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In the 1973 Constitution still in force, the preamble states that all citizens are equal before the law (art. 25), and that they have the right to preserve and promote their specific language, script or culture and to establish institutions to do so (art. 28). In PART IX entitled Islamic provisions, it states that all laws must be in conformity with the injunctions of Islam as they exist in the Quran and the Sunnah (art. 227. 1) but that nothing shall affect the personal laws of non-Muslim citizens or their status as citizens (art. 227. 3). On the other hand, in the 1998 census, the last census for which all the results were published, unlike the 2017 census, statistics are given for the population "by mother tongue" and by religion. In the first case, there are six categories: Urdu, Punjābī, Sindhī, Pashto, Balochī, Sirā'īkī and "others"; in the second case, Muslim, Christian, Hindu (jatī), Qādiyyānī (Ahmadī), Scheduled castes and "others". Consequently, the category of 'indigenous groups' and 'indigenous religions » are not recognized, and therefore officially not used, in the Islamic Republic of Pakistan.

Pakistan was created in 1947 for the Muslims of South Asia, with two wings, western and eastern, separated by almost 2000 kms of Indian territory. The idea of Pakistan had been developped by members of the Muslim aristocracy and upper bourgeoisie of the British empire, not by religious scholars. They envisioned building a secularist state on the model of the British democracy. As a result, their secularist conception soon clashed with that of fundamentalist groups, for whom Pakistan could only be a theocratic state based on Sharia (Islamic law). From the early 1950s, these groups organized violent demonstrations to put pressure on the government, demanding in particular the exclusion of Aḥmadīs from the Islamic community, because they claim their founder Mirza Ghulam Ahmad (1835Ahmad ( -1908) ) to have the status of Prophet (Boivin 2015 : 83-88).

This confrontation, which prevailed from the creation of the country and which successive governments had to face, placed the rulers and the political parties in an inextricable situation that forced them to constantly prove that Islam, which had prevailed at the creation of the country and as its raison d'être, was the legitimacy of their power and claims. The main consequence was to cause a growing State islamization of the country throughout the successive constitutions, for example when the President and the Prime Minister were compulsorily to be Muslims or with the creation of a Council of Islamic Ideology whose function was to ensure that Muslims were complying with Islamic injunctions.

The apex of the State Islamization was reached with the ordinances taken by Ziya ul-Haqq in the late 1970s and early 1980s, who were officially introduced as being the first steps towards the implementation of the Sharia in the country. According to the Quranic precept, the thief's hand had to be severed, but this sentence will never be carried out. The blasphemy law, which dated back to British colonization, was reduced to desecrations relating to Islam, especially against its Prophet Muḥammad, one being punished by life imprisonment and the other by the death penalty : none of those sentences have ever been carried out. Another law made Islamic education, known as Islāmiyyat, compulsory for Muslims as well as non-Muslims (Boivin 2015 : 82-83).

However, it was only in the 1973 constitution, that Pakistan's leaders addressed the definition of Muslim and non-Muslim (Boivin, 2015, 81-82). It is necessary here to quote Article 260-3 in full : (a) "Muslim" means a person who believes in the unity and oneness of Almighty Allah, in the absolute and unqualified finality of the Prophethood of Muḥammad (peace be upon him), the last of the prophets, and does not believe in, or recognize as a prophet or religious reformer, any person who claimed or claims to be a prophet, in any sense of the word or of any description whatsoever, after Muḥammad (peace be upon him); and (b) "non-Muslim" means a person who is not a Muslim and includes a person belonging to the Christian, Hindu, Sikh, Buddhist or Parsi community, a person of the Quadiani Group or the Lahori Group who call themselves 'Ahmadis' or by any other name or a Bahai, and a person belonging to any of the Scheduled Castes.

Regarding religions, the statistics have still not been displayed for the last census conducted in 2017. In the previous 1998 census, the Muslims would make 96.28% of the total population, followed by the Hindus (1.85%), distributed between Hindu jatīs and Scheduled castes, the Christians (1.59%), the Qādiyyānīs (0, 22%), and others (0, 07%). The non-Muslim populations are contesting the census results. Regarding the populations « by mother tongue », it gives Punjābīs (44.15%), Pashtūns (15.42%), Sindhīs (14.1%), Sirā'īkīs (10.53%), Mohājirs (7.57%), Balochīs (3.57%), and « others » (4.66%). Only the very neutral term of « population and mother tongue » are used, except for several administrative units of the provinces of Khyber-Pakhtunkhwa and Balochistan, enumerated in the Part III (Miscellaneous), Chapter 3 of the 1973 Constitution under the names of « Tribal Areas ». In fact, as it is put explicitly, these territories already enjoyed a specific status of quasi-autonomy during the colonial era: Pakistan simply renewed it.

The failure of a national construction based solely on an imagined, i.e. essentialized Islam that ignored the diversity of practices, and that was finally the negation of linguistic and cultural variety, appeared through the emergence of regionalist movements, some of which were even independentist. The most significant example is that of the Bengalīs, who contested the imposition of Urdu alone as the national language, even though she was the mother tongue of a tiny minority of Pakistanis, and the most widely spoken language in the young state was Bengalī. Moreover, the entire power was located in the western part of Pakistan. For the first time, a regionalist movement placed its regional identity above Islam as a source of legitimacy for the creation of a state: this was a total negation of the movement for Pakistan, and of the very process of creating that state. With the help of the Indian army, East Pakistan became independent under the name of Bangladesh in 1971, but in the western part, the consequence was a political hardening which led to the repression of other autonomist movements, in Baluchistan, or independence movements, as in Sindh.

