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In 2011, the National Household Survey 
recorded that Sikhs made up one 

point four percent of Canada’s popula-
tion. Directly or indirectly, members of 
this community trace their origins to the 
Punjab region of the South Asian sub-
continent, for decades divided between 
Pakistan and India as a result of the par-
tition of the British Crown Raj following 
the Parliament of the United Kingdom’s 
Indian Independence Act (1947). While 
faith and identity are intimately inter-
twined for the majority of Sikhs, whether 
they reside in the homeland or in dias-
pora, it is a truism that secularized west-
ern life may easily pose challenges for 
members of faith communities attempt-
ing to maintain their religious heritage. 
“Proponents of the so-called ‘secular-
ization hypothesis,’” Jamie S. Scott has 
written, “have long asserted that human 
reason, consistently applied not only in 
the black-and-white calculations of hard 
science, but also to the less cut-and-
dried arrangements of economic, social, 
political and cultural life, systematically 
reveals the inauthenticity of religion and 
the efforts of the religious to explain the 
ambiguities and unruliness of human 
history.”2

That is not to say, though, that the pro-
gressivist promise of pluralistic tolerance 
implied in the secularization hypothesis 
has everywhere materialized; instead, 
as Stephen D. Smith writes, “in recent 
years countries and cultures seem to be 
becoming more contentious and polar-
ized, not less.”3 What is more, for dias-
pora communities, distance from an 
historic homeland may well complicate 
efforts to sustain spiritual vitality in a 
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new home in a new land. In this respect, 
Pashaura Singh has observed that “a 
great deal of ignorance still persists in 
the western world about the Sikhs and 
their religious traditions,” an ignorance 
epitomized in Canada by “misunderstand-
ings arising from the wearing of the tur-
ban and the ceremonial kirpan [sword].”4 
Ironically, however, erstwhile secularists 
like Peter L. Berger have reversed them-
selves in more recent times and now talk 
about the “desecularization” of western 
societies and cultures, while scholars like 
Jonathan Sacks have noted “the persis-
tence of faith . . . in a secular age.”5 As 
Smith remarks, “in fact religion has not 
faded away: on the contrary, the old 
forms of religion have persisted and new 
forms have arisen.”6 At the same time, 
the progressivist promise of pluralistic 
tolerance may well be expressed in other 
ways. More particularly, in Canada the 
Charter of Rights and Freedoms (1982)7 
and the Canadian Multiculturalism Act 
(1988 [1985])8 provide a framework within 
which “everyone has the freedom of con-
science, religion, thought, belief, opinion, 
expression, peaceful assembly and asso-
ciation and guarantees those rights and 
freedoms equally to male and female 
persons.”9 

Like other minority communities of faith, 
Sikhs in Canada have flourished under the 
protection of these guarantees, especially 
the larger Sikh communities populating 
the suburban regions around Vancouver, 
British Columbia, and Toronto, Ontario. 
In this respect, the historic institution of 
the Sikh house of worship, known as the 
Gurdwara, lies at the heart of Sikh reli-
gious life in Canada no less than in the 
faith’s historical home of Punjab. Rooted 
in this premise, this essay locates the archi-
tectural tectonics of the Sikh Gurdwara in 
Canada within the wider context of the 
Sikh tradition’s origins and the develop-
ment of the Sikh house of worship in 

