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Abstract: 

Aｪ;ｷﾐゲデ I┌ヴヴWﾐデ SWH;デWゲ ;Hﾗ┌デ デｴW ｪヴ;S┌;ﾉ けIゲﾉ;ﾏｷゲ;デｷﾗﾐげ ﾗa Sﾗ┌デｴ Aゲｷ; H┞ S┌aｷ I┌ﾉデゲが ;ﾐS デｴW 
shifting ambiguity and fixity of religious boundaries in colonial India, this article is an 

account of the cult of the Qadiriyya-Qalandariyya saints in the Mirpur district of Pakistan-

administered Kashmir. Mirpur is perhaps best known in Pakistan for its diaspora, especially 

in the United Kingdom where there is a significant literature on the cultural and economic 

dimensions of that now longstanding presence. However, there is still little specific or 

detailed ethnography of homeland traditions of Mirpuri religiosity. Based upon research in 

Mirpur and Britain, this article is an original attempt to fill this significant gap. It focuses on 

デｴW I┌ﾉデ ﾗa デ┘ﾗ けｷﾐデﾗ┝ｷI;デWSげ S┌aｷ ゲ;ｷﾐデゲ ;デ Kｴ;ヴヴｷ Sｴ;ヴｷaが デｴW ﾏﾗゲデ ゲｷｪﾐｷaｷI;ﾐデ ゲｴヴｷﾐW IﾗﾏヮﾉW┝ 
in the region, and makes use of textual sources of sacred biography and romantic poetry, as 

well as first-hand participant observation. In this regard we follow Werbner and Basu (1998) 

whﾗ ┗ｷW┘ S┌aｷ Iゲﾉ;ﾏ ;ゲ け; ゲｷﾐｪﾉWが デﾗデ;ﾉが ゲ┞ﾏHﾗﾉｷI ヴW;ﾉｷデ┞げく WW ;ﾉゲﾗ ;Sﾗヮデ デｴWｷヴ ｷﾐﾐﾗ┗;デｷ┗W 
;ｪWﾐS; aﾗヴ ゲデ┌S┞ ﾗa けデｴW IﾗﾐﾐWIデｷﾗﾐゲ ぷ;ﾐSが ┘W ゲ┌ｪｪWゲデが デｴW ヮﾗゲゲｷHﾉW SｷゲIﾗﾐﾐWIデｷﾗﾐゲへ 
between Sufi cosmologies, ethical ideas, bodily ritual practices and organisational aﾗヴﾏゲげく 
Ultimately, it is argued that the Qadiriyya-Qalandariiya cult is presently waning, having 

produced no living saint to act as ethical guide since the beginning of the twentieth century. 

Moreover, while the popularity of demotic ritual embodying a Sufi cosmology continues 

unabated in Mirpur, since Partition a neo-orthodox epistemology has (rather belatedly) 

begun to transform dominant socio-religious discourses in the region. Indeed, Kharri Sharif 

and the income from its offerings have also come under the control of the ministry of awqaf 

(pious endowments). Thus, the Qadiriyya-Qalandariyya cult appears to lack both the 

charismatic leadership and organisational autonomy that has allowed other Sufi cults to 

ｷﾏ;ｪｷﾐW けゲヮ;IWゲ ﾗa ヮﾗデWﾐデｷ;ﾉ aヴWWSﾗﾏげ HW┞ﾗﾐS デhe stranglehold of the postcolonial state. 

*** 

Before the loss of Muslim imperial power confirmed a major crisis in Islamic authority and 

ｷSWﾐデｷデ┞ ｷﾐ IﾐSｷ;が デｴW Hﾗ┌ﾐS;ヴｷWゲ ﾗa ;ﾉﾉ ヴWﾉｷｪｷﾗ┌ゲ けIﾗﾏﾏ┌ﾐｷデｷWゲげ ｷﾐ South Asia had been 

extremely ambiguous, especially in terms of the everyday practices of the masses.1 

K;デｴWヴｷﾐW E┘ｷﾐｪ ;ヴｪ┌Wゲ デｴ;デが ;ﾏﾗﾐｪ M┌ゲﾉｷﾏゲが ゲｴ;ヴｷけ;デ ふデｴW けヴｷｪｴデ ┘;┞げ ;ゲ WﾏHﾗSｷWS ｷﾐ Sｷ┗ｷﾐW 
law) was linked hierarchically and symbolically to the state and related social classes, rather 

than to ordinary folk who were often regarded as be-adab (incapable of proper behaviour).2 

Indeed, in Panjab for example, Roger Ballard maintains that demotic religiosity generally 



2 

 

focused upon dimensions of panth (following a spiritual master) and qismat (dealing with 

matters of fate), rather than dharm (rules relating to morality and behaviour).3 Moreover, 

┌ﾐﾉｷﾆW けｴﾗ┌ゲWｴﾗﾉSげが け┗ｷﾉﾉ;ｪWげが けIﾉ;ﾐげ ;ﾐS けI;ゲデWげが けヴWﾉｷｪｷﾗﾐげ ┘;ゲ ﾐﾗデ ; significant basis for qaum 

(community or group). However, by the late nineteenth century, those indigenous elites 

most exposed to the impact of British colonial rule, including its attempts to impose modern 

┘WゲデWヴﾐ I;デWｪﾗヴｷWゲ ﾗa けヴWﾉｷｪｷﾗﾐげ ┌ヮﾗﾐ Indian society, were disseminating what Harjot Oberoi 

identifies as a novel ヴWﾉｷｪｷﾗ┌ゲ けWヮｷゲデWﾏWげく4 At a time of rapid social change, self-conscious 

neo-orthodox leaderships across the traditions attacked ambiguous religiosity as impure 

and insisted that, if their fortunes were to revive, all orders of society would have to 

conform to the purified behavioural norms of a distinctive religious community.  

 

In their ground-breaking volume on South Asian Sufism, Pnina Werbner and Helene Basu 

follow the historian Richard Eaton in arguing that the dominant characterisation of South 

Asian Islam in terms of syncretism (combining elements of two distinct traditions) depends 

very much upon such nineteenth-century constructions of bounded religious systems.5 

Regarding the long-standing debate about the universal and the particular in Islam, 

historians and anthropologists of the region have tended to emphasise the local persistence 

of Hindu belief and practice among Muslims, while any discussion of Islamisation has too 

often been restricted to uncontested accounts of orthodoxy or, indeed, the impact of 

modern neo-orthodoxy.6 In her own most recent work, by contrast, Werbner suggests that, 

while Sufi cults and their sacred narratives do give voice to genuine local diversity in South 

Asian Islam, they also tend to share certain latent but universal themesねwhich underlines 

their ｴｷゲデﾗヴｷI;ﾉ IﾗﾐデヴｷH┌デｷﾗﾐ デﾗ デｴW けIゲﾉ;ﾏｷゲ;デｷﾗﾐ ﾗa デｴW ｷﾐSｷｪWﾐﾗ┌ゲげ ｷﾐ ヮ;ヴデｷI┌ﾉ;ヴ IﾗﾐデW┝デゲく7 

S┌Iｴ ; ヮWヴゲヮWIデｷ┗W ヴWヮヴWゲWﾐデゲ ;ﾐ ｷﾏヮﾗヴデ;ﾐデ Iｴ;ﾉﾉWﾐｪW デﾗ デｴW けa;ﾉゲW SｷIｴﾗデﾗﾏｷWゲげ between 

けｴｷｪｴげ ;ﾐS けﾉﾗ┘げが けﾗヴデｴﾗSﾗ┝げ ;ﾐS けヮﾗヮ┌ﾉ;ヴげ Iゲﾉ;ﾏ デｴ;デ ﾏ┌Iｴ ﾐWﾗ-orthodox discourse and the 

ゲIｴﾗﾉ;ヴﾉ┞ ﾉｷデWヴ;デ┌ヴW ｴ;ゲ けｷﾏヮﾗゲWS ┌ヮﾗﾐ く く く ; ゲｷﾐｪﾉWが デﾗデ;ﾉが ゲ┞ﾏHﾗﾉｷI ヴW;ﾉｷデ┞げく8 Rather than 

maintaining the long-established disjunction between Sufism as neo-Platonic theosophy and 

the cult of saints as popular syncretic practice, Werbner and Basu propose an agenda that 

W┝;ﾏｷﾐWゲ けデｴW IﾗﾐﾐWIデｷﾗﾐゲ HWデ┘WWﾐ S┌aｷ cosmologies, ethical ideas, bodily ritual practices 

;ﾐS ﾗヴｪ;ﾐｷゲ;デｷﾗﾐ;ﾉ aﾗヴﾏゲげく9 

 

The present article is principally a detailed account of the traditions and transformations 

associated with a particular Sufi cult in the Mirpur district of Pakistan-administered Kashmir. 

