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Abstract

In recent years, Pakistan has witnessed incidents such as lynching of a student on a university
campus, torching of a Christian couple alive, attacks on entire neighbourhoods by angry
mobs, and assassination of a governor upon allegations of blasphemthédis begins with

the premise that the adilasphemy violence is meaningful political action and locates it
within the wider sociecultural and historical context of Pakistan. | argue in this thesis that
blasphemy accusations and the violence thahdtibows them are an outcome of the wider

concern for maintaining purity at the national, communal, and individual levels.

The creation and the consolidation of the state of Pakistan has pegllzartain ideas of
national identity based on an imagineaimogenous community defined by its purity. At the
local level, the national identity is interpreted within specifically local cultural notions of
sexual, ancestral, communal and religious purity. At an individual level, the concern for the
purity of theself and the society has led to widespread moral and existential anxieties. It is
within the context of these anxieties concerning the purity of the nation, the community, and
the self that the blasphemy accusations gain traction.

By focusing on the intepersonal relationships between the accused and the accusers, this
thesis contends that the accusations are triggered by perceived transgressions of social
hierarchies and religioultural notions of purityamong people known to each other. Through
ethnogaphic examples, | demonstrate that most accusations are simultaneously motivated by
religio-cultural ideals, emotions, and personal rivalries. However, once the blasphemy
accusations have been made, regardless of the initial motives of the accusersijciigy q

escalate into a shared religious concern inciting passionate responses from a much wider
audience of believers living with anxieties concerning their faith, their refigimnal

identity, and the purity of their society. To the mobilised crowls, accused becomes a
symbolic figure, Othe 1 mpure otherd who thr
purity. The violent punishment of O6the | mpul

rather it is orchestrated and enabled by variougsatotivated by both reason and passion.

Some of these actors are key proponents of ideas of popular justice. By promotstgtaon

puni shments of all eged bl asphemer s, the age
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authority over legitimate violee and its sovereignty in representing Islamic ideals. The

thesis analyses blasphemye | at ed vi ol ence as political cCon
interpretation and implementation of justice is challenged by those competing with the state in

the dared religiepolitical sphere. The state and rstiate proponents of justice draw upon the

same sources of legitimacy and sovereignty in claiming to represent Islamic principles of
justice. Consequently, the assertions by proponents e$tad@ violencéoecome enshrined in

the statebs foundations and its | aws. This t
of reason/emaotion, culture/religion, traditional/Western, statestaie and legal/extiagal

to extend our understanding of the upsurgelasphemy related violence in Pakistan.
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Chaplt-entroducti on

On 13 April 2017, |1 was in California for a conference titRagblic life of injury in South Asia

at Stanford University. | had flown in from Australia the day before and was going to present
my paper on the public understanding of fsbate violence against those accused of
blasphemy in Pakistan the next day. As | sat in my Airbnb accommodationgrsaiie last

minute changes to my presentation and ruminating over the Stanford University campus that |
had visited earlier that day, | heard the terrible news that would mark my memory of that trip
forever. At another university campus, in the north dtiftan, a 23year old student had

been lynched to death by his fellow students in broad daylight. Not only that, the lynching
was filmed by the padipantsand the videos were circulating on social media. | watched one

of the videos, despite the graphantent warningTh e i mage of Mashal Khar
being kicked, stoned, and lynched as the crowd cheered on and chanted slogans, made me

forget about my presentation. | could not work any further, and | could not sleep that night.

Mashal Khan was gurnalism student at Abdul Wali Khan University in Mardan, Pakistan.

He was lynched to death after allegationgmifblishing blasphemous content onbifakbar

2017a). Just before the incident, the university draabuncedn its online notice board tha

Mashal Khan along with two other students was under investigatiordbfasphemous

activities carried od@tby them and was banned from entering the university premises (ibid.).

A month earlier, the government had startedrack down on blasphemous cemnt online

following an order issued by the Islamabad High Court (Human Rights Watch 2017).
However, nothing was reported to police prioM@a s h a | lykdhiagnAjter the incident,

some screenshots of Facebook comnpcture®n fr om
display were circulated that were considered insulting towards the Prophet Muhammad and
Islam. The Judicial Inquiry Committee that was formed after the incident found that the said
profile did not belong to Mashal Khan and that no evidencdasphemy was found against

him (Firdous 2017) . The commi ttee al so re
premeditated by leaderstifest udent uni on who were threaten
universitydéds administrat i ostthd cobuptibn Within theh an h
university administration and highlighted the illegal activities carried out on campus in an
interview given to a local TV channel only a few days before his lynching (Akbar 2017b).

Thus, thejudicial inquiry report concluded h a t Mas h al Khands murde



malicious intent and rivalry of his fellow students and university administration (Firdous
2017).

The findings of thgudicial inquiry report in the case of Mashal Khan reflect what many
analysts, academics, andurhan rights orgaeaions have already pointed out: the
instrumental use of the blasphemy laws of Pakistan to settle personal scoresn{aesty
International 2016; Gregory 2012; Human Rights Watch 2018; Julius 2016; Siddique and
Hayat 2008) However, in the case of Mashal Khan, the laws of the state concerning
blasphemy were not even mabéd; insteadmembers of the public took it upon themselves

to executequsticed If we ignore the state laws for the moment and look at blasphemy
accusatias themselves as means for settling personal scores, we need to explain why
blasphemy accusations were chosethasnethody Ma s h a | Khandés rivals
One explanation that can be offered is that blasphemy accusationsedfectime methotb

get rid of oneds rival s. Spreading rumors
effective in mobilsing a crowd big enough that 20 policemen present at the scene could not
prevent the lynching (Akbar 2017a). It was efficacious in keeping thexlEom leading

Mas hal Khanés funer al prayers and hbasn nei gh
News2017).It was also successful in ensuring that the perpetrators of lynching had support

and were later hailed as heroes and lovers of the Pr{ihe2018; H. Khan and Constable

2018). However,what rendered the blasphemy accusations effectivieat enthused the
crowdwhati nhi bited the | ocal resi dent shaflediom part
glorification of the perpetrators of vimce still remains unexplained. is the power of
blasphemy accusations to incite andlt violence against the accugbdt | aim to address in

this thesis.

