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Ritual Displacement as process of constructing and decontructing boundaries in a Sufi pilgrimage of Pakistan

Introduction

The broader topic I wish to address in this article relates to the articulation of social dynamics within religious practice. According to Stuart Hall, articulation is "the form of connection that can make a unity of two different elements, under certain conditions". He points out that articulation is not a necessary or determined form of linkage, but rather a linkage "between that articulated discourse and the social forces with which it can, under certain historical conditions, (…), be connected" (Grossberg 1986, 53). In other words, I shall try to offer ways for understanding the mechanism through which certain communities, what Hall calls "social forces", have built "private rituals", which can be interpreted as crucial identity markers, while they simultaneously trigger an integrative process leading to communitas. My claim is that the Sufi pilgrimage site of Lal Shahbaz Qalandar in Sindh, Pakistan, allows different communities to construct boundaries but, at the same time, offers ways in which they may merge into an encompassing community. Victor Turner distinguished between three types of communitas Turner 1969, 132). The first is existential or spontaneous communitas; the second is the transient personal experience of togetherness or normative communitas., while the third is a communitas organized into a permanent social system or the ideological communitas, which can be applied to many utopian social models.

Turner claims that the experience achieved by pilgrims refers to the second type of communitas (Turner 1969, 169). However, the final aim of this paper is not to provide a detailed analysis of communitas as a social anti-structure. It will rather focus on the argument that equality is provided through the performance of ritual displacements which involve two dynamics which appear 'antagonistic': 1 the first one works as an exclusive process through which a given community exhibits and celebrates itself as such, and the second works as an integrative process allowing member of a community to transcend/overcome the boundaries that separate them from others. Contrary to Fredrik Barth (Barth 1998, 15 passim), I wish to go beyond the issue of ethnic boundaries in taking a local society as an entity which 6 Ritual displacement as process of constructing and de-constructing boundaries in a Sufi pilgrimage of Pakistan consists of a number of 'communities', or groups whose separate identities can be framed through religion, ethnicity, social status, or through an overlapping of each one. My main aim is to find out how a Sufi figure, such as Lal Shahbaz Qalandar, can be involved in the process of identification, and how can the coexistence between communities be achieved.

The case study here involves the Sufi center of Sehwan Sharif, or in short, Sehwan, a town located in Sindh, the south-eastern province of Pakistan. 2 I shall start by providing a survey concerning the ways in which the local elite has constructed a shared belief represented as a doxa through the figure of Lal Shahbaz Qalandar, the Sufi saint who is buried in the town. I will then analyze the processes by which competing narratives are framed by different communities. The third part will examine the ritual displacement as an integrative process, i.e. as the implementation of communitas. It will show that the rituals under study allow all kinds of people to participate as actors or at least, as spectators. The fourth part will study ritual displacements as processes involving the construction, or the reinforcement, of boundaries; social and/or religious boundaries. The fifth and last part will refer to Foucault's concept of "conditions of possibility" to scrutinize the structural strata which allow the different ritual displacements as performed in Sehwan Sharif.

My analysis will focus on the mobility inside the urban space of Sehwan Sharif. Since my focus will be restricted to this territory, I prefer to speak of ritual displacement instead of ritual journey, a term which usually implies long scale travel. A ritual displacement is a circulation of a person or a group between two poles which are considered as sacred, and thus providing spiritual benefits. The circulation is performed according to a planed itinerary, as well as codified norms of behaviors and gestures. My chapter seeks to show that in 21 st -century Pakistan, ritual displacements play a leading role in involving social classes and that religion is not always the determining factor, although religious discourse is mostly used to express the competition between these social groups.

Inventing a doxa

In the introduction of their renowned book on the invention of tradition, Eric Hobsbawm and Terence Ranger distinguish between three overlapping types of invented traditions: those establishing membership of groups, those establishing or legitimizing institutions, and those whose main purpose is socialization (Hobsbawm and Ranger 2009, 9). The case of Sehwan Sharif, nevertheless, shows that there are a number of competing narratives which contribute to the invention of tradition, and which, despite the diversity, both start with and converge on the figure of Lal Shahbaz Qalandar. The involvement of different groups in the pilgrimage, therefore produces separate 'imagined communities', whose narratives involve a double process, i.e. an integrative and a de-constructing one (Anderson 1991). Before turning to the complex processes at work in Sehwan Sharif -what I call the Sehwan system-it is necessary to give a brief introduction to the history of Lal Shahbaz Qalandar, as well as a short survey of the site, since the territories are the main spatial components and obviously play a role in the implementation of these complex processes.

Setting the scene

In 1274, a Sufi belonging to the antinomian order of the Qalandariyya died in Sehwan Sharif. 3 He was born in Azerbaijan in Persia with the name of Usman Marwandi, and after travelling to the Middle East, he was initiated into the Qalandariyya order by its alleged founder, Jamal al-Din Savi. The members of this order, known as qalandars, were antinomian Sufis, for whom sharia was but the first step on the mystical path. They didn't live in a fixed place and used to stay in graveyards. Usman Marwandi alias Lal Shahbaz was asked by Jamal al-Din Savi to go to the Indian subcontinent where he settled first in Multan, in Northern Sindh, which at that time was the main center of the Suhrawardy order. There Lal Shahbaz met Baha 'al-Din Zakariyya (1182-1262), and he stayed in the Suhrawardiyya environment for some time. Eventually he left Multan, although the governor, himself the son of the Delhi Sultan, Balban, offered him a land ( jagir) and a lodge (khanaqah) if he would stay in the city. when Lal Shahbaz arrived in Sehwan he probably found it under the domination of the Shivaites, and maybe with an Ismaili following. Until the mid-13th century, the town was located inside a huge fort, which spread across a hill from where the city gradually expanded southwards Today, Lal Shahbaz's mausoleum (mazar) is located in the core of the town. It looks like a matrix from which concentric circles, made out of secondary sanctuaries (dargahs), are organized. The urban development of Sehwan obfuscates the old boundary between the northern part, which corresponds more or less to the old town, and the southern part, which was the realm of the dead, since it is comprised of graveyards and other mausoleums. Significantly, the mazar, which supposedly was built on the place where Lal Shahbaz used to stay, lies at the junction of these two parts. Furthermore, it is said that before Lal Shahbaz's arrival, there was a Shivaite temple at this place. The partition between the realm of the living in the North, and that of the dead in the South, reproduces a classical figure of Hindu cosmology (Gaborieau 1993).