On another note, it is striking to observe that the issue of indigenous peoples, as well as ethnic minorities, in Pakistan were hardly taken as an academic topic by scholars, Pakistani as well as non-Pakistani specialists. In terms of publications, we find mostly reports published by NGO activits [START_REF] Rehman | Indigenous Peoples: An Introduction to the Socio-Legal Framework with a Special Focus on the Declaration on the Rights of Indigenous Peoples and South Asia[END_REF][START_REF] Wagha | Country Technical Notes on Indigenous Peoples' Issues. Islamic Republic of Pakistan[END_REF][START_REF] Seyal | Representation of Indigenous People in Pakistan[END_REF]. It is thus a multilayered challenge to identify what would match with the issue of indigenous groups and religions in Pakistan. Nevertheless, regarding the international interest for the indigenous people spread all over the world, it should be noted that the only international convention specific to indigenous and tribal peoples which Pakistan has ratified (in 1960) is the "ILO Convention on Indigenous and Tribal Populations" (Convention No. 107). The implementation of the convention, however, could not go beyond some service delivery in tribal areas. Pakistan has so far not signed the updated the ILO Convention 169 on indigenous and tribal peoples, but in 2007, the country voted for the adoption of the United Nations Declaration on the Rights of Indigenous Peoples by the UN General Assembly (Wagha 2012 : 1).

One of the first academic attempts to tackle the issue of indigenous peoples in Pakistan was the book published in 2001 by Shaheen Sardar Ali and Javaid Rehman, titled Indigenous Peoples and Ethnic Minorites in Pakistan [START_REF] Ali | Indigenous Peoples and Ethnic minorities in Pakistan. Constitutional and Legal Perspectives[END_REF]. According to them, « The terms 'indigenous peoples', 'indigenous ethnic minorities', 'tribal groups', and 'scheduled tribes' describe social groups with a social and cultural identity distinct from the domnant society that makes them vulnerable to being disadvantaged in the development process » (Ali and Rehman 2001 : 2-3). The juxtaposition of these expressions testifies to the difficulty of thinking about indigenous groups in Pakistan, but the authors also argue that this category is based on the social and cultural distinction of groups that are a minority, and whose specific identity is threatened by a majority group, which they do not 2

name, but which is in fact the Punjābīs. With more than 110 millions of people in the 2017 census, the Punjābīs would represent more than half of the total population of Pakistan. In other words, the indigenous groups of Pakistan would bring together all the populations of the country with the exception of the Punjābīs, bearing in mind that, as we shall see below, marginalized Punjābīspeaking groups living in the Punjab should be taken as indigenous groups. (Boivin, 2015, 24-44).

Sometimes NGO activists consider that there is an alliance between Punjābīs and Mohājirs for the eradication, or at least the weakening, of other cultures and languages. Indeed, the Punjābīs have adopted Urdu as their lingua franca since the 19th century, which is also the mother tongue of the Mohājirs, and which was declared the 'identity' language of Indian Muslims in the 19th century. Therefore, for those who defend this position, the first instrument of oppression is the massive spread of Urdu, which is compulsory all over the country, the official and national language of Pakistan since the independance in 1947, although it was not spoken initially in the country before partition. In fact, the classification of indigenous groups in Pakistan depends on whether the focus is on the oppression of minority groups in linguistic and cultural terms by a majority group, usually the Punjābīs, or on the marginalization usually linked to their occupation and/or way of life of micro-social formations.

In disguised terms, therefore, the first position constitutes a strong challenge to the Punjābīs' monopolisation of state resources. Furthermore, the Punjābīs are the backbone of the Pakistani army, and many were and still are granted lands in other provinces, especially in Sindh, once they were retired, hence the idea of non-Punjābī provinces being colonized by the Punjābīs. Ali and Rehman totally agree with this statement, so much so that they explicitly describe Punjābī colonization, without mentioning the name of the Punjābīs, as an extension of British colonization, based on the oppression of "indigenous peoples" (Ali and Rehman 2001 : 12). This political position can easily be criticised, given that the Punjābīs are themselves indigenous to their province, and also to Pakistan. But it is the idea of oppression that prevails here, and it is the significant element in identifying an indigenous people.

Nonetheless, other various criteria can also be used beyond the language or the provincial identity to justify the use of the expression indigenous people. In the report prepared for the 28th Session of the United Nations Human Rights Council, the indigenous people of Pakistan are amazingly made of eight groups, including the Jogīs and the Kālāshs, to which the Balochīs are added (Observations on the State of Indigenous Human Rights in Pakistan 2017 : 2). There is no rational explication about the criteria used. In summary, the populations considered as indigenous or tribal in Pakistan have three basic characteristics which may or may not be cumulative. The first characteristic relates to their culture, in particular their language, which is most often endangered, if not in danger of extinction. The second characteristic relates to their way of life. Their economic level is very low, and they often live marginalized by their geographical location. The inferior status, which is the third characteristic, may derive from their occupation, or from a categorization linked to a hierarchical system that may or may not derive from the Brahmanic caste system. Consequently, the indigenous religions of Pakistan belong to two main categories : the ethnic minorities, and the social marginalized groups.

Ethnic minorities and marginalized social groups

The ethnic minorities spoke many different languages that can be grouped into five categories. The Indo-Aryan group gathers the majority of the languages, mostly Punjābī, Sindhī, Sirā'īkī, Kashmirī, as well as other minor languages such as Shinā, Wakhī, Hindko, Pothoharī, and others. The Iranian group is dominant in the Western part of the country, with Balochī and Pashto, near the borders with Iran and Afghanistan. It is noteworthy that those languages are also spoken in these countries. The Dravidian group is mainly represented by Brāhu'ī, a language which is mostly spoken in Balochistan and Sindh. The Baltī is a Tibeto-Burman language closed to Ladakhī, and the Baltī speakers are settled in Baltistan, an area close to the border with Ladakh in India. The language named Burūshaskī is a language isolate. It means that its radical difference with other languages of the country doesn't allow to classify it among the other languages' family. Burūshaskī is mostly spoken in Hunza, in the extreme north of the country, which has a border with China. There is also numerous migrants from Hunza who have settled in Karachi.

