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THE LITERARY CRITIQUE OF ISLAMIC POPULAR 
RELIGION IN THE GUISE OF TRADITIONAL 

MYSTICISM, OR THE ABUSED WOMAN1 

BY 

JAMAL MALIK 
Bamberg/Bonn 

The use of contemporary literature as a source for the reconstruc­
tion of religious and societal conditions and discourse has been 
neglected by orientalists thus far. It is only very recently that a 
change in this regard has been observed; even social anthropologists 
have increasingly begun to consider literary contributions in order 
to illuminate the social structure ofMuslim societies and the cultural 
articulations of their intellectuals and activists. Indeed, modern 
Muslim literature is full of statements about society which implicitly 
or explicitly value the Islamic tradition, especially with regard to 
mystic culture and the popular piety connected with it. In an early 
and, as far as I can see, little noted contribution, Rotraud Wielandt 
drew upon modern Arabie literary texts for a valuation and assess­
ment of Islamic folk piety. 2 Central concerns of that article were the
veneration of holy men as the "embodiment of an elevated wis­
dom", as well as postulates pertaining to modernization and en­
lightenment. Ostensibly, contemporary literati and Muslim refor­
mist activists do propagate reformist ideas; nevertheless, one may 
pose the question whether these forces are not still bound up with 
norms and symbols which are rooted in a long tradition. Esoteric 
ideas and mystical organizing principles are for that matter also ob­
serveable in the religious political community of the Muslim 
Brethren and other similar organisations. 

1 I am grateful to Christian Szyska, Nita Kumar, Ulrike Fre1tag, Kallé 
Amthauer, Charles Earle, F Muhammad Malik and other dear fnends for their 
most valuable comments on earlier drafts of th1s paper. 

2 See R. Wielandt: "Die Bewertung 1slam1schen Volksglaubens m agypt1scher 
Erzahlliteratur des 20. Jahrhunderts", mDie Weltdes Islams, 23/1984, pp. 244-258. 

© E.J. Brill, Le1den, 1995 Die Welt des Islams 35, 1 



THE LITERARY CRITIQ_UE OF ISLAMIC POPULAR RELIGION 71 

Apparently, the delineation of traditional poetic topoi has thus far 
been regarded as a feature of ''reform literature''. However, the sit­
uation seems to be more complex, and one may ask if this rather 
unilateral typology shouldn't be abandoned. 

In the following I would like to show how mystical tradition and 
veneration of holy men-and in this context especially gender 
problematics-are perceived in contemporary literature and how 
old and handed-down ideal patterns and symbols lie hidden behind 
reformist-aesthetic perceptions. The specious contradiction between 
reform postulates and traditional discourse is especially evident in 
modern Urdu literature, which is most popular in India and 
Pakistan, but also enjoys quite some popularity in Great Britain and 
North America. Before I turn to this literature in detail, some words 
about the meaning of the veneration of holy men and the shrine cult 
in South Asia as well as about the development of the Urdu short 
story are in order. 

Shrzne Cult zn South Asia 

Much has been written about shrine cult, and it is well known that 
this phenomenon is widespread in the Muslim world. 3 Here the
cult surrounding the personality of the Prophet Muhammad is 
elaborated in its perfection. 4 South Asia in particular seems to be
imbued by this popular culture. Spencer Trimingham comments: 
''Indian Islam seems to have been essentially a holy-man Islam''. 5

The cult of the holy man (pzr) and the associated folk piety is particu­
larly evident in the countryside, where major landlords and land 
concentration are crucial features, especially in Punjab and Sindh. 
In many cases, the local pïr represents the local landlord or is at least 

3 See, e.g., V Crapanzano: Dze Hamadsa, Stuttgart 1981, E. Gellner: Saznts of
the Atlas, Chicago 1979; M. Gilsenan: Saznt and Sufi zn Modern Egypt, Oxford 1983; 
I. Ahmad (ed.): Rztual and Religzon among Muslims of the Sub-contznent, Lahore 1985,
esp. the contribut10ns by K. von Schwerin, P Jeffery, and B. Pfle1derer; also Chr.
W Troll (ed.): Muslim Shrznes zn Jndia: Thezr Character, History and Signijicance, Delhi
1989; see also my rev1ew m Dze Welt des Islams, 32/1/1992, pp. 161-164.

4 For the pos1t10n of the Prophet see, e.g., A. Sch1mmel: And Muhammad zs His 
Messenger, Chape! Hill, NC 1985. 

5 J.S. Tnmmgham: The Sufi Orders zn Islam, Oxford 1971, p. 22. 



72 JAMAL MALIK 

closely related to him (personal union). He guarantees the local vil­
lagers participation in the divine blessing (baraka), which is tied to 
strict obedience (ztiica) and the self-sacrifice of the followers in favour 
of the pïr ( baie a; literally the buying of the soul of the adept or disciple 
by the saint; also used for allegiance). For the local population, the 
holy man thus represents the moral authority. This moral authority 
creates distance and a certain fear among the followers on the one 
hand, but can be realized through selflessness and devotion on the 
other. Authority is regenerated and stabilized through cyclically 
repeated rituals which have an affirmative character for the local 
population, are based on a normative consensus, and convey a col­
lective identity. The profane world of the followers is hereby over­
come, a sense of social security and collective identity is provided, 
and social differences are erased, at least ritually. ln fact, popular 
religious ideas are so deeply imbued in the minds of the local popula­
tion that people are looking for and find a source of satisfaction in 
an organized associational life with "fraternal certitude and securi­
ty" in mystical institutions. 6 The tomb of the holy men and its dra­
ma provide this refuge and experiential unity. It therefore often ful­
fills an integrative fonction for the population. 

For it was through its rituals that a shrine made Islam accessible to nonlet­
tered masses, providing them with vivid and concrete manifestations of the 
divine order, and mtegrating them into its ritualized drama bath as par­
ticipants and as sponsors. 7

Of particular importance are the ritual periods, when secular time 
is transformed into sacred time and when shrine visitors are trans­
ported into a "liminal" state of oblivion: 8 the annual feasts (Arab­
ie: curs; literally marriage, i.e., the soul's union with the beloved: 
God). The identity-giving institution therefore has therapeutic, 

6 See D.F Eickelman: The Middle East: An Anthropologzcal Approach, New Jersey
1981, p. 228. 

7 R. Eaton: "The Polit1cal and Relig10us Authonty of the Shrme of Biibii 
Farid", m B.D. Metcalf (ed. ): Moral Conduct and Authorzty: The place of ADAB zn South 
Aszan Islam, Berkeley 1984, pp. 333-356, here p. 334. 

8 See V Turner: Process, Performance and Pilgrzmage, New Delhi 1979, p. 97;
E. Gellner: Leben zm Islam, Stuttgart 1985, p. 80. For s1milar motifs see, e.g., P.M.
Cume: The Shrtne and Cult ef Mu'ïn al-Dïn Chzshtï ef A;mer, Delhi 1989, pp. 130ff.
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social, economic and political significance; and in contrast to 
masques, it also provides an alternative source of communication 
and identity, particularly in the rather monotonous lives of peasants 
and for women. 9 Here sick persans can be healed, destitutes find
shelter and refuge, and in political crisis sanctuaries can be used as 
catalysts for mobilisation. Since a variety of activities-also so-called 
"un-Islamic activities" -take place around these centres, and be­
cause they also often represent the last refuge of marginalised social 
groups, the shrines can be regarded as microcosms of local Islam. 

