers imis army. He had four Muslim
officers, Hayat Khan, Kale Khan, Najabat Khan, and Bikhan Khan. He did not discriminate
against his Muslim soldiers. He paid them well: the officers were paid 150 rupeeshcamednt
the troops were paid 30 rupees a mon®ikhs remember that this was the guru who also refused
to give up his own faith against overwhelming odds. In the final years of his life, whilst still
staunchly standing up for religious freedonddahe huma rights of othersthe Guru saw two of
his sondAjit andJujahardie at theBattle of Chamkauin 1704 and other twd;ateh Singland
Zorawar Singh bricked up alive at Sirhind for refusing to give up their faith. Sikhs fought for
their faith as wi asfor the faith of others. | would argue, therefore, that the rise of Sikhism
cannot be dissociatdcbm the rise of modern India as a secular state.

This is the contribution of Guru Gobind Singh to the advent of modern India, and his
teachings have beaised by secularist writers and thinkers in the reconstruction of modern
India, and in their quest for independence from colonial rule. The best accounts of his life are
given not by the Sikhs but by others, including early Western writers such asu&itol

Cunninghant>’ and Macauliffeé>* Perhaps the most insightful have been those by Bengali

249 Malcolm, writing in 1806, is the firdtVestern scholar to have quoted esigely from primary Sikh sources,
such as thé&di Granthand theVarsof Bhai Gurdas, thBasam Granthand the earlieRahit Namas.He described
Guru Gobindds Sbnkxioss toahs Braheninsy apd higher tribes. of Hindus as it is popitlathe
lower orders of that numerous class of mankiriBeeJoOHN MALCOLM, SKETCH OF THESIKHS: THEIR ORIGIN,
CUSTOMS ANDMANNERS 121-22, 13940 (Subhas C. Aggarwal, e¥inay Publications, 1981).

20 30seph Davey Cunningham, writing in 1849, improveonughe analyses of Malcolm and described the
transformation of Guru Gobid 6 s Si khs as fabdlidred sesial distinftiGneahbdi tanldaway from .
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writers, in the early years of the®@entury at a time of a growing upsurge of militant nationalist
opposition to foreign rule in India. To many of these writen® were searching for a new
|l ndi an i dent iKhglsawa&in theubesGlndam traditidrs of fighting against
tyranny, foreign invasion and exploitation of the poor by a ruling class. For them, the birth of
Sikhism, the rise of thEhalsa theMartyrdom of the Gurs, the resistance to the Moguand
Afghans, the remarkable succesdd#harajah Ranijit Singim building up a powerful Sikh
monarchywhen other Indian rulers wemseekly submiihg to foreign rule, anthe bravery of
the Sikh Army inthe AngleSikh Wars, epitonsed the strength of Sikhism.

The finest pieces of Bengali creative writing about Guru Gobind Singh were written by
the Nobel Laureatd&rabindranath TagoreOver a period bnearly 25 years (1885909),Tagore
wrote aboutGurco bi nddés moments of joy and sorrow, hi
commitment to the cause Sikh cultural heritage. IBir Guru, his first work written in his
twenties, Tagore wrote that the Guru fought for oppressed humanity and laid doifenfbrs |
bringing an end tdughal authority in the Punjal.ater, when Tagore was disillusioned with
what he called the fAndegr adi ng Guomgressiofcthe 1880g, pol i
he wroteGuru Gobindawhere he mademsecret of his admation forGuru Gobind Singh, who
had spent 20 years of his life in obscurity before agreeing to lead his community at the age of 35.
During those years of sediile, Tagore wrote, the Guru devoted himself to the studpafed
literature selfanalysisand introspection that was hardly paralleled in coqperary politics.
Guru Gobind Singh learndgte leading languages of the day. He leafPersian, Sanskrit, Braj,
and Punjabi. He wrote profusely, sometimes using all four languages in the sameittmmpos
From Qazi Pir Mohammed, he learn@drsian; from the learnegptanthi, Sahib Chand, he

learnedPunjabi; and from Hindu poets and Bards who tbugfuge at Anandpur, he learned

his followers each ancient solace of superstition; but he felt that he must engage thevnelhgsasatisfy the

reason, and that he must give the Sikhs some common bond of union which should remind the weak of their new

life, and add fervor to the devotion of the sincere. Theyshouhave one for @Dof initiation.
CUNNINGHAM, A HISTORY OF THESIKHS 65-66,63-64,73(Oxford 1918.