As can be inferred, the situation of these ethnic groups is very different, especially depending on whether they own a province within the Federal State of Pakistan, a position that allows them to thwart the decisions taken and imposed by the central state which is located in Punjab. In this respect, six among them have representative institutions : Gilgit-Baltistan (former Northern Areas), Azad Kashmir, Sindh, Balochistan, Khyber Pakhtunkhwa and Federally Administered Tribal Agencies (FATA). However, the situation is not always that simple. Indeed, in some administrative units, although a population is in the majority, it has to deal with many other groups which, when aggregated, may exceed the number of speakers in the majority group. For example, in Gilgit-Baltistan, the Shinā is in the majority in six of the fourteen districts (tehsils), the Baltī in five, the Burūshaskī in four, the Khowār and so on. It should be noted that these languages belong to three different language families, and because of this fragmentation, Urdu is 'naturally' the lingua franca.

According to the 2017 census, the Balochī was the main language of Balochistan, but with a very thin difference with Pashto. Balochī was spoken by 35. 5 % (54.8% according to the 1998 Census), and Pashto by 35.3% (29.6% in 1998). Then Brāhu'ī was spoken by 17.1%, (not mentionned in 1998 census) Sindh ī by 4.6% (but in majority in the Western Las Bela district), Sirā'īkī by 2.7%, Punjābī by 1.13%, Urdu by 0, 8%, Hindko by 0.28 and Kashmīrī by 0.14%. Balochī forms majority in 21 districts and Pashto forms majority in 9 districts of Balochistan. In Sindh, according to the 2017 census, the most widely spoken language is Sindh ī , the first language of 62% of the population. It is followed by Urdu (18%), Pashto (5.5%), Punj ā b ī (5.3%), Sirā'īkī (2.2%) and Balochī (2%), with many other minor languages such as Brāhu'ī, Kutchī, Marwārī, Gujarātī, etc. But the 1998 census stated that in Karachi, the capital of the Sindh province, Sindhī speakers were only 7, 3% while Urdu was spoken by 48, 5% of the population, Punjābī by 14% and Pashto by 11. 5%. Given the extreme diversity of situations, and because of the great ethnic fragmentation within the provinces, it is understandable that the means used to resist Urduisation, and to maintain the provincial and local languages and cultures, are very disparate.

Let's take Sindh as a case study. It should be noted that Karachi was initially the federal capital of Pakistan, but it was very much the home of the Mohājirs, the Urdu-speaking migrants who came from India from 1947 onwards. As a result, the Sindhīs became a minority in Karachi and soon transferred their educational and cultural institutions to the city of Hyderabad, which was the capital of Sindh before the British conquest of 1843. In any case, it was in these two sectors, educational and cultural, that Sindhī intellectuals were most active in promoting, maintaining and even strengthening their specific heritage as Sindhīs. Created in Karachi in 1947, the University of Sindh was relocated in Hyderabad in 1951, and in Jamshoro in 1955, on the Western bank of the Indus River. The momentum was strengthened when, for the first time, the Pakistanis elected a head of state who was Sindhī.

Founder of the Pakistan People Party, Zulfiqar Ali Bhutto (1928-1979) was a scion of a landlord family orginated from Northern Sindh, who ruled Pakistan from 1971 to 1978. He was the first ruler after the secession of Bangladesh. On July 3, 1972, his cousin Mumtaz Ali Bhutto, who was Chief-Minister of Sindh, introduced the Sindhī Language Bill in the Sindh Provincial Assembly, according to which Sindhī would be the sole official language of the Province of Sindh. This bill caused ethnic riots in Karachi, Hyderabad, and other cities of Sindh, due to the fact that the Mohājirs didn't accept the decision. While the province was set on fire, Zulfiqar Ali Bhutto was compelled to claim that Sindhī will be the official language of the province, with Urdu.

In All over Pakistan, the situation of marginalized social groups is quite different, if compared with ethnic minorities. It is partly because they do not identify themselves primarily as defenders of a specific culture attached to a language. Another major distinction is that, given their marginality in local society, they do not have access to centres of power, whether central, provincial or local. It is only very recently, not before the 2000s, and the role of the internet and social media is not to be underestimated, that marginalized groups such as the former untouchables have created associations to assert their rights. Notwithstanding, this category of marginalized social groups remains very heterogeneous, although a number of converging points can be identified. As far as their religions are concerned, the censuses use only the classifications of the major religions, primarily Islam, Hinduism and Christianity, thus neglecting a major feature attributed to some by the British colonizers: the fact that they practised very altered forms of the major religions and that for some of them they were in fact neither Muslims nor Hindus.

As mentioned earlier, the lifestyle and location of these groups is a crucial element in their identification as marginalized groups. Firstly, they are established in outlying areas and therefore difficult to access. For example, they live in the mountainous areas of the far north, such as the Kālāshs or the Burūshos, that inhabit [START_REF] Sidky | oracles and healers in the Karakorams[END_REF]. They can also settle in arid or desert areas, as for example in a large part of Balochistan or in eastern Sindh. Second, some of these groups do not have sedentary lifestyles. They are pastoral, semi-nomadic or nomadic populations. One thinks, of course, of the traditional pastoral populations who move around to graze their herds, such as the Jāts. But there are also a whole series of small social formations that carry out various activities, often related to music or dance, in short to leisure activities, which travel through the villages. The peripatetic groups (khānābādosh) of artisans and entertainers provide a meaningful case study in this respect. In Punjab, the Kanjars are nomadic artisans, dancers and prostitutes, and the Qalandars are entertainers and animal trainers mostly bears and monkeys [START_REF] Berland | No Five fingers like. Cognitive Amplifiers in Social Context, Cambriddge (Mass.)[END_REF].