While the key themes to be explored are best understood in terms of the foregoing 

discussion, initial motivation for the research actually emerged at some distance from the 

subcontinent in the UK Pakistani Diaspora. At least two-thirds of British Pakistanis can trace 

their roots to the northern barani ふヴ;ｷﾐa;ﾉﾉ SWヮWﾐSWﾐデぶ Pﾗデﾗｴ;ヴ ふﾉｷデWヴ;ﾉﾉ┞ けｴｷﾉﾉ┞げぶ ヴWｪｷﾗﾐ ﾗa 
Kashmir, with the majority of these originating from Mirpur.10 The consequences of 

specifically Mirpuri contexts of migration for the trajectories of British Mirpuris have been 

generally well documented over a period of more than 30 years.11 However, despite the 

undeniable significance of Mirpuri heritage to the social and cultural capital of large 
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numbers of British Pakistanis, no ethnography of popular religious literature and tradition in 

that region currently exists.  

 

Ballard has come closest to accurately characterising the cosmology of popular Potohari 

Pakistani religiosity.12 However, his aim is to give a broad overview and, as such, he provides 

no specific case studies from Mirpur. The suggestion here, then, is that in Mirpur, as in any 

other particular local context, there is still much that might be illuminated by an exploration 

of issues IﾗﾐIWヴﾐｷﾐｪ デｴW けIゲﾉ;ﾏｷゲ;デｷﾗﾐ ﾗa デｴW ｷﾐSｷｪWﾐﾗ┌ゲげが ;ﾏHｷｪ┌ｷデ┞ ;ﾐS aｷ┝ｷデ┞ ﾗa ヴWﾉｷｪｷﾗus 

Hﾗ┌ﾐS;ヴｷWゲが ;ﾐS けIﾗﾐﾐWIデｷﾗﾐゲ between Sufi cosmologies, ethical ideas, bodily ritual practices 

and organisational aﾗヴﾏゲげく13 Based upon both documentary and fieldwork-based research in 

English, Urdu and Panjabi, in both Pakistan-administered Kashmir and Britain over recent 

years, the main body of the article is devoted to tracing such an account in outline during 

the colonial and postcolonial periods. 

 

The article begins with some observations about デｴW ゲヮヴW;S ﾗa デｴW けｷﾐデﾗ┝ｷI;デWSげ Qadiriyya-

Qalandariyya cult in pre-modern India and Panjab, and especially the sacred biographies of 

two Sufi saints buried at Kharri Sharif, the most significant shrine complex in the Mirpur 

region. The first is Pira Shah Ghazi (d. 1743), けヮ;デヴﾗﾐ ゲ;ｷﾐデ ﾗa Mｷヴヮ┌ヴｷゲげ ;ﾉゲﾗ ﾆﾐﾗ┘ﾐ ﾉﾗI;ﾉﾉ┞ ;ゲ 
けD;ﾏﾏ;ヴｷ W;ﾉｷ S;ヴﾆ;ヴげ ふﾉｷデWヴ;ﾉﾉ┞が デｴW ﾗﾐW けｷﾐ Iｴ;ヴｪWげ ┘ｴﾗ ;IIWヮデゲ デｴW ﾗaaWヴｷﾐｪ of dammari, a 

coin no longer in use).14 He was made famous through the writings of the second saint, 

Mian Muhammad Bakhsh (d. 1907), the intoxicated Sufi ;ﾐS ゲIｴﾗﾉ;ヴ ;ﾉゲﾗ ﾆﾐﾗ┘ﾐ ;ゲ けデｴW 
‘┌ﾏｷ ﾗa K;ゲｴﾏｷヴげく Bﾗデｴ デｴW ﾉ;デデWヴげゲ WヮｷI ヮﾗWﾏが S;ｷf al-Muluk: Safar al-けIゲｴケ ふTｴW Sword of the 

Kings: The Journey of Love), and the popular qismatic rituals associated with ziyarah 

(visitation or pilgrimageぶ デﾗ Pｷヴ; Sｴ;ｴげゲ ゲｴヴｷﾐW ﾏ┌ゲデ HW understood in the context of Sufi 

concepts of wahdat al-wujud (the unity of existence) and al-insan al-kamil (the perfect 

human).  

 

However, in the absence of a charismatic living shaykh (Sufi master) to succeed Mian 

Muhammad, the Qadiriyya-Qalandariyya cult has waned as a focus for ethical guidance and 

organisational independence. Indeed, since the 1960s, the government of Pakistan-

administered Kashﾏｷヴ ヴ;デｴWヴ デｴ;ﾐ Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげゲ family or successors has controlled 

Kharri Sharif. Finally, then, there is an assessment of the (somewhat delayed) impact of 

social change and religious transformation in Mirpur, often regarded by outsiders as 

something of a rural けH;Iﾆ┘;デWヴげく15 The influence of neo-orthodox Islamic movements 

founded in late nineteenth- century India, such as Deobandism and Barelwism, seems to 

have been slow to emerge in the region before Partition. Nevertheless, since then, their 

profile has steadily risen, coinciding with a period of mass international migration from 

Mirpur to the United Kingdom (UK) and beyond. 
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Unfortunately, constraints of space mean that the further transformation of Mirpuri 

traditions in the Pakistan Diaspora must wait to be discussed elsewhere. Nevertheless, it is 

possible to suggest that ethnographically specific discussions of homeland religiosityね
exemplified here by the waxing and waning of the Qadiriyya-Qalandariyya cult in Mirpurね
ought to be a more necessary starting point for discussion of (generally more accelerated) 

socio-religious change in the diaspora than is currently the case.  

 

TｴW けｷﾐデﾗ┝ｷI;デWSげ Q;Sｷヴｷ┞┞;-Qalandariyya saints of Mirpur and their sacred biographies 

As J. Spencer Trimingham argues in his study of デｴW S┌aｷ ﾗヴSWヴゲ ｷﾐ Iゲﾉ;ﾏが けTｴW Qadiri tariqa 

[doctrine, rule, method] never became popular. Its spread as a Way HWﾉﾗﾐｪゲ デﾗ デｴW デ;げｷa; 
[organization, popular cuﾉデへ ゲデ;ｪWげく16 While named after Sｴ;┞ﾆｴ けAHS ;ﾉ-Qadir al-Jilani (d. 

1166), a sayyid (descendant of the Prophet), ascetic and Hanbali jurist of Baghdad in the 

early centuries of its development, the Q;Sｷヴｷ┞┞; けﾉ;IﾆWS Hﾗデｴ ﾉW;SWヴゲ ;ﾐS ;ﾐ┞ IﾉW;ヴ 
attヴ;Iデｷ┗W S┌aｷ SﾗIデヴｷﾐWげく17 While Qadiri cults first became established in India during the 

fifteenth and sixteenth centuries, it was only in the early seventeenth century that they 

;IｴｷW┗WS け; ﾐW┘ lease of life . . . extend[ing] very far the process of compromise with Hindu 

thought ;ﾐS I┌ゲデﾗﾏげく18 From a centre in Ucch in present-day Pakistan, Qadiris promoted 

Shaykh al-Jilani as the pir-i piran (spiritual guide of all guides, the pivot of all the saints), 

attributing numerous miracles to him. They are also especially associated with giyarvin 

ゲｴ;ヴｷaが ; ヴｷデ┌;ﾉ ｪ;デｴWヴｷﾐｪ ﾗﾐ デｴW けWﾉW┗Wﾐデｴげ ﾗa デｴW ﾏﾗﾐデｴ to seek assistance from Shaykh al-

Jｷﾉ;ﾐｷが けデｴW ｪヴW;デ ｴWﾉヮWヴげ ふｪｴ;┘デｴ ;ﾉ-azam). Moreover, Qadiris established direct links with 

the ruling classes, having close associations with the intoxicated Sufi poet-prince, Dara 

Shikoh (d. 1659), who was eventually exWI┌デWS H┞ ｴｷゲ ┞ﾗ┌ﾐｪWヴが ﾏ┌Iｴ ﾏﾗヴW けゲﾗHWヴげが Hヴother, 

Aurangzeb (d. 1707), the last of the great Mughals.19 

 

Against this context of expansion, new independent branches of the Qadiriyya line 

ヮヴﾗﾉｷaWヴ;デWS ;ﾐS けW;ﾐSWヴWヴゲ ﾗa デｴW ケ;ﾉ;ﾐS;ヴｷ デ┞ヮW ;Hﾗ┌ﾐSWSげく20 A Qalandar is an ecstatic 

┘;ﾐSWヴｷﾐｪ SWヴ┗ｷゲｴ ┘ｴﾗ ｷゲ け;ﾉﾉ aWWﾉｷﾐｪが Wﾏﾗデｷﾗﾐが ;ﾐS ;Iデｷﾗﾐげく ‘ﾗ┌デｷﾐWﾉ┞ ﾉ;HWﾉﾉWS ;ゲ Hｷ ゲｴ;ヴけ 
(outside the religious law) by the ulema (religious scholars), the Qalandar is so intoxicated 

with passionate love of God that all other priorities, including formal religious obligations, 

are subordinated and even deliberately transgressed.21 According to pious accounts of 

tazkira (Sufi biography), legends that Marcia Hermansen and Bruce Lawrence suggest are 