The population of Sehwan, currently around 50,000, is mainly inhabited by Sindhi and Baluchi Sunni Muslims. while the archives show that Hindus played a leading role in the municipality before partition, many have migrated to India from 1947 onwards. Only a few families belonging to high castes are still present, and play, as we shall see, a major ritual role, together with so-called untouchables of the Odh caste, who settled in Sehwan in the 1970s. 4 The structure of the Muslim society corresponds to the representation, which can be found all over the Indian subcontinent: the Sayyids, who are said to be the descendants of the Prophet Muhammad, are at the apex. They are separated into three lineages (khandan), i.e. the Lakkiyyaris, the Sabzwaris, and the Bokharis, but only the first group, whose members, interestingly, are indigenous, control the pilgrimage system in Sehwan. 5 Their domination was nevertheless interrupted in the 1960s, when the mausoleum of Lal Shahbaz was nationalized and therefore managed by the waqf Department. 6 Archives provide evidence that before nationalization, the Lakkiyyaris controlled the Sehwan system, even though some agreements had obviously been negotiated with other main actors, chiefly the Sabzwaris. 7 Nevertheless, even now, the eldest member of the Lakkiyyari khandan, Murad Shah, is acknowledged as the master of the masters, at least on the symbolic level.

The Lakkiyyaris are the only Sufi masters to be mentioned in 19th century sources. 8 It is thus certain that the tradition concerning the figure of Lal Shahbaz Qalandar, which is the ultimate foundation as well as the legitimizing force of any discourse or action produced in Sehwan, was imposed by them. Despite the existence of brief mentions in medieval sources, the first book devoted to the qalandar was published in 1904 by a local intellectual, named Fateh Muhammad Sehwani (1882-1942). Since the author was himself a Sehwani, and familiar with their domination, he was certainly forced to express the Lakkiyyari official version. Until today, the representation of Lal Shahbaz he has built will constitute the official tradition, a status, which was confirmed and thus reinforced by the publications patronized by the waqf Department. 9 The main feature of Sehwani's construction of Lal Shahbaz is the suppression of the antinomian aspect of the Qalandariyya.

The main goal of Sehwani, who was supporting the Lakkiyyaris' official tradition, was the neutralization of all the unorthodox features in order to construct charismatic figure everyone can agree to. These features did not disappear but were stripped of their challenging potential. The implementation of such a process helps to mitigate at least some tensions related to social competition and power control between the different agents. Nonetheless, it could also reflect a general consensus among the dominant actors resulting from negotiations based on the distribution of ritual roles. However, Sehwani's Lal Shahbaz is a high-level Sufi, as is attested by his "spiritual flight". 10 In his version, Shahbaz had performed all the deeds required by the pillars of Islam, including the hajj, the pilgrimage to Mecca. He was respectful of sharia, and spent most of his time immersed in meditation and prayers.

The figure is also a very tolerant one. It is said that Lal Shahbaz was open to every human being, even the ones most discriminated against in the local social system. He took care of people belonging to religious minorities, like Hindus, and other marginalized groups, such as prostitutes. All these features are indeed very common in the Sufi pattern of South Asian hagiography. Furthermore, a salient innovation in Sehwani's book is the part devoted to topics outside of the scope of Sufi scriptures. The opening chapters provide a biography of the saint while subsequent chapters are devoted to architecture and patronage, and above all, to the popular attendance of the pilgrimage in Sehwan Sharif. One of them gives a depiction of the most popular ritual performed in Sehwan, i.e. the ecstatic dance locally known as dhamal, a vernacular term mirroring a popular and unorganized dance. Nonetheless, Sehwani does not use this vernacular term, preferring to use nawbat instead, which originates from Arabic and is therefore a more 'normative' term. This could be seen as a clue to the 'orthodoxization' process of the figure of Lal Shahbaz Qalandar.

Competing narratives and imagined communities

In Sehwani's depiction, there is no room for other representations. This is particularly obvious in the part devoted to his honorific titles (laqabs). A number of quoted laqabs are referring to other traditions, Muslim or not, but Sehwani provides a quite reified interpretation of them. For example, the laqab Mahdi isn't a soteriological concept anymore, and in withdrawing what is a capital reference for the Shias, he severs the interaction with the Shia sect. 11 Of course, this does not prevent other narratives from expressing other discourses. Although the latter are still within the broad scope of Islam, they are obviously not the result of a consensus between the different agents, but what can be described as sectarian discourse. The Shia narrative largely comes from Punjabi Shias, who mostly pay a visit to Sehwan for the annual fair, the 'urs, and this narrative is not a permanent discourse in Sehwan. For them, Lal Shahbaz is nothing more than a manifestation and they employ the technical term mazhar, from the Arabic root which means to appear, to be manifested, of the third imam Hussein and they claim his real name was Shah Hussain.

with regard to the construction of religious boundaries, another interesting discourse is the Ismaili narrative, which intermingles with the Suhrawardiyya discourse. The Ismailis claim that Lal Shahbaz was a descendant of the sixth Shia imam, Jafar Sadiq, through his son, Ismail, the eponymous founder of the Ismailiyya, whose members acknowledge him as the 7th imam, contrary to the Twelver Shias who acknowledge Musa kazim as such. Nonetheless, the Ismaili tradition of Sindh states that Lal Shahbaz was a son of Pir Hasan kabir al-Din, a main Ismaili preacher who wrote a number of devotional songs known as ginans (Alidina 1952, 236). Lal Shahbaz would thus have been the brother of Pir Taj al-Din, the last medieval Head (Ismaili meaning of pir) of the South Asian Ismailis. Ismaili scholars claim that the main Sufi rituals of Sehwan were borrowed from Ismaili rituals through Lal Shahbaz, who, according to some sources, finally gave up his Ismaili affiliation to enter the Qalandariyya.