The holy man, the enlightened one and his descendants-the 
sajjadah-nashîn and administrator (mutawallî, mujawir)-exert abso­
lute authority, and the believing villagers and the illiterate are, with 
the passage of time, often regarded by the shrineholders as servants 
or rather as slaves. In fact, there is a significant contradiction be­
tween a postulated ritual equality and the practised hierarchy. 
These developments have given rise to considerable criticism from 
many quarters, from orthoprax and reformist scholars, as well as 
from the colonial sector. Muslim modernists have referred to these 
developments in ideological terms as pirzsm. 10 

Crzticzsm of the Shrznes 

The peculiar forms of shrine cult were pilloried at a fairly early 
stage. One of its first outspoken critics was Ibn Taymiyya (1263-
1328), 11 who is even now often referred to as an authority on this
subject. Reformist movements in the 18th century also condemned 

9 For the important s1gnificance of shnnes for women, see, e.g., P Jeffery­
Frogs zn a Well, Indian Women zn Purdah, London 1979; F Mermss1: Die vergessene 
Macht: Frauen im Wandel der zslamischen Welt, Berlin 1993, herem "Hèihere Miichte 
und e1gene Stiirke: Frauen, Heilige und heilige Stiitten", pp. 49-66; R.A. Fernea/ 
E.W Fernea: "Vanat10n m Relig10us Observance among Islam1c Women", m
N.R. Keddie (ed.): Scholars, Saints and Sujis, Berkeley 1972, pp. 385-401, N.
Tapper: "Ziyaret: gender, movement, and exchange m a Turk1sh commumty",
m D. F Eickelman/J. Piscaton ( eds.): M uslim Travellers: Pilgrzmage, Migration, and
the Religious Imagination, London 1990, pp. 236-255.

IO Espec1ally Muhammad Iqbal; see, e.g., A. Sch1mmel: Mystische Dzmensionen
des Islam, München 1992(2), pp. 43, 338, 572f. 

11 See, e.g., Muh. U Memon: Ibn Tazmzya 's struggle agaznst popular religion, with 
an annotated translation of hzs Kitab zqtidii, as-szriit al-mustaqzm mukhiilifat asbiib al1ahzm, 
The Hague 1973. 



74 JAMAL MALIK 

what they called the exploitative and parasitical shrine cult and the 

monopoly of landed property mostly stemming from the ideology 

of the "feudal" system. The reformists demanded a purification of 
Islam from local notions and rituals, and they postulated mystic re­
form. 12 This reformism, however, appealed mostly to restricted ur­
ban groups that adhered to the tradition of the Prophet Muhammad 

(sunna) in a scripturalist sense. Their reformism was designed main­

ly to legitimise their new social status as traders, bankers and repre­
sentatives of "scribal groups," and to express an emancipatory 

world view . 13 The prevalent syncretism reflected in popular Islam 
and in "un-lslamic" practices could, however, not be crushed en­

tirely, even if it was discussed critically in literary circles. 14 

Colonialism adopted this critique and developed it further into a 
comprehensive attack on the "Orient" with the objective to legiti­
mate colonial power and pushing through its notion of modernisa­

tion. It perceived local Islam as a backward, fanatic, and obscuran­

tist religion characterized by superstition. To Westerners, Islam had 

to be reformed and modernized: cults and "strange" patterns ofbe­

lief were best abolished. This criticism seems to have had a decisive 

impact on those social groups which were directly exposed to the 
colonial system. The 19th century urban reform movement in 
lndia and elsewhere in the Muslim world was very much connected 

with this colonial expansion and encroachment on the minds of 

Muslims. 15

12 However, 1t 1s still not clear to what extent reformers like Shah Walî Ullah
really cnt1C1zed shnne cuit; see, e.g., M.A.H. Ansan: "Shah Waliy Allah attempts 
to rev1se Wahdatu)l-Wujüd", m Islamic Quarterf:y, 1984/28, pp. 150-164; J .M.S. 
Baljon: "Shah Waliullah and the Dargah", m Troll (ed.): Muslim Shrznes zn India, 
pp. 189-197; see also now Muhammad <Ash1q Puhlitî (ed.): al-qawl al1alz; maffuz 
Hadrat Shah Walï Ulliih Muhaddith Dehlawï, translated and annotated by Taqi Anwar 
<Alawi, Lakhna)ü 1988, wh1ch 1s a collect10n ofrare malfuziit of the reformer partic­
ularly on this issue. 

13 See, e.g., P Gran: lslamic Roots of Capitalism: Egypt, 1760-1840, Texas and 
London 1979; D. Washbrook: "South As1a, The World System, and World 
Cap1talism", mjournal of Aszan Studies, 49/3/1990, pp. 479-508. 

14 See, e.g., some of the verses of Sauda and Mîr Taqi Mir m R. Russell/K. 
Islam: Three M ughal Poets, C ambndge, Massachusetts, 1968, and m Ahmed Ali: The 
Golden Tradition, New York/London 1973. 

15 See, e.g., A. Houram: Arabie Thought zn the Liberal Age, 1798-1939, Oxford 
1967 
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A New Lzterature 

With colonialism there was an emergence of new social classes that 
ostensibly found themselves caught in the polarity of ''tradition'' 
and "modernity". These forces may be regarded as having some 
form of intermediary societal status.16 Sorne of them gradually tried
to find new ways to articulate their specific cultural content. Their 

reaction to both the colonial system and traditional values can be 

traced 'in several areas: be si des Islamic education and economic 
transactions, literary production also witnessed a significicant 

shift.17 Thus, traditional styles and literary genres such as dastan,

poetry, and elegies slowly gave way to new literary production. Ac­
cordingly, by the end of the 19th century, a growing prose element 
can be discerned, while realistic and sociopolitical writings were be­

ginning to appear. The new urban literary culture was characterised 

by novels and autobiographical accounts which reflected, among 
other things, didacticism, political activism, and psychoanalysis. 

They also raised the gender problem and hi-cultural issues. The only 
traditional mode of literary communication that really survived was 
the ghazal. In addition, the colonial printing press introduced in the 
19th century had a decisive impact on Urdu literature.18 In this
way, new themes and styles were popularized over large areas. 

16 See, e.g., the discuss10n and bibliograph1cal notes m S.J. Malik: Islamzsierung 
zn Pakistan 1977 -1984; Untersuchungen zur Aujlosung autochthoner Strukturen, Stuttgart 
1989, ch. I. 

17 Similar tendencies can be observed m the Middle East. 
18 See, e.g., Muhammad Husam Azad: Ab-e hayat, Lakhna)u 1986 (reprmt); 

S. cAbd al-Hayy· Gul-e Réna, cAzamgarh, 1342/1923; Jamï!Jalibi: Tarïkh-e adab-e
Urdu, II (aiharwïn sadï), Lahawr 1987(2); M. Garon de Tassy· Histoire de la Littéra­
ture Hindouie et Hindoustani, 3 vols., Pans 1870-71, Wiqar 'Azim: Dastan së afsanë
tak, Karachi 1966; 'Ali cAbbas Husami: Urdu Nawal kï tarïkh awr tanqïd, 'Aligarh
1990; R. Russell: "The Development of the Modern Novel m Urdu", m T W
Clark (ed.): The Novel zn India, London 1970, pp. 102-141, Muh. Sadiq: A History 
of Indian Literature, London 1984(2); A. Sch1mmel: Classical Urdu Literaturefrom the
Begznnzng to Iqbal, Wiesbaden 1975; U Rothen-Dubs: Allahs zndischer Garten,
Frauenfeld 1989; R. Russell: The Pursuzt of Urdu Literature. A Select History, London
1992; Al-e Ahmad Sarur (ed.): Urdu Adab, Hasrat Nambar, 'Aligarh 1951, Sha1sta
A.B. Suhrawardy- A Crztzcal Survey of the Development of the Novel and Short Story,
London 1945; Sami' Ullah: Unïswïn Sadï men Urdu ke tasnifi idare, Fa1dabad 1988;
G. Chandan: Jam-e ]ahan Numa (Urdu sihafat ki ibtzda), Dehli 1992; Nadir 'Ali
Khan: Hindustanï Press, 1556-1900, Lakhna)u 1990.
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Against the background of the world economic crisis, emerging 