けﾏWﾏﾗヴ;デｷ┗W Iﾗﾏﾏ┌ﾐｷI;デｷﾗﾐゲげ that l;┞ Iﾉ;ｷﾏ デﾗ Sﾗ┌デｴ Aゲｷ; ;ゲ ;ﾐ けIゲﾉ;ﾏｷゲWSげ ゲヮ;IWが ﾗﾐW ﾗa 
the earliest S┌aｷゲ デヴ;Iｷﾐｪ ; けQ;Sｷヴｷ┞┞;-Q;ﾉ;ﾐS;ヴｷ┞┞;げ ﾉｷﾐW;ｪe in the Panjab was Sayyid Baha al-

Dｷﾐが ;ﾉゲﾗ ﾆﾐﾗ┘ﾐ ;ゲ けB;ｴ┌ﾉ SｴWヴ Q;ﾉ;ﾐS;ヴげ ふSく ヱヵ95).22 Bahul Sher, a descendant of Shaykh al-

Jilani, is said to have been born in Baghdad but travelled to India like many of the great 

ゲ;ｷﾐデげゲ a;ﾏｷﾉ┞く HW ｴｷﾏゲWﾉa ｷゲ ┌ﾐderstood to have wandered as an intoxicated mystic, 

eventually settling in Okara, and it is to Bahul Sher that Pira Shah traces his spiritual lineage. 
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Until the availability of the printing press in colonial times, tazkiras were generally written in 

Persian rather than any regional vernaculars and by urban elites for other urban elites.23 So 

it was initially with the main (unpublished) source for Pｷヴ; Sｴ;ｴげゲ ﾉｷaW ふT;┣ﾆｷヴ;-i Muqimi or 

Memoirs of the Saints of Muqim) written by Mian Muhammad, whose family were long-

standing adherents of Pira Shah. Malik Muhammad Takedar Qalandari, one of Mian 

M┌ｴ;ﾏﾏ;Sげゲ IﾉﾗゲWゲデ followers, produced an Urdu translation of Tazkira-i Muqimi within a 

decade or ゲﾗ ﾗa デｴW ゲ;ｷﾐデげゲ SW;デｴく24 Nothing is known of Pira Sｴ;ｴげゲ ヮﾉ;IW ﾗa Hｷヴデｴが IｴｷﾉSｴﾗﾗS 
or even whether he was a native of Kashmir. However, reflecting a major trope in the tazkira 

genre, Mian Muhammad suggests that the デ┌ヴﾐｷﾐｪ ヮﾗｷﾐデ ｷﾐ デｴW aﾗヴﾏWヴげゲ spiritual life came 

after a miraculous 12-year underwater sojourn with Khizr, whom Annemarie Schimmel 

ｷSWﾐデｷaｷWゲ ;ゲ デｴW けヮヴﾗデotype of saintliness and patron ゲ;ｷﾐデ ﾗa デヴ;┗WﾉﾉWヴゲ ;ﾐS ゲW;a;ヴWヴゲげく25 

Thereafter, Mian Muhammad relates that Pira Shah became totally intoxicated, wandering 

in the forests and jungles as a longhaired, world-renouncing ascetic.26 Eventually, in another 

trope familiar in Sufi hagiography, he was instructed by his pir (spiritual guide) to go into 

seclusion. In a cave on a hill in the Mirpur region, Pira Shah is reported to have ordered a 

rock thus: けﾆｴ;ヴヴｷ ｴﾗ ﾃ;ぁ ふヴﾗIﾆが ゲデ;ﾐS ┌ヮぁぶげく TｴW ヴﾗIﾆ ﾗHWdiently stood up, and Pira Shah 

would rest against it during the remainder of his 12-year retreat. 

 

In his translation of Mian Muhammad, Qalandari writes how Pira Shah eventually settled, 

and was buried, in the Mirpuri village now known in his honour as Kharri Sharif.27 The 

miraculous rock is still preserved in the cave where Pira Shah secluded himself, and has 

become a site of pilgrimage in its own right. Qalandari also writes that it was a local ruler, 

Raja Bandu Khan, who reportedly HWｪ;ﾐ デｴW IﾗﾏﾏWﾏﾗヴ;デｷﾗﾐ ﾗa Pｷヴ; Sｴ;ｴげゲ け┌ヴゲ ふSW;デｴ 
anniversary).28 Historically, a key social function of Sufi cults has been to temporarily unite 

groups divided by ゲﾗIｷ;ﾉ ｴｷWヴ;ヴIｴｷWゲが ;ﾐS Pｷヴ; Sｴ;ｴげゲ aﾗﾉﾉﾗ┘ｷﾐｪ ｷﾐ Mirpur is said to have 

consisted mainly of local Rajputs (the land owning caste) and Gujjars (cattle-herders/ 

farmers).29 However, many popular fables and legends about Pira Shah, his miracles and his 

jalali (unpredictable) temperament also relate him coming heroically to the aid of, and 

supernaturally changing, the qismat of the sincere poor while punishing the pride of the 

け┘Wﾉﾉ-to-Sﾗげく A ﾉﾗcal Rajput, for example, was reputedly rebuked and saw his fortunes fall 

after he attempted to outdo the generosity of some local peasants in providing Pira Shah 

with a splendid meal.30 

 

Although Pira Shah had two sons, he nominated his adopted son Din Muhammad, the great 

ancestor of Mian Muhammad, as his successor.31 Thus, the family of Mian Muhammad 

became the sajjada nishin (hereditary shrine custodians) of Pira Shah long before the former 

was born in Chak Takara, a village near Kharri Sharif, around 1830. Sufi biography, again 

reflecting well-established Islamic hagiographical tropes, suggests that Mian Muhammad 

was an exceptionally gifted child who, as a member of a religious family, was able to study 

the traditional Islamic sciences. This he did at Samwal Sharif, a few miles from Kharri Sharif, 

under the guidance of twﾗ HヴﾗデｴWヴゲが H;aｷ┣ M┌ｴ;ﾏﾏ;S けAﾉｷ and Hafiz NasirねけゲﾗHWヴげ ;ﾐS 
けｷﾐデﾗ┝ｷI;デWS ﾏ┞ゲデｷIゲげが ヴWゲヮWIデｷ┗Wﾉ┞く32 According to Afzal Pervez, a good source for the 
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biography of Mian Muhammad and the editor of a compilation of his letters, the saint also 

had a melodious voice and would sing Sufi epics such as Mawlana けAHS ;ﾉ-‘;ｴﾏ;ﾐ J;ﾏｷげゲ ふSく 
1492) ┗Wヴゲｷﾗﾐ ﾗa デｴW Q┌ヴげ;ﾐ-inspired romance, Yusuf and Zulaykha.33 

 

Although Mian Muhammad did not meet Pira Shah in person, his family cherished the 

ゲ;ｷﾐデげゲ ﾏWﾏﾗヴ┞ ;ﾐS デｴW aﾗヴﾏWヴ W┗Wﾐデ┌ally came to view the latter as ｴｷゲ けヴW;ﾉげ ヮｷヴく Iﾐ S;ｷa ;ﾉ-
M┌ﾉ┌ﾆが ｴW ┘ヴｷデWゲぎ けM┞ pir is Dammari Wali, Pira Shah Q;ﾉ;ﾐS;ヴげく34 While Mian Muhammad 

underwent what is knﾗ┘ﾐ ;ゲ ;ﾐ けU┘;┞ゲｷげ initiation35 with the Dammari Wali, he also had a 

living pir, Sain Ghulam Muhammad, who traced his spiritual genealogy to Pira Shah. Like Pira 

Shah, Mian Muhammad is said to have spent much of his early adult life wandering in 

forests as a faqir (mystic), meeting Sufis and visiting shrines in the Panjab. However, again 

like Pira Shah, he finally settled in Kharri Sharif, where he gave much of his time to 

asceticism and acted as a pir to his many followers, Muslim and non-Muslim alike.36  

 

The cosmology of Saif al-Muluk: Safar al-けIゲｴケ 

Mian Muhammad was also a prolific writer on Sufism and, according to Christopher Shackle, 

けデｴW ﾉ;ゲデ ﾏ;ゲデWヴ ﾗa デｴW ぷP;njabi] qissa [mystical romance] ｪWﾐヴWげくンΑ WｴｷﾉW デｴW ;┌デｴﾗヴ ﾗa ; 
number of romances (including Laila Majnun, Sohni Mahinval and Shirin Farhad), his 

greatest achievement is Saif al-Muluk: Safar al-けIゲｴケく Tｴｷゲ Iﾉ;ゲゲｷI ﾗa P;ﾐﾃ;Hｷ ﾉｷデWヴ;デ┌ヴWが 
completed around 1863 and first published around 1870, is written in masnavi (rhyming 

couplets)-style rhyming couplets. Although much shorter than Jalal al-Dｷﾐ ‘┌ﾏｷげゲ ふSく ヱヲΑンぶ 
けQ┌ヴげ;ﾐ ｷﾐ PWヴゲｷ;ﾐげが S;ｷa ;ﾉ-M┌ﾉ┌ﾆ W;ヴﾐWS デｴW け‘┌ﾏｷ ﾗa K;ゲｴﾏｷヴげ ぷｷくWく Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sへ the 

ヮﾗヮ┌ﾉ;ヴ デｷデﾉW ﾗa けQ┌ヴげ;ﾐ ｷﾐ P;ﾐﾃ;Hｷげ aﾗヴ デｴis poem.38 In his comprehensive introduction to a 

critical edition of Saif al-Muluk, Zhaigham mentions dozens of editions still in circulation. 