Beside this, it is said that Lal Shahbaz was a first cousin of Pir Shams, another major charismatic figure of the Indus Valley, who is claimed by both the Ismailiyya and the Suhrawardiyya. Such narratives mirror the complexity and competition between a number of Islamic persuasions. Due to the scarcity of historical data, it is not possible to ascertain Lal Shahbaz Qalandar's affiliation. what is more important is to decipher how, i.e. in what circumstances, such narratives are expressed, how they are related to each other, and how they are related to the official or orthodox discourse. Another issue is to understand the impact of such a narrative on other agents, especially those belonging to minority groups, and to which audience it was intended. For tackling this issue, let us turn to another narrative about Lal Shahbaz Qalandar as endorsed by Hindu tradition.

Once again, the scarcity of sources, most of them very recent documents, makes a historical enquiry difficult. The Hindus claim that Lal Shahbaz was in fact Raja Bharthari, or Raja Vir (Advani 1994, 109). 12 According to them, Raja Bharthari was a local Hindu ascetic but his figure and name were 'islamicized' by the Muslims when they arrived through giving him the laqab of Lal Shahbaz Qalandar. Raja Bharthari is a key figure of the Nathpanth, a yogic Shivaite sect founded by Gorakhnath probably around the 12th Century, not long before the advent of Lal Shahbaz in Sehwan. Moreover, another regional Hindu figure, Udero Lal, for whom Sehwan was a main place of worship before partition, is also linked to the Nathpanth. Furthermore, nowadays, in India and in Pakistan, the figure of Udero Lal has merged with that of Lal Shahbaz through the laqab of Jhule Lal, which means 'the Red Swinging'.

The narratives devoted to Lal Shahbaz reflect the competition and negotiations between groups, which have prevailed at times in Sehwan Sharif and its area. The narratives are therefore comparable to a reservoir, which provides clues for regional history and local communities, even when they have disappeared from the scene centuries ago, at least as dominant groups. This, for example, is the case with the Ismailis, who have ruled Sindh for some centuries, maybe up until the 13th Century, i.e. the period when Lal Shahbaz reached the province. But the memory of his Ismaili connection was preserved, both by the Ismaili tradition, and by the official tradition, although by each one in different shapes. In the latter, we can nevertheless find the assumption that Lal Shahbaz was a direct descendant of imam Ismail.

From the Ismaili, Suhrawardi, Shia and Hindu' narratives one can observe a distribution of roles. Of course, the Sayyids, who constitute the elite, are running the system, while the Shias play a leading role during the 'urs and the Hindus lead the mendi procession. 13 Only the Ismailis have been excluded from the scene, probably because they left the town since centuries ago. Since they were involved in trade, one can surmise that the Ismailis have followed new commercial networks and moved to other towns in Sindh. Consequently, the narratives provide sketches about how communities have found their way to be integrated in the Sehwan system. The smooth running of this integrative process is interesting to the extent that even when an official discourse, or a doxa, was formulated by Sehwani at the beginning of the 20th century, it did not totally reject minority discourses, although they were simultaneously reified, so that the communities concerned could not claim the control of the Sehwan system anymore. On the other hand, the narratives can be understood as playing a leading role in the regulation of social order. The best evidence for this might be that the waqf supported the orthodox narrative, since it resulted from balanced negotiations between the main actors of the Sehwan system.

Ritual displacement as integrative process

These narratives provide the ideological framework on which a number of social processes are performed. The social processes under study take the shape of a ritual displacement, i. e. a ritual activity whose social meaning is given by the displacement or circulation of groups in the sacred space demarcated by the town of Sehwan. In this context, one can observe two categories of ritual displacements. A first category can be called integrative, meaning that some rituals seek to integrate people into a particular group which can be temporary or last a lifetime. This does not involve any prerequisite since the sole condition is the wish of somebody to be integrated in the group. The group, into which a devotee seeks integration, depends on its own expectations such as the fulfillment of a vow, the sharing of spiritual emotions with other devotees, the guidance of a Sufi master, the feeling of spiritual brotherhood etc. Consequently, there is not one single integrative process but several, which are working simultaneously and in parallel. A devotee can thus be part of several integrative processes.

The most common integrative process is the ziyarat proper. In Arabic, the ziyarat is a visitation of the tombs. In the context of South Asian Sufism, it is a visitation with the aim of capturing the saint's baraka, the mystical grace, which is conceived as a magic power. Through his baraka, Lal Shahbaz Qalandar is able to perform miracles, thus transcending the natural laws. The ziyaratis', i.e. the persons performing ziyarat, plead to provide them with his miraculous strength to remove obstacles and difficulties. The performance is framed by an exchange process based on the gift given the saint. The ziyaratis are supposed to bring a gift to Lal Shahbaz to expect a favor. A chador, a simple textile with Quranic inscriptions, or better a ghilaf, a brocade also with Quranic inscriptions, is offered in a procession. This is accompanied with the singing of devotional songs in praise of Lal Shahbaz Qalandar, sometimes supported by musicians. But what are the devotees expecting from the Sufi saint? There are a number of petitions, which can be found in all the Sufi shrines, and probably beyond. They are linked to suffering or frustration, and the vows are therefore mostly related to healing and cures, although some are expecting wealth and/or fortune.

