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 VOL. XLII, No. 2 JOURNAL OF ASIAN STUDIES FEBRUARY 1983

 The Politics of Sufism: Redefining
 the Saints of Pakistan

 KATHERINE EWING

 S ufi pirs' and shrines are a central but controversial part of the religious
 organization of Pakistan, as they are in many countries of the Muslim world

 (Trimingham 197 1). Leaders of Pakistan have found that the organizational structure

 of the shrines, traditionally maintained by hereditary living pirs, is a force that
 hampers their efforts to control the political and social organization of the country.
 Leaders of other Muslim countries, such as Turkey and Saudi Arabia, have in the past
 also decided, for various reasons, that the conceptual and organizational structures of
 Sufism and the shrines were incompatible with their political and religious goals
 (Smith 1957:56, 198-99). In both Turkey and Saudi Arabia, the solution was to
 suppress the shrines. In Pakistan, the secular government of the military leader Ayub
 Khan (in power from 1958 to 1969) established a different policy toward the shrines,
 which his successors Zulfikar Ali Bhutto (the "Islamic Socialist" prime minister from
 1971 to 1977) and General Zia ul-Haq have continued essentially unchanged.

 Through the vehicle of a newly founded Department of Auqaf,) these leaders
 maintained a policy toward the shrines that was consistent with their ideologies and
 goals. Because their approach was not as dramatic as the suppression of the shrines,
 scholars have ignored their strategies for dealing with the shrines, and the saints and
 their followers.

 Ayub Khan was concerned with building a strong central government, which
 would give him the power to pursue modernization and development. Traditionally,
 political leadership in Pakistan rested on the shaky foundation of cultural and
 linguistic diversity. Ayub sought to impose a nationally oriented bureaucratic
 administration that would overcome existing regional ties and disruptive political
 parties. This strong central government would be reinforced by the bond of Islam and

 by rapid economic growth (Sayeed 1980:54-55). Part of his strategy was to educate
 the rural population in the democratic process, so that they could intelligently elect
 their representatives. Some of Ayub's strategies were common to other modernizing

 countries, such as those concerning education and the provision of services through a
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 2 Waqf (plural auqaf ) is a property that has
 been dedicated for religious purposes.
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 252 KATHERINE P. EWING

 national government (Deutsch 1966; Kerr 1960). Unique to Pakistan was his effort
 to change the significance of the shrines and of the saints attached to them. He also

 used the shrines directly as a vehicle for modernization.

 Bhutto's strategy was to eliminate the middlemen who were the backbone of

 Ayub's economic and political organization. He nationalized many industries and

 appealed directly to the ordinary citizen. As the head of the People's party and

 successor to Ayub's fallen regime, he was acutely aware of the power of mass protest.

 He tried to be a charismatic leader, whom everyone would look up to as the supreme
 benefactor (Sayeed 1980:94), and he used the shrines to carry out this policy. Instead
 of using the shrine festivals to teach villagers modern agricultural techniques, for
 instance, he emphasized governmental participation in the rituals themselves.

 General Zia ul-Haq has pursued a policy of "Islamization," contrasting his
 regime with what he has called the secularism and corruption of previous administra-
 tions. His ideological slogan, especially in the early days of his administration, has

 been Nizam-i-Mustafa (the system of the Prophet). He periodically asserts that he is
 working to set up an Islamic political structure in preparation for elections, though

 even religious leaders who supported him in the past have become impatient because

 of his failure to keep his promise (Fazlur Rahman, personal communication). They
 have found it difficult to attack him, however, because he is promoting an Islamic
 order (Cohen and Weinbaum 1982:137). As part of his implementation of an Islamic
 system of government, laws were passed that decree Islamic punishment for crimes
 and ban the sale of liquor. Zia ul-Haq has moved to diminish Western influences,
 including a push toward the use of Urdu instead of English in government administration
 and the enforcement of a traditional dress code in schools and colleges. His govern-

 ment has tightened control over local religious institutions and leadership. For
 instance, governmental administration and enforcement of zakat (contributions for
 charity as dictated by the Qur'an) were announced in early 1979 and hailed as a way of
 extending proper Islam to the masses. The government is planning to appoint imams

 (leaders of mosques) in rural mosques; the Auqaf Department will pay their salaries
 and therefore retain direct control over them. Government supporters have suggested
 that living pirs be licensed and taxed by the Auqaf Department (Chaudry 1980:166).

 Despite differences in the policies and goals of Ayub Khan, Bhutto, and Zia
 ul-Haq, the three governments have administered the shrines in similar ways. Each
 has drawn on basic aspects of Sufi doctrine, emphasizing especially the activities of
 the early saints. Each administration has defined the symbols of the shrines somewhat
 differently to fit in with its particular goals. Many of these shifts in meaning,
 however, have been in the same general direction. These new meanings have not, of
 course, emerged from nothing, but rather have been based on doctrines of the Sufi
 tradition. Each identified the supporting doctrines as "pure" Sufism and claimed they
 were compatible with the sociopolitical structure he was trying to construct.

 Since the creation of Pakistan in 1947, there has been a continual struggle to
 define the Islamic state. This struggle has been reflected in the prolonged disagree-
 ment over self-definition that became manifest after the loss of Bangladesh in 1971.
 One central issue has been the place of Islamic law in the judicial system and the
 related issue of the religious status of the legislator. In the broadest terms, leaders of
 most political groups agree on the idea of a "Muslim democracy" but differ sharply
 when it comes to precise definition.

 The notion of Muslim democracy is compatible with the Islamic idea of a
 religious community in which the culama (plural of calim, scholar of Islamic law),
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 THE POLITICS OF SUfiSM 253

 who are more knowledgeable about Islamic law, are the most qualified to make
 decisions for the benefit of the community. In Pakistan, some 'ulama have been
 struggling for direct political control, in the name of the creation of a true Islamic
 state. In the period of Muslim rule in India, the relationship between the 'ulama as
 interpreters of Islamic law and the holders of political power had been worked out so
 that the Muslim sultan's administration could deviate from Islamic law as long as its
 supremacy was acknowledged and the potential for the evolution of society toward a
 more perfect embodiment of Islam was possible (Hardy 1971:18-19). With the
 establishment of British supremacy in India, the 'ulama took various positions toward
 the new rulers, but, since the British did not interfere with the 'ulama's authority to
 enforce Islamic law within the Muslim community, most culama accommodated
 themselves to British rule during the nineteenth century (Hardy 1971:20). But the
 threat to the authority of the 'ulama presented by such leaders as Sir Sayyid Ahmad
 Khan and the development of political parties in early twentieth-century India
 provided the stimulus for many 'ulama to organize politically. Although they took
 various positions on the questions of independence and the formation of a separate
 nation for Muslims, once Pakistan was formed, some culama and religious leaders,
 such as Maulana Maududi, a self-educated fundamentalist and head of the Jama'at-i-
 Islami, hoped to control the direction of the new government themselves.