However, some are poorly produced and do no more than capitalise on the popularity of a 

work that is more famous in Pakistan than either Mian Muhammad or Pira Shah.39 

 

Loosely based on a retelling of a story from the Arabic popular classic The Book of the 

Thousand and One Nights, Saif al-Muluk is the tale, set in pre-Islamic times, of an Egyptian 

prince of that name.40 On his birthday, Saif al-Muluk receives a portrait of a beautiful 

womanが B;Sｷげ; ;ﾉ-Jamal (けW┝デヴWﾏWﾉ┞ HW;┌デｷa┌ﾉげぶ aヴﾗﾏ ｴｷゲ father. Immediately, he falls 

passionately in love with the portrait and becomes obsessed with the idea of meeting the 

woman it portrays. He sets out on a long and arduous journey as far as China, facing 

countless trials, dangers and temptations, including encounters with jinns (genies), 

cannibals and Amazonians. Nothing SWデWヴゲ ｴｷﾏ aヴﾗﾏ デｴW ケ┌Wゲデ aﾗヴ B;Sｷげ; ;ﾉ-Jamal, a princess 

whom he eventually marries. At the end of the story, Saif al-Muluk succeeds his father as 

King of Egypt but, in a bittersweet ending, he dies leaving only his beloved behind. 
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Mｷ;ﾐ M┌ｴ;ﾏﾏ;S ┘ヴｷデWゲ ﾗa ｴｷゲ ┘ﾗヴﾆぎ けA Sｷ┗ｷﾐW ﾏ┞ゲデWヴ┞ IﾗﾐIW;ﾉWS ｷﾐ ; metaphor/The 

ﾃﾗ┌ヴﾐW┞ ﾗa ヮ;ゲゲｷﾗﾐ;デW ﾉﾗ┗Wが ; ゲ┘ﾗヴS ｴｷSSWﾐ ｷﾐ ; ゲデ;aaげくヴヱ IﾐSWWSが like much of the qissa genre 

per se, Saif al-Muluk can be read as an allegory of デｴW ﾏ┞ゲデｷIげゲ けﾃﾗ┌ヴﾐW┞ ﾗa ヮ;ゲゲｷﾗﾐ;デW ﾉﾗ┗Wげく 
The Egyptian prince at the centre of デｴW デ;ﾉW ヴWヮヴWゲWﾐデゲ デｴW ゲWWﾆWヴ ;aデWヴ a;ﾐ;げ ふヮ;ゲsing away 

ﾗa デｴW Wｪﾗぶ ;ﾐS H;ケ;げ (permanence in GﾗSぶく けB;Sｷげ; ;ﾉ-Jamal represents God or, rather, is a 

metaphor aﾗヴ ﾗﾐW ﾗa GﾗSげゲ ﾏ;ﾐ┞ ﾐ;ﾏWゲ ;ﾐS ;デデヴｷH┌デWゲ ふHWauty), as it is manifest in the 

┗ｷゲｷHﾉW ┘ﾗヴﾉSげく Tｴ┌ゲが デｴW ┗;ヴｷﾗ┌ゲ ゲ┌aaWヴｷﾐｪゲ ;ﾐS デヴｷH┌ﾉ;デｷﾗﾐゲ デｴ;デ S;ｷa ;ﾉ-Muluk faces 

symbolise the mystical stages and states thro┌ｪｴ ┘ｴｷIｴ デｴW ゲWWﾆWヴげゲ ゲﾗ┌ﾉ ;ﾐS identity must 

pass before reaching God. However, ┘ｴWﾐ けデｴW Lﾗ┗Wヴげ aｷﾐ;ﾉﾉ┞ ﾏWWデゲ けデｴW BWﾉﾗ┗WSげが ┌ﾉデｷﾏ;デWﾉ┞ 
only the latter remains. Such a notion is entirely consistent with the controversial 

centrepiece of Sufi cosmology, the concept of wahdat al-┘┌ﾃ┌S ;ゲ Wﾉ;Hﾗヴ;デWS H┞ IHﾐ けAヴ;Hｷ 
(d. 1240), the Andalusian Sufi and al-shaykh al-akbar (the greatest shaykh). In an Islamic 

universe, the seeker after a;ﾐ;げ ;ﾐS H;ケ;げ I;ﾐ ﾐW┗Wヴ a┌ﾉﾉ┞ ;デデ;ｷﾐ a┌ゲｷﾗﾐ ┘ｷデｴ God, the source 

of all that is; けデｴWヴW ｷゲ ヴW;ﾉﾉ┞ ﾗﾐﾉ┞ ﾗﾐW EゲゲWﾐIWが デｴ;デ ﾗa GﾗSげくヴヲ MﾗヴWﾗ┗Wヴが ;ゲ Mｷ;ﾐ 
Muhammad ゲ┌ｪｪWゲデゲが けH┌ヴﾐｷﾐｪげ ヮ;ゲゲｷﾗﾐ;デWﾉ┞ ┘ｷデｴ けｷゲｴケ aﾗヴ けデｴW BWﾉﾗ┗WSげ ｷゲ Hﾗデｴ ; ヮﾉW;ゲ┌ヴW 
and pain that can never be extinguished.43 

 

While Saif al-Muluk is written in Panjabi (although with Persian subheadings) and, in that 

respect, is marked by social class as much as creed,44 Mian Muhammad seems less 

concerned to locate the sharif (elite) Islamicate (Arabic and Persian) romance traditions in 

desi (native) Panjab than some of his other work, and the qissa genre more generally.45 

Moreover, Saif al-Muluk does not ﾗH┗ｷﾗ┌ゲﾉ┞ IWﾉWHヴ;デW デｴW けSｷaa┌ゲW IﾗﾐIWヮデｷﾗﾐ ﾗa Sﾗuth Asian 

ヴWﾉｷｪｷﾗ┌ゲ ｷSWﾐデｷデ┞げヴヶ seen as another important characteristic of the genre. Nevertheless, 

the argument here is that Saif al-Muluk still clearly celebrateゲ デｴW けｷﾐﾐWヴ ﾏW;ﾐｷﾐｪﾉWゲゲﾐWゲゲ ﾗa 
outward religｷﾗ┌ゲ ;ﾐS ゲﾗIｷ;ﾉ SｷゲデｷﾐIデｷﾗﾐげくヴΑ  

 

As both Shackle and Ballard maintain, such a sentiment is commonplace in デｴﾗゲW けヮﾗヮ┌ﾉ;ヴげ 
religious traditionsねT;ﾐデヴｷI けB┌Sdhiゲデげ S;ｴ;ﾃｷ┞;が けHｷﾐS┌げ ┗ｷヴ;ｴ; bhakti (devotion) and the 

けSｷﾆｴげ デヴ;Sｷデｷﾗﾐ ﾗa N;ﾐ;kねindigenised in Panjab before, during and after the gradual process 

ﾗa けIゲﾉ;ﾏｷゲ;デｷﾗﾐげくヴΒ WｴｷﾉW デｴW デヴ;ﾐゲIWﾐSｷﾐｪ ﾗa formal religious obligations is also at the heart 

of Qalandari traditions, such traditions are by no means confined to the particular local and 

regional contexts of Panjabi, or even Indian, Islam. Set in pre-Islamic times, and including 

accounts of drinking alcohol and merry-making, Saif al-M┌ﾉ┌ﾆげゲ ゲ┌HデﾉW デヴW;デﾏWﾐデ of the 

ambiguity of religious boundaries goes far beyond South Asia to the very heart of a 

distinctive Islamic identity. Mian Muhammad advances an oblique commentary on the 

ultimate insignificance of all external religious difference and, perhaps, even a deliberate 

(and typically Qalandari) transｪヴWゲゲｷﾗﾐ ﾗa Iゲﾉ;ﾏｷI ﾗヴデｴﾗSﾗ┝┞げゲ sacred myth of origins. He 

(inevitably) encompasゲWゲ デｴW ｪヴW;デ M┌ゲﾉｷﾏ けﾗデｴWヴげ ﾗa jahiliyya (the pagan period of 

ignorance of God) within the unity of all existence; a cosmological vision reflected in the 