the state of Punjab, India. First, “The 
Sikh Tradition” outlines principles and 
practices that are fundamental to Sikh 
religious identity. Next, “The Harmandir 
Sahib Complex” discusses the architecture 
of the holiest of Sikh sacred sites, known 
popularly as the Golden Temple and 
located in the city of Amritsar, Punjab. 
“The Gurdwara in the Sikh Faith” then 
examines the fundamental components 
of the Sikh house of worship, focusing 
upon two modest local temples in the 
district of Barnala, Punjab: the Gurdwara 
Kothe Ramsar Sahib and the Gurdwara 
Tap Asthaan Bibi Pardhan Kaur Ji. Moving 
to the Sikh diaspora, the section “Sikhs 
and the Gurdwara on Canada’s West 
Coast” visits three Sikh sanctuaries in 
British Columbia: the lost Second Avenue 
Temple (1908) in Vancouver; the Khalsa 
Diwan Society’s Gur Sikh Temple (1911) in 
Abbotsford; and Vancouver’s Ross Street 
Temple (1970), designed for the Khalsa 
Diwan Society by Arthur C. Erickson and 
Geoffrey Massey. An “Afterword” draws 
these themes together, concluding that 
once well established in a new home in 
a new land, Sikh congregations increas-
ingly revert to an historic architectural 
typology associated with Gurdwara 
design throughout India, most notably 
the Harmandir Sahib. Indeed, the employ-
ment of multimedia projection technol-
ogy for the IN5 Experium: The Golden 
Temple of Amritsar (2019) in Brampton, 
Ontario, although innovative, nonetheless 
reiterates the continuing preeminence of 
the Harmandir Sahib for Sikhs in diaspora 
in Canada.

THE SIKH TRADITION

The Sikh tradition originates in the six-
teenth century in the historic region 
of Punjab, now divided between the 
independent nations of Pakistan and 
India.10 Practiced by over twenty-five 
million adherents worldwide, Sikhism 

is a monotheistic religion based on the 
principles of divine unity and the equal-
ity of all humankind. The faith has roots 
in the Sant, or “saint,” movement that 
developed in northern India in the thir-
teenth century.11 Capturing a sense of the 
real and the true, the term Sant comes 
from the Sanskrit verb “to be.” Known 
as Sants, charismatic holy men and 
women travelled around India, adopting 
an ascetic lifestyle, singing poems about 
their gods, and forming communities 
of followers. Different legends tell the 
tales of these figures, but generally they 
opposed religious ceremonialism, Hindu 
caste and gender distinctions, exclusivist 
sacred languages, and esoteric scriptures. 
Instead, they stressed devotional love, 
meditation, and spiritual and mystical ele-
ments gleaned from the Hindu Bhakti and 
Islamic Sufi traditions found throughout 
the sub-continent.12 Believing in a God of 
love and justice, the Sants placed import-
ance on the devotee’s need for a Guru, or 
spiritual teacher. They taught that any-
one thus guided could be saved by devo-
tion to God through repetition of God’s 
name; remembrance of God brings one 
into unity with the divine. At the same 
time, the presiding religious and political 
authorities saw the Sant movement as a 
threat to the social and economic struc-
tures of India because it included women 
and people from lower classes.

A Sant from a lower caste, the mystical 
poet Kabir [1440-1518] blended Hindu 
bhakti and Sufi Muslim devotional trad-
itions, teaching “that God may reveal 
Himself to a devotee by means of his 
grace, assuming that a person is pre-
pared to receive it.”13 As a Sat Guru, that is 
“primal teacher,” Kabir made a profound 
impression on Hindus and Muslims alike, 
notably a young Punjabi Hindu Nanak 
[1469-1539] of the Vaishya Khatri caste 
of traders, who also had a reputation 
for debating with Hindu holy men.14 
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governing when and where Sikhs can 
pray. In particular, a priest is not required 
to be present or to officiate; regardless 
of gender or age, any individual may 
lead prayer.20 Sikhs may pray at any time 
and in any place, and prayers may vary in 
length and content. A Sikh’s day begins 
with personal prayer. Compiled over sev-
eral decades, another authoritative text, 
the Reht Maryada, or Code of Conduct, 
advises devotees to rise in the early hours 
of morning to bathe, then to commence 
the day by meditating on God. At the 
same time, Sikh prayer is communal in 
its language and subject-matter; the Sikh 
tradition stresses that individuals are part 
of a larger body, the Khalsa Panth. Prayers 
focus on the historic sacrifices, successes, 
glories, and needs of the community as 
a whole.21 While personal prayers are 
encouraged, then, the Sikh house of 
worship, known as the Gurdwara, plays 
a central role in the devotional life of the 
community.