 The governments of Ayub Khan and Bhutto, though different in fundamental
 ways, both wanted to avoid direct participation of the culama in politics; yet they also
 wanted to identify their governments with Islam. They both chose to steer a course
 between the opposing religious camps of the politically active 'u/ama on the one hand
 and the traditional sajjada-nishins, the hereditary pirs who were tied to traditional
 land-owning interests, on the other. They considered both sides to be incompatible
 with their goal of developing Pakistan into a modern nation-state. From the perspec-
 tive of these political leaders, the culama threatened a literal return to Islamic law,
 which the secularists believed to be unsuited to the modern world. The hereditary
 pirs, on the other hand, were too closely linked, both ideologically and materially,
 with the hierarchically organized system of land tenure and political control that had
 been maintained by the British.

 Though the hereditary pirs were embedded in this political structure from which
 they derived much of their present power and authority, their authority as pirs
 ultimately derived from the Sufi tradition. Their ancestors, with whose shrines they
 were associated, were Sufis. In the Sufi tradition, political leadership is clearly
 separated from spiritual authority. The secular governments of Ayub Khan and
 Bhutto chose to identify themselves with the doctrines of Sufism in order to create for
 themselves a link with religious authority. The Sufi was the symbol these secularists
 chose to represent their position and to legitimate their position as leaders of a
 Muslim democracy. They strove to enhance the shrines and the Sufi origins of these
 shrines for the glorification of Islam and Pakistan. At the same time they sought to
 strip the hereditary pirs of their traditional functions.

 The ideology of Zia ul-Haq's government has involved a shift toward a policy of
 Islamization. He has therefore felt less need to identify this government with Sufism
 than formerly. In fact, the language of Sufism and references to mysticism are less
 evident in newspapers and magazines than they were during Bhutto's time. There has
 been a more direct participation of the 'ulama in government, as evidenced by the
 institution in 1978 of a Sharicat Bench at each high court, the function of which is to
 declare a law invalid if it violates the Qur'an and Sunnah (Munir 1980:141). Maulana
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 254 KATHERINE P. EWING

 Maududi (d. 1979) was also influential when Zia first came to power. Unlike many
 'ulama, Maududi was vehemently opposed to the idea of pirs and the shrines, rejected
 the traditional Sufi-disciple relationship, and denied the Sufi distinction between
 exoteric and esoteric understanding, thus denying any difference between Sufism and
 shari 'at (Islamic law).

 The government has not adopted Maududi's antishrine policy, but it has attempted
 to minimize the distinction between Sufism and shari 'at. In defining Sufism and the

 significance of the saints, Zia's administration has emphasized the idea that the
 original saints were themselves 'ulama, trained religious scholars who followed the
 shari 'at.3 The two main schools of 'ulama in Pakistan today are the Barelvis and
 Deobandis. The 'ulama who organized Deoband, a theological school founded in
 India in the late nineteenth century for the training of cu/ama, took a reformist
 position in an effort to revitalize the Islamic tradition in India after the Muslims had
 lost their political ascendancy to the British. They attacked the hereditary saints
 associated with the shrines for being ignorant of both the tradition of the shari 'at and

 of Sufism. They sought to combine the roles of pir and calim, espousing a doctrine
 according to which each individual was to look to a single calim as his definitive guide
 to religious law (Metcalf 1982). This calim would also serve as the individual's pir,
 overseeing his spiritual development. The Barelvis, who united into a school of
 thought in opposition to reformists, such as the Deobandis (Metcalf 1982), advocate
 the perpetuation of popular traditions and customs surrounding Sufism and the

 shrines, including the role of the hereditary pir. The present government, taking an
 essentially reformist position, stresses the synthesis of Sufi and calim in its definition
 of the saint, while denying the legitimacy of the hereditary pir. The government also
 asserts that a similar role can be played in today's society by religious leaders who are
 well-educated in government-supported institutions.

 The Place of Shrines in Traditional World View and Politics

 According to traditional, especially rural, cosmology, God is the remote, all-
 powerful Ruler, inaccessible to the common man. The Prophet Muhammad was the
 channel of the final direct revelation of God's Will to man. He presented man with
 the tenets of Islam, which are embodied in the Qur'an. This point of contact between
 God and man is symbolized spatially by the Ka'bah at Mecca, the point from which
 the rest of the Muslim world radiates. Once in a lifetime the Muslim is obliged, if
 possible, to go on pilgrimage to this sacred center of the world.

 Though, according to Islamic doctrine, there can be no more prophets, the world
 and human society still require spiritual guides and guardians. For this purpose, God
 has chosen walis ("friends" of God) and assigned each a specific territory of the world
 to watch over. In a theory that has evolved from the thirteenth century, these walis,
 commonly known in Pakistan as pirs, are organized in a hierarchy of authority. At the
 top is the qutb ("pole" or "axis"), who is responsible for the smooth operation of the
 entire world. According to many traditional believers, the qutb is cAbdu'l.Qadir

 3 This effort to minimize the distinction between
 the saints and the culama, Sufism and shari 'at, is
 not new to South Asian Islam or to Islam in
 general. Efforts at synthesis have been made since
 the ninth century A.D. As a result of the thought of

 al-Ghazzali (A.D. 1058-1111), Sufism was accepted
 by many 'ulama, but through the centuries, the
 tension between adherence to the shari cat and the
 popular beliefs and practices that have been identified
 with Sufism has remained.
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 THE POLITICS OF SUfiSM 255

 al-Gilani of Baghdad (d. A.D. 1166), founder of the Qadiri Order of Sufis, whose
 spiritual realm is said to extend from Istanbul to Delhi (Schimmel 1975:248). In the

 Punjab, celebrations are held in honor of him every month. This is in contrast to
 rituals at the shrines of other saints, who are honored once a year. Founders of the

 other Sufi orders are also considered to be of wide influence, which is not limited by
 any political or cultural border.

 The saints of Pakistan, in contrast, are identified with the areas in which their

 shrines are situated. In rural areas many tribes are associated traditionally with a
 particular saint, who is thought to have originally converted that tribe to Islam. The
 tribe usually retains memory of the conversion as a focus for maintaining the

 traditional tie with the shrine. Most Jat and Rajput groups who moved into the
 Punjab and became Muslim in the medieval period claim to have been converted
 either by Baba Farid (d. 1265) of Pakputtan or by Baha al-Haqq Zakaria (d. 1262) of
 Multan (Eaton 1982).