Another petition involves possession rituals. A number of ziyaratis, especially women, come to pay a visit to Lal Shahbaz Qalandar wishing to be exorcised. The possessed women are usually in their early twenties and belong to lower middle classes. They are often suffering from depression which is interpreted as being triggered by the possession of a jinn. They come to meet Lal Shahbaz hoping that the saint will be able to expel the jinn from their bodies. Generally speaking, there are two ways for the implementation of the exorcism. The first one is performed through a trance dance, locally known as dhamal. Every evening, after the last prayer, the salat al-fajr, big drums are beaten in the main courtyard of the shrine for about 20-30 minutes. Initially the drumming begins slowly and builds up to a crescendo, ending in a tremendous rhythm. The women sit, start to free their hair and slowly move their bodies according to the rhythm, from right to left. The pinnacle is reached when the rhythm is the fastest. A successful dhamal involves the jinn speaking through a woman, with a very deep voice, and in an unknown language. Usually, this means that the jinn is compelled to leave the woman's body. The other form of exorcism involves the mediation of a faqir. The possessed woman is brought to the faqir by her family and he puts his hand on her head and utters some sacred formulas.

Possession rituals and arranging a procession are congruent actions since the ziyaratis participate in an integrative process by putting their destiny in Lal Shahbaz Qalandar's hands. They dive in a communitas, which, though informal, brings them into the spiritual brotherhood of Lal Shahbaz Qalandar. The communitas is informal because there is no compulsory initiation ritual, although its members do share common expectations and feelings. For a few days, the ziyaratis all live together despite they belonging to different social classes, religions, and castes. This removal of social markers and practices is one of the main features of this communitas but it is not exactly the one conceived by Victor Turner, where liminality is understood as being between and betwixt. For example, liminality is the situation of the neophyte before initiation. Here, the communitas is born from a most significant link which all the ziyaratis share: their location in a time of expectation in relation to a request they have addressed to Lal Shahbaz Qalandar. They are waiting for his supernatural grace or baraka, and this time of expectation is a major dimension of the communitas in this context. Unlike Turner's communitas, this one is not a transitional state between two others, but a time of expectation which will last as long as Lal Shahbaz does not realize a vow. But it will be over when it is realized, and the ziyarati will go back to the situation in which he was before. He will not have access to a new state, such as the one who has been initiated.

Another main opportunity where other forms of communitas are created is the 'urs. The 'urs, an Arabic word meaning marriage, is the most important time in the liturgical year. Officially it lasts three days, but in fact the event takes place over about ten days. Many ceremonies are arranged for this occasion, because the main belief is that it is the period when the baraka radiates from Lal Shahbaz Qalandar's tomb all over the town of Sehwan Sharif. In the following I shall focus on two processions: the sajjada nashins' procession, who are the masters of a Sufi lodge, and that of the mendi. The procession is a major vector, which plays a role on two levels. Firstly, as a movement which links two places and, secondly, as a practice of visualization, through which the followers can see the master as a spiritual being. Ritual displacement as procession thus provides a good opportunity for investigating the relationship between space and mobility. Here more than in topography which deals with physical and material representations, it is the symbolic meaning given to a place that will inform us about its ritual meanings.

The procession of the sajjada nashins is crucial in the 'urs of Lal Shahbaz Qalandar. The participants start from their lodge or kafi and walk to the mazar of Lal Shahbaz Qalandar. The waqf decides on the schedule. The sajjada nashin of a given kafi is preceded by his faqirs. Every kafi has its own identity markers, especially through the faqirs' dress and ritual paraphernalia, and this enables the bystanders know who is who. Many people, such as pilgrims and devotees, watch the procession over the whole course. By looking at the sajjada nashin and his faqirs, many bystanders are convinced that they will catch a piece of the baraka. Furthermore, the procession works like a showcase where these bystanders act like potential followers (murids). The scene is reminiscent of a market where people can see the different sajjada nashins and faqirs, and a number of them choose a Sufi master in order to become a murid. The procession thus establishes a triangular relationship between Lal Shahbaz Qalandar, the sajjada nashin and his faqirs, and the bystanders. This interrelation materializes the circulation of the baraka since the act of gazing itself constitutes the best way to capture baraka.

Although the significance of the sajjada nashins' processions is pivotal, the climax of the 'urs is decidedly the procession of the mendi. The mendi ceremony, which is typical of South Asian Sufism, is the core of a wedding ceremony where the groom usually puts henna on the hands of the bride. The Sindhi word mendi designates the henna, which symbolizes an imitation of a marriage unifying a Sufi, in this case Lal Shahbaz Qalandar, and God, i.e. Allah. 14 During the 'urs, God becomes the bridegroom, and the Sufi adept is the bride. Throughout the three days of the 'urs, three different Sehwani groups perform the mendi ceremony. On the first day, the 18th of Shaban, 15 the performer is Murad Shah, the head of the Lakkiyyaris, and the master of all the Sufi masters. On the second day, the 19th of Shaban, the head of a local Hindu family, Ramchand, performs the mendi. On the third and last day, the 20th of Shaban, which is said to be the day of Lal Shahbaz Qalandar's death, the performer is another Hindu, named Lal Gul.

This mendi procession can be interpreted as an integrative ritual displacement in different ways. Firstly, like the sajjada nashin's ritual displacement, this procession also works like a show. Moreover, touching the mendibardar, i.e. the person bearing the mendi, provides the bystanders with barakaone reason why many are eager to watch his performance. The procession climaxes when the mendibardar puts the henna on the saint's tomb, thereby imitating the wedding ceremony when the bridegroom puts henna on the bride's hands. Secondly, the mendi procession works as a representation of a local integrative process. It is worth noting that on the three successive days when the mendi is carried out, it is twice performed by Hindus and once by Muslims. According to local tradition, this organization was the wish of Lal Shahbaz Qalandar himself. Although it is not possible to verify such an assertion, it nevertheless shows that the interaction of different communities was a key issue for many years, or maybe centuries. Integrative processes were presumably the core of the tradition of Lal Shahbaz Qalandar, perhaps from its beginning. while it undoubtedly works as an integrative ritual displacement, the mendi procession is limited to the extent that not so many devotees participate: it seems to function as a balanced negotiation between Muslim and Hindu elites, which could have been introduced decades ago. This is quite different with the most important ritual of Sehwan, which is not a procession, but a dhamal or ecstatic dance. Dhamal is popular in the true meaning of the word, i.e. it is the shrine's most attractive ritual. The current dhamal practice is a dance performed by jumping from one foot to another with the raised arms and the index fingers raised. with the swelling sound of the drums, the performers fall into a trance. Although some limited cases are related to possession, as we saw above, the final aim of the performance is the fana fi'l shaykh, (Arab. 'annihilation into the master') the merging with Lal Shahbaz Qalandar. The realization of the Oneness of God is to be merged into God. Consequently, there is no physical displacement, as in the processions, but a shift from a physical space to a spiritual space.