THE HARMANDIR 
SAHIB COMPLEX

In Nanak’s time, local religious sanctuaries 
were known as Dharmsalas. Built of con-
venient materials like wood, mud bricks, 
and limestone mortar, these unpreten-
tious structures provided space for devo-
tions and for travellers to rest.22 The 
settlement at Kartarpur included such 
accommodations, as well as rooms for 
Nanak’s followers to congregate to sing 
hymns, to perform Kirtan, and to listen to 
the discourses of the Guru.23 As the Sikh 
community grew, however, successive 
leaders undertook more ambitious pro-
jects. In 1577, Ram Das [1534-1581], the 
fourth Sikh leader, established the town 
of Ramdaspur in Punjab and began the 
excavation of a sacred fresh-water tank, 
fed by the Ravi River. He named the 
Sarovar “Amritsar,” which literally means 
“Pool of the Nectar of Immortality.”24 

According to Sikh tradition, at the age of 
thirty Nanak had the enlightening experi-
ence of being swept into God’s presence 
while taking a morning bath in the river 
Kali Bein, at Sultanpur Lodhi, Punjab. He 
gave away his possessions, conducted pil-
grimages to Hindu, Buddhist, and Muslim 
sacred sites, and composed devotional 
hymns, known as Shabads, which convey 
a monotheistic gospel of Ek Onkar, that 
is, “One God.”15 He affirmed that this one 
God is invisible and infinite and dwells 
within the human heart, and that the love 
of God is the highest goal of humanity. 
An egalitarian ethics derives from these 
fundamental convictions. For Nanak, reli-
gion should promote peace, love, unity, 
respect, service, and dedication to all liv-
ing things. In this respect, three tenets 
inform his efforts to create a classless and 
caste-less society: Naam Japna, that is, to 
meditate and repeat God’s name; Vand 
Chakna, that is, to be charitable and to 
do selfless service for those in need; and 
Kirat Karni, that is, to work hard to earn 
an honest living. In a nutshell, as Eleanor 
Nesbitt puts it, “life should be lived medi-
tatively, industriously, and generously.”16 

In 1504, on the banks of the Ravi River in 
Punjab, Nanak founded the agricultural 
settlement of Kartarpur, which means 
“City of God,” where the ethical and reli-
gious principles he advocated informed 
the conduct of daily life. In this respect, 
Sikhs revere Nanak as the founder of their 
community of faith. This faith teaches 
that the spirit of God resides in all human 
beings, although human egoism prevents 
us from recognizing it and from realizing 
its potential. For Sikhs, by contrast, the 
title Guru identifies an authentic spiritual 
leader whose person, deeds, and teach-
ings embody and communicate the div-
ine word.17 Nanak was the first Sikh Guru. 
Following his death, a succession of nine 
Gurus carried forward and elaborated 
upon the full significance of the central 

principles informing his message: the 
unity of God and the unity of humankind. 
The fifth Guru, Arjan Dev [1564-1606], 
compiled nine hundred and seventy-four 
of Nanak’s devotional writings into the 
first edition of the Sikh scripture, known 
as the Adi Granth, along with his own 
hymns and those of earlier Sikh Gurus, 
as well as sacred verse selected from the 
writings of Hindu and Islamic Sants, nota-
bly Kabir. The tenth Guru, Gobind Singh 
[1666-1708], added hymns composed 
by himself and by the ninth Guru, Tegh 
Bahadur [1621-1675]. He declared that 
following his death, the Adi Granth shall 
replace human Gurus as spiritual authority 
for the Sikh community. The Adi Granth 
was designated the eleventh and eternal 
Guru on October 7, 1708.18 Comprising 
one thousand four hundred and thirty 
pages, the sacred text is scripted in 
Gurmukhi, which means “from the mouth 
of the Guru,” and which the second Guru, 
Angad [1504-1552], normalized as the 
written form of the Punjabi language.19 
The Adi Granth opens with the “Japji,” 
or “Recital.” Composed by Nanak, these 
verses contain the essential principles of 
the Sikh faith, beginning with the “Mool 
Mantar,” or “Main Chant,” which articu-
lates the essential nature of Ek Onkar. 
Sikhs worldwide honour the Adi Granth 
and the beliefs and practices it espouses.