In this case, the process of marginalization of which they are victims results also from their status : this is the third category for identifying social marginalized groups. It should be pointed out here that Pakistan suffers from a lack of anthropological work relating to these groups. For example, it is the case of the Baleshāhīs (sweepers) or the Shikārīs (knackers and tanners). Other times, they may include several million individuals, such as the Mohāṇās (fishermen and boatmen), Hārīs (landless farmers) or Dalits (former untouchables in the Hindu caste system). But most of the time, the only data available dates back to the colonial sources. Even so, it is hardly possible to get knowledge about their religion, except very brief mentions.

For Punjab, Denzil Ibbetson's work like a catalogue, and it shows how many were the marginalized social groups in the area (Ibbetson, 1883). For Sindh, the Shikārīs are said to possess, like the Bhīls, « a knowledge of wild animals and skill intracking » (Aitken, 1907, 188). They are named 'aborigenes' and here, one of their characteristics is the knowledge of animals and natural elements they have. As stated before, the huge diversity of the marginalized social groups can be observed from the reports made by the British officers. For Sindh, some recent works provide some light about former untouchable groups such as the Menghwārs [START_REF] Thontya | History and Culture of Meghwār. From the Earliest Times to the Modern Age, Karachi[END_REF]. As in many other cases, the term Menghwār designates a cluster of castes of very low status, usually considered as being Achhūt, or untouchable.

The Menghwārs are numerous in the west of the Indian subcontinent, in Sindh, but also in Rajasthan and Gujarat in India. As it is always the case with this type of umbrella denomination, it is difficult to find shared elements among all social groups that claim to be Menghwārs. In colonial sources, they are often associated with polluting activities linked to death, which make them untouchable in the Brahmanic caste system. They are knackers, tanners or shoe makers, and they sell hides and skins. Among the social marginalized groups, some sections can be Muslim, and other Hindu, as for example the Jogīs, who are by profession peripatetic snake charmers. As it is the case for many marginalized social groups, the scarcity of data in Pakistan can be offset by studies across the border in India [START_REF] Robertson | The Jogi Naths Kalbelias of Rajasthan. An Enthnography of Indian Non Pastoralist Nomads[END_REF].

The multiple forms of shamanic-type practices

To speak of indigenous religions in Pakistan, many would think it necessary to seek the religions that prevailed before the arrival of Islam in the region [START_REF] Mclean | Observations on the State of Indigenous Human Rights in Pakistan, The 28th Session of the United Nations Human Rights Council Universal Periodic Review[END_REF]. A fundamental problem also would need to be addressed in relation to the issue: the problem of Islamisation. How did the people of the future Pakistan become Muslim? And moreover, what form of 'being Muslim' did they implement? Although this question is beyond the scope of the present introduction, it is important to know that at the beginning of the 18th century, among the first works written in vernacular languages were treatises written by Ulamas which aimed to introduce the people to the fundamental dogmas of Islam, as well as its basic ritual practices.

For example in Sindh, the Naqshbandīs have been very active in this direction. Miyān Abū'l Ḥasan (d. 1711) composed the Muqaddimat al-ṣalāt (Introduction to the canonic Islamic prayer) to teach the fundamentals of Islamic ritual prayer. Makhdūm Muḥammad Hāshim (d.1762), who was a qāẓī in Thatta, a judge in the Islamic court, composed the Farā'iẓ al-islām, which discussed various problems relating to the behaviour that a Muslim should have towards Islamic law [START_REF] Schimmel | Sindhi Literature[END_REF]. Although the majority of the population was officially Muslim, the composition of these works during the first half of the 18th century suggests that basic Islamic practices were not well known, or at least neglected among those who claimed to be Muslim. But the question remains as to what their religious practice was at that time and unfortunately we have no source before the reports written by the British at the beginning of the following century. What researchers have called the Naqshbandī revival in the Indian subcontinent will widely disseminate an Islamic orthodoxy based on scriptural texts [START_REF] Schimmel | Sindhi Literature[END_REF]). However, it remains that many non-Islamic but Islamicized practices remain, primarily in the context of Sufism.

In particular, these are shamanic-type practices. The question of the relationship between shamanism and Sufism has been at the centre of the concerns of researchers specialising in Central Asia, Siberia or the Turkish world, even in the Maghreb. However, it has not attracted much interest among South Asian Sufism scholars. The ethnomusicologist Jean During speaks of a « pagan background » in his study on samā', the Sufi musical performance, and Shamanism. His study is mostly based on fieldwork made among the Baluchīs of Pakistan. The Baluchīs practice a form of exorcism through trance and music, called guāti-dhamālī. A musician plays the hurdy-gurdy (sorud) for the patient and, after a few tens of minutes, the latter goes into a trance, helped by the officiant, who, this is no coincidence, bears the Sufi title of khalīfe, a Balochī word for the Arabic khalīfā.

After several sessions, he is relieved of the evil spirit, but keeps some contact with him, and generally has to redo a session every year or every two or three years. During the sessions, there are always people, sometimes as many as six or eight at a time, who go into a trance after that the patient has regained consciousness.

On the other hand, the Balochī guāti khalīfe are often invited, no to heal people, but to bring a blessing on the house after a happy event. The musician plays the same fiddle a session of exorcism, and the khalīfe(s) enter(s) a trance, either gently or mightily according to the spirit that manifests itself. This contact with a dimension, this exit from oneself, are apparently considered as an act of the occult devotion to God and his saints, for the family that invites has nothing to do with spirits. Ultimately, this is a true samā', in the sense that everyone listening to pure music, without singing, without percussion instruments, as a praise to God and his saints.