European and J apanese fascism and nationalist movements in 

colonial regions, another brand of literature emerged: social real­
ism. Its young writers tried to enrich, to modify, and to legitimise 
their own culture-which was a mixture of "tradition" and 
''modernity''. Of special importance in this context is the short 
story, which seems to have developed only in the first quarter of the 

20th century. Influenced by Western and Russian models, it quickly 
became one of the most popular literary genres in contemporary 

South Asia, as well as in the Arab and Persian world.19 This medi­
um seemed to be the most suitable approach by which to display a 
new self-statement vis-à-vis the colonialists. It also reflected to some 
degree an intellectual confrontation with Europe in that it seemingly 

introduced nomenclatural changes in colonial ideas and concepts, 
created neologisms, and reinterpreted values important to lndian 
environment. 20 N aturally, the literary reformers sharply attacked

indigenous traditional structures as well. However, their criticism of 
their own culture required them to perceive an inherent Oriental 

backwardness or non-development. Therefore, they propagated 
modernization, usually rejected traditional norms and old estab­
lished patterns of order, and postulated an emancipatory world 
view, e. g., al-hadm wa al-bzniP , destruction and reconstruction, like 
that in Egypt. 21 ln the lndian tradition, they simultaneously re­
garded themselves as the '' inheritors of the best tradition of Indian 

civilization' ', 22 as reformers who could resist the spirit of reaction,

e.g., fascism, exploitive colonial power, and the traditional estab­
lishment. Thus, the reformists took positive recourse to well-known

19 See, e.g., S. Hafiz: The Genesis of Arabie Narrative Diseourse: A Study in the Soewl­
ogy of Modern Arabie Literature, London 1993; see also J. Brugman: An Introduction to 
the History of Modern Arabie Literature zn Egypt, Le1den 1984; R. Wielandt: Das erziihle­
rische Frühwerk Mahmüd Taymürs, Be1rut 1983; and J. Rypka: Iranzsche Lzteratur­
geschichte, Le1pz1g 1959, pp. 344ff. 

20 The underlymg onentalist approach may, however, be quest10ned; 1t seems 
problemauc to mamtam, that these new social format10ns were unilaterally msp1red 
by colomalism. It seems, that they not only recurred to a long mdigenous tradit10n, 
they also msp1red the colomal power. 

21 See Hafiz: Genesis, p. 216. 
22 C. Coppola m C. Coppola (ed.): Marxist Influences zn South Aszan Literature,

2 vols., Michigan 1974, I, p. 7 
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traditions of the literary discourse that were grounded in the Islamic 
world view. However, their definition of themselves as an avant­
garde was based primarily on their having studied in Europe and on 
their daim of sole agency vis-à-vis the masses. 

For that period, at least two main currents can be delineated in 
South Asia. On the one hand, the Bihzshtz Zewar (Heavenly Orna­
ments) written by the well-known Muslim scholar, sufi and divine­
Ashraf 'Alï Thanawï (d. 1943)-suggested conventional middle­
class manners to the Muslim female. 23 On the other hand there
were the so-called ''progressives''. 

The rise of the Urdu short story is said to have begun with an an­
thology called Angare (Burning coals) although several Indian writers 
were already well known for their short staries. Angare was published 
in 1932 in Lucknow by four young Urdu writers who had been in 
England for some while. In their short staries they dealt with current 
social and religious conditions in South Asia, particularly the posi­
tion of women and the power of religious dignitaries. Their de­
tabuization was rather designed to shock through the use of such 
literary devices as crude language, internal monologue, and stream 
of consciousness. Their offensive approach caused strong and wide­
spread protest from traditionalist quarters as well as from British 
masters. 24 Consequently the anthology was banned some months
la ter, and sin ce then it has not been republished in Urdu. 25 But
what is most important in this context is that these writers, together 
with others, spearheaded the establishment of the Progressive Wrzters' 
Association (PWA), which first came together in Aligarh and soon 

23 See, e.g., B.D Metcalf: Perfectmg Women: Maulana Ashraf 'Alï Thanaw"i's
Bihzshtz Zewar; a partial translation wzth comments, Berkeley 1991. Although the 
volummous book 1s most popular m South Asian Muslim households, 1ts publishmg 
date 1s still not known. 

24 See S. Fayyâd Mahmüd ( ed. ): Ta)r"ikh-e Adabzyat-e Musalman-e Pakistan o Hind,
X, 1914-1972, Lâhawr 1972, pp. 436f; Anwar Sadïd: Urdü adab k"itahr"iken; ibdeta)"i-e 
Urdü se 1975 tak, Karachi 1991(2), pp. 484ff; C. Coppola: "The Angare Group: 
The Enfants Terribles of Urdu L1terature", mAnnual of Urdu Studies, No. 1, Chica­
go 1981, pp. 57-69. 

25 Interestmgly, the anthology was repnnted m Hindi only recently, but the
controvers1al passages, e.g., those hmtmg at sex and relig10us abuses, were 
om1tted. Moreover, several important Persian and Arabie words were replaced by 
Sanscrit 1dioms. 
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was constituted in London. It launched its first all-lndia meeting in 
1936 under the chairmanship of Premchand (1880-1936), who was 
famous for his social-realist staries on rural lndia. As a result of 
interna! ideological tensions, the movement split up after some 
years. 26 But it had a most important impact since it had its roots in
the South Asian tradition and paved the way for a critical and realis­
tic approach towards literature as a vehicle by which to bring social 
predicaments to light. Hence, it had a strong effect on Urdu. It is 
interesting to note that even the movement of adab islâmz27 and its 
predecessor, the 4alqah-e arbâb-e dhauq (Circle of Possessors of Good 
Taste), which was established in 1939, developed in reaction to this 
new literature. 28

It is not my purpose here to go into further details about this most 
interesting organization, the PWA. lnstead of providing a general 
overview of contemporary literature and the living tradition in it, I 
will concentrate in the following on an early representative of the 
PWA, A}:tmad Nadim Qa:;;imi.29

26 See Khalïl al-Rahman A'zimï: Urdü men taraqqï pasand adabi tahrïk, 'Alïgarh 
1972; Coppola (ed.): Marxist Influences; Khizar H. Ansan: The Emergence of Socialist 
Thought among North lndian Muslims (1917-1947), Lahore 1990; Sudhi Pradhan 
(ed.): Marxzst Cultural Movements zn lndia: Chronzcles and Documents (1936-47), 3 vols., 
Calcutta 1985(2); Essays on Premchand, m Journal of South Aszan Litera/ure (JSAL), 
21/1986. 

27 ln adab islamï man and his mteract10n with Gad are supposed to be of pnme 
importance. The mam target of its critique was the agnosticism and obscemty as 
propagated by the PWA. 

28 For these movements see, e.g., Sadïd: Urdü adab ki tahrïken, pp. 554-617, 
618-628; Mahmüd (ed.): Ta'rïkh-e Adabïyat, pp. 399 ff. An academic enqmry mto
these movements and their mteract10ns is greatly needed.