Mas hal Khanés case is not the first or the
reported cases of blasphemy accusations and 75 incidents edtatenkillings following
blasphemy accusations between 1987 and 2017 (Ahmed 2018). The effectiveness of the
blasphemy accusations in putting an end to the normal life of the accunsghdyrifying
perpetrators of violence, amgermittingt he di sregard of the state
comes to punishing the perpetrators of violence are all common trends in cases of blasphemy
accusations (see e.g., Rumi 2018; Shakir 20Evgn if the accused manage to escape
vigilante action, they spentthe rest of their lives in hiding or languishing in prisons, afraid

that anyone including the police responsible for looking after them may kill them at any point

2



(International Commission of Jurists 2015, 7). Some of the killers of those accused of
blasghemy have been turned into saints, have shaenased in their memoyywnd are revered

by masses of their devotees (Hashim 2017b). Even if the perpetrators-stateniolence
against those accused of blasphemy are tried and found guilty in the tioeytare glorified

by large sections of the publ{t Khan 2011, 5352; Philippon 2014, 290; Suleman 2018, 9).
Even when the alleged blasphemers have been proved innocent in the courts, they are
punished by the public (Amnesty International 2016, Z2re is thusa symbolic power
associated with blasphemy accusatimnBakistarthat isbeyond the stateaws and it is thid

seek to unpack in #presenthesis.l aim to explore the meanings that blasphemy accusations
and subsequent violent action hdtd the perpetrators, their supporters, and the society in
general. More specifically, | am looking for sources of legitimacy, authority, and morality that
render blasphemy accusations and subsequent violence not only effective lsacedsanct

in theeyes of the people.

| argue that the blasphemy accusations and subsequent violence are not only strategic means
used to achieve malicious ends, but asaningfupphenomena for the social actors involved.

| further argue that the legitimacy of the me@sirmassociated with blasphemy accusations and
related violence iseflectedi n t he st at e Gsdinwidey matrativies ol popularo r k
justice. That is, the state of Pakistan is not the only authority that determines what blasphemy
is and how it should be punishedThe legitimacy and authority of the state is actively
contested by nostate actors when it comes to appropriate punishment of blasphemy in
Pakistan. | will demonstrate in this thesis how the ongoing contestation between thadstate a
the society over authority and legitimacy concerning meanings and punishment of blasphemy
lends symbolic power to the issue of blasphemy. | will also demonstrate how this symbolic
power is harnessed within intpersonal relationships such that a widange of
transgressiords of social hierarchies and moral noidnare transformed into blasphemy

accusations.

Background and Context

To begin | would like to explicate some of the key concepts related to the topic of this thesis.
| will start this section vth an explanation of whatmeango blaspheme for the state and for

the wider public in Pakistan. | will then discuss who constitutes the putilie offended



partyd and whoare the offenders This context is crucial to understanding the meanings
associatd with blasphemy and subsequent violence in Pakistan.

What is Blasphemy in Pakistan?

Blasphemy the English ter@ does not correspond to any of the terms used for religious

of fences in the | ocal | anguages. Mgislatute.e r i s
However, it is used by lawyers in their discourse and by judges in their official judgéments
because thesare often in Englishone of the official languages of the state. The word
blasphemy is also commonly used by international media améuights orgasations, as

well as by the English language media of Pakistan. Consequently, this word has become
popular amongst the Englispeaking sections of the Pakistani society as well. Nevertheless,
given that there is no local term that accuyat®rresponds to the word blasphemy, we must

ask what exactly is this phenomenon being referred to when we &égsphemy in
Pakistad In order to answer this question, | will look at two aspects of the problem: the

of fence accor dislatge, and thet pubéc usderstandingssoAlthoeighboth

the state and the natate meanings of the phenomenon in contemporary Pakistan are

cl aimed to be based on Il sl ami c |l aw, there
legislature and the publimeanings of the offence. The following discussion will highlight

these differences. However, it should be noted that both the state and tHs¢ateon
understandings of the offence are extensi on

evolved in reponse to public demands and has in turn shaped the public understanding.

The offence according to the stateds | egisl a

The offence according to the state law is enshrined in the PalkstehCode (1860) under
chapter XV, titleddOffences relating to religidn This chapter comprises of sections 295 to
298; both sections 295 and 298 have threesgaitions each. Some dfet clauses (295, 295

A, 296, 297, 298) were a part of the British colonial legislatférst codified in 1860they
weremeant to control what were thought to the emotional and irrational masses by Lord
Macaulay (Ahmed 2009). Section 295 and-sabtion 295A prohibit actsof defiling places

of worship and injuring religious feelings of any person belonging to any religion. Section
296 forbids disturbing religious assembly and section 297 crire@drespassing of burial
sites. Section 298 criminiaks wordsthat hurt religious feelings of others. These clauses were



aimed to prevent discord between different religious communities and are seen by analysts as
a tool of governance devised @eserve the right for the colonial state to demarcate and
goven the boundariégsbetween different social groups in the subcontir{@tSaeed 2013,

245). Of these clauses, 285was added in 1927 in response to a major controversy after a
Hindu publisher published a book allegedly insulting the Prophet Muhammaché8sep
2014).

The rest of the clauses (285 295C, 298A, 298 B, 298C) were added after the creation of
Pakistan by military ruler General Zid-Haq between 1980 and 1986. These clauses are
more specific and protect the religious feelings of Muslimsusieely. They prohibit defiling

of the Holy Quran and use of derogatory remarks in respect of the Prophet Muhammad, his
wives, family, companions and the first four Caliphs of Islam. The last two clause® (298
and 298C) categorically prohibit Ahmaddswho selfidentify as Muslimé from calling
themselves Muslims, using Muslim names and titles, using any of the Islamic practices, and
propagating their faith. The earlier passages, inherited from the British legislation, had a
consideration fointentto hurtreligious feelings as a crucial component to them. The later
clauses added by Zid-Haq do notconsiderintent in punishing acts/words that may be
deemed hurtful and insulting to Muslims. The amended legislation also prescribes much
harsher punishmentsicluding death penalty, for the offences descrifge# appendix for the

full text of the clausés

The original legislation was in English and the current Penal Code of Pai@f&)is also

in English because English remains one of the official lagemiaf the state. The English
words used in the legislation for the offence being discugsedde injuring, defiling,
insulting, desecrating, damaging, misusing, posing (as Muslims), outraging, and using
derogatory remarks. Some of these words, for example, desecrating, do indeed overlap with
the meanings of blasphemy according to the Oxford EnglistioDary*. Nonetheless, it
appears that the phenomenon being talked about is not merely sacrilegious, it is also
connected to the feelings and perceptions of people. Hurting their feelingglemining

!Bl asphemy in Oxford En gTheaction d offence obspemking sacrikegiodstyfabout e d a s
God or sacred things; profane talk



their perceptions is as significant affience, if not more, as hurting the Prophet or other Holy
personages. The language of the state law, however, remains vague and does not clearly
define what is deemed hurtful and insulting (Siddique and Hayat 2008, 359). To better
understand the nature and definitioh the offence under consideration, it is therefore

pertinent to investigate the meanings people associate with it.