#1Max Arthur Macailiffe, writing in 1909, is the first Wstern writer who took the trouble to represent the Sikhs

own view of their evolution, basingit on traditional sources. He obsertial the transfrmation of the Sikhs

began even before Guru Gobind Singthen fAone of Guru Arjandés |l ast injunct,]
was to sit fully armed on is throne and maintain an army to the best of his ability. This was the turning point in the

histary of the Sikhs 0Guru Gobind Singh commanded & tLet theimembers of the Khalsa associate with one

another and love one another r e s pect i ve o0 $eestMA AREHURMACAWLIEFSE, supranote 112, . 0

at31,52.
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Sanskrit and Braj. He had heard these poets recitéetti@s RamayanaMahabharataand the
other classicaHindu literature. Following the tradition of Guru Nanak of making wisdom and
knowledge easily accessible to all, he rewrote a number of the Sanskrit texts in Hindi so that they
could be read by the common man. It wasurprising that Tagore was to think so highly of
him. Tagore visualised that his ideal leader, like Guru Gobind Singh, would pay very little
attention to any shoterm gain, fame or seffublicity. Instead he would devote himselfthe
service of theommunity. In this work, Tagore recounts how, when the Guru was requested by
his closest disciples to come out of obscurity and take up the leadershigrahthehe
promptly turned them down. For the right leadership, he still had much to learih. Unt
completion of his learning, he told them, he would remain in obscurity developing himself and
gaining inspiration before serving the community Nishpal Upahay Tagor e notes t he
contempt for wealth and projects him as his ideal Indian leader.

Indeed, the Bengali literary world was so enthralled by the spirit of martyrdom and self
sacrifice of the Sikhs that Bengali monographs 8ikcher Balidarn(1904),SikhIthias (1907),
Sikher Jagararf{1929) andSikherAtmahut{1932) not only highlighted thitradition but
provided an added stimulus to Indiads fight f
militant nationalists of Bengal to bring an end to Ragfollowing the path of the Sikh martyrs.
Consequently, this led to the imtien of a ban on many of thenSikher Athmutifor example,
was so effectively proscribed by the Colonial Government that not even a single copy of it can
be found in any leading library of Indi®thers, like Binaykumaran Sarkar, a noted sociologist
and historan of the 28 century, has argued that the transformation of Sikhism in the 17
century was dictated by the pressing needs of contemporary society that faced widespread
religious persecutioat t he hands ruerk at thetidne. dndtle chded)gonditions
of that society something more was needed than what had originally been preached by Guru
Nanak. Theéhalsasymbolsed thiscla n g e . I n this way, we can sa
traditional religions came into sublime uniaith each otkrand paved the way for the
establishment of modern Indian sovereign stat€hus, we could sayth@ur u Nanakos
teachings had not been negated by Guru Gobind Singh but upheld in the face of overwhelming
odds. Another writer, Kartikchandra Mitra exiplad in theSikh Guruthat theradicalizationof
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Sikh politics provided a new lease of life for thanth The Mughal persecution would have
crushed the Sikhs had there beerkKhalsa

It is possible to argue that had Sikhism not embraced the instinftiheKhalsg it
would have faced annihilation just as other+vasient religionshave over the centuries in India.
A comparison can be drawn here with another great Indian tradition, namely, Jainism. There
was a time whedainism, like Sikhism, haffourished. It had done so most notably under the
royal patronage of the Mayan Jain emperor Candragupt@21-297 B.C.E.). Indeed, he was
himself involved in the schism into communities of Svetambara and Digamdara Jains, which
doctrinal difference wathen formaised at the Concil of Vallabhi in the & century C.E. Jain
monks and advisers played prominent roles in royal courts of Indian rulers throughout the early
medieval period. Royal patrons sponsored the building of impressive Jain temples. A
remarkable array of literary and scholarly wowkas produced by Jain authors during this
period. The highpoint of Jain culture was in the early medieval period when Jains were
prominent in the arts, culture and commerce. But, like the Sikhs lateziirhistory, the Jains in
the later medieval periodere threatened in both northern and southern India when Islamic
invasions spread in the north and the Hindu state of Vijayanagar began to dominate in the south.
Jainism then lost its royal patronagéturned to introspection and sslfifficiency. The
opening up of maritime commerce on the west coast of India enabled many Jains to become
moneylenders. But many others were forced to voyage across the seas to trade and sell their
merchandise. Todatheir numbers are diminished in India.