29 Other important wnters of this tradition are, e.g., Sa'iidat I:Iasan Manto, 
Intiziir Husam and 'Ismat Chughtii'ï; for them see, e.g., L.A. Flemmmg: Another 
Lonely Vozce: The Life and Works ef Saadat Hasan Manto, Lahore 1985; lntiziir Husam 
uses tradit10nal symbolism very consc10usly; see Muh. U Memon: "The wntmgs 
of Intiziir Husam", m]SAL, 18/2/1983; Memon: "Partition Literature: A study 
of lntlziir Husam", m Modern Aszan Studies, 14/3/1980, pp. 377-410; Memon: 
"Reclamat10n ofMemory, Fall, and the Death of the Creatlve Self: Three Months 
m the Fict10n of lntlziir Husam", m ljMES, 13/1/1981, pp. 73-91, Memon: 
"Shi'ite Consciousness m a Recent Urdu Novel: lntiziir Husam's Basti", m 
C. Shackle ( ed. ): Urdu zn Muslim South Asza; Studies zn Honour of Ralph Russell, Delhi
1991, pp. 139-150. For 'Ismat Chughtii'ï, see her The Quilt & Other Storzes,
New Delhi 1990; Latif Khalid: "lsmat Chughtai-Personality Sketch", m Mahjil,
8/2-3/1972, pp. 189- 194; Ansan: Emergence, passim.
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Following a biographical sketch of his life and his activities as a 
progressive writer, I would like to examine his literary expertise and 
his stand vis-à-vis traditional institutions, specifically shrines, by 
summarizing one ofhis latest short staries, thereby illuminating ele­
ments of Islamic mystic culture veiled behind a critique of the shrine 
cult. Thus, it will become clear in how far reformist writers are 

affiliated with Islamic tradition. At the same time the story shows the 
abuse of women and also the disturbed political emancipation 
process. 

A4mad Nadïm QiiFmÏ 

For analytical purposes, Qa�imï may be called a representative of 
the above-mentioned intermediary group, a label which may be de­

rived from his biography. The tussle between "modernity" and 
''tradition'', particularly in rural society, finds articulation in sever­

al of his short staries; because he makes rural society the prime ab­
ject of his staries, he is called the Premchand of Pakistan. 30

Al.J_mad Nadïm was born in 1916, the son of the mystical leader 
of a village in the district of Sardogha/Punjab, where shrine cult is 
most popular. As a pïrziidah he experienced family quarrels which 
were directly connected with the tomb to which his ancestors were 

attached. He enjoyed traditional as well as formal education, and in 
1934 finished his B.A. at Punjab University. 

Before partition Nadïm had already worked as an excise subin­
spector and as a journalist, and was, thus, more or less drawn away 
from the traditional sector of society. He established literary jour­
nals and supported the demand for the establishment of an indepen­
dent Pakistan. After partition he became general secretary of the 

3
° For Ahmad Nadïm Qâs1mï see Sa.iiad Shaikh (transi.): Selected Short Staries of 

Ahmad Nadeem Qaszmz, Karachi 1981, Ajkar: Nadïm Nambar, Karâchï 1975; Herald, 
18/2/1987 (Karachi), pp. 147-152, J. Malik: "Urdu Kurzgesch1chten", m 
Pakistan: ezne Dokumentatwn des SÜDASIENBÜROs, Wuppertal, Marz 1989, pp. 
86-91, and" 'Sultan', Kurzgesch1chte aus Pakistan", m SÜDASIEN, 2-3/1990,
pp. 60-65. For a defimte study see Fateh Muhammad Malik: AhmadNadïm Qaszmï:
Sha'ir awr Afsana.hnzgar, Lâhawr 1992, who brmgs Qas1mï's wntmgs m line w1th the
political development m Pakistan. For a rev1ew of Malik's work see, e.g., Gilam
Kamran m The Nation (Lahore), 28.9.1992.
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PWA of Pakistan, a post he held until 1954, when the organisation 

was declared unlawful. It was only in 1987 that the PWA was for­

mally reestablished; due to interna} fractiousness, it faded away, 

however. In 1963 Qa�imï began to establish himself as a national 

writer and was supported by the government. Since 1974 he has 

been chairman of the majlis-e taraqqï-e adab, Lahore, an all-Pakistan 

literary institution. 

Nadïm took up the progressives' tradition of criticising existing 

"feudal", often religiously legitimated structures. In his staries he 

showed how the gender problem, social stratification, the caste sys­

tem, and suppression work hand in hand in contemporary rural 

areas. 31 Therefore, he is known for his strong condemnation of the

existing, traditional, order, that also may hamper democratic de­

velopments; his staries and poems were often reprinted, like the 

short story Bain, meaning "dirge" or "lament" but also "separa­

tion". It was written in 1983 and seems also to reflect his own trau­

matic experiences as a pïrzâdah. The story found some resonance due 

to its ostensible political message; it was translated into European 

languages. 32 It is said, that in "dirge", a shrine administrator who

was on good terms with the ruler of Pakistan of the time, '()iya) 

al-I:Iaqq, was to be discredited. Thus, the story implies a critique of 

the political culture based on authoritarian and quasi-military sys­

tem. However, the story elaborates upon the shrine cult in a literary-

31 Qas1mi's short stones were published as Char sa ghar tak, Rawalpmclï 1953; 
Bazar-e Hayat, Lahawr 1955; Berg-e Henna, Lahawr 1959; Kapas ka Phûl, Lahawr 
1986(4); Nzla Patthar, Lahawr 1980. For short stones dealing particularly w1th 
relig10n and relig10us digmtanes see, e.g., h1s "al-hamdu lillah", m Qas1mï: 
Sanna/a, Lahawr 1959(2); on shrme cuit see, e.g., Qas1mï, m Ahmed Ali (ed.): 
Selected Short Storiesfrom Pakistan, Islamabad 1983, pp. 21ff; Ghulam Abbas, Kakor 
Patti and Sarakat Osman, m Rolf Italiaander ( ed. ): ln der Palmschwenke, Pakistan m 
Erzahlungen, Herrenalb 1966, pp. 142ff, 258ff, 312ff; Patras, m Rothen-Dubs: 
Gar/en, pp. 296 ff. Similar v1ews are presented by contemporary Arab wnters; see, 
e.g., Wielandt: "Bewertung"

32 See Ahmad Nadïm Q.as1mï: "Barn", m Muhammad Yar (ed.): Muntakhib af­
sanë, 1983-85, Rawalpmdï 1985; the Urdu text has been rendered by me mto 
Gen:i:ian w1th some annotat10ns; see '' 'Todesklage', Kurzgesch1chte aus Pakistan'', 
mSUDASIEN, 10/7-8/1990, pp. 56-62; anEnglish translation by Shelah S. BhattI 
can be found as "A Lament", m Pakistanz Literature (Islamabad), 1/1/1992, 
pp. 81-88. 
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aesthetic way and also reflects the inherent romantic mysticism of 
the author, who himself hailed from a mystical family traditional. It 
is this dimension of the story which has hitherto been neglected. 

The Sanctuary of Shah Daulah 

"Dirge" deals with the activities in and around the dargah of Shah 
Daulah Darya.'ï in Gujrat. Before reproducing parts of the short sto­
ry and analyzing it, it seems important to provide some basic infor­
mation about this sufi and his tomb, which was taken over by the 
Pakistan Auqaf Department in the 1960s.33 I shall focus on the fa­
mous cult attached to it, a cult to which Nadïm's story does not, 
however, refer directly. 