The offence in public consciousness

The Urdu terms associated withh e of fences referred to as 0D
into the pwlic understanding of these offencdsstudied a range of souréeseligious
publications, sermons, political banners and pamphlets, statements of accusers and witnesses

i n t he sa tatraecedwordscandphrasass most commonly used to refer toféine ed

concerning religion and other relatBelds. These are the mostcurentwords and phrases

used by peopleGustaakhi, beyurmati, tauheese-risaalat, namoos-risaalat, shaare-

rasool, hurmate-rasool, ghayoor, ghairatmandand other derivativesf these terms (see

table 1 for a summary of literal meanings)

Table 1: Frequently used Urdu terms in relation to the offence of blasphemy and their meanings

Urdu Term Meaning

Gustaakhi Irreverence

Beyhurmati Sacrilege
Tauheere-risaalat Insult to the Prophet
Namoose-risaalat Honour of the Prophet
Shaanre-rasool Grace/pride of the Prophet
Hurmate-rasool Sanctity of the Prophet
Ghayoor/ghairatmand Honourable

These terms can be grouped into three broad categories. The first category (shaded green)
contains words defining the offend@ustaakhi, BeyHurmati, andTauheere-Risaalat.These

would be the closest terms in the local language to what | have reéamng to as

2 Translations of all foreign words in this thesis are my own unless otherwise specified. Translatiahs of Ur
words and phrasassed by others | quote in this theaig also mine (presentatside parenthesis within the
quotes.



dlasphem@ These three words are used in slightly different conté&tstaakhiis often
committed against holy personalitidgey-hurmatiis usually of physical objects and places
considered hofy andtauheere-risaalatis specifically the insult to the Prophet. InsulGod

or to abstract ideasuch as sacred normslated to religiondo not form any specific
categories (unlike the Western concept of blasphemy in which the immediate connotation is
insult toGod). Thisdoes not mean that the insult@od or to abstract ideas is not offensive;
rather it ismostoften seenin terms of insult to either certain personalities (most importantly
the Prophet) osacredobjectsor places There is a hierarchy dheseinsults/dfences in the

first category, the highest offence being the insult to the Prophet. Nevertheless, insult to other
holy personalities and physical objeatsd placegan be described &s effectan insult to the
Prophetand thisincreassthe intensity anderiousness of the offence. The second category of
words (shaded blue) refers to what is at stake when the offentaubleere-risaalat is
committed: the honour and sanctity of the Prophet. Again, other offences can very easily be
framed as an attack ahe honour of the Prophefior example, sacrilege of Quran can be
described as an offence against the honour of the Prophet because Quran was revealed to the
Prophet. The third category of words (shaded yellow) refeteegdhonour of thoséithful
Muslims who safeguardholy personalities, the holy objects, and the holy Progiet
punishing the offenders. I will now discuss the specific connotations of each of these terms to

understand the socitultural context of the offence.

Gustaakhi, beynurmati, talneene-risaalat are the words most frequently used to refer to acts

and words of disrespect or insult towards Islam and holy personalities of Islam. However,
they all have very specific connotations. The wgrustaakhiusually means irreverence,
impudenceand insolence. It is most commonly used in the context of hierarchical relations.
For example, a father is considered higher than his son and should be approached with certain
reverenceby his son Any act or expression not conforming to the expected\hetaof a

son towards a father will be termedistaakhi Given the context of hierarchical relations,
gustaakhiis more a form of transgression than an insult. The one who comustaakhiis

called gustaakh NeverthelessGustaakke-rasool is a common word used to refer to those

3 The reverence of holy objects and places is a more South Asian phenomenon, expressed by South Asian
Muslims like other religiousa@mmunities in South Asia.



accused ofinsultingdbthe Prophetrasoolbeing the Urdu word for Prophet. | will demonstrate
later in this thesis how various transgressions are framed as insult to the Prophet.

The termbeyhurmati is derived from the worthurmat which means honour and dignity in
common usage. The prefbeyis similar to English prefpbdlisg the termbeyhurmati thus
means dishonouor disrespectHurmat is derived from the Arabic rodbd-r-m, which is
consideed one of the most ambiguous terms in Arabic (Marmon 1995, 6). Derivatives of this
root have variousneanings includingsacre@ dnviolabled dorbidderd and Gabod (ibid.).
Thewords derived frontn-r-m mayalso haveather disparateonnotatios; for example, they

may refer todunlawfulnesé as per Islamic law on the one hand ameneratio® of sacred
objects on the othdBchick 2010, 69). Thus, the rdet-m refers to sacredness, honour, and
respect on the one hand, and to forbidden anditikeate actsaccording to Islamic moral
principles on the othel The termhurma derived from thisroot has the connotations of
sacredness, honour, and respect most commonly associated Befhturmati thus means
sacrilege, dishonour, and disrespéaterestingly,beyhurmatiof a sacred or honoured entity
(space or object) is often caused by approaching it without taking proper ritualistic procedures
into accound for example, entering the house of god without abldtion by crossing
certain boundaes prescribed by various religious interpretations. Again, the underlying
offence is a transgression of the perceived boundaries.

Tauheenmeans insult andisaalat means prophethood (of the Prophet Muhammad in this
context). Thustauheere-risaalat mears insult to the Prophet. As comparedjtestaakhiand
beyhurmati, tauheernas a more direct connotation of insult. It is also the most commonly
used of the three terms. However, it is used specifically in relation to the Prophet Muhammad.
The termtauheere-risaalat evokes the strongest of emotions and hence is used to intensify
an offence in public discourse even if the original offence is not an insult to the Prophet. The
public political discourse concerning the issue dfasphem@ is centred around &

personality of the Prophet Muhammad. The Prophet is thus central to the conception of what

4The wordharamderived from the rodt-r-m, f or exampl e, is used for a manods
household whose honour and respect must be protected (Schick 2010, 70), as well as for illicit and prohibited

acts anddods, such as alcohol, pork, extrarital sex, etc. (Adamec 2009). It is used to refer to women who are

sexually allowed to a man (his wives, slave girls, etc.) and to women with whom sexual relations are prohibited
(mother, sister, etc.) at the same tirttés used for the sacred sites, such as the house of Allah, Kaaba, in Mecca

and for acts that are forbidden inside those sacred sites, such as shedding blood.



peoplerefer to agblasphemgin Pakistan, even though most of the offences are not directly
against the ProphefTogether these three teréngustaakhi, beyurmati, and tauheeén
suggest that the offence being discussed is insult, disrespect, or dishonour of a revered
personality, objei¢c or order, as well as a transgression of the perceived boundaries and

hierarchies.