 The original conversion did not usually occur as a mass movement, but rather in
 the form of a political move, in which the tribal leader went to the khanqah (Sufi
 center) of the saint and accepted conversion in the name of the saint (Gilmartin
 1979). Even today allegiance to these traditional saints is not a matter of individual
 choice. A man is the follower of a certain saint because this is the saint of his tribe.
 The tie is political as well as spiritual.4 This traditional relationship is not limited to
 those tribes who consider themselves to have been converted to Islam by the saint to
 whose shrine they are attached. In other cases, the relationship rests on tales of
 miracles, which the saint performed for a member of the tribe. The hagiographies of
 the saints abound with such miracles, which affirm the blessing and spiritual power of
 the saint.

 The original allegiance ceremony (bai 'at) is reproduced each generation in a
 hereditary relationship. When the founding saint died, he passed on his office to his
 son or other descendant in a turban-tying ceremony that identified the son as

 sajjada-nishin (literally, "he who sits on the prayer rug"). Each sajjada-nishin takes on
 the spiritual responsibilities of the saint vis-'a-vis his followers, as well as the

 caretaking responsibilities of the maintenance of the shrine. This traditional relation-
 ship is reinforced by an economic one: the sajj/ada-nishin annually makes a circuit of
 the tribes and villages traditionally tied to the shrine to collect contributions, known
 as nazar. This circuit further reinforces the association of a shrine with a particular

 territory over which it has direct influence.

 The prime spiritual responsibility of a sajjada-nishin to his followers is to act as a
 mediator between them and God. The original saint brought his followers closer to

 God by means of his spiritual blessing. He is the channel through which communica-
 tion with God flows. At his death his tomb becomes a source of blessing, but he is
 personally "hidden" and thus relatively inaccessible to the common man, who must

 contact him through his living representative, the sajjada-nishin. The sajj/ada-nishins
 are thus hereditary pirs.

 Access to God for the common man is through a lengthy chain of authority: from

 the sajjada-nishin, to the original saint, to cAbdu'l-Qadir al-Gilani (or in many cases

 4 I found this to be true in my own conversa-
 tions with many Punjabi Muslims, especially among
 those from rural areas and from baradaris (tribes)
 strongly attached to a particular shrine. The pat-

 tern appears to be different, however, in Lahore,
 an urban area, where many people chose a pir on
 their own initiative. Often this pir would not be a
 sajjada-nishin attached to a major shrine.
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 256 KATHERINE P. EWING

 to the founder of the Sufi Order to which the saint belonged, if that was not
 CAbdu'l-Qadir al-Gilani), to the Prophet, who has direct access to God. This spiritual
 chain of authority is reinforced by heredity: only a Sayyid (descendant of the Prophet)
 can be a real pir. This authority is symbolized by spiritual blessing, which has flowed
 from God to his Prophet Muhammad and then eastward with the saints. Others can
 come into contact with this blessing and benefit from it, but they cannot transmit it,
 because blessing cannot flow through their impure or undeveloped souls. Since the
 members of a tribe cannot themselves transmit blessing to their descendants, they
 maintain contact with the source through which blessing originally flowed to them.
 This source of blessing is the saint with whom they are spiritually connected through
 the allegiance ceremony of bai cat.

 The position of the individual in the tribe and in the cosmological scheme is
 replicated in the traditional sociopolitical structure. Individuals are expected to act
 according to the wishes of the family and baradari in most spheres of activity,
 including marriage, occupation, and choice of saint. Their relationship to the
 government is mediated by tribal leaders or powerful landlords, just as their relation-
 ship to God is mediated by saints (Gilmartin 1979).

 The religious and political structures, however, have never been merely separate-but-
 parallel structures. The original saints were representatives not only of God but of a
 remote Muslim ruler. The Muslim rulers, realizing the political importance of the
 saints, tried to bring the sajj/ada-nishins under their control by granting them large
 properties and contributing to the building of the shrines (Eaton 1978). Saints, since
 they controlled access to God, had an enormous influence over their followers and
 could use it for political purposes. Government support of the shrines was one way of
 ensuring the legitimacy of the ruler among the population.

 Pir Pagaro in Sind is an extreme example of how powerful a force a pir and his
 followers can be. The Pir Pagaro has traditionally had a large following in Sind and
 surrounding areas. Among the disciples of thepir are the Hurs, who are willing to lay
 down their lives for him. The Hurs staged two rebellions against the British, in the
 .1890s and again in the 1940s. Pir Sabghatullah Shah was the Pir Pagaro during the
 second rebellion. The British saw him as a threat to their administration and executed
 him in 1943. They educated his son in England with the intention of having him
 become a successor who would keep the Hurs in order (Lambrick 1972).

 The British continued the policy of their Muslim predecessors with respect to the
 shrines, making further grants to influentialpirs. They saw the pirs primarily in terms
 of their economic power and treated them in essentially the same way that they
 treated landlords and tribal leaders. Their policy was to try to maintain the tradi-
 tional social structure intact, securing the loyalty of the pirs, landlords, and chiefs by
 reinforcing their economic positions and educating them in the British tradition
 (Gilmartin 1979). Their treatment of Pir Pagaro was an instance of this policy. In
 effect, the British merely took over the role of remote ruler from the Muslims and
 Sikhs before them.

 There were some changes that occurred in the Punjab with respect to the shrines
 in the eighteenth and nineteenth centuries, during the decline of the Muslims and the
 rise of the British. At that time there was an influx of Chishti Sufis from the Delhi
 area. These Sufis preached a reformed religious doctrine and by this means supplanted
 some of the older shrines in the territories where they settled. According to Gilmartin,
 this "Chishti revival" did not represent an attempt to change the organizational
 structure of religion in the Punjab, but merely infused it with new religious content
 (Gilmartin 1979).
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 THE POLITICS OF SufisM 257

 Despite the religious reform movements and political upheavals that occurred in
 the Punjab in the nineteenth and first half of the twentieth centuries, the basic

 sociopolitical infrastructure of the area did not fundamentally change. The culama had

 developed independent organizations (Metcalf 1982), and, once Pakistan was created,
 they hoped to control the direction of the new country themselves, thus adding an

 additional element to the political scene, but the landowners and pirs continue to be

 major political forces with which any politician who wants to remain in power must
 still contend.