The information that follows is based on historical and biographi­
cal accounts as well as on ma!fii;;at literature (speeches and utterances 
of the holy men),34 and it has been extracted from, among other
works, Ibbetson's Glossary and the work by Sharïf Kunjahï.35 Ac­
cording to these sources, Shah Daulah-birth name Qa:;;im-lived 
in Mughal times and <lied at an advanced age around 1087/1676 in 
Gujrat. His ancestors were Afghans, but it is also claimed that he 
was a Sayyid. After a turbulent childhood he became supervisor of 
the treasury of a local official and also worked as a mendicant and 
an ordinary labourer for some time. He then spent twelve years at 
the feet of a Suhrawardi sufi, but it is also recorded that he was in­
itiated into the Qadiri order. Due to some disputes with the local 

33 For the actJv1t1es of the Auqaf Department see S.J. Malik: "Waqf m 
Pakistan; Change m Tradit10nal Institutions", m Die Welt des Islams, 30/1990, 
pp. 63-97 

34 The most important funct10n of th1s literature for the reconstruct10n of 
medieval sonal h1story has been discussed, e.g., by Khalïq Ahmad Nizamï: 
"Malfüzat kï tarïkhï ahamm1yat", m Malik Ram (ed.): cArsh"i Presentatzon Volume, 
Delhi 1961, pp. 3-15; S.H. Askan: Maktub & Malfuz Lzterature as a Source of Soczo­
Politzcal History, Patna 1981, Z.A. Desa1: Malfuz Lzterature as Source of Politzcal, Social 
& Cultural History of Guyarat & Rayasthan, Patna 1991, B.B. Lawrence: Sufi Lzterature 
zn the Sultanate Perzod, Patna 1979; J. Paul: ''Hag10graph1sche Texte ais h1stonsche 
Quelle", m Saeculum, 41/1/1990, pp. 17-43. 

35 D. lbbetson/E. Maclagan: A Glossary of Tribes and Castes of the Punyab and the 
North West Frontzer Provinces, !-III, Lahore 1911-1919; SharïfKuajahï: Hadrat Shâh 
Daulah DaryiP"i Guyrât"i: Hayât o tél"imât, Lahawr 1985. 
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people of Sialkot, he migrated from there and, after some years, 
moved to Gujrat "in obedience to divine instructions . ... During 
his life he devoted himself to works of public utility (hence his laqab 

Daulah, wealth; J .M.) and the construction of religious buildings", 
especially bridges-hence his laqab Daryâ)ï. He was popular among 
" Muslims as well as Hindus, became famous for his miracles and 
received large gifts" in kind, but refused to accept land grants. The 
colonial sources are of the view that through his charismatic gifts 

(karamat) Shâh Daulah was able to control female infanticide, which 
was widespread in the Jammu State at this time. 36

Shâh Daulah's shrine is particularly known for its Chühâs or Rat­
children, who are without understanding or the power of speech. 
After some initial training they are passed on to afaqïr and made to 
beg in the name of Shâh Daulah. According to colonial sources, the 
story goes that 

Shah Daula, like other samts, could procure the birth of a child for a couple 
desiring one, but the first child born in response to his intercession would 
be a Chuha-brainless, small-headed, long-eared and rat-faced. The eus­
tom used to be to leave the child, as soon as it was weaned, at Shah Daula's 
khdnqdh, as an offering to him. After the saint's death the miracle con­
tinued, but in a modified way. Persons desirmg children would go to the 
saint's shrine to pray for a child, and would make a vow e1ther to present 
the child when born or make an offering to the shrine. In some cases, when 
the child was duly born in response to the prayer, the parents neglected to 
make the promised gift. Upon this, the spirit of the offended saint so 
worked on the parents that the next child born was a Chuha, and all subse­
quent children as well, until the origmal vow was fulfilled. 37 

Several scholars have tried to explain the evolution of this tradi­
tion. Sorne argue that the bad conscience of parents, particularly 
mothers, set free certain chemical reactions that caused this 
peculiarity. 38 Others daim that it was the lack of regular income at
the dargah since no land was attached to it. This resulted in the holy 
men's total dependence on the alms and offering of the followcrs 
while it was also suspected that the followers (murïdun) were involved 

36 Cf. lbbetson et al .. A Glossary, p. 631.
37 Cf. Ibbetson et al .. A Glossary, p. 630.
38 See, e.g., Kunjahi: Hadrat Shah Daulah.
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in traffic in women. 39 However, in contemporary and even later
malfo?ât and biographical accounts there is no mention of the Chuhâ 

cult.40 It therefore seems likely that this cult arase only later, by the
end of the 19th century-after the shrine had been reconstructed 
(1898). The editor of Indian Antiquary points out that these were the 
extreme forms of the cult and "that a band or order offaqfrs make 
a living out of a certain class of local microcephalous idiots, and the 
convenient existence of an important shrine''. He goes on to say that 

the absénce oflanded property in possess10n of the band, or any recognized 
right to succession to the leadership, and the entire dependence on the 
earnings, in turn dependent themselves on the gullibility of the ''faithful' ', 
all make 1t almost certam that Bhawan Shah (a murïd of the Shah; J .M.) 
took the opportunity of the (then recent) decease of a well-known ancient 
and holy man to find a sacred origin for the unholy traffic of his followers. 

But (there is) no ground for supposing that he (the Shah; J.M.) 
had anything to do personally with the poor idiots now exploited by the 
sect, band, or order of faqirs that have fastened themselves on to h1s 
name.41

Because of the economic needs of the shrine holders, it is also sus­
pected that these children are '' artificially produced after their birth 
as ordinary infants". 42 The sanctuary of Shah Daulah thus has a
particular reputation-fertility, justice and punishment-which, 
however, does not keep people away from regularly paying homage 
to the spirit of the holy man and his successors; even the nationaliza­
tion policy of the Auqaf Department could not totally change the 
perceptions deeply rooted in the minds of the rural population and 
the authority exercised by the shrine administrator, the mujawir, 

who ideally represents state power. 
Even if the cult of Chuhâs is fascinating in itself, Bain, to which I 

will turn in a minute, hardly takes it into account. The author does 
not mention the Chuha cult explicitly, but uses the sanctuary as a 
means by which to point to the corruption of the shrine holders, in 

39 See Ibbetson et al .. A Glossary, p. 630. 
40 See, e.g., Kunjahï: Hadrat Shah Daulah. 
41 Ibbetson et al .. A Glossary, pp. 636f.
42 Ibbetson et al .. A Glossary, p. 637 For th1s shrme see also the film "Von

Müttern, Mausen und Heiligen", directed by Sabiha Sumar, ZDF, October 17th 
1994. 
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particular the mujâwir, to the myth created and perpetuated around 
hereditary holy men, to rape and exploitation of women as well as 
to the decayed political establishment. The story, however, also re­
verts to complex mystical symbolism and the semantic connotations 
which seem to lie beyond grammatical speech and thus address the 
subconscious, in this way determining people's actions. And, as will 
be seen, fear plays an important role in tying the local population 

to the tomb. 

Dzrge and Shâh Daulah 

The content of Bain, a frame story, is quickly narrated: By means 
of an internai monologue, a mother informs us about the feelings, 
pains, and fears which she and her husband-a poor Punjabi pea­
sant-went through during the preceding sixteen or seventeen years. 

The mother is overwhelmed by the birth of the first child, a daughter. 

Rano, a diminutive form for princess, is flown around by divine 

light. The father, however, is sceptical, because he knows the dangers 
involved in bringing up a beautiful girl. At the age of five, Rano­
like the other children-is sent to Bïbfjï, the teacher, to learn to recite 
the Koran at her feet. Soon it becomes known that her voice is also 
of an extraordinary beauty, so that in a short while she becomes the 
leading reciter. Even the mujâwzr of the shrine nearby is over­
whelmed by the girl. The mother only becomes aware of Rano's 

maturity when the girl receives a proposai from some relatives. On 

this very day, however, the shrine administrator says that the girl 
Rano should be brought to the dargâh and should recite the holy 
Koran there for three days. This, he adds, Shah Daulah had ordered 
in a dream. 