Note also that even in the guāti rites, when one asks who grants healing, the answer is invariable: it is God alone. Moreover, before opening the session, the khalīfe must do some ritual prostrations (rak'at) called namāz-e khalīfe, the prayer of the khalīfe. As for the space where the session takes place, nobody should not smoke or walk on it with shoes on. At the end of the therapeutic process, those present come to the khalīfe and ask for blessings and protection. The khalīfe gives a dhāgo, a thread folded with knots on which he blows. More than that, they expose their problems and he responds (by the voice of the spirits) by giving advice and prescriptions. These practices and behaviour justify the title of khalīfe, which here means representative, not of a Sufi shaykh, but of a saint (During, 2006, 6-7). Such propitiatory practices are widespread among the Sufi masters who are receptacles of a hereditary charism that they are said to have inherited from their ancestor, the holy founder of the sacred place.

Another vey popular shamanic-type practice is the dhamāl. It is performed in different Sufi places of Pakistan, but the most famous is the one practiced in the premices of Lāl Shahbāz Qalandar's sanctuary, located in Sehwan Sharif (Sindh) [START_REF] Frembgen | Dhamāl and the Performing Body: Trance Dance in the Devotional Sufi Practice of Pakistan[END_REF][START_REF] Boivin | Ritual displacement as process of constructing and de-contructing boundaries in a Sufi pilgrimage of Pakistan[END_REF]. According to the local narrative, the dhamāl is the expression of the secret that God entrusted to Lāl Shahbāz Qalandar : it is zikr, the privileged path to a higher state of consciousness. Ritually, it was the mean by which he achieved union with God. The word dhamāl refers to the ritual as a whole, the dance and the instrument. The instrument itself is known as naghāra throughout South Asia.

Throughout the day, the drums receive the greatest attention. They are moved according to the course of the sun, so that they are never hit hard by the sun's rays. As the hours go by, the yard fills up more and more. In principle, the women sit on the right when facing the entrance to the mausoleum, and the men on the left. But segregation is far from being strictly respected, all the more so as for the trance, the men refuse to leave the women of their family alone. Tension gradually rises as the heat decreases. It doesn't matter whether the last call to prayer has been made or not, the dhamāl can begin as soon as the sun sets.

Two essential objectives pursued by the devotees who practice the dhamāl can be identified. The first objective is the merging with the saint, which is the final goal of the Sufis. The beating of the drum inevitably plunges the one who wants it, it is an unavoidable prerequisite, into a state of trance. This state of trance is essential to achieve union, in other words to be merged in him, and through him with God. The most sought-after is the vision of the saint which, however, can be achieved in other states, especially under the influence of drugs or more simply during sleep.

The men gather close to the naghāras and as soon as the session begins, they start dancing with their arms in the air and with both forefingers raised. The percussionists intensify their strikes and, as they go along, the trance invades the dancers. They are rather young and it is obvious that this dance is both a kind of informal initiation to adulthood and a theatricalization. That said, trance dancing remains very controlled. Aberrant behaviour is very rare among men. Only ecstatic cries arise: "Ya `Alī!" (Oh `Alī) or "Mast qalandar!" (Qalandar drunk with divine knowledge) are the most common. The most important point to note is that devotees do not practice the ecstatic dance (raqs) of the Qalandar, the famous lāl pherī, the rotation of the Red (lāl).

This dance which is said to be the original ecstatic dance Lal Shahbaz used to perform is reserved for Bodlah Bahār's faqīrs : the faqīrs are spinning on themselves in an accelerating tempo. Bodlo Bahār was the closest disciple of Lāl Shahbāz, and his small dargah is not far way from Lāl Shahbāz's one. On certain occasions, such as the new moon (naw chand), they go down to the shrine of Lāl Shahbāz Qalandar where they practice the lāl pherī. These occasions include the `urs, the death anniversary of Lal Shahbaz, but also the main Muslim festivals (`īds). The other few faqīrs who have established their dwelling in Lāl Shahbāz's shrine practice the same dance as the other devotees. The only difference between them is that they sometimes blow their horns, which is supposed to state they have reached an ecstatic state.

The second objective is an act of exorcism. Men occupy less than a quarter of the dhamāl's court while the rest is occupied by families, including women and their children, assisted by their husbands or brothers. Women are by far the most prone to trance. This capacity is in line with the traditional conception of women in this part of the world, namely their hypersensitivity and the corollary of their inclination, if not attraction, to the irrational. The women who have decided to do their dhamāl delimit a reasonable space so that their gestures can't hurt anyone. Sitting in a suit, the gesture introducing the trance is the unravelling of the hair. The most classical gesture is the swinging back and forth, hair untied. One can also swing from right to left, with a jerky rhythm that is accentuated by the crescendo of the percussion. When the woman has reached the paroxysm of the dhamāl, she can stand up, jump and make antics. In other cases, she may try to hit her head against the floor or the wall, and her husband or brother will have to intervene quickly to prevent her from doing so. In these extreme cases, women often speak, or rather grumble, but with a voice that is not their own: it is the jinn, the malevolent spirit, who express themselves through them because they are possessed. The elucubrations uttered by the jinn are, after all, harmless, since most of the time they are invocations of the Qalandar, or other renowned Sufis of the region.