Namoose-risaalat, shaare-rasool, and hurmate-rasool are the terms frequently used to

refer to the honour, dignity, and respect of the Prophet Muhammad. | have ahreatiyned

the meanings ofisaalat (Prophethood of Muhammad) amdsool (the Prophet)Namoos

means honourshaanmeans dignity, grace, and pride, dmsrmatalso means honour and
respect as already discussed. While the actual cases of offences reladliggoio range from
presumed disrespect of printed Arabic words on pamphlets and banners to misspelling the
name of Muhammad, the public discourse is centred around the honour of the Prophet. My
thesis will demonstrate the ways in which various forms efcg@ved insults and
transgressions can be understood and portrayed as insults to the Prophet in effect. For
example, an insult to the beard of a Muslim man can be described as an insult to the Prophet
since the beard is a symbol associated with the Prophas, the actual accusations can be
quite arbitrary but have the potential of being framed as an insult to the Prophet. Once framed
as an insult to the Prophet, the severity and intensity of the offence is increased significantly,

and the discourse isulit around the honour of the Prophet.

Therefore, it is important to highlight the centrality of the honour of the Prophet as far as the
popular meaning and discourstblasphemyn the local language are concerned. Honour is

an extremely important valua the South Asian culture in general, and even more so in the
Punjabi culture where | conducted my research. Honour needs to be maintained, protected,
and actively reemphssed t o est abl i sh a maAnr 6rsa nwosrig hho naosu r
usually associatkwith the standing othe women of the house, and transgressions against
oneods wWo me n ar e puni shed through several
transgressors. The underlying assumption is that an honourable man is supposed to protect his
honour( whi ch is associated wi tandasapadofbisdutgte x ual i
protect he must punish the transgressors. Protecting the honour of the Prophet, and punishing
the transgressors and offenders of the Prophet, has a similar reasahinglun system

behind it. Thus, it can be argued that the honour of the Prophet is in effect the honour of



Musimmed associ ated with the Prophet adthai t i s

needs to be protected.

Ghayoorand Ghairatmand are two otheiterms frequently used in the context of religious
offences. The wordjhayoorrefers to a person (usually a man) who has due concern for
honour, who knows how to protect the honour and is capable of doing so. Hghescar

or ghairatmand(synonynous) man will go to any length to defend and empéeisis honour,

which in this case is the honour of the prophaimoose-risaalat, shaare-rasool, hurmate-

rasool The wordgghayoorandghairatmandare frequently used to moisié people to punish

the allegd transgressors, and to refer to those who have successfully done so. The usage of
these words further indicates that it is the honour of the defenders that is under threat rather
than the honour of the Prophet. Those who believe in punishing the onemsuitothe
Prophet do indeed proclaim that the Prophet does not need protection or defence but being his
faithful andghayoorfollowers it is the test aheir faith whether they punish the transgressors

or not. They believe that the Prophet is above tteelks and criticisms from the people, but

as believersheir loyalty to the Prophet requires affirmation by punishing the offenders.

This overview of the public discourse dmasphemythus highlights two importargrinciples

that constitute the meaningnéh social reality of the phenomenon within the context of the
local language: honour and transgression. Why, then, do | use thehlasghem@in my
thesis? Primarily, due to the limitations imposed by having to write my thesis in English
language. Howesr, if there was one particular word or term in the local language to describe
the offence, | would have defined it first and then used it throughout the rest of my thesis. But
that is not the case. There are multiple words and terms, each with theicsgmewiotations.
Therefore, for the sake of simplicity, | choose to use the term blasphemy in my thesis, as it is
the word conveniently understood in the Engkgleaking world. Nevertheless, it should be
understood within the context of local meaningsvVe discussed here. The word blasphemy

in this thesis thereformeansdisrespect, dishonour, and transgresgiarticularly in relation

to sacred persons and thingsiese meanings, while they overlap with and are reflected in the
state legislature, canhbe reduced to the same. They incorporate wider public understandings
of morality which is centred around honour, symbolic segfaisical boundaries and

hierarchies.
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The discussion of the public discourse further highlights that the public meanings&sso

with the offence are also vague and open to interpretation and manipalaiginiike the

legal definitions of the offence according to the state. Both aspects (state legislature and
public meanings) remain imprecise asaoat constitutes insult, idrespect, or transgression.

The very vagueness of t lofepublec tmaanieg8 sf blasphgmys | at u
forms the basis for ongoing contestation between the state and thedpaddicbetween

various sections of the pubdicas to what can or cant be deemed blasphemous. The epen
endedness of the meanings of the offence also means that practically anytbmgsexual
transgressions to mere existence as a member of a minority comdnoaitybe framed as a

religious offence. | will demonstrate tHigrther with various examples throughout my thesis.

Who are thePublic?

Who am | referring to by the wor¢ublicdwhen | talk about the public consciousness or the
public meanings of offence? It would be wrong to assume that all Pakistanis believe in the
public meanings of blasphemy discussed above olildvalso be wrong to assume that all
Pakistanis support violerjunishment of blasphemers. Who, then, is offended, and who
believes in punishing the offenders? This question is hard to answer statistically, specifically
for those whalo notsupport the punishment of blasphemers because their lack of support can
itself be construed as blasphemy by those who suppgwhce inducing silence on their
behalf. We can get some clues about numbers of thoselavhopport the ideas of offence

and punishment of blasphemers and are politically active in their support. Mostfigaerst

are from the 2018 general elections in Pakistan in which a political party specifically rallying
for the cause of violently punishing blasphenef®hreeke-Labbaik Pakistan TLP)d
emerged as the fiftmost popular party nationwide and thimbst poplar in Punjab
(Election Commission of Pakistan 2018). The party bagged over 2.2 million votes out of

roughly 50 million votes cast in the general election (FAFEN 2018).

The winning party of 2018 electionBTI, also supportedhe punishment of blasphenger
within Pakistan in the past and protested blasphemy in the international context within the
first few weeks of their election (Barker 2018; Crisp and Farmer 2018). The former ruling
party PMLN that wasthe runner up in the 2018 elections also supportedspments for
blasphemyon various occasions (Zaidi 2017). This does not imply that all supporters of these

political parties also support the punishment for blasphemy. However, it does irttlieate
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central importance of the issue of blasphemy in the lpogonsciousness of Pakistani people
suchthat all major political partiemustcater to this concern at some péiribh one way or

the other. | will discuss the politics of the issue of blasphemy in detail in chapter 4. For now,
it suffices to say that the is significant public support for the punishment of blasphemers in
Pakistan. It is also important to stress that this support is not limited to what some of the
studies describe as radical, extremist, or militant religious groups in Pakistan (Fort83;994
Hayee 2012, 51; Saiya 2016, 5). Instead, supporters oblasphemy violence are also

present in more moderate and progressive sections of the society.