Ritual displacements as construction of boundaries

Beside the many processes of integration, which are implemented in Sehwan, the devotees are not allowed to take part in some specific rituals. Most of these are related to the dominance of the Sayyids. Constructing such a boundary is necessary for them in order to protect their superior status, which is the foundation of their power. This legitimacy is mainly related to the ownership of relics, locally known as yadgars, i.e. artifacts of remembrance. It is significant that the Lakkiyyaris are the owners of all the yadgars, apart from those which are under waqf control. After the death of the head (sarguruh) of the Lakkiyyaris, Gul Muhammad, in 1981, the duties were distributed among his three sons. Murad Shah, who is acknowledged as the head of the family (khandan), is the keeper of the main artifacts, even if he is not in charge of their exhibition. Gul Muhammad's second son, Allah Bakhsh Shah, is in charge of the godri. This piece of wool is a typical and long-established Sindhi reference to the wandering faqirs. The word was used by Shah 'Inat, a 17th century Sufi poet (Boivin 2015, 288), who employed it as a typical sign of the jogis, 16 a Shivaite sect. The godri, sometimes called relli, is a kind of blanket, which is used by wandering Sufis as a mantle, a mattress for sleeping, or as a blanket for when it is cold. The exhibition of the godri is closely related to the ceremonies performed during Moharram; it is exhibited only once on the 10th of Moharram, a sacred day for the Shiites when they commemorate the death of the third imam, Husayn. Interestingly, the godri is put under a tazia, a miniature cenotaph of imam Husayn that is paraded up to a place named karbala, 17 where the main gathering or majlis is held. The godri is itself covered by a ghilaf, a brocade, so that the common people cannot see it and many do not even know that it is there.

The contact between the godri and both the tazia and the ghilaf reveals how Lal Shahbaz Qalandar's narrative is inextricably tied to imam Hussain's martyrdom. Lal Shahbaz is said to be Hussain's descendant and the physical contact between these artifacts refresh and sustain this sacred relationship. Finally, it demonstrates that the martyrdom of Hussain is the main source in Lal Shahbaz Qalandar's mystical achievement. Nonetheless, the exhibition is hidden to the common spectator. Only a very few, murids as well as faqirs, know that the godri is kept under the ghilaf, and on the tazia. This knowledge of the godri works as a selective process: distinguishing those knowing about this connection from those who do not know.

Nonetheless, beyond the symbolic meaning of the godri, and its limited exhibition, the itinerary of the procession is crucial. First, it is stored and showed off in the dargah of Awladi Amir, an ancestor of the Lakkiyyaris who was Lal Shahbaz's successor. Selecting this site is meaningful since it only concerns the Lakkiyyaris' followers: it thus draws a community. The displacement?? then goes into the heart of the city and finally reaches karbala, so that only a few 'chosen' know about the sacred link between Lal Shahbaz and imam Hussain, while common people think it is the usual Moharram procession commemorating Hussain's massacre. Gul Muhammad's youngest son, Ajan Shah, is in charge of the kishti. The term kishti is a symbolic name given to the bowl, a main sacred object of the wandering faqirs. The original word is kashkul and it described a tool used for begging. As is attested in Medieval Persian poetry, the kashkul crystallized many symbolic interpretations but it was also a cup for drinking. Between the eleventh and the 13th centuries, the kashkul was symbolized through a series of metonymic processes such as the wine-boat, or kishti, for which wine was the symbol of illumination and mystical knowledge. In 17th century Iran, the kishti was used exclusively by the qalandars. Its shape gradually began to resemble that of a boat, including an enlarged hull, two raised edges, a stern, and a bow. Interestingly, in Persian poetry, wine as a source of mystical knowledge is often associated with the ruby, referred to as lal in Persian (Melikian-Chirvani 1993). The kishti is thus obviously a decisive object in the Sufi initiation of the Qalandariyya but it appears that wine has been replaced by bhang, a local concoction made with cannabis indica, some other herbs, and sometimes milk.

Although a qalandar is supposed to possess only one kishti, there are currently two kishtis in Sehwan that supposedly belonged to Lal Shahbaz Qalandar. These kishtis are part of the private collection of the Lakkiyyari lineage (khandan). One is kept by Sayyid Ajan Shah, the brother of Sayyid Murad Shah, while the other is in the possession of Amanallah Shah, a distant relative and the sajjada nashin of Juman Jati dargah. The explanation for the existence of two kishtis is conflicting. Local tradition claims that Lal Shahbaz Qalandar possessed two kishtis, although this is quite unlikely. 18 The kishti in the possession of Ajan Shah is exhibited once a year, on the twentieth of Shaban, the last day of the 'urs of Lal Shahbaz Qalandar. It is displayed in the othaq (mansion) of Murad Shah Lakkiyyari. The faqirs and all the sajjada nashins of the kafis are obliged to come for the vision (didar) of the kishti. Local tradition claims that the sajjada nashin, who does not come to pay homage to the kishti, can be fined by Ajan Shah, or by the kotwal, who is in charge of the rules and regulations. The main sajjadah nashins and their faqirs come to touch it, and Ajan Shah gives them dried fruits from the kishti, as well as a small piece of a chador from the tomb of Lal Shahbaz Qalandar. The kishti in the possession of Amanullah Shah is also displayed once a year, on the same day as Ajan Shah's, which is the last day of the 'urs of Lal Shahbaz Qalandar, the twentieth of Shaban. It is displayed in a special kafi, the kafi of the 'kishti and the Mendi', in Urdu and Sindhi Kishti ain mendi kafi. Although all are free to come and look at it, it seems that it is mostly faqirs who come, which is why it is sometimes called the 'kishti of the faqirs'. The ritual of display is assumed to be similar to the one associated with the kishti of Ajan Shah.