 Redefinition of the Pir

 The ideology of modern Pakistan is founded on the idea of democracy, of direct
 participation in government. Muhammad Iqbal was one of the most important
 thinkers in generating this ideology for Pakistan. In his effort to synthesize what he

 perceived as the best of European social thought and government administration with

 the ideals and laws of Islam, he stressed the notion of "Muslim democracy" as the

 political ideal of Islam (M. Iqbal 1964b:5 1, 52). Throughout Pakistan's history a
 tension has existed between the traditional political, economic, and religious struc-

 ture, which had been reinforced by British administrative policy, and this Islamic,

 democratic, socialist ideology around which many members of the Muslim League
 rallied. The pre-Partition Punjab Provincial Muslim League, for example, had
 socialist, even communist leanings, and declared that there should be nationalization

 of key industries and a ceiling placed on landholdings. According to Khalid bin
 Sayeed:

 Jinnah himself had thundered against the exploitation of the common people by
 landlords and capitalists. . . . But the realities of Muslim politics forced even a
 domineering personality like Jinnah to work within the existing powerful social
 forces like the landowners and the new industrial magnates. Jinnah knew that the
 Muslim masses were too ignorant to be fully aware of their interests and too content
 to follow their pirs and landlords. (Sayeed 1968:209, 210)

 By the time Bhutto came to power in 1971, this tension still had not been
 resolved. Bhutto had tried to avoid the support of large landowners and pirs when

 constituting the Pakistan Peoples' party. The ideology of Bhutto's regime was based
 on the theme of Islamic socialism. He labeled himself the "Qaid-i-Awam" (Leader of
 the People), a title that was strongly reminiscent of the Qaid-i-Azam, Muhammad
 Ali Jinnah, founder of Pakistan, but that stressed Bhutto's overriding ideological
 concern with the common man. By the 1977 elections, however, he had fallen back
 on the landowners and their political influence:

 PPP tickets have gone to old feudal families of Multan Division for garnering votes.
 The return to influence of families like the Leghari, Mazari, Qureshi, Gilani, Dasti,
 Daultana, Khichhi, etc. marks a reversal of the political process to the old pattern
 after a break of seven years, when the PPP had routed them throughout Multan
 Division. (Viewpoint 1977: 1 1)

 The role of the pirs in the election process was explicit:

 In Khusab Tehsil, particularly, the landlords' hold has been strengthened by the
 "pirs." . . . Another important factor in this constituency [Shahpur Tehsill will be
 the role of the Pir Sahib of Sial Sharif, who has a large following in the districts of
 Sargodha and Jhang. At present both contenders are claiming the Pir Sahib's support
 but this has yet to be confirmed by the gaddi ["seat" of thepirl. (Viewpoint 1977:12)

This content downloaded from 
��������������78.98.71.18 on Sat, 09 Oct 2021 17:25:50 UTC�������������� 

All use subject to https://about.jstor.org/terms



 258 KATHERINE P. EWING

 Though, as these passages demonstrate, the traditional landlords andpirs are still
 at the heart of the political structure, administrative and legislative machinery for
 changing the political structure of the country has been set up over the years. The
 approach to removing landlords as mediators between the people and the government
 has been through a series of land-reform acts, the idea being that by divesting the
 landlords of economic power over the population, the landlords would also lose
 control over their votes. The hope was also, more directly, that dividing up the land
 would be politically popular. When land was allocated to peasants,

 each grantee was given an official certificate that clearly stated that these benefits had
 been conferred on him because Zulfikar Ali Bhutto, as chairman of the Pakistan
 People's party and as prime minister of Pakistan, had fulfilled the promises that he
 had made to the peasants of Pakistan. (Sayeed 1980:93)

 Nevertheless, such land-reform measures were not effective in seriously altering the
 position of landlords, because many found ways of evading the legal ceilings on land
 ownership, ways that were permitted because Bhutto did not want to lose their

 political support (Sayeed 1980:92). Even if this had been an effective strategy for
 altering the political and economic structure of the country, such a policy by itself

 could not have affected the pirs, either as holders of waqf properties (religious
 endowments, which could be vast), or as religious and political mediators who
 supported the traditional economic and social structure.

 With respect to pirs, Ayub Khan initiated a new administrative policy in 1959, a
 policy that was continued and extended by Bhutto. The West Pakistan Waqf
 Properties Ordinance of 1959 (All Pakistan Legal Decisions 1959) gave the government
 the power to take direct control over and to manage shrines, mosques, and other
 properties dedicated to religious purposes. The act was superseded by the West
 Pakistan Waqf Properties Ordinance of 1961 (Government of West Pakistan 1961-62)
 and, under Bhutto's regime, by the Auqaf (Federal Control) Act of 1976 (All Pakistan
 Legal Decisions 1976), each of which further extended the authority of the Auqaf
 Department. The 1959 ordinance was promulgated less than one year after Ayub's
 coup d'etat, while he was intent on reforming what was considered to be a corrupt
 administration. The Auqaf acts were intended to undercut the political power of both
 the hereditary pir families (the sajjada-nishins) and the culama.

 Land reform acts were efforts to remove the landlord from his position as
 economic mediator and thus to remove him as a political mediator as well. The power
 of the pir as a political mediator, however, is difficult to eliminate as long as he retains
 the role of religious mediator. Only by changing the religious significance of the pir
 and the world view of his followers could any real political reorganization be effective.
 Thus the removal of waqf land from the control of the sajjada-nishins was equivalent
 to the breaking up of the lands of major landlords, but one more step was required:

 the religious hold of the sajjada-nishin also needed to be broken.
 The governments of Ayub and Bhutto, perhaps wisely, did not choose to do this

 by abolishing shrines and pirs entirely. They did not ban them, as Ataturk had done
 in Turkey in order to advance the cause of secularism. Nor did they destroy them, as
 was done in Saudi Arabia for the almost opposite reason of returning to a more
 fundamentalist interpretation of Islam.

 One of the main sources of inspiration for how to deal with the problem of pirs
 and shrines was undoubtedly the thought of Muhammad Iqbal. Iqbal, who inspired
 much of the ideology for Pakistan, criticized the spiritual role of the pir in the lives of
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 THE POLITICS OF SUfiSM 259

 Indian Muslims, calling the doctrines that generated the institution of piri-muridi
 (pirs and their followers) "Persian mysticism."5 At the root of this "Persian mysti-
 cism," Iqbal saw the distinction between esoteric and exoteric knowledge: "Thus
 Muslim democracy," he wrote, "was gradually displaced and enslaved by a sort of
 Spiritual Aristocracy pretending to claim knowledge and power not open to the
 average Muslim" (1964a:81). In his opinion, this claim of limited access to secret
 doctrine was the source of both the status of the pir and the thralldom of the people
 (1964a:82).