The dhamāl is then supposed to cure possession : it is an exorcism ritual. The women who engage in it are inhabited by a jinn, which explains why they are sick. They seem depressed. This state of languor or melancholy, which here is said to be a typically feminine virtue, is interpreted in terms of possession. The origins of possession can be diverse: a spell was cast by a jealous neighbor who is a witch, a woman has aroused the anger of a jinn without her knowing why, etc.. In all cases, the dhamāl takes the form of a supplication addressed to the Qalandar to extract the jinn from the body of the possessed woman. But this catharsis can have unexpected consequences.

In the state of trance, the woman who is performing the dhamāl can be endowed with powers. In particular, she can know the future. The women of her phrateria will then come around them to assail her with questions. She will answer them until the state of trance disappears, sometimes after the end of the dhamāl. When the ritual is over, the women fall to the ground and they will need a few instants to recover. It is not possible within the framework of this study to develop this interpretation of possession. We will simply insist on the social function that this dhamāl has, although it is different for women and men.

For the latter, the dhamāl seems to be one of the forms that make it possible to assert the existence, or birth, of an individual in a normalized society. When he realizes the dhamāl, he gives himself to be seen and thereby informs of his existence as an individual even as he immerses himself in the group. The performance side of the dhamāl cannot be underestimated. The more frenetic he is, the closer the devotee is to the Qalandar, and the more prestige he will gain. He will then be able to claim a higher status within his group. It is no coincidence that the candidates for the dhamāl, apart from the faqīrs, are young individuals who generally belong to low middle classes, or to proletariat and landless farmers, travelling from every corner of the country.

The dhamāl is an outlet for women: it is almost the only space where they can show themselves in public, in front of men, and express themselves through the language of their bodies. The session is certainly under control, and the men are very vigilant. But at no time will they seek to interrupt the trance, even if their wife's behaviour is completely aberrant and out of place with regard to the norms of the Islamic society of Pakistan. It is therefore a form of trangression that the dhamāl allows women. It allows them to display in public the "dark" sides of feminine nature, especially their relative familiarity with the spirit world.

The shamanic-styled role played by the faqīr is not restricted to Pakistan. However, exorcism and spiritual healing have been islamized in being re-formulated in using the Sufi vocabulary. Furthermore, among the former untouchable groups, a sacred figure is even closer to the shaman than the faqīr in Sufi and Muslim context : the bhopo. Among a subcaste of the Kohlīs named the Korīs, the bhopo is given power by the goddess to whom he is in charge of maintaining her temple (madh): powers to cure illness, to diagnose possession, and to bring misfortune through the use of magic (jādū). The bhopo can initiate disciples through a ceremony in which disciple drink the blessed water given by his guru. The bhopo should practice exorcism, and the Korīs strongly believe most of the misfortunes are due to spirits (bhūt or jinn). When someone is possessed by a bhūt, the bhopo slaps his face twice, and the bhūt to identify hiself. He gives his name and the bhopo asks him what he wants. After the bhūt will be given what he requested, he leaves the body of the possessed person (Smith, 1986, 200).

Most of the untouchable groups of Pakistan can be found in neighbouring Indian states, especially Gujarat and Rajasthan, and many academic studies have been completed (see in this respect the Brill Encycopedia of Hinduism). In Pakistan, there is a recent trend to take interest into these previous neglected populations. Notwithstanding, another underestimated aspect of indigenous religons in Pakistan is made of the practices related to ancestors' worship, and the cult of the elements of nature.

The cult of the ancestors and the worship of natural elements

The continuity between the cult of the ancestors and the cult of the saints has already been highlighted in a number of academic works. In a volume devoted to the « Potent Dead », Chambert-Loir and Read explored the topic in reference with Indonesia (Chambert-Loir 2002). In the introduction, they pointed out that in no society of the world does the worship of ancestors constitute a religion in and of itself, and nor does the cult of saints. In South Asia, the worship of the ancestors is much spread among the Hindus (Blackburn 1985), and similarly in Pakistan.

The Hindu ceremonies for the ancestor are known as shradh. On every Umavas, the name given to the period when the moon completely wanes, the shradh ceremonies are performed for all the dead ancestors (Thakur, 1959, 20). On the evening, a wheat cake is placed outside the house on earth plastered with cow-dung, and burning four or more cornered lamps made of wheat-flour paste. After making grain oblation to them, the family members pay homage to them and throw the cake and lamps in a water tank. If an ancestor's spirit appears in a dream in a needy state, a Brahmin or a virgin is fed and clothes are given to them supposing that through them the needy spirits fed and clothed (Thakur, 1959, 145). Sometimes, a funeral altar or devrī is built inside the house, where a burning light represent the dead, with his picture. Homage is regularly paid to the ancestor's spirit, and even grain oblations are made to it.

The concept of ancestral worship among Meghwār people is very old. On any auspicious day, usually on the eve of the new year according to the Hindu calendar, a ritual known as jūhār or peṛi are performed in order to present offerings to the souls of their forefathers. Special prayers and offerings are made for the welfare and prosperity of their clan and to protect the members from diseases and troubles. Every clan makes offerings to the progenitor of its lineage. Sometimes the progenitor is considered equivalent to a deity and worshipped accordingly. If family or clan 10 members are unaware about the true identity of their progenitor, they replace him with an indigenous male deity, who is accepted as the clan guardian.

The purpose of jūhār may be described as follows: members of each clan hold a religious meeting, usually organized at the most senior clan member's house, on the auspicious day second day of Diwālī, or on the first day of the Hindu calendar. A special dish made of rice is prepared in the name of the deity; another dish is named maliďā which is made of flour, ghī (clarified butter) and gur (unrefined sugar ). During the ritual, all clan members sitting in room under the leadership of the host gather to vow for the prosperity, welfare, progress of the clan. If a couple has a first male issue, they are obligated to offer a sacrifice to the prime ancestor or the guardian deity (Thontya 2019 : 119-120).