Both the kishti processions make Awladi Amir dargah the nexus of the ritual displacements, since they both converge on it, and through this convergence, Awladi Amir is also the centre of the whole Sehwan system. As a matter of fact, Amanullah Shah's kishti is paraded from the aforementioned kafi up to Awladi Amir. The itinerary of Ajan Shah's kishti is more complex. It is taken from Murad Shah's mansion to Awladi Amir dargah, and from there Ajan Shah takes it to the dargah of Bodlo Bahar, another main follower of Lal Shahbaz Qalandar. The sajjada nashin of Bodlo Bahar, Ikhtyar Hussein, keeps it for a few days before giving it back to Ajan and Murad. Hence, the ritual displacement performed by the kishti reinforces the alliance between Murad Shah and Ikhtyar Hussein but it also gives evidence of the Lakkiyyaris' domination who are the keepers of the kishti.

By implementing private rituals to create sub-communities, the Lakkiyyaris seek to reinforce their control over the Sehwan system. The ritual displacements headed by the Lakkiyyaris are powerful means for exhibiting their superiority over other Sayyids' lineages. They work as markers for their domination over the Sehwan system. The first people to be concerned are the Sehwanis, and all those who are closely related to it, like the other sajjada nashins, the faqirs, murids, and staunch ziyaratis. The domination is nevertheless regularly challenged. Since the 1960s, this is an easy since the mazar is under waqf control. It is supposed to secure the Sehwan system through an equal distribution of ritual roles between the main local actors.

Nevertheless, other groups implement processes for taking control over the site. During the past 20 years, a group of Punjabi Shiites have been challenging the Sehwan system, and thus mainly the Lakkiyyari Sayyids.

The majority of the sajjada nashins in Sehwan Sharif are Shiite and the first ten days of Moharram is, therefore, a crucial time for the town. In the 1980s new Shiite actors burst onto the scene. They originated from Lahore and are under the guidance of one Sada Hussain. Many Shiite associations (anjumans) used to attend the 'urs before, but this new Shiite group reinvented it in two ways. Firstly, they perform flagellation known as matam. Not only do they beat their chests, but they also use zanjirs, i.e. knives attached to the end of chains, for striking their backs and making them bleed. They also utilize big knives for cutting the scalp. Not only is the matam performed during a procession, but it is also performed inside the Lal Shahbaz shrine. In 2011, the matamis, i. e. the conductors of matam, arranged fires inside the shrine courtyard for sharpening the blades of the knives. Their procession was accepted by the waqf and officially acknowledged in their official schedule. Performing the matam of Moharram during the 'urs of Lal Shahbaz Qalandar, and in a place like Lal Shahbaz Qalandar's shrine, can be understood as innovations within the Sehwan system.

Furthermore, the matamis's innovation is introduced with brutality, since it did not result from negotiation with the different groups belonging to the local elite. The matamis occupy the space, especially the shrine courtyard, without taking care of the processions of the 'urs organized by the local population. Thus, with the blood running on the floor, quite a different ambience is created in the shrine, which stands in stark contrast to the strong emotions that are internalized by the ziyaratis when they touch the tomb. This causes conflict with other processions, especially local ones. I witnessed at least two incidents on the second day of the 'urs where the matamis were occupying the entrance to the courtyard, while the Hindu mendi procession was arriving. The brutality of the matamis almost brought down the mendi. Another time, a fight almost broke out between matamis who were obstructing the main entrance of the shrine, and some faqirs, when their sajjada nashin was arriving with his followers. Here one can observe a strong discrimination process. Moreover, it seems also to be based on an almost opposite mechanism compared to the one at work within the Sehwan system.

Mechanisms of articulation: the prerequisites

The matamis' procession is, in fact, a real challenge to the Sehwan system. while it is based on the implementation of a number of integrative processes, under the shape of the different processions, the matamis also use violence and discrimination. while the Sehwan system is based on emotions and toleration, the matamis' procession is dabbling in suffering and pain. For some it is even understood as an inversion of the Sehwan system.

Ultimately, it shows the ambivalence of the Sufi pilgrimage center: a religious hub, which hosts a very complex system encompassing a number of groups whose interests are partly shared and partly antagonistic.

Furthermore, the Sehwan system also reflects the social structure of the place, with a hierarchical organization which is dominated by the Sayyids, who are divided into different lineages which can be rivals. Therefore, after describing the different integrative and discriminating ritual displacements implemented in Sehwan Sharif, it is now necessary to address the issue of the framework. Through it, I propose to investigate what Michel Foucault coined as the 'conditions of possibility.'

In his book L'archéologie du savoir, Michel Foucault states that it is important to address the issue of the circumstances which make possible a discourse or, in other words, the conditions for the appearance of an "object of discourse". 19 How do the conditions of possibility of discourse integrate some features, and simultaneously exclude others, providing limitations and lacunas? Of course, these conditions have changed through history so that in the case of Sehwan Sharif, two categories of conditions can be identified. The first category consists of the sustainable conditions of possibility, meaning conditions which have been attested for a long time. It does not mean that these conditions escape any contingency and are pure essence; on the contrary, it means that they are attested by historical sources for centuries to such an extent that they can be framed as structural. The second category consists of the conditions of possibility related to conjuncture (Map 6.1).