In 1699, Gobind Singh instituted the 
Khalsa Panth, that is, the community of 
observant Sikhs. Initiates into this com-
munity adopt ritual symbols commonly 
designated the “Five K’s”: Kachhera, 
that is, cotton breeches; the Kangha, or 
comb; the Kara, or steel bangle; Kesh, 
that is, uncut hair; and the Kirpan, or 
sword. These symbols are outward signs 
of commitment to Sikh beliefs, values, 
and ritual practices. Inwardly, Sikhs com-
mune with God through prayer. Such 
devotions commonly feature in Sikh cere-
monies and rites, but there are no rules 
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pavilions or kiosks capped by cupolas; and 
a large fluted central dome or Gumbad, 
topped with an ornate finial in the form 
of a stylized urn, known as a Khalasha 
(fig. 1). At night, space in the Akal Takhat 
serves as the Sach Khand, that is, as a 
resting place for the Adi Granth. Almost 
twenty feet wide and two hundred and 
sixteen feet long, a causeway paved with 
marble connects the Darbar Sahib and the 
Akal Takhat (fig. 2). Early in the morning, 
a Granthi, that is, a designated ceremon-
ial reader or attendant, carries the sacred 
text across this causeway from the Akal 
Takhat to the Darbar Sahib. Once the Adi 
Granth is placed in the Darbar Sahib, obei-
sance to the scripture begins; it continues 
until the sacred text is returned to the 
resting room late in the evening.29 The 
movement of the Adi Granth captures 
Sikh understanding of relations between 
things spiritual and things temporal. If the 
Darbar Sahib enshrines spiritual author-
ity, the Akal Takhat represents temporal 
authority, and the daily journey of the 
Adi Granth between the two buildings 
enacts the perpetual interdependence 

Succeeding Ram Das as Guru, Arjan [1563-
1606] completed the excavation, resulting 
in a brick-lined tank, seventeen feet deep 
and four hundred and ninety-two feet 
square. Originally intended for cooking 
and bathing, the waters of the Sarovar 
soon served for ritual ablutions, known 
as Isnaan. Arjan also designed the Darbar 
Sahib, which translates literally as “Royal 
Court.” While Hindu temples in northern 
India were normally constructed atop a 
raised platform, Arjan built the Darbar 
Sahib in a topographical depression, 
intending devotees to descend into it in 
a gesture of humility. The structure stands 
on a platform sixty-seven feet square in 
the centre of the Sarovar.25 Inspired by 
the way in which a lotus flower arises 
from a pond, it is the only Sikh house 
of worship built in this manner. Called 
a Parikrama, or circumambulation, a 
walkway paved in marble circumscribes 
the building, allowing devotees to focus 
their thoughts before entering the inner 
sanctum. In 1604, Arjan consecrated 
the Darbar Sahib and installed the Adi 
Granth. Known popularly as the Golden 

Temple, the Darbar Sahib is the most 
revered Sikh Gurdwara, a term first used 
by the sixth Guru, Hargobind [1595-1644]. 
Every Gurdwara is especially significant 
for Sikhs precisely because it houses the 
Adi Granth.26 Indeed, Gurdwara translates 
as “Doorway to the Guru.”