Distribution of religious mnorities in Pakistan

Among the Muslims of Pakistan, various processes have led to the maintenance of ancestor worship. This cult can be divided into two categories: the cult of real ancestors, which exists especially in tribal areas, and the cult of symbolic ancestors, which mainly concerns Sufi saints or members of the family of the Prophet Muḥammad, the Ahl-e bayt (The People of the House). In this case, this cult originated in a Shiite context, but eventually spread to all populations, Muslim and non-Muslim alike. Real kinship is governed by a patriarchal system based on a symbolic representation of the lineage, know as birādarī.

More studies would be necessary to understand the construction of such systems, but there are nevertheless indices that make it possible to understand that the cult of ancestors may have helped to strengthen the unity of a group. In northern Sindh, for example, in the region of Larkana, a recent study indicates that the area is home to many tombs and mausoleums of the heads of birādarīs, known as sārdars. Those who are battlefield deaths have been the subject of a process of sanctification (Kalhoro, 2009). They have indeed sacrificed their lives for the group that was being attacked by another group. These events have generally produced in the 18th century, a troubled period that saw the dislocation of the Mughal Empire, followed by the invasions of the Persian king Nādir Shāh (1688-1747) in 1739, and the Afghan Aḥmad Shāh Durrānī (1722-1772) in 1759-1761.

The rituals and place of worship are no different from those related to the Sufism. Members of the birādarī come to honor the sārdar sacrificed who has acquired the status of a martyr (shahid). The grave can be a a veritable mausoleum that is indistinguishable from a Sufi mausoleum. They visit the place several times a year, but as in the case of the Sufi cult, the peak of the liturgical year takes place during the celebration of the anniversary of the sārdar's death. Once again as in the Sufi mausoleums, the families belonging to the birādarī come to the sārdar mausoleum to perform domestic rituals, such as the shaving the newborn (mundaṇ). In this case, the birādarī membership becomes is confused with belonging to a unified spiritual family within the cult to the ancestor.

In Sufi context, the ancestors' worship focus on the ancestors of the Sufi master (sajjāda nashīn) of a Sufi lodge. Usually, two ancestors are especially honored : the alledged founder of the lodge, and the living master's father. For the anniversary of their deaths, the sajjāda nashīn will pray over their tombs, which are usually inside the lodge space. Then he will deposit a brocade generally of green color with Quranic inscriptions. Later on, he will gather all the heads of the most important lineages to share a meal. The cult of symbolic ancestors also takes other forms. Before going any further, it should be pointed out that the Islamic canonical feast of shab-e barā't, the 15th of the Islamic month of Sha'bān, originally commemorates the entry of Muḥammad into the city of Mecca.

Among the Muslims all over the world, it is when God writes the destinies of all men and women for the coming year by taking into account the deeds committed by them in the past. For the Shiites, it is the birthday of Muḥammad al-Mahdī and in the Indian subcontinent, it is associated with a night of commemoration of ancestors. Nonetheless, the worship of the Ahl-e bayt is most popular in Pakistan, but also in India. Generally speaking, the Ahl-e bayt encompasses five sacred figures, who form the « holy family » of Islam: Muḥammad, his daughter Fāṭima, his cousin and son-in-law 'Alī, and their sons Ḥasan and Ḥusain.

In Pakistan and in South Asia at large, the holy family is commonly named the Panjtan Pāk, or the « Five very pure ». Nonetheless other characters who are descendants of the Prophet Muḥammad can be integrated into the holy family, especially when the martyr of Ḥusain, his family and companions is celebrated in the first ten days of the month of Moḥarram. Other characters can be added to the Panjtan Pāk, especially those who sacrificed their life on the battleground of Karbala in 680 alongside with imam Ḥusain, such as his half-brother 'Abbās. The main reason of the spread of the worship probably lies in the fact that a whole family was slaughtered. Thus, it is a real family that is at the origin of the cult of the symbolic family. Moreover, it is a sacred family and it includes the direct members and descendants of the Prophet Muḥammad. But what is most interesting is to understand how this cult spread beyond the Muslims. The ecumenical and universal character of these celebrations can be seen in the fact that Hindus used to participate in processions before partition, and they also composed funeral songs (marsiyās) in Urdu and in vernacular languages such as Sindhī.

During the first 10 days of Moḥarram, the preachers (zākir) narrate in great detail how such and such a family member was massacred by the soldiers of Caliph Yazīd's army. The three most intense moments are the death of Ḥasan's son Qāsim, when he was to marry his first cousin Fāṭima Kubrā, Ḥusain's daughter, the death of 'Alī Asghar, Ḥusain's youngest son, and the death of Ḥusain himself. On Moḥarram 6, 'Alī Asghar who was a six months baby was truck by an arrow, while he wasn in his father's arms, imam Ḥusain. On Moḥarram 7, the narrative is devoted to Qāsim, the son of imam Ḥasan who was to get married by his cousin Fāṭima Kubrā, imam Ḥusain's daughter.

It is noteworthy that there is an intense circulation of blessed food known as niyāz during the Moḥarram celebrations. The unbearable tragedy of these stories provokes immediate and powerful empathy in those who listen to them. Even in the present-day Karachi, the processions (jūlus) organized for Moḥarram gather in a kind of communitas all the much varied communities that populate the megapolis. It looks like an ecumenical event which is involving Shia and Sunni Muslims, as well as Hindus and even Christian. The last days of the celebrations and especially the 10th of Moḥarram which commemorates the supreme sacrifice of Ḥusain, the most pious flogged their backs. At the height of the floggings, some participants will have their backs sewn up directly in ambulances parked all along the procession. Some years back, the service was provided by the Christian Scouts of Punjab.