 But Iqbal did not associate this brand of mysticism with all forms of Sufism. On
 the contrary, his own poetry was inspired by the Sufis. He felt, for instance, that the

 philosophy of his major poem, Asrar-i-Khudi [The Secrets of the Se/f (1972)1, had
 developed directly from the experience and speculation of old Muslim Sufis and
 thinkers (1964c: 101). The doctrine Iqbal presented in Asrar-i-Khudi connects his
 interpretation of Sufism with the political action necessary to create a new Muslim

 community. The orientation he advocated eventually led to the creation of Pakistan.
 After the death of Iqbal in 1938 and the creation of Pakistan, his son Javid Iqbal

 tried to translate the ideas of his father into concrete policy measures. In his book

 Ideology of Pakistan, originally published in 1959, Javid Iqbal offered his advice with
 regard to the creation of a ministry of Auqaf. He suggested that this ministry should

 take possession of and administer all religious endowments (auqaf) in Pakistan ( J.
 Iqbal 1971:57). He quoted his father's negative views on the mysticism that "ener-
 vated the people and kept them steeped in all kinds of superstition" and concluded:

 The establishment of such a Ministry on the lines suggested above is the only remedy
 for the paralyzing influence of the Mullah and the Pir over the rural and urban masses
 of Islam. Unless and until the Mullah and the Pir are excluded from our religious
 life, there is no likelihood of the successful dissemination of enlightenment, liberal-
 ism and a meaningful and vital Faith among the people of Pakistan. (J. Iqbal
 1971:58)

 Javid Iqbal's book was enthusiastically received by Ayub Khan, who declared that he
 was also thinking along the same lines after having read the book with great interest
 (letter from Ayub Khan to J. Iqbal, July 11, 1959, quoted in J. Iqbal 1971:170).
 The first Auqaf ordinance was passed in 1959, shortly after the publication of this
 book.

 The Ayub government thus adopted Javid Iqbal's suggestion. Its strategy was to
 develop a new ideology with respect to the saints and shrines-a twofold strategy.
 On the one hand, the Auqaf Department had to demonstrate that it could maintain
 the shrines as well as, if not better than, the sajjada-nishins. But this task alone was
 not adequate, because to most people the sajjada-nishins are not mere caretakers of the
 shrines. They are seen to possess blessing in their own right and thus to wield
 spiritual power over their followers directly. From the perspective of the follower,
 failure to follow the wishes of the sajjada-nishin in any sphere of activity was thought
 to have serious consequences. The government therefore had to demonstrate simulta-

 neously that the sajjada-nishin was superfluous in both his religious and his caretaking
 functions.

 5 See Trimingham (1971) for a discussion of
 the changes in Sufism that Iqbal criticized. Trim-
 ingham labels these changes the development of
 the ta'ifa (organization) stage of Sufism, which

 developed between the thirteenth and fifteenth
 centuries. At that time there was a transition from
 a teacher-pupil relationship at the core of Sufism
 to the veneration of the shaikh and his tomb.
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 Historically, the importance of the shrines derives directly from the Sufi tradi-
 tion, because most pirs were originally respected as Sufi masters and teachers. As the
 tradition has developed in South Asia, however, and in somewhat different ways in
 other parts of the Muslim world as well, there has been a partial split between Sufism
 as rigorous spiritual discipline transmitted from spiritual teacher to qualified disciple
 on the one hand, and "piri-muridi" as the term is usually used, rather pejoratively, in
 Pakistan today, to mean the blind devotion of the lay follower (murid) to a pir, whom
 he expects to act as a spiritual mediator for him. Such pirs are exemplified by the

 traditional sajjada-nishins.
 As part of the direct assault on the traditional meaning of pir, which gives him

 almost magical power, the Auqaf Department stressed the aspect of Sufism that Iqbal
 had drawn on and himself embodied: the original Sufi as poet and social reformer.
 The government published pamphlets describing several of the major Sufi poets of
 Pakistan (e.g., Khalid 1967, 1971; Sind Directorate of Public Relations 1971; Sind
 Information Department n.d.). These pamphlets were published on the occasion of
 the annual 'urs celebrations at the major shrines. They describe in detail the historical
 context of each saint, his individuality in appearance, and his social and political
 action. In sharp contrast to traditional hagiographies, they do not give accounts of the
 miracles performed by the saint. Rather, they stress pious actions of the saint, actions
 within the capacity of the ordinary man.

 The contrast that the government made between the saint and the sajjada-nishin is
 explicit in the following passage taken from a pamphlet about the shrine of Sachal
 Sarmast:

 The region of Sind has been under the influence of Syeds and Pirs due to the hold of
 mysticism over the simple and straightforward masses of the area. Sachal Sarmast,
 like his elderly contemporary Shah Abdul Latif of Bhit, also belonged to one of the
 most influential and dominant Pir families, and the shape of things in Sind would
 have been different had both these saintly poets indulged in the type of life which the
 people of their class usually lead.

 The personal life and character of Sachal was exemplary for he had not only
 studied various voluminous books on religion and philosophy but his mind was so
 open because of his spiritual experience in the pursuit of Truth, that he gave up all
 legacies, and stood for a very noble cause to foster unity among human beings
 without any consideration of caste, creed, and geographical factors. (Khalid 1971:14)

 In addition to mentioning the corruption of the traditional pir families, this
 passage stresses that Sachal Sarmast was a pir, and yet he was not a pir in the
 traditional, degenerate sense. The universalist message is presented. The mention of
 "caste, creed, and geographical factors" is particularly important because it is
 precisely on these factors that the authority of the traditional pir usually rested. Many
 castes or tribes were associated with specific shrines. The local influence of each shrine

 was clearly defined by the sajjada-nishin and other descendants, who would make
 regular circuits of their territories in order to collect contributions from followers.

 The governments of both Ayub Khan and Bhutto drew parallels between the
 social goals and reformist activities of the saints and those of the government. "Caste,
 creed, and geographical factors" were considered to be major sources of disruption in
 the effort to build Pakistan as a nation. By attributing such concerns to the founders
 of Islam in Pakistan, a universalist and nationalist orientation acquires historical
 depth. This striving for historical continuity is particularly evident in the following
 passage from a Pakistan Times article about the saint Data Ganj Bakhsh. The article

This content downloaded from 
��������������78.98.71.18 on Sat, 09 Oct 2021 17:25:50 UTC�������������� 

All use subject to https://about.jstor.org/terms



 THE POLITICS OF SufisM 261

 traces the idea of Islamic socialism, Bhutto's key phrase in summarizing his general

 policy, back to this major saint: "He [Data Ganj Bakhshl preached egalitarianism and
 visualized a classless society based on the concept of Musawat-i-Muhammadi which
 Allama Iqbal and Qaid-i-Azam later termed as 'Islamic Socialism"' (Shibli 1974).