けゲ┌ﾉｴ-ｷ ﾆ┌ﾉげ ふけヮW;IW ┘ｷデｴ ;ﾉﾉげぶ ;デﾏﾗゲヮｴWヴW ﾗa Kharri Sharif to be described presently.49 
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In Saif al-Muluk, Mian Muhammad acknowledges his debt to earlier Panjabi Sufi poets such 

as Baba Farid al-Din Ganj-i Shakar (d. 1265), Shah Husayn (d. 1599), Sultan Bahu (d. 1691), 

Bulleh Shah (d. 1758) and Waris Shah (d. 1798).50 WｴｷﾉW B;H; F;ヴｷSが デｴW けaﾗ┌ﾐSｷﾐｪ a;デｴWヴげ ﾗa 
Panjabi devotional poetry, was a Chishti, Panjabi poets of the seventeenth, eighteenth and 

nineteenth centuries tended to be Qadirisねalthough it was often difficult to separate the 

デ┘ﾗ けﾗヴSWヴゲげが not least in cults of the Qadiriyya-Qalandariyya. Like all the Panjabi poets, Mian 

Muhammad versified wahdat al-wujud in such a way that the mainly illiterate masses could 

grasp the immanence of God through the everyday world around them; for example, in 

farming and cattle herding, spinning and weaving. Indeed, ｴｷｪｴﾉｷｪｴデｷﾐｪ デｴW けIゲﾉ;ﾏｷゲ;デｷﾗﾐ ﾗa 
デｴW ｷﾐSｷｪWﾐﾗ┌ゲげ ｷﾐ ; Mｷヴpuri context, Pervez ﾏ;ｷﾐデ;ｷﾐゲ デｴ;デ けデｴW ヮWﾗヮﾉW ﾗa デｴW ﾏﾗ┌ﾐデ;ｷﾐゲ 
[Kashmir] have become Muslims by reciting the creed of faith but became believers by 

reading [or, more likely, hearing W┝デヴ;Iデゲ aヴﾗﾏへ Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげゲ S;ｷa ;ﾉ-M┌ﾉ┌ﾆげくヵヱ 
Similarly, in a partial translation of Saif al-Muluk in Urdu, Sayyid Zamir Jafari describes the 

influence of the poem upon his family ｷﾐ OﾉS D;S┞;ﾉが Mｷヴヮ┌ヴ SｷゲデヴｷIデぎ けBai Ji [mother] used to 

wake early in the morning and after reading nafal [non-obligatory] prayers, she would grind 

some flour for four to six chappatis and separate the milk from the curd before the morning 

prayer. After this she would remain seated on her prayer mat and read on her rosary of a 

thousand beads and then make supplications in Arabic and Panjabi. As children we could 

not understand Arabic but we could make sense of some words in Panjabi. The prayers were 

read in such a beautiful, melodious, way that it seemed to us that it was part of her worship. 

She had memorised these prayers from our grandmother. As I grew up, I learned that these 

Panjabi prayers were from Mian Muhamm;S B;ﾆｴゲｴげゲ ﾉﾗﾐｪ ヮﾗWﾏが Saif al-Mulukげ.52 

 

In adult life, Jafari discovered that epigrams exemplifying the popular spirituality and folk 

wisdom of Saif al-Muluk were cited not only at home, but in almost every conceivable 

situation of Mirpuri life. Indeed, before the advent of television, a popular form of informal 

evening relaxation when people had returned from work in the fields was the recitation of 

verses from Saif al-Muluk.53 Men and women would sit together, listening attentively to 

someone with a beautiful voice who, spiritually immersed in the poetry, might also provide 

brief commentary on the enlightenment provided by the verses. Mehfil-i Saif al-Muluk 

gatherings were also held in both mosques and at shrines, festivals and melas (fairs), among 

Hindus as well as Muslims. 

 

Sacred place, contested space: ritual practice and the control of Kharri Sharif 

Every year, during the eighth Islamic month of ゲｴ;げH;ﾐ ﾗﾐ デｴW ﾐｷｪｴデ ﾗa ゲｴ;H-i barat (night of 

salvation), around 100,000 people from all over Pakistan and Pakistan-administered Kashmir 

gather at Kharri Sharia デﾗ IWﾉWHヴ;デW デｴW け┌ヴゲ ﾗa Pｷヴ; Shah. Pilgrims process to Kharri Sharif 

dargah (court, the seat of the saint) on foot, carrying gold-fringed banners and flags of green 

(the colour of Islam, the Prophet and the Garden of Paradise).54 A man begins playing the 

bagpipes, which joins with the hypnotic beat of several dhols (drums) nearby. Four other 

men are carrying a tinsel-Iﾗ┗WヴWS ﾏｷﾐｷ;デ┌ヴW ﾗa Pｷヴ; Sｴ;ｴげゲ S;ヴｪ;ｴ ;Hﾗ┗W デｴWｷヴ ｴW;Sゲが jigging 



9 

 

the wooden frame that supports it in time with the sticks that the rest of their group is 

playing. These Qalandars are dressed from top to toe in green satin, and dance around the 

miniature as they play percussion and periodically give vocal praise to tｴW PヴﾗヮｴWデげゲ 
charismatic cousin and son-in-ﾉ;┘き けY; けAﾉｷぁ ふO けAﾉｷぁぶげく Aデ デｴW Wﾐデヴ;ﾐIW デﾗ デｴW S;ヴｪ;ｴ 
everything, including the minaret of the mosque, is covered in bright, multi-coloured, 

flashing lights illuminating the sky. To the sound of the bagpipes and dhols is joined the 

amplified early-evening azan (call to prayer) and prayers from the mosque, as well as the 

background hum of supplications. Shoes removed, men, but plenty of women too, squeeze 

towards the shrine of Pira Shah. Elsewhere, a formal stage decorated with colourful bunting 

is ゲWデ ┌ヮ ┘ｷデｴ ｷﾐゲデヴ┌ﾏWﾐデゲ ヴW;S┞ aﾗヴ デｴW W┗Wﾐｷﾐｪげゲ ケawwali (devotional music). Away from 

this area, fires light the path to the langar (communal kitchen) where huge empty deags 

(pots) are strewn across the grass outside a large outhouse building. Inside, rows of male 

pilgrims sit on the floor and consume tabarruk (sacralised food).55 At the back entrance, 

there are stalls selling religious books and cassette tapes of preaching and qawwali, as well 

as ghilafs (palls for graves), trinkets and calligraphy.56 Between stalls selling mitai (sweets), 

dhal-roti (lentils and flatbread) and pakore (deep-fried battered vegetables) is one 

displaying cakes decorated with iced depictions of Pira Shah to commemorate the 

anniversary of his death. 

 

Tｴｷゲ IWﾉWHヴ;デｷﾗﾐ ﾗa デｴW け┌ヴゲ ﾗa Pｷヴ; Shah is perhaps the most widely anticipated religious 

event of the year. People from all walks of life come with the belief that shab-i barat is when 

Allah the Almighty commands the names of his creation that will die, be born or receive 

substance of any kind in the following year. Overnight, destinies can change; a person might 

come to the dargah as a beggar and leave a wealthy person. In all of this, the role of Pira 

Shah as intercessor between the unworthy pilgrim, their Prophet and, ultimately, their 

Creator is crucial. Tヴｷﾏｷﾐｪｴ;ﾏ ｷSWﾐデｷaｷWゲ デｴW けヮｴｷﾉﾗゲﾗヮｴｷI;ﾉ H;ゲｷゲ aﾗヴ く く く SW┗ﾗデｷﾗﾐ デﾗ ゲ;ｷﾐデゲげ ｷﾐ 
Ibn けAヴ;Hｷげゲ SW┗WﾉﾗヮﾏWﾐデ ﾗa デｴW IﾗﾐIWヮデ ﾗa ;ﾐ-nur al-Muhammadi, the Muhammadan 

Light.57 The most beloved of God, the PropｴWデ M┌ｴ;ﾏﾏ;S ヴWIWｷ┗WS GﾗSげゲ ﾗ┘ﾐ divine light 

from creation and is al-insan al-kamil (the perfect human), the embodiment of truth and 

perfection through whom God can be known and manifested in the world. However, this 

light is also made flesh in other Prophets of GﾗS ;ﾐS デｴW ;ケデ;H ふデｴW ヮｷ┗ﾗデゲ ;デ デｴW けｷﾐ┗ｷゲｷHﾉW 
hier;ヴIｴ┞げ ﾗa ;ﾉﾉ デｴW ゲ;ｷﾐデゲぶ ┘ｴｷIｴ include figures such as Shaykh al-Jilani. Moreover, as 

;┘ﾉｷ┞;げ ふけaヴｷWﾐSゲげ ┘ｴﾗ have sought to return to God), all the saints including Pira Shah are 

advocates at the divine court and have the power to change human destiny through their 

intercession. Barkat (grace) is particularly associated with their graves, where they remain 

perfectly preserved and alive in constant prayer and devotion.58 A tangible point of contact 

between the temporal and spiritual realms, it is the saints who can make the unworthy 

believer acceptable for, in a world still dominated by socio-religious ｴｷWヴ;ヴIｴ┞が けOﾐW SﾗWゲ 
ﾐﾗデ ;ヮヮヴﾗ;Iｴ デｴW ﾆｷﾐｪ ぷGﾗSへ SｷヴWIデﾉ┞げくヵΓ 