The worship of natural elements is widespread among the indigenous religions of Pakistan. A distinction can be made between natural elements that are essential to life, such as water, and those that are not, such as trees. Pakistan has been described as the "gift of the Indus", just as Egypt is the gift of the Nile in the words of Herodotus. In this arid country, water is of primary importance, and it is observed that many rituals are performed around water, and this is present in all the religions of the country. If we take the case of the initiation in a spiritual path, it is mostly carried out by sharing blessed water between the master and the disciple. Water is then considered as the vehicle par excellence of religious knowledge. This type of ritual is practiced among Sufis as well as among Hindu sects, both untouchable and non-touchable. The Indus is also sacred to the Muslims, who venerate it under the name of Khwājā Khiẓr, and to the Hindus, under the name of Jhūlelāl [START_REF] Boivin | From Udero Lal in Sindh to Ulhasnagar in Maharashtra: Partition and Memories across Borders in the Tradition of Jhulelal[END_REF].

Another element of nature that is sacred is the tree. Here again, this sacralization is operative in all religions. In a legend of Jhūlelāl, he is said to have miraculously made a tree appear so that he and his disciples could have some coolness in the afternoon furnace. A most sacred tree is the pipal tree, or Ficus religiosa, and above all the nim tree, or Azadirachta indica. They are considered as a kind of vehicle to access the divine. Hence the custom of making a vow, and hanging a small offering on the branch of a tree. The offering symbolizes the vow and it is believed that the tree will transmit the request to God. A narrative element shared in the hagiographic narratives of all religions is that when the saint or deity arrives in a place, he makes a spring gush forth, and a tree.

Conclusion

As we have seen, the issue of indigenous peoples is not without problems in Pakistan. Moreover, it has received little attention from researchers. Contrary to what has been proclaimed by the State since its inception, the country has a very wide variety of communities, in ethnic, linguistic and religious terms. Some Islamic forms are specific to the country, such as the Zikrīs of Balochistan, or the Nūrbakhshīs of Baltistan. Another salient and characteristic feature of Muslim practice is the Sufi impregnation, which itself has often assimilated elements that would be considered typically Shia in other parts of the Muslim world. Finally, from a sociological point of view, many groups are still marginalized, both Muslims and Hindus. In this respect, it is significant that in the censuses, the Pakistani State always distinguishes between the 'honourable' Hindu castes called Hindu jatī, and the untouchable castes, called scheduled castes.

However, perhaps the element that is most specific to Pakistan is that ethnic minority groups that may number several tens of millions of people present themselves as indigenous populations. This claim is based on the unspoken assumption that the country is under the control of Punjābīs. This is because Punjābīs make up more than half of the country's total population, and the political leadership is located in the Punjab province. In addition, ethnic minority groups accuse them of wanting to suppress their specific language and culture. The imposition of Urdu as the country's national language had been criticized since the country's creation in 1947. Although Urdu was considered the lingua franca of the Muslims of the Indian Empire, it was the mother tongue of only a tiny minority of Pakistanis who had emigrated from India. But it was also the lingua franca of the Punjābīs, for whom Punjābī language was only oral and used in the domestic space. But after the break-up of Bangladesh in 1971, regionalist movements were crushed, and Islam became more than ever the sole source of legitimacy for political power.

Despite the strengthening of state Islamization under Ziya ul-Haqq, there is evidence of the resilience of many practices which, although Islamized, are not legitimized by the scriptural sources of Islam. Ethnographic data make it possible to give a different approach to that proposed by the Pakistani State, according to which there is a very large and above all homogeneous community of Muslims, and also some religious minorities. These data lead to the indigenous religions of Pakistan being grouped into two categories, over and above the major divide between Muslims and Hindus: practices linked to shamanism, and those relating to the worship of ancestors and the forces of nature. Ethnography allows us to gauge the extent to which vernacularized Islam has allowed the integration of pre-Islamic data, through the integration of processes of Islamization generally linked to Sufism and Shiism.

However, the impact of the different dynamics implemented by the State, but also by extremist groups using violence, to impose an essentialized Islam, without culture to use Olivier Roy's expression [START_REF] Roy | La Sainte Ignorance[END_REF], which conforms with the standardization that is taking place at the global level, should not be underestimated. Notwithstanding, despite the terror caused by terrorist attacks, such as the explosion of a bomb in Sehwan in February 2017, which caused the death of more than 100 people, it can only be observed that the attendance of Sufi pilgrimages is not decreasing in the country. However, the indigenous religions that are most threatened, but above all because of the disinvestment of the State towards them, even though it is written in the Constitution that they must be protected, are practised not only among religious minorities, such as Hindus or polytheistic Kālāshs, but also by marginalized groups that have escaped State Islamization as a result. It is on these religious practices that researchers must now focus their attention.

  

  

  1962, a Sindhī Academy has been created in the University of Sindh. In 1964, it took the name of Institute of Sindhology, and in 1972, Zulfiqar Ali Bhutto put the foundation stone of a new and magnificent building on the campus of the university. It is interesting to dwell on the term Sindhology. It is a neologism invented by the Sindhī intellectuals on the model of Egyptology, both to affirm the specificity of the Sindhī identity, but also to bear witness to the antiquity of Sindhī culture, which they trace back to the Indus civilization, itself contemporary with the Egyptian civilization of antiquity. Over the years, the Institute of Sindhology has collected huge collections of manuscripts, books, audio and video records. It provides a library, as well as a museum which is maintained by the Anthropological Research Center and Sindh Arts Gallery. Many other Sindhī institutions were created, as for example the Sindhī Adabī Board in 1955, or the Sindhī Language Authority, founded in 1992 under the authority of the Tourism and Antiquities Ministry. Furthermore, the Provincial Ministry of Culture is very active in terms of publications of books in Sindhī.