 In outlining the philosophical orientation of the Sufi saints, the government
 pamphlets emphasized that the saints described adhered to the philosophical doctrine

 of wahdat al-wujud (unity of being), which was first expounded by Ibn cArabi (A.D.
 1165-1240) and which was vehemently denounced by some Muslim thinkers.
 Although later philosophers have accommodated to the doctrine and made it less
 controversial by carefully distinguishing it from pantheism, these pamphlets do not
 hesitate to label it pantheistic, apparently not pejoratively. Such a doctrine is
 congruent with the cosmological system that the government was trying to project. If
 these saints were pantheists, believing that God is immanent in all things, then there
 is no need, according to their own doctrine, for any mediator between God and man.
 It can be inferred that the role and responsibility of the individual in such a system is
 analogous to the role he is expected to play in a Muslim democracy as an informed,
 voting citizen participating directly in the government: the government is "imma-
 nent" in its citizens.

 The pamphlets also discussed conversion, but its significance was shifted away
 from emphasis on the conversion of some tribes by a particular saint toward the idea
 of the saints as a collective body who worked together to convert Pakistan as a nation
 to Islam. In the story of Four Friends, for example, four important early Sufis were
 supposed to have worked together: "Under these conditions these Four Companions
 travelled thousands of miles to preach and propagate the message of Islam and to
 exemplify the godly way. They radiated their message to the lands and peoples of the
 Punjab, Sind, and Baluchistan" (Sind Information Department n.d.:17).

 In keeping with this change in emphasis was the effort to make some shrines and
 'urs celebrations (marking the anniversary of the death of a saint) national rather than
 regional affairs. For example, in 1974 the Federal Minister for Information and
 Broadcasting, Auqaf and Haj, inaugurated the curs of Madho Lal Hussain in Lahore.
 In his speech he said that this 'urs was the second largest in the country after that of
 Hazrat Data Ganj Bakhsh and that in years to come it would not only remain a mela
 (fair) of the Punjab but would also become a mela on the all-Pakistan level (Pakistan
 Times 1974a). In 1959 the curs of Shah Abdul Latif of Bhitshah in Sind received
 extensive newspaper coverage in the Punjab (Pakistan Times 1959b). President Ayub
 Khan, a national figure, inaugurated the cultural festivities associated with the Curs.
 An academic conference attended by poets and writers from various parts of the
 country was also held (Pakistan Times 1959a).

 In addition to pamphlets, books, and newspaper articles presenting the perspec-
 tive on the saints that the government wished to popularize, the Auqaf Department
 used other strategies more immediately visible to the common man. Under Ayub
 Khan, the Auqaf Department concentrated on shifting the focus of activities at the

 shrines away from those that directly involved the sajjada-nishin. The goal was to
 make the shrines centers of more general social welfare by building hospitals, schools,
 and other facilities for poor and rural people. The hospitals are, in a sense, in direct

 competition with the sajjada-nishins, who claim as one of their spiritual powers the
 ability to cure their followers by writing amulets for them. Though many see the two
 approaches as complementary, access to a hospital provides a hitherto unavailable

 alternative to many rural people. Activities such as an agricultural and industrial
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 exhibition and a horse and cattle show were scheduled at curs celebrations (e.g., Sind
 Directorate of Public Relations 1971:24). An emphasis on these scientific and
 technological activities was consistent with Ayub Khan's overall approach to religious
 ideology, as revealed in his speeches:

 I humbly request that whenever in any public or private functions and ceremonies
 any passages from the Holy Qur'an are recited, they should invariably be translated
 into the language of the audience, followed by a clear and lucid interpretation of the
 mode and application to the life and conditions of today. Representative institutions
 like the various tiers of the basic democracies, corporations, municipal committees,
 etc., can play a valuable part in this mission. (Message to the nation on the occasion
 of Eid-uz-Zuha, May 26, 1961, reproduced in Jafri 1966:85)

 I feel that during the early period of Islam the rationalists and the religious
 divines were not so wide apart as they are today.

 Science has made tremendous progress. .. on the other hand, religious thought
 has lost its original dynamism and is bogged down in a quagmire of stagnation.
 Actually there is no conflict between science and religion. (Speech delivered on the
 occasion of the foundation-stone laying ceremony of the Jamia Taleemaat-i-Islamia,
 Karachi, September 3, 1962, reproduced in Jafri 1966:129)

 To encourage a scholarly rather than what was regarded as a superstitious
 approach to the shrines and Sufism, research centers and libraries were set up at or
 planned for several major shrines, including those of Khwaja Ghulam Farid (Pakistan
 Times 1969), Shah Abdul Latif, Bullhe Shah in Kasur, and Lal Shahbaz Qalandar. The
 Auqaf Department itself undertook to publish and to support the publication of
 religious books that were expected to become the nucleus of small libraries at various
 mosques and shrines (Khaliq 1969:46). This emphasis on the educational potential of
 the shrines had been urged by Javid Iqbal (197 1).

 In addition to developing the shrine areas as centers of social welfare, the Auqaf
 Department also makes improvements on the shrines themselves, thus demonstrating
 that the government can satisfactorily fulfill the caretaking functions of the sajjada-
 nishins. The policy of the Auqaf Department has been to concentrate its attention and
 resources on a iimited number of shrines with a large following and to let the rest
 gradually diminish in importance. At several of these important shrines, the govern-
 ment has made major, highly visible repairs and improvements, greater than those
 that the hereditary pir family would have been willing to undertake. The government
 has taken care to stress that, in supporting and maintaining the shrines, it is also
 following the tradition of other Muslim rulers.

 In an Auqaf pamphlet written in the Ayub era, the author summarized the
 history of the construction and development of the shrine of Lal Shahbaz Qalandar. In
 this summary, the Auqaf Department is the last of a series of Muslim rulers who have
 made major repairs and additions to the shrine (Sind Information Department
 n.d.:22). There follows a detailed account of improvements and expenditures made
 by Auqaf on the shrine. Guest houses and other facilities for the comfort of pilgrims
 were an important part of the development plans for this and other shrines. Such
 improvements are immediately visible to the large number of people who visit the
 shrines and thus were intended to dispose them favorably toward the government
 control of the shrines. They also served as concrete evidence that the government, in
 displacing the sajjada-nishins, was not out to destroy the shrines themselves.