Different legends had developed around the shrine, and it had be­
corne an institution of justice, symbolized by the holy hand of Shah 

Daulah which, in order to judge, would rise from the grave. Out of 
respect and fear of the punishment threatened by the holy man, the 
parents and the child at once embark for the sanctuary. The camel 
journey to that place becomes a wonderful cosmic experience. After 
reaching the dargâh, Rano remains while the parents go back home. 
Returning to the holy place three days later they see Rano in a 
desperate state. She is waiting for the holy hand of Shah Daulah. 
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Only if the hand shows up and justice is clone can she return, a litany 
she often repeats. It is said that she is possessed by a wicked ghost. 
In the course of the story Rano becomes weaker and finally dies. The 
story ends with a description of nature as in the beginning, Rano in 
the arms of her mother, under the tree of life. What has happened 
and how did the death of the girl corne about? 

Mystical Dimensions of Bain and Gender 

In terms of its action, Bazn draws a picture of the complex hierar­
chical world of shrines and their milieu as well as of the social stratifi­
cation and stigmatization of female children and their exploitation 
and evident rape by male authorities, even in a surrounding which 
is more or less a female domain, the shrine. 43 It also displays how
aspects of folk religion work in South Asia, and how legends sur­
rounding holy men and holy places develop and are perpetuated. 
Bain provides rich data about the complex hierarchical shrine world 
(pïr, mujawzr, khadim, bïbï, etc.) and its background, about the mysti­
cal tradition as well as about the belief in the holiness of shrines, the 
institutions of collective identity, and above all of' 'justice''. It shows 
that the shrine cult has become a falsehood void of any mysticism, 
or, in other words: shrine cult as an expression of corrupt political 
power. Behind the story, however, lies mystical cosmology and sym­
bolism, which I would like to illuminate by drawing on sufic termi­
nology. 

The story can be divided into two main parts: while the first deals 
with the period of Rano' s childhood and her esoteric experiences 
(see column 4 of diagram),44 the latter leads us into the dark world
of the exploitative shrine cult, that results from the girl's maturity 
and her initiation into the female world. The juncture of these two 
parts-childhood and maturity-is elaborated by the mystical jour­
ney, a climax of the story. 

Bain acquaints the reader with the perceptions of taraqqï, the mys-

43 However, 1t should be pomted out that the power m shnnes 1s usually held
by men. 

44 It should be made clear that the diagram illustrates th1s first part of the story 
only 
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tical ascent, and with its symbolic dynamism, which is taken advan­
tage of by the enigmatic mujawzr. The idea of illumination-ishraq 
-and of emanation are touched upon, however, without explicit
mention. Both mystical elements stand in the tradition of Ibn cArabi
( d. 1240), who further elaborated the idea of wa!J,dat al-wujüd, the
unity of being.

Even the damaging ofRano's forehead, e.g., seems to point to her 
being chosen from amongst the villagers as a profound leader. The 
illuminated girl with supernatural quality is imprinted (daghdar) by 
a crescent, initiated so to say, and thereby dignified. Her beauty and 
her lovely voice are attributes of the enhanced position she has 
achieved on her own and which is gradually elaborated and refined, 
in the sense of spiritual degrees of the soul or the mystical ascent ( see 
column 3 of diagram). The unity of being-wa!J,dat al-wujüd-be­
comes evident when she submerges into the cosmos, when time 
stands still and space becomes sacred, when everybody and every­
thing listens to her saintly voice. The shrine administrator also wit­
nesses the divine gift when visiting the village. He identifies her 
voice-a kind of exclamation-faryad-or a longing for blessing and 
for purification of her-lower-self-al-nafs al-ammara, 45 so to
speak, with the fluttering ( phafphafaha/)46 of angels' wings. At this 
stage her recitation (tilawat) may already be regarded as a kind of 
dhikr, which receives stronger meaning with incantation (chhüh­
mantar), as an expression of inhaling and exhaling the holy words. 
In this way she purifies her blameworthy soul-al-nafs al-lawwama 
-and thus sets out on her journey for the path of gnosis. Her soul
is inspired-al-nafs al-mulhama, Rano represents baraka and bestows
life: ''women used to corne to you with their dishes and utensils filled
with water . . .  " to be blessed by her. Here it also becomes clear that
the dargah is a female domain, at least in quantative terms-in con­
trast to mosques, which are frequented by men.

By now Rano has left the stage of sharï<a-the exoteric revelation 
or the profane Islamic law-and is on the tarïqa-the mystical path. 

45 For the sufic techmcal terms used m the followmg see, e.g., Shah Khâlid
Miyan Fiikhiri: J,filiihiit-e tasawwuf, Karachi 1990; Tnmmgham: Orders; Sch1mmel: 
Dzmenswnen. 

46 Only the words m parentheses are g1ven m the ongmal text of Bain.
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Exoteric-sharra-and esoteric-tarïqa-as well as IJ,aqïqa-the truth 
or reality-are three levels of the cosmic evolution which connect the 
different spheres of existence or nature (see columns 2 and 1 of dia­
gram). Thus, she is able to act as a holy being by practising miracles 
(karamat), again illuminated by divine light (nür). But with her ad­
vancement to puberty, she gradually becomes subject to societal 
conventions-or totalitarian power which destroys the democratic 
process. 

Accordingly, the girl's maturity or sexualization and the marriage 
proposal coïncide with the anniversary of the holy man's death, 'urs, 
the unification of the pir with Gad. It seems that she is going to be 
married ta the spiritual authority, when already "all you possessed 
you had given away in the name of the Lord (maula kï rah )", e.g., 
the holy man. A dream-a popular way of conveying messages and 
legitimising actions47-authorizes the mujawzr to bind Rano to the 
sanctuary, "otherwise" he added, "San)ïn Daule Shahjï would put 
all villagers ta fire and ash ( bhasam karna)''. This is the factual mysti­
cal initiation sa ta speak; she becomes a follower (chelï) or murïd of 
the dargah. This initiation is, however, clone in a kind of Uwazsz tradi­
tion or through the spirit of the legendary Khù/,r rather than in an 
act of a formal bai'a: 48 No silsila (chain of spiritual descent) is re­
ferred ta which would legitimise the spiritual position of the murshzd 
and the murïd. 

One also learns that fear is the prime motivational force inducing 
the villagers and adepts to be loyal to the moral authority. The affili­
ation with the shrine and its representative is deeply entrenched in 
their minds and their identification with him seems to produce a 
strong fear of being puni shed if they do not obey. Because of this 
identification the villagers must experience a feeling of destroying 

47 For the s1gnificance of dreams m the mystical context see, e.g., G. v Grune­
baum/R. Caillms (eds.): The Dream and Human Societzes, Berkeley 1966; Umar 
Azam: Dreams zn Islam, Pittsburgh, Pennsylvama 1992. 

48 For the Uwaisi tradit10n see Sch1mmel: Dzmenswnen, pp. 53, 135, 157,
Tnmmgham: Orders, pp. 12f, 187; A.S. Husa1m: "Uways al-Qaranï and the 
Uwaysï Süfis", mMuslim World, 5711967, pp. 103-113; also now J. Baldick: Imagz­
nary Muslims: The Uwaysz Sujis ef Central Asza, London 1993. For Khzdr see Sch1mmel: 
Dzmenswnen, pp. 35, 157f, 241, 286, 376; Tnmmgham: Orders, pp. 42, 63, et pas­
sim; EI(2), IV, pp. 380-383; H. Elboudran: "Entre le symbolique et l'h1stonque: 
Khadir 1mmémonal", m Studia Islamzca, LXXVI/1992, pp. 41-52. 
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both themselves and the mystical leader in the event of disobedience. 