The structural conditions of possibility are mainly related to the urban space. It is thus necessary to leave now what Henri Lefebvre calls l'espace vécu or 'representational space', as we noted in the introduction, from which actors experienced their positionality in ritualized space. we want to address the issue of urban space through another category developed by Lefebvre, that of l'espace perçu, or spatial practice. 20 As a social space, l'espace perçu is a social product, which can be used as a tool for both thinking and acting. Also, it is a means of control, domination and power. L'espace perçu deals with how visible landscape and topography change over the course of time. In this context, the conditions of possibility operate at multiple levels. Interestingly, the sacred geography of Sehwan integrates both Hindu and Muslim features, which have been aggregated over time. This is especially true regarding the distribution of the main religious monuments and their orientation. It works as if an Islamic infrastructure had superseded a Hindu superstructure, although the first did not suppress the latter. Furthermore, in a number of cases, it shows what can be described as continuity between the Hindu element and the Islamic element. For example, a major boundary was dividing the town along an east-west axis. Almost all the Muslim shrines are located in the western part, while to the east there is only one shrine, that of Juman Jati, and the ancient temple devoted to Shiva, known as Shivalo, which disappeared during the 1990s. 21 The location of the Shivalo fitted with Hindu cosmology where the North-East was Shiva's cardinal point (Gaborieau 1993, 30).

In the north-western area of Varuna there was a temple of Udero Lal, an incarnation (avatar) of Varuna (Gaborieau 1993, 32) but it also disappeared during the 1990s and now the locality contains the shrine of Bodlo Bahar, a renowned follower of Lal Shahbaz Qalandar. Interestingly, both Hindu temples were adjoined by two Sufi shrines. Nonetheless, the shrine of Lal Shahbaz Qalandar, being located as the core of concentric circles of secondary dargahs, implements an integrative geometry. All the minor shrines are located in circles, which surround the Lal Shahbaz Qalandar shrine, and this facilitates a smooth circulation and, thereby, the ritual displacements or processions, which are the main vectors for the implementation of the integrative processes. Consequently, spatial practices are predetermined by the building of religious monuments, their establishment in the urban space, and their orientation. Furthermore, even if there is no longer a Hindu temple in Sehwan, the spatial infrastructure of the town is still determined by the Hindu ideology of space.

Another key structural condition is the principle of vahdat-e vujud, the ontological Unity of Being, which the Sindhi Sufis call haqq mawjud. In the words of many 19th century Sindhi literati, it was the root and origin of Sindh's Sufi culture. For them, the vahdat-e vujud was similar to the Advaita Vedanta, a philosophical school founded by the Shivaite thinker Shankara (8th C.), which teaches the non-duality of the Divine, thus enabling Sufi poets to use both the Persian originated word, didar, and the Sanskrit originated word, darshan, for vision, even though these terms refer to different religious cultures. The best expression of this shared culture is the poetry in Sindhi. The main literary motifs are convergent since, for example, the figure of the jogi, a Shivaite renouncer affiliated to the Nathpanth, is acclaimed by Sindhi Sufis as the model of renunciation. Another example is the importance given to the sama, the mystical concert, which for many is the real meditation (zikr).

Other conditions are related to the legitimacy of the Lakkiyyaris which, at least officially, remains unchallenged. They constitute a very powerful lineage, which is also prominent in other parts of Sindh, since for example the famous Pir Pagaro is a descendant of the Lakkiyyaris (Ansari 1992). Although the waqf has curtailed the domination of the Lakkiyyaris, it has not removed it completely because it is perceived as the keystone of the Sehwan system. Unfortunately, nobody knows how the Lakkiyyaris were able to build their domination but it must have emerged through negotiations over a long period with local elites, other Sayyids' and non-Sayyid sajjada nashins, and Hindus as well. The control implemented by the waqf has certainly compelled the Lakkiyyaris to develop new processes out of the main center, which is Lal Shahbaz Qalandar's mausoleum.

Despite the apparently balanced relationship between the different groups involved in the Sehwan system, discriminatory processes are also at work. In order to maintain their domination the Lakkiyyaris are compelled to implement discriminatory processes, which maintain a group of staunch followers who are devoted to them. Other integrative processes, such as the exhibition of the relics, perpetuate the quasi-feudal relations they sustain with the other sajjada nashins. All these processes are more or less a sedimented order of things. However, the basic condition of possibility is that they are embedded in the Sindhi religious culture. As Foucault states, it is a given episteme, which defines the conditions of possibilities (Foucault 1969, 179). The latest challenge to the Lakkiyyaris' authority has come from Punjabi Shiites. Since they are obviously outsiders, it is legitimate to wonder if the conditions of possibility will allow them to be integrated in the Sehwan system.

Conclusion

In conclusion, we can state that in Sehwan Sharif, the ritual displacement works as a key process which involves different groups of actors, locals and outsiders, and implements a diversity of social dynamics. The different religious communities, which have played a role in Sehwan's Sufi pilgrimage for centuries, re-use their predecessors' heritage and this allows them to contribute to the framing of a spirit of continuity. This historical legacy seems a necessary prerequisite. The articulations between integrative and 'discriminating' rituals nevertheless operate through the shared worship of an overdetermined charismatic figure: Lal Shahbaz Qalandar. Interestingly, there is an operative articulation between this all-encompassing figure, and other facets of the saint. The integrative process works for the implementing of communitas, while the discriminating process expresses a specific identity.

Although another prerequisite is obviously the vahdat-e vujud through which different religious sections are integrated, the Sehwan system mostly emerges from the power strategies pursued by the locale elites. These strategies were designed to promote integrative processes which maintained thee elites' authority over the shrines. while the elites had to face two main events -the partition in 1947 and the shrine's nationalization in 1960 -the only goal they had in mind was the preservation and perpetuation of their domination. The Sayyids reacted to these disturbing events by re-focusing the cult and celebrations within their private sphere, thanks to the several benefits they enjoyed, such as their ownership of the major relics.