However, dferent sections of the sociesyipport the punishment of blasphemers in different
ways. There are those who support only state punishments for the accused. Others support
stateand non-state punishments. There are also those whose judgements vaigaseby

case basis. Hence, themevarying levels of concern over blaspheragd multiple positions
amongst thegporters of punishment for blasphemers. Regardless, it is safe to suggest that
most Pakistanis get offended with respect to their religion at some point, depending on their
perceptionof what constitutes thtéhreshold of offence, anchost support retribution in one

form or the othewhen that threshold is reachddy thesis is mostly concerned with those
who support violent punishment of blasphemessether by the state or bymstate actors.
However, my insights and arguments also reflect the wider Pakistani societslivdiare

some concern for offences that can be construedlaaphemousnd who would support

some form of punishment upon hearing that a religious offenseammitted.

Even though my thesis is mostly concerned with those who support violent punishment of
alleged blasphemers in Pakistan, it must also be acknowledged that there is a growing number
of peoplewho sympathise with the accused and the victimsaérce. Those who disagree

with the violent punishment of the accused are certainly not asisedas the supporters of
violent punishment but there amesignificantnumber ofvoices.Like the supporters of violent
punishment, the sympathisers of thetims of blasphemyelated violence are also present in

all sections of society. | have had discussions with pefophe diverse backgroundsuch as

those with no formal educatiohpusewivestaxi-drivers, lawyers, and university professors
who condemnhte violence against those accused of blasph&mmgreare also local activists

and orgarsaions who are actively campaigniragainst theblasphemyrelated violence in
PakistanHowever, hose who oppose violent action against the accused havehesreable

to mobilsein numbers comparable to those who have publicly demonstrated their support for
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violent punishment of alleged blasphemétsnetheless, snemphasisn this thesioon those
who support the anblasphemy violence should be se®thin the context of a wider range

of competing opinions on the issue.

Who is Accused?

As mentioned earlier, over 1500 cases of blasphemy accusations and 75 incidentstatenon
killings following accusations have been reported between 1987 and 2017. Thepet t
numbers in context, it is pertinent to point out that there were only 10 cases reported between
1927 and 1986 under the British legislati@ayn News2010). The number of accusations

and incidents of violence have risen sharply since the amendmewis tm the law by
General Ziaul-Hag (Rumi 2018, 327). However, it should also be noted that these figures do
not represent the actual number of incidents as there are many cases that are neveoreported
taken to the statebs c-ctateViolenceagainktthese acdubedof i n c i
blasphemy have also risen since the amendments in law (ibid.). In fact, all the people killed
after blasphemy accusations in Pakistan so far have been killsahistate actors. While the

state laws prescribiie death penalty for various offences related to religion, and the courts

have sentenced several people to death, noresblegn executed by the state to date.

In terms of geographical distribution, 74 percent of all the reported cases have taken place in
Punjab, the most populous province of Pakistan, holding 55 percent of the total population of
Pakistan (Jacob 2018However,notwithstanding its large populati Punjab stands out as

the most likely locus of blasphenmglated incidents. This is not surprising as Punjab is also
the hub of most active religious orgsations, particularlythe Barelwis who are at the
forefront of antiblasphemy campaigns in PakistaBarelwis are the largest sabct of the
majority Sunni Muslims in Pakistan, followed by Deobandis,-&kRladith, and various other
subsects of Sunni Muslims (Suleman 2018, 6). Of the 95 percent Muslim population of
Pakistan, Sunni Muslims comprise sawhere between 75 to 80 percent of the Muslim
population according to unofficial estimates; the remaining are mostly Shia Muslims (ibid.).
Rivalries between sects and various groups within each sect are common and are often the

basis of blasphemy accusatso

According to the most recent data collected by The Centre for Social Justice in Lahore, 46.48

percent of the 1549 cases of blasphemy reported between 1987 and 2017 were against
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Muslims (Ahmed 2018). The data does not differentiate between diffezetst &f Muslims,

but my survey of individual cases suggests that minority sects, such as Shias, are more likely
to be accused of blasphemy. Even rivalries betweensscdis, such as Barelwis and
Deobandis, often lead to blasphemy accusations. More thaersént of all the cases are,
however, against neNuslims who form less than 5 percent of the total population of
Pakistan. Christians, who form 1.5 to 1.59 percent of the total population of Pakistan, were
accused in 15.4 percent of the total cases. mbst striking figureshowever,are for the
Ahmadis who form D arepaecuseceim 33.310 f

roughly 0. Pa

percent of all the blasphemy cases in Pakistan (see table 2).

Table 2: Distribution of persons accised and killed by religious identity in Pakistan (19872017)

Religion No. of total Percentage of | No. of total Percentage of | Percentage of
accused the total killed the total killed | total
accused (1549 (75) population

Muslims 720 46.48% 39 52.00% 95-98%
Ahmadis 516 33.31% 9 12.00% 0.25%
Christians 238 1536% 23 30.6®% 1.51.59%
Hindus 31 2.00% 2 2.67% 1.6%
Others 44 2.84% 2 2.67%| Not Available

The data for nostate killings of the accused tells a slightly different story. While

Muslims are still the largest group forming 52 percent of all the accused killed so far,
Christians and Ahmadis are 31 and 12 percent of the total number of rekiblitess
respectively (see table 2). These numbers imply that while Ahmadis are most likely to be
accused, Christians are more likely to be killed after blasphemy accusations. One potential
explanation for this discrepancy may be that the Ahmadis genéelthng to higher socio
economic sections of the society than Christians in Pakistan, which means that they have
more resources available to escape vigilante action as compared to the Christians.
Nevertheless, the figures presented so far indicate thkgiots minorities are
disproportionately affected by blasphemy accusations and subsequent violence in Pakistan.
Most studies of blasphemy in Pakistan have already observed these trends. In the next section,
I will discuss some of the major arguments mégethese studies and present my own

theoretical position.
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The Symbolic Power of Blasphemy in Pakistan: Aims, Scope, and

Theoretical Framework of Thesis

The issue of blasphemy in Pakistan has received significant academic attention in the recent
years. h this section, | aim to trace major trends in the existing literature and lay out my own
theoretical framework for the rest of this thesis. | will start with literature specific to the issue
of blasphemy in Pakistan and move to more general bodies ratuite that are relevant to

my topic.
Instrumental Use ofBlasphemyL aws againstVulnerable People

As the numbers in the previous section indicate, certain minority groups are
disproportionately affected by blasphemy accusations and subsequent violdree. T
discriminate use of blasphemy laws against religious minorities in Pakistan has been
demonstratedl and argued agairéstby several existing studies of the issue. Many of these
studieshighlight flaws in the design of and procedural inadequacies assowitltethe state
legislature, rendering both the form and function of thelelaBphemy laws problematic (see

e.g., Forte 1994; Gregory 2012; Jahangir and Jilani 2003; Julius 2016; Rumi 2018; Siddique
and Hayat 2008) for such analyses. This body of litezagbows that the design of legislation
concerning blasphemy and associated legal proceturdserently flawed ag doesnot take

the intent of the accused into account. Moreover, due to lack of adequate safeguards, the laws
lend themselves to abuse against the vulnerable in the society. The emphasis of the critique
has been on the discriminatory nature of the laws, asawéHeir instrumentisietion to target

certain sections of the society, particularly the religious minorities. The instrumental use of
the blasphemy laws against vulnerable people is a valid issue; hotegear studies largely

fail to explain why certan groups are targeted by blasphemy accusations? Amdy
accusations of blasphedyand not of any other offence, for instance, adudtesye

instrumentabed to settle personal scores?