 The replacement of the sajjada-nishins by the government was also symbolized

This content downloaded from 
��������������78.98.71.18 on Sat, 09 Oct 2021 17:25:50 UTC�������������� 

All use subject to https://about.jstor.org/terms



 THE POLITICS OF SUfiSM 263

 ritually. Especially in Bhutto's time, the government played an active role in ritual

 proceedings at the shrines. Under Ayub Khan, participation in the curs by govern-

 ment officials was generally limited to the literary and social-welfare activities

 scheduled to occur in conjunction with the curs. When, for example, Ayub Khan

 attended the curs of Shah Abdul Latif in 1959, he did not perform the chaddar

 (sheet)-laying ceremony himself (Pakistan Times 1959a). But the policy of Bhutto was
 to promote direct participation in the curs by government officials, perhaps because in

 his religious ideology Bhutto placed less emphasis that Ayub Khan did on the

 rationalization of Islam. Bhutto also wished to project an image of himself as

 personally involved in the activities of the common man, including shrine activities.
 In 1972 the Sind Department of Public Relations published a book entitled The Poet
 of the People: A Miscellany of Articles to Commemorate the 220th Anniversary of Shah Abdul
 Latif of Bhit (Khalid 1972). It includes a speech given by Bhutto ten years earlier
 when he personally performed a ceremony at the shrine. The title of the book is
 reminiscent of Bhutto's self-designation as "leader of the people" and suggests that he

 wished to be seen in a position analogous to that of the saints, who were in touch with
 the common man.

 During the Bhutto era, the central ceremonies of the curs were performed by high

 government officials, and their activities were publicized in the newspapers and often
 filmed on television. At most shrines, the curs includes a washing of the grave and the

 laying of a new chaddar to cover the grave for the following year. Traditionally, the

 central ceremonies of the curs are performed by the sajjada-nishin. When an curs at a
 small shrine is announced in the newspaper, for example, it is usually mentioned that
 the chaddar-laying ceremony will be performed by the sajjjada-nishin. Under Bhutto,
 however, government officials performed the ceremony at most of the major shrines,
 and this ceremony was the main part of the curs to be publicized. The following
 account from the Pakistan Times (1977) is typical:

 The 932nd annual urs of Data Ganj Bakhsh Hazrat Ali Hujweri is commencing in
 Lahore on Monday. Chief Minister Sadiq Hussain Qureshi will inaugurate the
 three-day celebrations by laying a "chaddar" at 9 P.M. The Auqaf Department has
 made special arrangements to celebrate the urs in a befitting manner.

 The announcement for the 1974 curs of Data Ganj Bakhsh laid particular stress on
 the participation of government officials. Ten sessions of speeches on the life and
 works of the saint were conducted, various sessions being presided over by the Chief
 Justice of Pakistan, Chief Justice of the Lahore High Court, and three other High
 Court justices (Pakistan Times 1974b).

 During General Zia ul-Haq's administration, there has been considerably less
 overt promotion of the curs celebrations and activities at the shrines than there had
 been in Bhutto's time. Clearly, the government has not needed to demonstrate its ties
 to Islam through its support of shrine activities, since it is pushing so heavily a
 program of Islamization. The Pakistan Times used to include articles announcing and
 describing the curs celebrations of many saints, e.g., Shah Abdul Latif and Mela
 Chiraghan, that now receive no mention at all.

 Nevertheless, there has not been a disavowal of the saints and shrines, as might
 perhaps have been expected from an administration so overtly concerned with
 reinstating the original Islamic social order that prevailed at the time of the Prophet
 Muhammad. Emphasis has instead been placed on the saints as models of the pious
 Muslim, as devout men who observed all the laws of Islam. Because of their piety,
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 they impressed the population and spread Islam throughout South Asia. This is

 clearly a continuation of the efforts at redefinition that occurred under Ayub and

 Bhutto.

 The policy of turning the shrines into multifunctional religious and social welfare

 centers administered by the Auqaf Department, which began under Ayub, has

 continued under Zia ul-Haq. Shortly before the 'urs of Data Ganj Bakhsh in January
 1980, the provincial minister of Auqaf announced that the hospital associated with

 the shrine was to be expanded. He also announced plans to begin construction of a

 new mosque at the shrine, which was to be the second largest in the city (Pakistan

 Times 1980a).

 Current policy concerning the definition of the proper role of the saints and
 shrines has been explicitly stated by Mian Hayat Bakhsh, the Punjab provincial
 advisor for Auqaf. In 1980 he conducted a seminar in conjunction with the 'urs of

 Data Ganj Bakhsh, the one Lahore shrine that continues to receive extensive publici-
 ty. According to him, the Curs was meant to invite devotees to make self-appraisals

 and to determine whether their actions were in accordance with the teachings of Islam
 and the Islamic mystics. The "seats of the saints" were training centers where people

 were "transformed into noble human beings" (Pakistan Times 1980b).

 Though continuing most of the Auqaf policies of previous administrations, the

 government of Zia ul-Haq has created a subtle shift of emphasis in defining the
 meaning of the saints. Articles describing the lives of the saints now regularly list key
 writings and sayings of the saint, which the ordinary man can take to heart and try to
 follow. The sole Pakistan Times article announcing the 1979 'urs of Baba Farid (who

 formerly received much more extensive coverage in the newspapers) included a list of
 fourteen of his sayings, which emphasized piety and obedience and made no reference
 to esoteric practices or understanding (Amin 1979:4). Associated with this emphasis
 on the writings and sayings of the saints is a stress on the fact that the saints
 themselves were educated scholars, that is, 'ulama. A 1980 article about the mission
 of the saint Data Ganj Bakhsh highlights the attributes of the old saints that are now

 being emphasized:

 Missionaries of today have much to learn from the old pioneers, particularly in the
 acquisition of proper, methodical education. Those pioneers were not miracle

 mongers but educated luminaries well versed in the physical sciences and the dialects
 of the people they worked amongst. Today no missionary who does not have a perfect
 command over their languages can hope to succeed.... He will also have to be
 proficient in some of the sciences or a recognized scholar of some such subject as
 philosophy or geography or history or the indispensable economics. Character and
 devotion to prayers are of prime importance but the mundane arts and sciences must
 keep pace with the pursuits of the spirit. Above all, the masses must not be
 neglected. Mission work should be done intensively among them, for it is the
 common man that controls the destiny of nations. (Pakistan Times 1980c)

 This emphasis on the education of missionaries suggests that the early Sufi saints
 are being equated with those who are presently being trained to serve as imams in local
 villages. The emphasis seems to be on minimizing the distinction between the saints
 and the culama, Sufism and shari cat. A 1980 article, "Ulema and Saints of Sialkot,"
 suggests the same thing. The two saints focused on are also culama (Sabri 1980).