For the Sikhs, the creation of théalsaat a crucial period in their history meant that
they were saved from obliteration in India. TKigalsasaved the Sikhs during the critical years
of their jeopardy by offerig them a symbol of unity without which they wotlave been
vanquished by Mogersecutiorf>? In this sense, for their continued survival in India, the
Khalsawas inevitable in Sikhism. The survival of Sikhism during those critical years of the 18
certury meant that, during the formative™and 28" centuries of Indian nationalism, the Sikhs
were able to play a role that they otherwise may well have not been afilegtdndian struggle
for Independence would not have been won in 1947 without thiéices of the Sikhs, whose

contributions were disproportionately large compared to their fellow countrymen. Of the 121

%2 Banerjeesupranote 246 at 11932 (1990).
3%
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people executed3 were Sikhs. Of the 2,664 sentenced to life imprisonment in the Andamans
Islands, 2,147 were Sikhs. And, of th802 people killed in thdallianwala Bagh Massacra
Amritsar, 799 were SikH$? Partition rewarded the wrong party. The Muslim League, which
championed the cause of Pakistan under Mohamm
notsufferasinge man g o%*ungder Briish mle. cOh the other hand, for the Sikhs, the
partition of their lands was followed laypersecution of their people.

Clearly, the Sikhs have been tested time and time again, and this has called into question
the conthued relevance in modern times of the institution okthalsa When Prime Minister
Indira Gandhi declared a state emergency in 1975 in a bid to hang onto power, following a High
Court ruling against indicting her for corrupt practices, the Sikhs odgusevehemently. For
this, they were not to be easily forgiven. State violence was unleashed against them which
reached its apogee with the Sikh Pog#Sikms of 1
Ri otso), f or ydars latér, admotwithstanding eleveh Bommissions of inquiry,
there is yet to be a satisfactory legal resolutfGriThis orchestration of violence against the
Sikhs for the duration of the remaining years of th& @ntury has led Dr. Sangat Singh, a
former seniordian foreign office civil servant and member of the Joint Intelligence Committee,
to begin his workTHE SIKHS IN HISTORY, with the words that

Sikhism stands today at the same crossroads where Buddhism once stood
at the beginning of thainth century. dist as Buddhists and places of
worship came under attack from a reviving Brahminism under the
inspiration of Adi Shankaracharya, so too have the Sikhs come under the
assault from not very dissimilar forces. Jainism, which was equally
threatened, managedo tsurvive by transforming itself so to be
encompassed within the framework of Hinduism. Buddhism, which had
already spread beyond India, could not compromise its ragenets and

was exterminated.Today, Sikhism has spread outside India and cannot
aacept the stipulated modifications required to fall within the framework
of Hinduism. Therefore, it is faced with a struggle for survival.

223 DR. SANGAT SINGH, THE SIKHS IN HISTORY, 171n.1 (Singh Brothes 2002).

Id.
#5This is notwithstanding the dogged determination of lawyers such .ddavirinder Singh Phoolka, a senior
advocate of the Delhi High Court, without whassilience these cases would long have ceased to be in the public
limelight. For an accounseeMANOJMITTA AND H.S.PHOOLKA, WHEN A TREE SHOOK DELHI, THE 1984
CARNAGE AND ITSAFTERMATH (Roli Books 2007).
#01d. at 3.
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Whether or not this is true, it is clear that Sikhism has managed to not only survive, but to
flourish. Today, as faith it is respected throughout the world for its principles of pragmatism,
ratiomalism, and service to humanitif.there is persecution of the Sikhs it is perhaps on account
of disrespect for vested interests which Sikhs abjure, because their Y&ieh $s rooted firmly
in the principles of egalitarianism.

Today, at the beginning of the2dentury, we enter a new era of religious intolerance.

Yet, religious bigotry is the denial of religious life itself. The deéeof the religious rights of
others is the highest testament to the virtuo
that the righteous should be intolerant of is the injustice and oppression of the wicked. The
Khalsamay have saved Sikhism, but it would be wrong forthalsato think that they are the

onlyT or even the preeminentform of Sikhism. Sikhism created thénalsg theKhalsadid

not create Sikhism. Indeed, tkbalsawas created to preserve that which is most edifying about
the Sikh faith, namely, its vaés of mutual respect, tolerance, broaiddedness, justice and

equality. These are key secular values of democratic nations across theSikinklhave come

a long way and thelazure Sahib Declaration of the Guiding Principles for Civil Soa¢t®008

is a testament to the journey that they have travelled over 500 years. Yet, it is important to work
out from here which direction they will take for the future. This is a conundrum facing not just

the Sikhsbut all faiths around the world in an age @alisation and transnationalism.

357

RUTGERSJOURNAL OF LAW AND RELIGION