There are some exceptiofi®r example, Rumi (2018) points to the idgntf Pakistan agan
Islamic fortress pitted against the outstddrdel6 anddraws attention tmational narratives

that glorify past acts of violence against alleged blasphemers as enabling the present violence
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in the name of blasphemy (334). In my ilse$ expand this argument to propose that certain
religious minorities and groups are targeted by blasphemy accusations because they represent
the face of theother and are perceived as a threat to the imaginations of the self, the
community, and the statfor Pakistani Muslims. There is a significant lack of literature that
looks into micrelevel, interpersonal dimensions of the issue to understand what leads people

to accuse each other of blasphemy and engage in violent action. One noteworthy eiception
Asad Al Ahmeddés ethnographic work in conte
how everyday conflicts between different sécte/o subsects of Sunnis in his case stddy

find expression in the form of blasphemy accusations (Ahmed 2009). | takerdpest

further by presenting more ethnographic examples of how various conflicts in everyday lives
of peopl® that may not be religious in natdrédead to blasphemy accusations and
subsequent violence. | propose that blasphemy accusations are chtdsemeathodby the
individuals involved in accusations due to the symbolic power of blasphemy embedded in the
prevalent religienational narratives, as Rumi (2018) pointed out.

Freedom ofSpeech andMoral | njury

Another body of existing studies looks at thé-dmasphemy legislature of Pakistan within the
context of international law. These studies discuss the (ll)legitimacy of thélasphemy

laws of Pakistan with respect to the international legislature that is binding upon Pakistan (see
e.g., Bohlander@12; Dobras 2009; Hayee 2012; A. Khan 2015; Uddin 2011 on this aspect of
the issue). The authors of these studiesfremelom of expression as an inalienable right of
every individual and assess the credibility of the limitations imposed upon individuids i
name of religion. They argue that the blasphemy laws of Pakistan violate the principles of
universal human rights by allowing and promoting religious violence against the people.
Asma T Uddin (2011), for example, argues that instead of justifyingigkeof blasphemy

laws to silege dissent in maintaing public order, the state of Pakistan should take
responsibility to confront and curtail the violent elements. She asserts that religion, like all
other political and/or cultural ideologies, apento criticism and thus critical views of
religion should nbbe reprimanded as blasphemous. Similddighbras (2009) opposes the
stance of the state of Pakistan tlatamic law supersedes international human rig(&60)

and thatdhe freedom of speech and expression never justify offending religious féelings

(359).While arguing that it is the believerho merits the right to protection, not the religion
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or belief itself, she relies heavily upon t|
contends thatdpunishing speech that involves no hateful intefiblates freedom of
expression (356). Along similar lines, making a case for freedom of speech and human

rights, Bohlander (2012) argues that blasphemy cases and trials in Pakistan constitute crimes

against humanity.

The idea of freedom of speech ae thasis for understanding blasphemy has beenisetic

most strongly by Saba Mahmood and Talal Asad in their work on secularism in Western
societies. Asad (2009) argued that the concept of freedom of speech is not neutral; rather it is
a product of the mecific historical developments in the Western political thought. He also
suggested that those in power decide what is allowed under the gadftieddbm of speeéh

(54) . Mahmood (2009) , i n her essay on Musli:i
in 2005, argued that the notion of freedom of speech dismisséaadna injurydexperienced

by the Muslims (70). She describedstimoral injury experienced by Muslims as emanating
fromdé he perception that oneds pefdepandegey with nde d
the Prophet, has been shai&@hid., 78). The perceived offence, she argued, was not against a
religious commandment bufgainst a structure of affect, a habitus, that feels wounded
(ibid.). | agree with Mahmood and Asad that thenazpt of freedom of speech is too
reductive and Westentric to comprehend the issue of blasphemy. In fact, the notion of
freedom of speech is even more problematic in the case of Pakistan because it assumes that
those who are accused of blasphemy aregheai for exercising their freedom of speech to
criticise the religion of Islam, which is not true in most cases. As already mentioned,
blasphemy accusations in Pakistan can be triggered by perceived transgressions that are not at
all religious in nature, rad even bythe mere existence of some people as different.
Furthermore, as Mahmood (2009) demonstrated, the idea of freedom of speech does not
consider moral and affective dimensions that are crucial to understanding how blasphemy is

perceived and the re@ans it provokes.

Nonet hel ess, Ma h mo e dso hae dheirAmsitatidng svherc it dorhes tpu e
understanding the issue of blasphemy within the specific context of Pakistan. Mahmood
(2009) herself noted that her argument concerned the mapantyity power relations in the
European context (89). According to her, Musliassa minority in European countries are
understood through the normative lens specific to the Western religious and political thought.

In the case of Pakistan, howewglyslims are a majority and have their sentiments resegn
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and protected by the dominant political and legal structures. Therefore, | believe, the moral
injury of theminority Muslim community in Europe cannot be equated to the moral injury of
the majority Muslim community in Pakistan whose religious sentiments are also protected by
the state laws. There is a different set of power relations in Pakistan in which the moral injury
of Muslims is not a marginsed phenomenon; rather it is the dominant modesadgial

control against those who are different or deemed transgressive. Moreover, in most instances
of blasphemy accusations in Pakistan, it is not the same essedtraligious ethos of the
Muslimsd as described by Mahmoddhat is at stake. While the obilisation for violent

action against those accused of blasphemy indeed revolves around the personality of the
Prophet Muhammad and invokes the specific ways of relating to the Prophet that Mahmood
discussed, the initial accusations are triggered by @aamigber and culturally specific moral

framework.