Thus, the persona! union with the holy man is a crucial link between 

him as the unique authority and the obeyer, an identity which is 

established and perpetuated by means of myths, legends, miracles, 

and social as well as mystical affiliations. Precondition for that is that 

the actors belong to a common semantic household: 

the upper part (sar hane kt taraf se) of the holy grave opened and the pir 
stretched out his holy hand (dast-e mubarak). The culprit then was drawn to 
the shrine (mazar sharif) from wherever he was, laid his neck into the holy 
hand of the San)ïnjï (e.g., the pïr) and <lied on the spot (dher hona). There­
after the holy hand disappeared into the holy grave and its fissures closed 
as if they had never been opened. Therefore, nobody dared to neglect 
San)ïn Daule Shah's orders. 

Fear also draws the parents and the daughter to the tomb. The cli­

max of Rano' s mystical experience is developed in the journey to the 

holy place, on the back of a camel, and the end of the journey symbo­

lizes the transition from the unio mystica to the institutionalized world 

of shrines. This part of the narration reminds the reader virtually of 

the rilJ,la of the qaftda in ancient Arabie poetry or of a classical divine 
and mystical journey in which the spiritual stations (maqâmât) are 

experienced by the soul of a novice, or of the ascent of the Prophet 

Muhammad (mi'rây). 49 This may be illustrated in the following 
passage: 

On the very next day we embarked for the dargah. I sat on one sicle of the 
saddle, and you, my darling, on the other, while your father sat in the 
centre. . As soon as the camel started to move, you began to recite the 
holy Koran. My dear sweetheart, my pure girl, I saw with my own eyes 
that wherever the camel passed, people flocked to us from far. They accom­
panied us crying and saying "Praise the Lord, praise the Lord". Flocks 
of birds, swallows and pigeons approached the saddle. They dived clown 
to the camel as if they were drinking the nectar (sharbat) of the voice of my 
little daughter, danced and then swam far away . .  Heaven came to my 
mind when your father, bending over the saddle, whispered into my ear: 
"Look up, what luminous (nüranï) birds are these flying along with us? 
I have never seen birds like these in this area, as if stars were sparkling on 
their feathers. They look like angels (jarishte) coming from heaven!'' And, 

49 For different concepts of JOurneys and travels m the Muslim context see,
e.g., Eickelman et al. (eds.): Muslim Travellers. 



THE LITERARY CRITIQUE OF ISLAMIC POPULAR RELIGION 89 

my darling (ankhon ka niir), even I, your illiterate mother, can swear upon 
my oath that these were really angels, as if little innocent children had 
wings and were fluttermg through the air. They had corne to listen to my 
purified (pahaunchz hii)z) daughter's holy recitation. 

Rano had become mature, sitting on the same level as her mother. 
The family now left the material or human world, calam al-nasüt, and 
entered a divine atmosphere, the world of angels or of intelligible 

substances, Ca[am al-malaküt, which is perceived only through spiritu­

al insight or a separation, Bain, from the material world. Here 
everything becomes united with spirituality. It seems that during the 

journey the girl also reaches the world of spiritual existence or 
power, calam al-Jabarüt, which lies beyond external forms and in 
which the divine orders and powers are located. This stage results 
from deeply experiencing divine nature. The soul flows into tran­

quility-al-nafs al-mu(ma)inna-and consequently becomes con­

tented-al-nafs al-rii,ef,iya. One has the impression that, during the 
journey, Rano really witnesses the image of God or divine nature­
calam al-lahüt-when the worlds unite with her and the all-embracing 
harmony calls up associations of paradise. Her soul is approved, so 
to speak-al-nafs al-marrf,ïya; she experiences the stage of 4aqïqa, the 
ultimate goal, in which her soul becomes illuminated in perfec­

tion-al-nafs al-kamila, obviously before she has reached the shrine. 
So far Rano is still a child, free and innocent, and has attained the 

highest mystical stages. The latter part, however, deals with her 
physical and metaphysical exploitation, for her saintly experience is 
now seen in contrast to the dark world of shrines. The shrines can 
be interpreted as the traditional society at large which grasps the 
maturing girl and binds her to narrow and suffocating societal 
daims. It is this institutionalized form of mysticism that casts gloom 

over and destroys her luminous life inspite of her mystical perfec­

tion, or-in political terminology-the liberal democratic culture 

stands in contrast to the totalitarian military domination. 50

50 The g1rl's age of s1xteen and seventeen years may remmd of the era between 
1962 and 1979· 1962 w1tnessed the liftmg of martial law under Ayyub Khan: "the 
basic democrac1es order was mcorporated mto the const1tut10n wh1ch now 1deally 
prov1ded for a federal system of government and an all-powerful pres1dent to be 
elected by the basic democrats" while m 1979 the military had finally reestablished 
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Reaching the tomb we witness a kind of a bargain between the 
parents and the muJawir, like the mahr, the bride-wealth: the parents 
are declared dwellers of paradise (jannatï-without intercession of 
any authority) by the shrine administrator. In response they leave 
the child-e.g., present (ni'mat)-as a trust (amanat) at the dargah. 
With this bargain Rano, the little princess, virtually becomes a 
slave, bound to the "holy" place. During the 'urs the girl falls victim 
to the corrupted society. Her chapped lips with their bloody scurfs, 
her tangled hair without the chadar, and her desperate wait for justice 
(infaf) and judgment (Jazfala) point to a forcible defloration and 
desecration. Her mouth and her voice, with which she established 
the unique connection with the mystical world, are now deformed 
and abused. 

In her agony she is ''possessed'' by ghosts (jinn bhüt), as the dargah 
family opines, in a manner reminiscent of institutionalized witch­
hunting. During her lonely struggle, a struggle to attainjustice and 
purify her soul, she becomes extremely weak, similar to a kite (patang) 
whose cord has been eut and who rambles through the air without 
any destination. 51 This tussle reminds one of the muJahadat al-nafs or
the concept of tafriqa andyam'-diversity or separation and unifica­
tion-in the context of the emanation concept, and of the longing 
for salvation. 

As an abused virgin Rano feels herself spoilt and guilty. Trusting 
in God she waits patiently for the hand of the holy man to redeem 
her from her stigma, purify her soul, and do her justice: 

Y ou did not even think of covermg your hair when you saw your father. 
Your colour became sandy and you began to cry and to shout when you 
recognized us: "Don't corne nearer to me, father, keep away from me, 
mother! I will stay here now, I will stay here as long as the shrine of San)in 
Daule Shah does not open and his holy hand does not appear. I will stay 

1ts polit1cal authority; see Ayesha Jalal: The State of Martial Law: The Orzgzns of 
Pakzstan's Politzcal Economy of Defence, Cambridge 1992(2), pp. 302f. 

51 ln South Asia the tradit10n of k1te flymg or better k1te fightmg 1s most popu­
lar. The cord of the k1te 1s produced m a very soph1st1cated way and mcorporates, 
among other thmgs, fine p1eces of glass. The a1m of flymg kites 1s to eut the cord 
of the other k1te flyers, by complicated movements. See, e.g., Abdul Halim Sharar: 
Lucknow: The Last Phase of an Oriental Culture, trans. and ed. by E.S. Harcourt and 
Fakhir Hussam, Delhi 1989 (reprint), pp. 130f. Nadim Wahid, Adam Nayyar: 
Patang Bazï, lslâmâbâd 1988. 
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here until a settlement (fatsala) is made. I will stay here untiljustice (insaj) 
is clone and the shrme opens. If it does not open today it will open tomor­
row, after a month, after one year, after two years. The shrme will definite­
ly open at some time and the holy hand will definitely appear. Then I will 
myself return to my father and mother and will arrange their shoes neatly 
my whole life long and will always wash their feet and drink the water. But 
now, now I will not corne. I cannot corne now. I am bound, tied up ( bandhz: 
female slave). I am destroyed". 