 

Ia デｴW け┌ヴゲ ﾗa Pｷヴ; Sｴ;ｴ is the most significant annual event at Kharri Sharif, then, as for 

Muslims all over the world, juma raat (Thursday evening, or literally デｴW けW┗Wげ ﾗa デｴW S;┞ ﾗa 
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congregational prayer, Friday) marks the beginning of the holiest day of the week.60 Prayers 

are offered for the deceased, especially family members, and people visit the dargah to 

make their supplications and offerings. While people may visit different, specialised shrines 

depending on what they are seeking, Kharri Sharif has, in Mirpur, long attracted the largest 

number of visitors, including many Hindus before Partition.61 As soon as pilgrims enter the 

shrine complex, women cover their heads out of respect for Pira Shah, who is viewed as a 

grandfather figure. However, there are no attempts to police visitors and, generally, there is 

a very serene and relaxed atmosphere where all feel at ease. Habiba, age 26, a Mirpuri 

housewife, explainsぎ けE┗Wヴ┞┘ｴWヴW ┞ﾗ┌ ｪﾗ ヮWﾗヮﾉW ;ヴW caught up in their problems. I think that 

for your own sanity sometimes you have to escape from this vicious circle. Kharri Sharif is 

the ﾗﾐﾉ┞ ヮﾉ;IW I aWWﾉ ｷゲ けけデヴﾗ┌HﾉW aヴWWげげく I aWWﾉ ; ゲWﾐゲW ﾗa デヴ;ﾐケ┌ｷﾉﾉｷデ┞ ;デ デｴW ゲｴヴｷﾐWげく62 No 

demands are made upon the pilgrims; they come and leave of their own free will and no 

one is there to question their commitment to Islamic orthodoxy. 

 

At the two entrances to the dargah, male and female visitors remove their shoes and some 

kiss the door out of love for Pira Shah and for barkat. The small opening ensures that all 

enter with their heads respectfully lowered. Once inside, and unlike many mazars (literally, 

けヮﾉ;IW ﾗa ┗ｷゲｷデ;デｷﾗﾐげ ﾗヴ ゲｴヴｷﾐWゲぶ referred to in the literature, both women and men can sit 

opposite one another at the feet of the grave as they make supplications to each holy 

person.63 The first shrine is that of Mian Muhammad, whose grave is covered in a green 

ghilaf. The next shrines to be encountered are those of his mother, grandmother, one of his 

great ancestors and, finally, the main shrine of Pira Shah himself. IﾐゲｷSW Pｷヴ; Sｴ;ｴげs shrine, 

most people kiss the end of his grave, again as an act of loving devotion, and then rub the 

crystal balls at the head of the ghilaf before brushing the barkat all over their bodies. 

Following that, they sit down near the grave and recite Fatiha (the けOヮWﾐｷﾐｪげ Iｴ;ヮデWヴぶ ﾗヴ Y; 
Sin (chapter 36) from tｴW Q┌ヴげ;ﾐくヶヴ TｴW┞ デｴWﾐ ;ゲﾆ Pｷヴ; Shah for a range of things from the 

sacred to the profane. Visitors also make offerings in the box situated at the foot of the 

grave. The box is intentionally placed here to illustrate that, at the dargah, the economic 

world is at the spiritual feet of Pira Shah.65 

 

When pilgrims have completed their visitation they walk backwards out of the shrine so as 

not to turn their backs disrespectfully on the grave of Pira Shah. Outside the mazar, 

attendants sit and give tabarruk to the visitors. This normally consists of sweets but, if 

nothing else is left from the niyaz (offerings) to the shrine, then a pinch of salt is given; such 

けゲ;IヴWS IﾗﾏﾏWヴIWげ ゲ┌ｪｪWゲデｷﾐｪ デｴ;デ ﾐﾗ one should leave the dargah empty-handed. Before 

departing, some pilgrims light a diya (small clay lamp) or tie rags to a nearby tree to remind 

Pira Shah of their requests, and themselves of their vows should Allah favour them. No 

ﾗ┌デゲデ;ﾐSｷﾐｪ けﾉｷ┗ｷﾐｪげ ゲｴ;┞ﾆｴ ｴ;ゲ WﾏWヴｪed to succeed Mian Muhammad as a moral exemplar 

and charismatic head of the Qadiriyya-Qalandariyya in Mirpur. As Werbner suggests, Sufi 

I┌ﾉデゲ け┘;┝げ ;ﾐS け┘;ﾐWげねand, recalling Trimingham, this has perhaps been especially true of 

the Qadiriyya.66 Mian MuhammaSげゲ a;ﾏｷﾉ┞ Iﾗﾐデｷﾐ┌W to be venerated by themasses but they 

have lived in his shadow as Mian Abid, age 46, a descendant of the saint who still lives in 
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Mirpur, expl;ｷﾐゲぎ けTｴW デヴ┌デｴ ｷゲが ゲﾗﾗﾐ ;aデWヴ Mian Sahib died our elders moved away from his 

pious ways and devoted their energies to attaining material things. They spent their lives 

fighting over land and property and neglected to bring us up in the proper way. Perhaps 

someone from the ┞ﾗ┌ﾐｪWヴ ヮWﾗヮﾉW ﾏｷｪｴデ Hヴｷﾐｪ デｴW ゲヮｷヴｷデ┌;ﾉ ﾉWｪ;I┞ H;Iﾆ デﾗ デｴW a;ﾏｷﾉ┞げくヶΑ 

 

In the initial period after Partition, Kharri Sharif was still managed by the family of Mian 

Muhammad. However, ultimately, they failed in their belated efforts to fend off the designs 

of the postcolonial state. Given the poverty of the district, the ゲｴヴｷﾐWげゲ income was very 

small and, in any case, the family had invested very little of its own time or money in the 

upkeep of facilities. During the early 1960s, however, under the nationalisation policies of 

Pakistan President Ayub Khan, Kharri Sharif came under the control of the ministry of awqaf 

(pious endowments). Fortuitously for the state, this coincided with the period of mass 

Mirpuri international migration to Britain and, as a consequence of the latter, the S;ヴｪ;ｴげゲ 
income mushroomed with a current annual income of millions of rupees.68 Indeed, it is said 

that annual revenue from Kharri Sharif exceeds all the tax collected in Pakistan-

administered Kashmir. In the past, the (Hindu) Maharaja of Kashmir would come to pay his 

respects at the shrine.69 Today, plaques commemorating official visits made by the prime 

ministers of Pakistan-;SﾏｷﾐｷゲデWヴWS K;ゲｴﾏｷヴ ｷﾐSｷI;デW デｴW S;ヴｪ;ｴげゲ continuing importance to 

politicians. 

 

WｴｷﾉW ﾐﾗデ ; ﾏWﾏHWヴ ﾗa Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげゲ a;ﾏｷly, one figure who is viewed as a successor 

of sorts to the saints of Kharri Sharif is Baba Dawud (age 67), a wandering Qalandar who 

claims that Mian Muhammad guides him spiritually. Baba Dawud has been visiting Kharri 

Sharif for nearly 20 years and has developed close ties with Mian Muhammad Iqbal, a 

SWゲIWﾐS;ﾐデ ﾗa Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげゲ HヴﾗデｴWヴく HW ｷゲ ﾆWWﾐ デﾗ ｪ┌ｷSW Mｷ;ﾐ IケH;ﾉげゲ a;ﾏｷﾉ┞ H;Ik to 

their original position as sajjada nishinねso much so that, rather ironically for a Qalandar, he 

has insisted that (displaced from the shrine) they put a plaque ﾗﾐ デｴWｷヴ Tﾗ┞ﾗデ; けL;ﾐS Cヴ┌ｷゲWヴげ 
ヮヴﾗIﾉ;ｷﾏｷﾐｪ けS;ﾃﾃ;S; ﾐｷゲｴｷﾐ ﾗa Kｴ;ヴヴｷ Sｴ;ヴｷaくげ AIcording to Mian Ilyas (age 47), the son of 

Mian Iqbal now based in Burnley, UK, Baba Dawud commands great authority among his 

own family and the Rajputs nearby Kharri Sharif.70 Baba Dawud is constantly on the move 

and it is difficult to know when and where he can be found. However, by chance, we met 

him on the way to our first visit to Kharri Sharif. Baba Dawud does not approve of the 

Pakistan-administered Kashmir Governmeﾐデげゲ ﾏ;ﾐ;ｪWﾏWﾐデ ﾗa デｴW S;ヴgah, which leaves the 

legacy of Pira Shah and Mian Muhammad open to exploitation by greedy politicians for 