My thesis will demonstrate how norms related to sexual behaviour, social hierarchy, and
purity are all subsumed within this wider moral framework. Thus, while the ideas of moral
injury and affective dimensns associated with this injury are extremely important to
understanithg the blasphemy accusations and subsequent violence in Pakistan, the moral
system is not as bounded (connected to the Prophet) and universal (shared with Muslims
across the globe) as Manood 6s wor k depicted. I n fact,
Muslims within which the blasphemy accusations take place may be closer to the socio
cultural ethos of noiMuslim communities within South Asia thaao Muslim communities
around the world. #erestingly, as the discussion in chapter 4 will demonstrate, the
proponents of anddlasphemy violence in Pakistan themselves demand for their sentiments to
be recogrised as belonging to a unique religious ethos as argued by Mahmood. Hence, | find
thatwh | e Mahmood6és ar gu mésealtargumeéenis @fnttiose wihotshppott h e
antrblasphemy violence in Pakistan, it is not supported by the ethnographic details of
individual incidents of accusationbly research shows that the blasphemy accusations in
Pakistan are based on moral injury that correspondspgific sociecultural moral

frameworks rather than a universal religious morality.

A more useful conception @moral threabdwas offered by Hassner (2011) in his description
of the hurt felt by Msglims in response to the Danish Cartoons (24). While Mahmood (2009)
had located the moral injury experienced by Muslims in the distinct subjectivities enshrined in

their Islamic ethos, Hassner (2011) described the same in more general terms of symbolic
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boundariessuch as purity/dangegnd sacred/profane that are present in all societies and
whose transgressions may be perceived as moral injury T2@). notion of symbolic
boundaries encompasses social, cultural, religious, and political ideasgtiwaip draws upon

to distinguish itself from itothers From this point of view, any threat to the preconceived
notions of the group identity (and its purity) can lead to moral injury of the group in question.
Hassner used this theoretical frameworktb udy Musl i ms 6 reactions t «
at a macro level focussing on several Muslim countries. My thesis, on the other hand,
focusses exclusively on the blasphemy accusations and subsequent violence within Pakistan.
Nevertheless, | find the framerk of symbolic boundariesuseful in understanihg
blasphemy accusations in response to mi@nsgressions within interpersonal relationships

in Pakistantoo. My thesis will demonstrate how the cultural notions of purity/impurity,
sacred/profane and tisecial hierarchies/boundaries based on such symbolic structures enable

the blasphemy accusations and subsequent violence to take place.

There are a few other issues with the literature discussed so far that | would like to address.
First, there is an ekasive focus on the state laws in the literature concerning the instrumental
use ofdlasphemy lawda s wel | as the studies |l ooking at
context of international law. As already mentioned, many cases of blasphemy accwasations

not even taken to éhcourts of lawand all of the killings related to blasphemy have been
carried out by norstate actors in Pakistan. Therefore, any study of the issue of blasphemy in
Pakistan must go beyond the state legislature and its failleresn®, there seems to be a rift
between instrumental use and moral/affective responses as explanationsbtdsphiemy
violence. Literature that focuses on instrumental use of blasphemy largely ignores the aspects
of moral outrage and affective dimenssoof the conflict, and the studies focussing on moral
injury or moral threat seem to exclude the possibility of instrumental use of blasphemy
accusations. The instrumental use argument seems to be privilegsanwhereas the moral

injury argument locate the issue within the realm eimotion. Admittedly, these are two
different bodies of literature dealing with two distinct contexts: the literature on the cases of
blasphemywithin Pakistan mostly looks at the instrumental use and the literature orstilee is

of blasphemy on a global level or within European context focusses on the moral injury of
Muslims. Nevertheless, | believe that both reason and endotiwirumental use and moral
threa® are crucial to understanding the blasphemy accusations and ralaittce within

Pakistan. | will now address the two points highlighted in this paragraph in more detalil.
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Beyond theState Law

The basic question that led me to write this thesis whstherthe violence related to
blasphemy accusationgould stop if the state of Pakistan repeals itscatbed blasphemy

laws? Cases such as that of Mashal Khan suggest that the answer to the above question is no,
and that blasphemy accusations and subsequelenhtipunishment have legitimacy beyond

the | aws of the state. The stateds | egal SY ¢
authority that legitinses punishment of those accused of blasphemy. Thus, in this thesis
premiseis that the issueof blasphemy cannot be reduced to the state laws concerning
blasphemy, as many studies | mentioned earlier tend to do. There are a few studies that have
looked at the wider socipolitical dimensions of the iss@ebeyond the laws of the state. For
example,Hoffman (2014) analyses the role of social pressure and vigilantism in influencing
the outcome of blasphemy cases in Pakistan. He sees the prevalence of violence and
vigilantism as theextralegal system of blasphemy law enforcende(@871). While he
acknavledges and emphiass the role of vigilantism andextralegab action, he still sees

these phenomena with reference to the blasphemy laws. In seeing the vigilante action as a
mechanism of blasphemy law enforcement, he assumes that the law of the state is
foremost and ultimate source of authority and legitimacy of violence. Such analyses are based
on a lawcentric approach that takes the laws of the modern natada (a Western category)

as the reference point to understand conflict in a society dpproach does not help us
understand the wider legitimacy of the punishments of the alleged blasphemers delivered

outside and beyond the law of the state.

Moving beyond the laveentric approaches, | aim to investigate the broader understandings of
legitimacy, justice, and authority amongst the accusers, killers, their supporters, and wider
society in Pakistan through the lens lefjal pluralism Legal pluralsm is a theoretical
paradigm based on the premise that any society has a multiplicity of forms of law present
within it (Rouland and Planel 1994, 51). Theorists of legal pluralism have argued that
Western legal system and the wiesposed/inspired legalystems of the natiestates around

the world are not the only moral systems through which people govern and order their lives
(Fitzpatrick 1983; Griffiths 1986). Legal anthropologists have also argued against the law
centric approaches to understand angbge with the diverse socialoral systems of people

even if they belong to the saridass of phenomebas modern lavjPirie 2013, 7). Hence,

20



the legal system of the state is not timy system of authority, morality, and legitimacy in a
society. Thee are usually multiple sources of morality and legitimacy within a society, which
may coincide, overlap, contradict, or overtly clash with the state legal system at any point
(Tamanaha 2001). From this perspective, the blasphemy accusations and subsaqueat
against the accused in Pakistan must be seen as situated in a puldidelomain of justice,
morality, and legitimacyatherthan tle domainof the state laws. | argue that while the state
laws reflect and extend the public morality concerniing issue of blasphemy, tHatter

cannot be reduced to state laws and legality.