At the same time, Hargobind turned his 
attention to the practical implementation 
of Sikh teachings. In 1606, he established 
the Akal Takhat, which means “Throne 
of the Immortal,” a platform twelve 
feet high whence the Guru administered 
the economic, social, political, and reli-
gious concerns of the Sikh community.27 
Hargobind’s successors elaborated this 
simple platform into structures of two, 
then five storeys, the latter underwritten 
by the Sikh ruler Ranjit Singh Sandhawalia 
[1780-1839] in the late 1700s. Restored in 
1986, the Akal Takhat stands at an angle 
on the western embankment of the 
Sarovar.28 The design blends elements of 
Mughal Islamic and Rajput Hindu architec-
ture, including arched balconies erected 
on sculpted pillars; Chhatris, that is, small 

FIG. 1.  THE AKAL TAKHAT (1986), AMRITSAR, PUNJAB, INDIA: [HTTPS://UPLOAD.WIKIMEDIA.
ORG/WIKIPEDIA/COMMONS/2/28/AKAL_TAKHAT_AMRITSAR.JPG]. | CREATIVE COMMONS 
ATTRIBUTION-SHARE ALIKE 3.0 GENERIC LICENSE.

FIG. 2.  TAKEN IN 1870, THIS PHOTOGRAPH SHOWS THE ORIGINAL DESIGN OF THE 
CAUSEWAY LEADING TO THE DARBAR SAHIB IN THE CENTRE OF THE SAROVAR 
AT THE HARMANDIR SAHIB COMPLEX, AMRITSAR, PUNJAB: [HTTPS://COMMONS.
WIKIMEDIA.ORG/WIKI/FILE:1870_PHOTOGRAPH_OF_THE_CAUSEWAY_TO_THE_
GOLDEN_TEMPLE_SANCTUM.JPG]. | PUBLIC DOMAIN.
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between these realms of authority for 
the Sikh community of faith.30

In 1757 and 1762, invading Afghani forces 
rampaged through Amritsar, causing 
serious damage to the Darbar Sahib and 
the Akal Takhat. Major renovations of 
the structures were undertaken in the 
1770s and 1780s, culminating in exten-
sive marble and gold embellishment 
during the imperial reign of Ranjit Singh 
[1780-1839], “Lion of the Punjab.”31 In 
the middle of the twentieth century, a 
marble pavement sixty feet wide, covered 
colonnaded passageways, and ancillary 
buildings were constructed on all four 
sides of the Sarovar, enabling devotees 
to circumambulate the sacred waters in 
quiet contemplation. An arched gateway 
into the sacred precincts of the compound 
dominates the centre of each colonnade. 
Expressing the inclusivity of the Sikh faith, 
the four gateways symbolize equal ease 
of access to the site for males and females 
of any class or caste from all four cardinal 
directions.32 At the same time, each gate-
way exhibits a distinct architectural char-
acter. On the north side, for example, the 
main entrance to the complex features a 

domed clock tower, while the western 
gate, known as the Darshani Deorhi, or 
“Gate of Vision,” provides devotees with 
an unimpeded, framed view of the Darbar 
Sahib and access to it across the causeway 
(figs. 3 and 4).33 Sikhs refer to the whole 
complex as the Harmandir Sahib, which 
literally means “Abode of God.” Though 
the Darbar Sahib, the Akal Takhat, and 
the Sarovar constitute the heart of the 
Harmandir Sahib, the complex also fea-
tures Langar kitchens capable of pro-
viding over one hundred thousand free 
vegetarian meals a day in two expansive 
Langar halls (fig.  5).34 Other facilities 
include a library and classrooms, accom-
modation for the Granthi and visiting 
travellers, numerous shrines commem-
orating the ten Sikh Gurus, and Indian 
jujube trees marking important historical 
events in the Sikh tradition (figs. 6 and 7). 
Visible at a distance, tall steel flagpoles 
known as Nishan Sahibs rise high inside 
the complex, identifying the site as a Sikh 
sanctuary and drawing believers to their 
devotions. Flying from the poles, taper-
ing triangular saffron flags display the 
Khanda symbol, a symmetrical arrange-
ment of paired Kirpans, a double-edged 

sword and a martial quoit emblematic of 
the spiritual unity of the Khalsa Panth and 
the Sikh’s temporal duty to serve and pro-
tect (fig. 8).35