Rai;io stays at the shrine day and night; before submitting to the 

finaljudgment, however, she tries to stand up against the muJawir, 
the representative of malignity, in his own tradition: the stones the 

unfortunate (bad na$zb) daughter threatens to throw at him are those 
of Shah Daulah, who is still the prime authority to her and who 

reflects the embodiment of the sacred. 

The next stage of Rano's "obsession" gradually displays her ap­

proaching death. It is symbolized by her flinging the skirt presented 

by her parents-as a last attempt to call her back from the shrine­

into the burning coals of the public kitchen (langar). This skirt, this 

last connection with her lived mystical world, has, indeed, no proper 
place at the shrine. Later her father repeats a quite similar act: he 
indignantly throws the shroud (kafan) sent by the muJawir into the 
burning coals of the fire heating the water for the great ablution 

(ghusul). The institutionalized mystic can merely present Rano this 

skirt, the shroud. The action of the father, who also complained 

(Jaryad karna) about the alleged obsession of his daughter, is a clear 

denouncement of this way of shrine cult. 
The attempts of the parents to free their child fail. One night they 

are called to the dargah, but now the world seems to be turned upside 
clown: whereas in the beginning Rano was sitting at the top end of 

the grave, now she lies at its bottom end, at the feet of Shah Daulah, 

in the candle-light (chzragh kz raushanz). Her illuminated eyes have 

turned grey and had stuck fast, the lips were trembling slightly and 

she said in a very feeble voice: 

My dear parents. Who knows why the grave does not open? Even though 
there was no Justice, at least the case has been decided. I do not care if I 
am the culprit. San)in Daule Shah, you made me wait too long, though. 
N ow, when on the day of resurrect10n we will all assemble and be presented 
before God-before-God-God! Thereafter you became silent and smce 
then you have remained silent. 



92 JAMAL MALIK 

She has passed from freedom and liberty-or political self-devel­
opment-into the compulsions and constraints of the society-or 
political suppression-that not only deformed her individualism but 
destroyed her existence, her being found, wujüd: 

And now, my sweetheart, my pure and good, my clean and innocent 
daughter Rano, corne and let me kiss the extinguished moon on your fore­
head one last tlme. See how the purple blossoms of the common bead-tree 
smell. And the squirrels are playing on the tree of life, running from its 
stalk up to its top. The wind blows gently as ifyoung shoots were bursting 
forth even from the centuries-old dry wood. Everywhere around there is 
the hum of your recitation and the smell of the burning of the shroud sent 
by Sanlïn I;Iadrat Shahjï (e.g., mujawzr) is spreading everywhere. And I am 
full of pain now, a pain which I experienced when I gave b1rth to you. 

Hence, the "separation" concludes tragically-from the material 
and mystical world and also from the mother, under the tree of life, 
the leaves of which are used for funeral rites. lndeed, Rano did not 
even get the chance ta grow into the role of a free woman; instead, 

she <lied into the role of a subject female; she <lied a societal death. 
Still, the blossoms, shoots and the smell all hint-although very 
subtle-to some kind of hope, e.g., the democratic principles may 
have survived, taking command of the political culture very sub­
liminally. 

Conclusion 

In Qat,imï's story "dirge" or "separation" there is no discussion 
of using children for economic purposes. Neither does one find 
direct hints of the female infanticide which was supposedly preva­
lent at this shrine in former times. Nor is the rat-cult mentioned. 
However, it is implicitly clear, that Rano was the first and only child 

barn after a long time but was-obviously-not presented ta the 
dargah, although the parents must have paid homage (salam karna) 
ta the sanctuary and they must also have prayed for a child. There 

are also clear instances of traffic in women or girls and of societal 
infanticide, a phenomenon widespread not only in South Asia. 52

52 For Egypt see, e.g., Nizar Qabbanï: al-a'mâl al-shi'rïya al-kâmila, Be1rut 1983:
Yaumïyâtu imra>atzn lâ mubâliya, pp. 575-640; Stefan Wild: "Nizar Qabbanï's Auto-
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Thus, Bain stands in the reformist tradition: mysticism is accept­
ed, 53 the veneration of holy men, however, is repudiated as unlaw­
ful innovation, e.g., bzd'a: cult-mysticism-or totalitarian system­
should be abolished because it would restrict individual-or demo­
cratic-freedom, would call for the radical submission of the novices 
(Rano)-citizen-under the shaikh (mujawir)-ruler, and would 
therefore deviate from the right path-or the liberal polity. The 
story of a woman abused at a sanctuary points out this demand very 
clearly, though in allegorical terms. In a certain sense an abuse of 
mysticism may be observed as well. 54 Claiming this kind of radical
dissolution of autochthonous structures or the modernization of cult 
or tradition is also discernible in radical Islamic and "progressive" 
movements but also in "quietist" associations. All of them refer to 
the golden age of pristine Islam respectively Islamic mysticism. Such 
demands, are, however, at the expense of the vast majority of the 
population, especially women, who find an alternative institutional 
and communicative framework in the shrine cult. 

In this way the contradiction mentioned in the beginning becomes 
obvious: even if many contemporary literati publicly argue against 
this kind of mysticism or shrine cult, which displays feudal and un­
democratic structures, they still use-as has been shown paradig­
matically with Bain-traditionally known and accepted patterns of 
cultural articulation. 55 In this way they adhere to a common sym­
bolic framework and a common semantics. In order to make discer­
nible the latent and hidden meanings that lie behind the profane ac­
tion, the stories must, however, be marked in their complexity. Bain 
offers this symbolism and thus reflects the wealth of mysticism. The 
theoretical placement of modern literature into a literary historical 
and sociological context, which still has to be elaborated, should take 
into consideration this dimension. 

b10graphy- Images of Sexuality, Death and Poetry", m: Roger Allen et al. (eds.): 
Love and Sexuality zn Modern Arabie Lzterature, London 1994, pp. 200-209. 

53 Myst1c1sm, as 1t was propagated by early sufi masters like Hasan al-Basrï
and al-Hallaj. 

54 In a certam sense one may also detect Qas1mï abusmg Rano: for h1s suppos­
edly polit1cal message. 

55 E.g., Int1zar Husam conc10usly makes use of Islam1c and espec1ally Shiite
topo1 as a quarry for h1s short stones. 
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Rano's mystical path 

2 

Spheres of existence Stages of 

cosm1c 

development 

the world of the Godhead 

('iilam-al-lahüt) h 

a 

q 
ï 

q 
a 

(essence) 

the world of power 

('iilam al-Jabarüt) 

a 

r 

ï 

q 
a 

(esotenc) 

the angelic world 

('iilam al-malaküt) s 

h 

a 

r 

ï 

the world of humamty a 

('iilam al-nasüt) (exotenc) 

3 

Spmtual degrees 

on the path 

perfect soul 

( al-nafs al-kiimila) 

approved soul 

(al-nafs al-mardïya) 

contented soul 

(al-nafs al-riidiya) 

tranquil soul 

(al-nafs al-mutma,inna) 

mspired soul 

( al-nafs al-mulhama) 

blameworthy soul 

( al-nafs al-lawwiima) 

unregenerate soul 

( al-nafs al-ammiira) 

4 

Development 

m the text 

cosm1c umty 

end of JOurney 

came! Journey 

Koran rentat10n • 

expenence of 

divme nature 

came! Journey 

start of came! 

JOurney, matunty 

baraka 

m1tlat10n through 

mujiiwir's dream 

1dentified by 

mujiiwir 

mcantat10ns 

Koran rentatlon 

early childhood 

* Koran rec1tation at th1s stage of mystical expenence 1s according to class1cal
myst1cal 1deas additive and non-developmental. It "spoils" the mysucal ascent and 
makes development rather c1rcular. 