The Sehwan system mostly works thanks to the ritual displacements performed throughout the town. They are the most significant tools for undertaking both the process of integration and distinction. Nevertheless, a ritual displacement can hardly be framed from an individual initiative undertaken outside the control of the elite. while the ritual displacements implement a form of harmony and equality among the ziyaratis, they are also the main object of domination used by the dominant groups, primarily the Sayyids. The social function of the ritual displacement is thus ambiguous.

Outsiders nevertheless showed the limits of this integrative policy. For centuries, thanks to negotiations related to the share of power, the ritual displacements had been able to integrate all regional communities into the pilgrimage system, and the rituals involved. Yet they were unable to control new outsiders, such as the Panjabi Shias, who were recently incorporated in the official program of the 'urs by the waqf under the name of the matamis, the mourners. Does this suggest that the discriminating process is now starting to overwhelm the integrative process? The historical legacy at work in Sehwan Sharif has shown that the oscillation of inclusivity and exclusivity will not be challenged yet.

Such an observation should not be seen as essentialist. Although one cannot not deny the continuity of the integrative process through the ritual displacements, we have also observed that besides the building of communitas, there are other ritual displacements working to construct boundaries, or at least to consolidate these boundaries. The boundaries mainly refer to the social field, particularly between Sayyids and non-Sayyids in the local society. In this respect, the disruption by the waqf during the 1960s did not really threaten the Sehwan system. This said, and due to the conditions of possibility, such as the vahdat-e vujud, the building of religious boundaries between Muslims and Hindus is not happening, although it is true that the few Hindu families do not challenge the Lakkiyyaris' domination. Furthermore, the nationalization of the shrine has deprived the Lakkiyaris of the shrine income, but their domination in the hierarchical system of Sehwan was not challenged.

Notes

1 In using the word antagonistic, I draw upon Laclau and Mouffe's concept of antagonism according to which the social only exists as a partial effort for constructing society -that is, an objective and closed system of differences -antagonism, as a witness of the impossibility of a final suture, is the 'experience' of the limit of the social. Strictly speaking, antagonisms are not internal but external to society; or rather, they constitute the limits of society, the latter's impossibility of fully constituting itself; Laclau, Ernesto and Mouffe, Chantal, Hegemony and Socialist Strategy. Towards a Radical Democratic Politics (1985); 122. 2 On Sehwan Sharif, see the excellent work by Omar kasmani (2015). 3 For more details on Lal Shahbaz Qalandar and current sources, see Boivin (2012a). 4 I am conscious that it is problematic to use colonial categories in relation to caste. It is nevertheless not easy to escape, these categories since the members of the high castes themselves reproduce them. In Sehwan, the high castes mainly belong to the two sub-castes of the Lohanas, namely the Bhaibands, specialized in trade, and the Amils, specialized in administration. The Odhs, who are newcomers from the town of Dadu, about 30 km north from Sehwan, were primarily a caste of masons with low status. It is noteworthy that they have no relation with the Lohanas, and furthermore, though both claim to be Hindu, they don't worship the same divinities. 5 The Sayyids' lineages are identified through their nisba, the part of the name which indicates a person's, or his ancestor's, place of origin: the Lakkiyyaris come from Lakki, a village located less than 20km south of Sehwan; the Sabzwaris came from Sabzwar in khorasan, nowadays in Afghanistan; and the Bokharis came from Bokhara, nowadays in Uzbekistan.

6 In a Muslim context, the waqf (pl. auqaf ) is a good devoted to religious purpose, and consequently exempted from tax. In Pakistan, as in many other Muslim countries, it is nowadays the name given to State managed religious buildings. 7 The terms of the negotiation are unfortunately not known, but they allowed a distribution of the financial outcome as well as of the symbolic capital. I would like to warmly thank Akash Datwani, Deputy Archivist in Sindh Archives Clifton, in karachi, who found a main piece related to the issue. The reference is Management of Seri grant, Sehwan taluka, Lal Shahbaz, File N°212, Sindh Government Record Office, Revenue Department Branch, 1932. 8 One of the earliest sources is the famous book devoted by Richard Burton to Sindh in 1851 (Burton 1988, 212). 9 During some decades, the waqf was the main patron for publishing books on Lal Shahbaz. All of them were based on Sehwani's tazkira. See for example Solangi Sehwani (1972). 10 Among the supernatural powers which are ascribed to great Sufis, there is the flight through which a Sufi can travel not physically but spiritually (Boivin 2015, 258). 11 Here, the word Shias means the Isna Ashari or Twelver Shias, who acknowledge twelve imams and wait for the coming of the Mahdi who will impose justice on earth. 12 Interestingly, although Raja Vir is hardly mentioned by colonial and vernacular sources, a mandir is devoted to him in Ulhasnagar,in Maharashtra. Ulhasnagar is a city where many Hindu Sindhis migrated after partition. According to a local informant, it is a replica of a temple settled in khudabad, in Sindh. One night, Raja Vir came and made the keeper write a madah, a eulogy devoted to a saint. Later on, it was printed under the shape of a booklet made of twenty pages. Raja Vir would have thousands of followers, but there is no consensus among them about who he was, although his Shivaite connection is obvious. For some, he is a form of Raja Vikramaditya. 13 The mendi, or henna, symbolizes the death of the Sufi as his mystical wedding with God. 14 Although the term mendi is still used, the henna is most of the time replaced by an offering made of chadors and flowers. 15 Shaban is the eighth month of the Islamic calendar. 16 The vernacular form of the Sanskrit word yogi. 17 From the city of karbala in Iraq, where imam Husayn, the grandson of Prophet Muhammad, died with his family as a martyr in 680 and where his mausoleum is located. 18 Sources on the qalandars state their lives were based on poverty and therefore they used only one kishti. 19 See Foucault, Michel, L'archéologie du savoir (1969, 167). 20 Lefebvre, Henri, La production de l'espace (2000); 265 passim. 21 According to my informants, the temple was no longer visited by followers. The land on which the temple stood was sold and a house was built after the temple was destroyed.
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 1 Main quoted places in Sehwan Sharif (Courtesy Sophie Reynard, MIFS).
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