Incorporating aspects of both Mughal 
Islamic and Rajput Hindu architecture, 
the Harmandir Sahib inaugurates a dis-
tinct Sikh symbology: it grounds the 
architectural tectonics of the Sikh faith.36 
The Darbar Sahib merits particular atten-
tion. As devotees approach the sanctum 
sanctorum, a balustrade of perforated 
marble screens interposed with marble 
pillars and lanterns atop marble columns 
borders both sides of the causeway.37 The 
causeway then flows into the walkway 
which runs around the Darbar Sahib, as 
does the balustrade, while six unpreten-
tious Chhatris highlight the seven-sided 
trapezoidal plan of the sanctum sanc-
torum (fig. 9).38 In elevation, the Darbar 
Sahib comprises three storeys, featuring 
balconies supported by carved brackets 
and bay windows crowned by shallow 
elliptical cornices. Inlaid marble panels 
cover the ground floor of the building’s 
exterior, copper sheathing dressed with 
gold foil the exterior of the upper floors. 

FIG. 4.  LOOKING THROUGH THE ARCHED DARSHANI DEORHI TOWARD THE DARBAR SAHIB: 
[HTTPS://WWW.PINTEREST.IE/PIN/336081190938914645/]. | VINCE S*TEELGATE, JUNE 2013.

FIG. 3.  NORTHERN ENTRANCE, CLOCK TOWER AND ARCHED COLONNADE OF THE 
HARMANDIR SAHIB, AMRITSAR, PUNJAB: [HTTPS://EN.WIKIPEDIA.ORG/WIKI/
FILE:GOLDEN_TEMPLE_ENTRANCE.JPG]. | CREATIVE COMMONS ATTRIBUTION 3.0 UNPORTED LICENSE.
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FIG. 6.  PLAN ILLUSTRATING ESSENTIAL ELEMENTS OF THE HARMANDIR SAHIB COMPLEX, 
AMRITSAR, PUNJAB, INCLUDING THE DARBAR SAHIB (WORSHIP HALL), THE AKAL 
TAKHAT (HOLY SCRIPTURE RESTING ROOM), THE SAROVAR, AND FOUR ENTRANCES 
PROVIDING ACCESS TO THE SANCTUARY FROM ALL FOUR CARDINAL DIRECTIONS. | 
PRABHJIT BRAR.

FIG. 8.  THE SIKH SYMBOL OF THE KHANDA: [HTTPS://COMMONS.WIKIMEDIA.ORG/WIKI/
FILE:KHANDA_ORIGINAL.PNG]. | CREATIVE COMMONS ATTRIBUTION-SHARE ALIKE 4.0 INTERNATIONAL 
LICENSE.

FIG. 5.  A TYPICAL LANGAR VEGETARIAN MEAL. | PRABHJIT BRAR, SEPTEMBER 2018.

FIG. 7.  DISTINCTIVE FEATURES OF THE HARMANDIR SAHIB COMPLEX, AMRITSAR, PUNJAB, 
INCLUDE THE DARBAR SAHIB IN THE MIDDLE OF THE SAROVAR, THE DARSHANI DEORHI, 
THE CAUSEWAY CONNECTING THE SANCTUM SANCTORUM TO THE AKAL TAKHAT, AND 
COLONNADES DIVIDED BY ENTRANCES FROM EACH CARDINAL DIRECTION: [HTTPS://
TWITTER.COM/SHRIDARBARSAHIB/STATUS/1114004415654944768]. | PUBLIC DOMAIN.