┘ｴﾗﾏ けヮ;ｷゲ; ヴ;ゲ┌ﾉ Aﾉﾉ;ｴげ ふけﾏﾗﾐW┞ ｷゲ デｴW PヴﾗヮｴWデ ﾗa GﾗSげが ; ヮﾉ;┞ ﾗﾐ デｴW ゲWIﾗﾐS half of the 

shahada, the Muslim profession of faith). As a free-spirited Qalandar, he is unwilling to be 

incorporated by the bureaucrats that manage the shrine and govern the country. However, 

Baba Dawud is also critical of the disposable approach to けｷゲｴケ ;ﾏﾗﾐｪ デｴW ﾏﾗSWヴﾐ ﾏ;ゲゲWゲぎ 
けSir, we people are like the smoker who, when he has the urge, lovingly kisses the cigarette, 

then sets it alight. But, when he sucks the life out of it and he sees no further benefit in it, 

he disposes of it by trampling it under his feet. Sir, I have been everywhere, I have become 
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free of everyone. As God is independent from all His creation, I have become independent 

of peopleげ.71 

 

TｴW WﾐS ﾗa ;ﾏHｷｪ┌ｷデ┞い TｴW ﾉ;デW ;ヴヴｷ┗;ﾉ ﾗa けﾐWﾗ-ﾗヴデｴﾗSﾗ┝┞げ ｷﾐ Mｷヴヮ┌ヴ 

Unlike the earlier Panjabi Sufi poets who were writing at a time and in a place of growing 

political crisis, Mian Muhammad, even a century or more later in a remote region like 

Mirpur, generally steered clear of any outspoken criticism of opponents in his work.72 An 

exception is his only polemical work, Hidayat al-Muslimin (Guidance for the Muslims) of 

1877, where he strenuously refutes the ideas of both the Arabian anti-Sufi reformer 

M┌ｴ;ﾏﾏ;S IHﾐ けAHS al-Wahhab (d. 1792) and the Indian Ahl-i Hadis (the People of 

Prophetic Tradition) movement.73 Arguing from a zahiri (plain or literal) approach to 

interpretationねas opposed to a batini (hidden or gnostic) approach typical of a mysticね
both movements vested authority in デｴW Q┌ヴげ;ﾐが ｴ;Sｷゲ ;ﾐS デｴW aｷヴゲデ generation of pious 

;ﾐIWゲデﾗヴゲが ヴWﾃWIデｷﾐｪ HｷSけ; ふｷﾐﾐovation) such as the veneration of saints, which, they 

maintained, compromiゲWS GﾗSげゲ ;Hゲﾗﾉ┌デW ﾗﾐWﾐWゲゲ ┘ｷデｴ shirk (polytheism). With the 

emergence of the modern printing press, the railways and a postal service in British India, 

the Ahl-i Hadis critique of Muslim devotions would have eventually reached even as far as 

Mirpur. 

 

In Hidayat al-Muslimin, Mian Muhammad defends the Ahl-ｷ S┌ﾐﾐ;デ ┘;げﾉ J;ﾏ;け;デ ふデｴW PWﾗヮﾉW 
of Prophetic Custom and the Community) in a similar fashion to his contemporary, Mawlana 

Ahmad Riza Khan of Bareilly (1856に1921). The aﾗ┌ﾐSｷﾐｪ aｷｪ┌ヴW ﾗa B;ヴWﾉ┘ｷゲﾏ ;ﾐS ;ﾐ け;ﾉｷﾏ 
(religious scholar), Mawlana Riza used his learning to justify many of those traditional Sunni 

ideas and practices that were increasingly coming under attack from anti-Sufis and Sufi 

reformers.74 Both Mian Muhammad and Mawlana Riza belonged to the Qadiriyya, revered 

the Prophet and sayyids, and regarded Shaykh al-Jilani as superior to all the other saints. 

They supported the commemoration of milad sharif (thW PヴﾗヮｴWデげゲ HｷヴデｴS;┞ぶが ｪｷ┞;ヴ┗ｷﾐ sharif, 

and so on. Despite their similarities, however, the argument here is that Mian Muhammad 

and Mawlana Riza actually represeﾐデが ｷﾐ OHWヴﾗｷげゲ デWヴﾏゲが ┗Wヴ┞ different religious 

epistemes.75 The two may have shared a commitment to the content of certain devotional 

beliefs and practices, but Mawlana Riza exhibits a disciplinary form of thinking that 

ultimately locates him inside the logic of the neo-orthodox discourses he seeks to resist. He 

is a believer in wahdat al-wujud, but insists that it should be confined to the learned. 

Mawlana Riza also finds outwardly ambiguous religiosity problematic, seeking to police 

individual HWｴ;┗ｷﾗ┌ヴ;ﾉ Iﾗﾐaﾗヴﾏｷデ┞ デﾗ デｴW PヴﾗヮｴWデげゲ ゲ┌ﾐﾐ; ふI┌ゲデﾗﾏぶく 

 

At a time of rapid social change, Mawlaﾐ; ‘ｷ┣;げゲ ﾏ;ﾃﾗヴ ;IｴｷW┗WﾏWﾐデ ┘;ゲ creating a bounded 

qaumic identity for the expression of Sunni devotional belief and practice, which is naturally 

diverse and fragmented. However, as a consequence of this, his writings, including some of 

his devotional poetry, are fiercely polemical and sectarian in character, and take every 
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opportunity to brand Muslim othersねespecially the Sufi reformist Deobandi movementねas 

kafirs (unbelievers).76 This can be contrasted with the cosmology of wahdat alwujud in Saif 

al-M┌ﾉ┌ﾆ ;ﾐS デｴW WデｴｷI ﾗa けヮW;IW ┘ｷデｴ ;ﾉﾉげ W┗ｷSWﾐデ ;デ Kｴ;ヴri Sharif. 

 

Mian Muhammad and Mawlana Riza never met or had any correspondence. That the 

former does not mention any Barelwi or Deobandi personality in his writings suggests that, 

unlike the Ahl-i Hadis, these two more influential movements had not reached Mirpur 

during his lifetime. Indeed, even a recent ;IIﾗ┌ﾐデ ﾗa Mｷヴヮ┌ヴげゲ ｴｷゲデﾗヴ┞ ┌ヮ デﾗ P;ヴデｷデｷﾗﾐ SﾗWゲ 
not mention their presence.77 Pir Maruf Husayn Shah, a British-Mirpuri pir now resident in 

Bradford, UK, admits that, despite coming from an educated family, he himself was not 

familiar with the Barelwis or Deobandis during his childhood spent in Chak Sawari, near 

Mirpur town, during the 1940s.78 It was only during his studies outside Mirpur in the late 

1950s that Pir Maruf was introduced to the debates between these ﾏﾗ┗WﾏWﾐデゲく けIa I SｷS ﾐﾗデ 
know of these debates then I am sure that most people in this area would not have heard of 

デｴWﾏげくΑΓ  

 

After Partition, centres of the Barelwi movement migrated north from India and began 

firmly establishing themselves for the first time in the Panjab. It was a short step to Mirpur 

and, by the early 1960s, Barelwi ulema had come to hold the position of imam in two of the 

デﾗ┘ﾐげゲ mosques and many others in the district. Initially, their presence was seen as a 

blessing by local Qadiriyya- Qalandariyya pirs who lacked the education to counter the 

activities of the Ahl-I Hadis and the Deobandi popular preaching movement, Tablighi 

J;ﾏ;げ;デ ふデｴW Faith Movement).80 However, the Barelwi ulema did not seek only to defend 

local pirs and mazars; rather, they also promoted the narrowed agendas of Mawlana Riza, 

whom they viewed as the mujaddid (renewer) of the fourteenth Islamic century. Today, the 

Barelwis control almost all the mosques in Mirpur, including one recently completed just 

inside the entrance of Kharri Sharif dargah. 