 The recent promotion of Sufism in Pakistan has not been restricted solely to the
 level of political formulation of ideology. There appears to be a general resurgence of

 interest both in the Sufi tradition and in living Sufi pirs (not usually sajjada-nishins) as
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 representatives of that tradition. Evidence of the former lies in the book bazaars,

 where recent reprints of older Sufi works in English, Urdu, and Persian, as well as
 newer works on the subject, abound. Some of these are government-sponsored

 publications, but many are put out by private publishers.
 Faith in living pirs is widespread, not only among the rural and less-educated, but

 at all levels of society. Educated followers concentrate on the Sufi aspects of the
 relationship, describing it in a manner fairly consistent with the image of the Sufi
 that the government is trying to project. In Ayub Khan's time, Pir Dewal Sharif
 acquired a wide following in the army. According to Fazlur Rahman, who was the

 director of the government-sponsored Islamic Research Institute at the time, Pir
 Dewal Sharif extended his influence over many army officials and high civil servants
 and even won Ayub's favor (personal communication). In 1976-1977, when the

 primary research for this study was conducted, several justices of the Lahore High
 Court were devout followers of various pirs and were intensely interested in Sufism.
 This was also true of army generals, police officials, a former chief minister of the
 Punjab, authors, businessmen, and other members of the Western-educated elite of
 Pakistan. Thus, many government servants who publicly participated in the rituals at
 the shrines were in fact practitioners of Sufism themselves.6

 The Creation of a New Shrine

 One living pir who had a number of influential followers, including at least one
 High Court Justice and a government minister under Bhutto, was Sufi Barakat Ali of
 Dar al-Ahsan, near Lyallpur in the Punjab. Sufi Barakat Ali was regarded as a living
 representative of the Sufi saints whose shrines are now so important in Pakistan. He
 embodied precisely those qualities and actions that the government pamphlets
 attribute to Lal Shahbaz Qalandar, Sachal Sarmast, and the other major saints of
 Pakistan.

 One of the main activities in which Sufi Barakat Ali was engaged at the time of
 this research was the conversion to Islam of a poor tribe living in the Lyallpur area.
 According to Sufi Barakat Ali and several of his followers, this tribe had no religion
 before Sufi Barakat Ali "spread the light of Islam" among them. He provided them
 with food and clothing, and he was particularly concerned with educating their

 children. At a ceremony held at Sufi Barakat Ali's khanqah on the Prophet's birthday
 in 1977, about fifty of these children between the ages of six and eight were obliged

 to get up one by one before a large crowd and recite into a microphone the verses of
 the Qur'an they had learned. Sufi Barakat Ali's involvement in conversion explicitly
 linked him to the Sufis of old, whose most important activity in historical terms was,
 according to the government perspective, the conversion of the area now called
 Pakistan to Islam.

 The khanqah of Sufi Barakat Ali resembles a major shrine, except that, when I
 visited the khanqah, there was no grave. It possesses all facilities for social welfare that
 the government is building at the major shrines: a hospital, school (madrasa),

 6 Fazlur Rahman (personal communication)
 attributes the resurgence of interest in Sufism to
 the fact that many people are disillusioned with
 the idea of an Islamic state and need something to
 clutch at in a time of rapid social change. He

 claims that even some members of the Jama'at-i-
 Islami, the fundamentalist-oriented political party
 that is unqualifiedly opposed to shrines and pirs,
 have said that the solution to Pakistan's spiritual
 problems lies in Sufism.
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 mosque, and library. Since there was no grave, no shrine, Sufi Barakat Ali was the
 major source of barakat at the khanqah.7 He is a living representative of the Sufi saint

 tradition, yet he is totally independent of the sajjada-nishin pattern. When he dies
 and a shrine is built, the architecture will be as impressive as that of any other shrine

 in Pakistan, regardless of how elaborate the grave itself is, because it will be

 surrounded by the mosque, library, minar (hospital), and school already in existence.
 An original mosque of humble clay and mud embodies the history and simple
 beginnings of the khanqah and in years to come will add to the emotional impact of
 Sufi Barakat Ali's accomplishments as a saint.

 The presence of a living representative of the Sufi tradition who possesses all
 attributes of the original Sufi pirs further reinforces the position that the pirs were not

 mysterious, magical figures of the mystical past who can now be reached only through

 intermediaries in the form of sajjada-nishins, but were instead pious, yet ordinary,
 men. They performed for their era what living saints can do today for ours. This
 living pir, however, does not have the landed base that successors of the original pirs
 have traditionally had. By identifying such individuals with the original pirs, gov-
 ernment leaders are in a position to downplay the importance of the hereditary landed
 religious leaders.

 Conclusion

 The Sufi ideology that was formulated by the government of Ayub Khan during
 the course of the establishment of the Auqaf Department represented a new, relatively
 coherent world view intended to replace the traditional cosmology, which prevailed
 among much of the population. The traditional cosmology, which placed the com-
 mon man in a position where God was inaccessible except through spiritual media-
 tors, was congruent with the traditional social, political, and economic structure.
 Similarly, the new cosmology was congruent with the social and political goals of the
 government. This cosmology is grounded in certain aspects of Sufi doctrine. In this
 model God is not absolutely transcendant, but is immanent in his creation. Any man,
 if he is pious and receives the proper training, can achieve the goal of the Sufi,
 closeness to God. The Sufi poets and saints whose shrines are venerated were pious,
 educated men who achieved this goal and now serve as examples for others to follow.
 The political ideologies of Ayub and Bhutto rested on the principles of democracy and
 socialism, which require for their successful implementation an educated, voting
 population. The relationship between the government and the people is, ideally,
 interactive; the Sufi model of the relationship between God and man is also interac-
 tive: the religious experience of God is open to anyone. Perhaps it is also because of
 this congruence with the Western-influenced goals of a secular government, which
 stressed the autonomy of the individual, that Sufism, which highlights an awareness
 of the individual's inner experience, has become so popular among many of the
 educated elite of Pakistan.

 Despite the Islamic reformism of General Zia ul-Haq's government, some basic
 goals, such as educating the people, eliminating the political mediators that have
 traditionally come between the people and the central government, and creating a

 7 Richard Kurin (personal communication)
 reports that, since I last visited the khanqah, Sufi
 Barakat Ali's wife has died and that her tomb has

 become a focus of ritual activity and a source of
 blessing.
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 national rather than a local orientation, have remained the same since Ayub's time.
 Sufism and the saints continue to be defined in a way congruent with these goals.

 There has also been a shift in emphasis, however. In the effort to build a new
 political process and government, a central organizing symbol has been the Muslim
 community (ummat) united by obedience to God and His Laws (shari 'at). Zia himself
 seems to think that the highest political principle is obedience to a truly Muslim
 ruler. The retention of a system of political parties and democracy is not necessarily
 compatible with such a system (Munir 1980:xviii), because the highest value is not
 the will of the People but rather the will of God. In keeping with this shift in
 ideology and goals is a change of emphasis in the definition of Sufism and the saints.
 Instead of the traditional Sufi concern with the course of spiritual development of the
 individual, which includes esoteric understanding for the spiritually advanced, the
 stress is on conformity to shari 'at, which is in turn expected to lead to spiritual
 growth within the community. Thus, the Sufi is seen primarily as an 'ailim, whose
 main function is to educate and guide his followers in the proper application and
 understanding of Islamic law.
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