FIG. 9.  A RECENT PHOTOGRAPH SHOWS THE CAUSEWAY TO AND WALKWAY AROUND 
THE DARBAR SAHIB, AMRITSAR, PUNJAB, INCLUDING FIVE OF THE SIX CHHATRIS 
ACCENTING THE SIX-SIDED TRAPEZOIDAL PLAN OF THE SANCTUM SANCTORUM: 
[HTTP://MELBOURNEBLOGGER.BLOGSPOT.COM/2017/12/GOLDEN-TEMPLE-IN-AMRITSAR-
STUNNING.HTML]. | HELEN W., DECEMBER 2017.
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Inspired by the architecture of Mughal 
mosques, a substantial Chhatri domin-
ates the top floor; placed directly over 
the Adi Granth, it is crowned by “a low-
fluted, majestic masonry dome covered 
with gold-plated copper sheets.”39 Square 
kiosks rise above the front corners of the 
building, one receiving a narrow staircase 
to the top floor terrace, which provides 
views of the Akal Takhat, the Sarovar, and 
the surrounding colonnades and ancillary 
structures. At the rear corners of the third 
floor, wider staircases from the second 
floor emerge inside hexagonal Chhatris. 
Fluted and gilded cupolas cap all four 
corner Chhatris. A marble parapet four 
feet high runs between the corner kiosks. 
Reinterpreting the crenellation often 
found in Mughal architecture, sequences 
of fifty-eight golden onion “domelets” 
decorate the parapet.40 Hindu influences 
play a part, too. For example, a lotus petal 
motif forms the base of the dome and an 
inverted lotus crowns it, the latter sup-
porting a gilded copper Khalasha, rec-
ognized among Hindus as an auspicious 
symbol of wisdom and fecundity.41 

Devotees may enter the Darbar Sahib 
through doors in the north, south, east, 
and west walls. Inside, marble panels 
featuring arched reliefs dress the lower 
parts of the sanctum sanctorum, while 
copper sheeting overlaid with elaborately 
tooled gold foil covers the upper parts. 
The Adi Granth is located centrally on the 
ground floor, installed upon a small cush-
ion, known as a Manji, atop a Takhat, that 
is, a raised platform or throne (fig. 10). 
Here, a short ceremony known as Prakash, 
which literally means “light,” celebrates 
the daily opening of the sacred scripture. 
Called a Chanani, a tasseled canopy stud-
ded with jewels rises above the platform, 
denoting the authority of the Adi Granth. 
As a mark of respect, a Granthi fans the 
sacred text with a ceremonial whisk, or 
Chauri, fashioned from the tail of a white 

horse or yak set in a silver or wooden 
handle.42 Taking the form of a galleried 
pavilion, the second storey is known as 
the Shish Mahal, or “Hall of Mirrors.” 
It is open in the centre, which ensures 
that no one may commit the “unpardon-
able sacrilege” of walking over the Adi 
Granth.43 At the same time, devotees may 
circumambulate the sacred text and gain 
visual access to ritual proceedings below 
through archways in the pavilion’s inner 

walls. Throughout the Darbar Sahib, 
interior surfaces, corridors, and ceilings 
are richly decorated: gold embossing 
on “the ceiling of the main hall and the 
upper portion of the rear wall of the 
main shrine”; marble panels inlaid with 
“different kinds and colours of stones,” 
which depict “flowers, leaves, human 
figures, fruits and animals” in a “multi-
chromatic collage” of what is known as 
Jaratkari work; frescos, or Mohrakashi, 

FIG. 10.  THE ADI GRANTH IS LOCATED ON THE GROUND FLOOR OF THE DARBAR SAHIB BENEATH A TASSELED CANOPY. 
OPEN IN THE CENTRE, THE GALLERIED SECOND FLOOR PERMITS DEVOTEES TO CIRCUMAMBULATE AND GAIN 
VISUAL ACCESS TO THE SACRED TEXT: [HTTP://MELBOURNEBLOGGER.BLOGSPOT.COM/2017/12/GOLDEN-TEMPLE-IN-
AMRITSAR-STUNNING.HTML]. | HELEN W., DECEMBER 2017.