 

UﾐSﾗ┌HデWSﾉ┞が デｴW ┗ﾗｷS ﾉWaデ H┞ Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげゲ SWmise has made it easier for competing 

ulema-led reform movements, including the Barelwis, to gradually increase their influence 

in Mirpur. Interestingly, in the neighbouring Kotli district, the waxing of a contemporary 

Naqshbandiyya-Mujaddidiyya Sufi cult lead by Hadrat Qadi Muhammad Sadiq (b. 1921) 

means that the expansion of the Barelwis has been more restricted there. Indeed, the 

reformed Sufism of the Naqshbandiyya-Mujaddidiyya is arguably better adapted than the 

Qadiriyya-Qalandariyya to an environment where the local/global pervasiveness of neo-

orthodoxy is increasingly apparent. To the ethical example of a living saint is added here the 

more sober cosmology of Shaykh Ahmad SｷヴｴｷﾐSｷげゲ ふSく ヱヶヲヴぶ SﾗIデヴｷﾐW ﾗa ┘;ｴS;デ ;ﾉ-shuhud 

(the unity of witness), as well as an interiorised, silent, ritual practice and highly rationalised 

and bureaucratic framework for organisation. The Naqshbandiyya-Mujaddidiyya in Kotli also 

has the added attraction of exerting its independence from the postcolonial state, and 

provides educational, medical and welfare services in its own right.81  
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In the absence of a living saint like Hadrat Qadi Muhammad Sadiq, and despite the efforts of 

the Barelwi ulema, the Ahl-i Hadis and, especially, the Tablighi J;ﾏ;げ;デ ｴ;┗W ヴW;ゲﾗﾐ;HﾉW 
constituencies among the more educated and socially mobile classes in contemporary 

Mirpur.82 Youths are commonly accused of taking advantage of the relaxed atmosphere at 

Kharri Sｴ;ヴｷa ;ﾐS ﾏ;ﾆｷﾐｪ ｷデ ; けﾉﾗ┗Wヴゲげ ヮﾗｷﾐデげ ﾗヴ けｴ;ﾐｪﾗ┌デ aﾗヴ Sヴ┌ｪｪｷWゲげがΒン ; IﾗﾐデWゲデWS ヴｷデ┌;ﾉ 
space where unacceptable ludic or playful behaviour persists alongside intense popular 

spirituality. This is something, it is argued, that would not be tolerated in any other (i.e. 

more ﾏﾗヴ;ﾉﾉ┞ ヴWｪ┌ﾉ;デWSぶ けヴWﾉｷｪｷﾗ┌ゲげ ゲWデデｷﾐｪくΒヴ OII;ゲｷﾗﾐ;ﾉﾉ┞が ヮ┌HﾉｷI Iﾗﾐデヴﾗ┗Wヴゲies arise. For 

example, Z.H. Mirza (age 67), a former lecturer at Mirpur College and member of Ahl-i 

Hadis, published a book attacking Hindu-ﾉｷﾆW けｷSﾗﾉ;デヴ┞げ ;デ ゲｴヴｷnes such as Kharri Sharif.85 

However, he was charged with blasphemy for his public criticisms, and is currently serving a 

sentence in Mirpur jail. Notably, despite the best efforts of the Ahl-i Hadis to engage a top 

defence on his behalf, they have failed because, like the masses, important political figures 

in Mirpur still value and respect the power of the saints at Kharri Sharif. 

 

Conclusion 

By way of conclusion, we return briefly to WeヴHﾐWヴ ;ﾐS B;ゲ┌げゲ ;ｪWﾐS; aﾗヴ デｴW study of 

S┌aｷゲﾏ ;ゲ け; ゲｷﾐｪﾉWが デﾗデ;ﾉが symbolic ヴW;ﾉｷデ┞げくΒヶ ‘;デｴWヴ デｴ;ﾐ ゲｷﾏヮﾉ┞ documenting qismatic 

rituals characteristic of regional Sufi cults, we have considered such practices alongside 

popular Sufi textual genres such as tazkira and qissa.87 Such an approach can begin to 

illuminate the role of so-called けｷﾐデﾗ┝ｷI;デWSげ ;ﾐS けデヴ;ﾐゲｪヴWゲゲｷ┗Wげ デヴ;Sｷデｷﾗﾐゲ in a more gradual 

and ambiguous けIゲﾉ;ﾏｷゲ;デｷﾗﾐ ﾗa デｴW ｷﾐSｷｪWﾐﾗ┌ゲげΒΒ ;ﾏﾗﾐｪ Sﾗ┌デｴ Asian Muslims. However, 

unlike WWヴHﾐWヴげゲ ﾗ┘ﾐ ;IIﾗ┌ﾐデ ﾗa デｴW ゲ┌IIWゲゲa┌ﾉ デヴ;ﾐゲ-national cult associated with a けゲﾗHWヴげ 
Naqshbandi living pir, the present article is the story of a cult that, in some aspects, is 

experiencing a period of relative decline. Nevertheless, the waxing and waning of the 

Qadiriyya-Qalandariyya can still usefully be seen in terms of Werbner and Bas┌げゲ 
けIﾗﾐﾐWIデｷﾗﾐゲ [and, we suggest, the possible disconnections] between Sufi cosmologies, 

ethical ideas, bodily ritual practices ;ﾐS ﾗヴｪ;ﾐｷゲ;デｷﾗﾐ;ﾉ aﾗヴﾏゲげくΒΓ 

 

In Mirpur, the Islamising meta-narrative identified by Werbner is readily identifiable when 

the tazkira of Pira Shah is considered alongside ethnographic SWゲIヴｷヮデｷﾗﾐゲ ﾗa ｴｷゲ ;ﾐﾐ┌;ﾉ け┌ヴゲ 
and weekly visitations to his grave on juma raat.90 Recall that Pira Shah was an intoxicated 

wandering mystic who, having spent 12 years underwater with Khizr and another 12 years 

secluded in a hillside cave, became so powerfully close to God that it is believed, in life and 

afterlife, he can alter the fate and destiny of people in this world, not least the pious poor. 

For this reason, offerings of dammari are still made at Kharri Sharif, with pilgrims literally 

placing their worldly wealth at his spiritual feet. In the qissa of Saif al-Muluk, Mian 

Muhammad elaborates the cosmology of wahdat al-wujud (and, for that matter, al-insan al-

kamil) underlying such narratives and embodied ritual practices, thus locating the Qadiriyya-

Qalandariyya clearly in terms of a sharif Islamicate heritage for all its approximate 

convergences with desi traditions. 
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Compared with other Islamic spaces such as most mosques, in many ways everyday activity 

at Kharri Sharif still embodies the ethic oa けヮW;IW ┘ｷデｴ ;ﾉﾉげ ;ゲゲﾗIｷ;デWS ┘ｷデｴ デｴW け┌ﾐｷデ┞ ﾗa 
W┝ｷゲデWﾐIWげく TｴW ゲｴrine retains a relaxed sense of ambiguity about the need to mark 

boundaries between visiting men and women, Muslims and non-Muslims, as well as 

providing a langar that converts the けI;ヮｷデ;ﾉｷゲデが IﾗﾏﾏﾗSｷデ┞ WIﾗﾐﾗﾏ┞ く く く ｷﾐデﾗ ; ｪﾗod-faith, 

moral economy through ;ﾉデヴ┌ｷゲデｷI ｪｷ┗ｷﾐｪげくΓヱ 

 

However, despite the living power and protection of Pira Shah beyond the grave and the 

expression of closely connected ethical ideas in Saif al-Muluk, the failure of the Qadiriyya-

Qalandariyya to produce an exemplary successor to Mian Muhammad has left the cult 

without a charismatic source of personal guidance since early in the twentieth century. This 

period has been one of unprecedented social change and stress in South Asia; a late 

colonial/postcolonial context in which the dominant public discourse about religion has 

increasingly become one of conformity to external behavioural norms as markers of 

authentic qaumic identity.92 However, while the disciplinary thinking of neo-orthodox 

epistemology had little impact on SWﾏﾗデｷI ヮヴ;IデｷIW ｷﾐ Mｷヴヮ┌ヴ S┌ヴｷﾐｪ Mｷ;ﾐ M┌ｴ;ﾏﾏ;Sげs 

lifetime, since the 1950s, in the form of the Ahl-i Hadis at one extreme and the Barelwis at 

another, the new episteme has increasingly come to dominate the discourse of the 

influential classes.  

 

Tｴ┌ゲが ┘ｴｷﾉW WWヴHﾐWヴ ;ﾐS B;ゲ┌げゲ IﾗﾐﾐWIデｷﾗﾐ between cosmology and embodied ritual 

remains manifestly alive in the embodied rituals of the cult of the Qadiriyya- Qalandariyya 

saints, ethical ideas associated with the tradition do not find obvious expression in a thriving 

organisation. Following Partition, control of Kharri Sharif and its offerings was eventually 

assumed by the Pakistani state, which has struggled with the question of how best to renew 

the relationship between Islam and political power in the postcolonial period. In this regard, 

Werbner and Basu propose that the continuing relevance and popularity of Sufism in 

modernity can be explained partly in tWヴﾏゲ ﾗa デｴW ;ﾉデWヴﾐ;デｷ┗W けゲヮ;IWゲ ﾗa ヮﾗデWﾐデｷ;ﾉ aヴWWSﾗﾏげ 
it imagines beyond the stranglehold of authoritarian governing regimes.93 However, while 

government responsibility for the organisation of Kharri Sharif has not compromised the 

ゲｴヴｷﾐWげゲ ;デデヴ;Iデｷ┗WﾐWゲゲ デo individual pilgrims as a demotic space that is both tranquil and 

けデヴﾗ┌HﾉW-aヴWWげが デｴW ;HゲWﾐIW ﾗa ; ﾉｷ┗ｷﾐｪ ゲ;ｷﾐデ SﾗWゲ mean that, such as it currently exists, the 

Qadiriyya-Qalandariyya cult lacks sufficient autonomy and independence to mobilise an 

alternative to the discourses of the dominant religio-social order. 
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