Legal anthropologists have also criticised the exclusive use of the demdsanddegabfor

the stateds syst ems -cenfric. hooexanriple, Haelgel (L984) argued a s
for inclusion of norstate systems of moral regulation in the definition of law. According to
him, adocial norm is legal if its neglect or infraction is riegly met, in threat or in fact, by

the application of physical force by an individual or group possessing the socially recognised
privilege of so acting(28). Other scholars, such as Woodman (1998), understand léaw as
continuum which runs from the clest forms of state law to the vaguest form of informal
social contrab(45). According to these definitions, the punishment of alleged blasphbgners
nonstate actorsvould be considered legahdlegitimate form of social control in the minds

of the propnents of such punishments. While | agree that we should not limit our
understanding of law and legality to that of the state, | also firenalbmpassing definitions

of law more obscuring than explanatory in understanding different positions, cordfidts,
contestations of moral systems in a society. In my thesis, | deal with contestations, overlaps,
and ceoptations of multiple ideas of justice, legality, and legitimacy. Therefore, instead of
describing all of these competing idealsdasvg | will dif ferentiate between different forms

of legality as eithestateor non-state

While legal pluralism is a helpful theoretical tool to understand thestaie violence against
those accused of blasphemy in Pakistan, it is mainly a descriptive theorysThaile it
helps us understand the causes and motivations behinrstatenviolence without restricting
our analysis to the state law, it does not suggestesoiution ofthe conflict between state
and nonstate ideals of justice. There has been a tnde legal anthropology to ides¢
nonstate justice systems to some exdeatposition that assumes an inherent agreement of all
the local people on what customary law is (BeBaakmann 2009, 50). However, as Harris

(1996) argueddt would be romantic¢o idealselocal, customary morality and demnisastate
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lawd because custom is ambiguodsn the one hand it represents the possibility of acts of
violence against women, against ethnic minorities, against those whose actions have offended
the local powerholders; on the other hand it invokes local values against an alien and
imposing stat@(6). Similarly, as Bend@&eckmann (2009) highlighted, the customaryfolk

lawd is oftendhe law of local elites and/or the senior male populét{é0). In the cae of
blasphemy accusations in Pakistan, famction ofpublic morality applies to those who
offend the local powerholders or religious elites. In such situati@tete law is the only
defence of subordinate groups or individuals wtamsgress local moral norms and vafues
anddhe firule of lawdo becomes a defence against tyranftyarris 1996, 6). Hence, | use the
theory of legal pluralism as a descriptive, bot normative framework. It is not to say that

the nonstate justice syste is somehow worgemore violen8t han t he st ateds
but to emphasise that it is simmypothermanifestation of violence that édreadyenshrined
inthe stateb6s |l egal system in Pakistan. The
as it prescribes violent punishment for those accused of blasphemy, but it does not hold
monopoly oveldentifying blasphemy andelivering those punishments. Therefore, while it

is helpful to look at the state and the rgiate sources of legitimacy aadthority, | do not

intend to endorse or idesg the existing situation ofegal pluralism with respect to

punishments of blasphemy in Pakistan.

Beyond theReasorEmotion Dichotomy

As mentioned earlier, most studies locate the causes of blasphkey violence in either
reason or emotion. It is either rational actors strategically choosing to instruseentali
blasphemy accusations to settle their personal scores or emotive actors driven by moral
outrage. My research in Pakistan shows that in most aafsélasphemy accusations and
subsequent violence, the actors are driven by both rational and emotive elements at the same
time. There are some studies that incorporate both cognitive and emotive aspects in their
analyses. For example, Blom (2008) intewved protestors from an afdanish cartoon rally

in Lahore in 2006 and wrote about the affextdimensions of their motivations. She
suggested that we should look beyondd&mablematic figure of an outraged proteétavhat

she called the stigmatised Blim &dage bof to gain deeper understanding into individual
subjectivities (Blom 2008, 1). She argued that participation intdasiphemy protests is

driven by affect and emotion, cognitive understanding of the situation, and public
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performance of emotions (ibid., Z¥he hassimilar work on@®utraged communitiésn the
broader context of South Asia that descritm#rag® as aguncture between the moral and
the emotional realtmand argues thafinstigating, staging, and managinkist firighteous
angeo is a crucial dimensidann mobilisation around cultural symbols in South Asia (Blom
and Jaoul 2008,-8). According to these arguments, affect (bodily or visceral responses),
emotion (bodily responses imbued with meaning), cognitisought processes used to make
sense of the world), and morality (shared worldviews) are all-dgpendent. Dispelling the

reasoremotion dichotomy, Blom and Jaoul write,

Some false dualisms certainly need to be clarified. The first dualism is theablebat
opposition between emotions and reason, as if only one or the other could shape
behaviour at any one time. This disjunction, inherited from the rational actor
perspective, proves to be fragile, because ostensibly any rational calculus also implies
a range of affects (13).

In the same vein, studies of collective violence in South Asia and beyond have argued that
motivations of the participants lie simultaneously in the realms of emotion and reason. For
example, Veena Das (1990) contended that commuiolgince is both highly orgased and
emotionally charged (25). Similarly, Tambiah (1996, 284) and Sidel (2006, 13) have
demonstrated in their studies of ethnic and religious violence that the aggressors are usually
motivated by strategic/instrumental goand emotional attachments to cultural symbols at
the same time. While these studies focus mostly on collective action, which is an important
aspect of blasphemglated violence in Pakistan, they do not deal with the-subjective
experiences leadingo blasphemy accusations ardtiving individuals to carry out
punishments of alleged blasphemers. | find the notion that emotion and cognition are
mutually constitutive helpful in understanding not only the collective violence but also the
motivations of ndividual accusers and aggressors in cases of blasphemy in Pakistan. My
thesis will demonstrate that elements of strategic/instrumental use and moral outrage can be

found in most instances of blasphemy accusations and subsequent violence

Subjective andStructural Forms of Violence

So far, | have focussed on individual subjectivities in the formation of violence. However,
individual subjectivity ‘the felt interior experience of the person that includes his or her
positions in a field of relational powd is also embedded in the wider political and

economic processes (Das and Kleinman 2000M¥)thesis is built on the crucial premise
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that violence is meaningful action within a sepidlitical domain. As Schroder and Schmidt
(2001) argued, violence iperformed as well as imagined by reflexive, socially positioned
human beings under specific historical conditions for concrete réggd®sThe performance

of violence is necessitated, conditioned, and leggch within the given structural
constraintsGgek (2008) argued that we are so engrossed in the immediacy @Gluthjective
violencé (violence carried out by visible subjects) that we effectively ignore the violence
inherent in the system, the violence that is not visible becauselésignedto escape our
eyes, the violence he calf®bjective violencé (9-15). Ggek thus describé systemic or
objective violence as one of the three types of violence he identifie other two being
subjective and symbolicSchinkel (2013) also gave a similalassification of&regimes of
violenceéd which he cakkd drias violentia@ namely, private, state, and structural violence.
Both Ggek and Schinkel are concerned with violence inherent in the foundations of the state,
in the allencompassing systems such as capitalism andibexalism, and its manifestations
within the prvate/visible sphere.

The violence inherent in the ideology and foundation of the state of Pakistan, as well as
within the existing structures of power at national and global level, is of crucial significance
in understanding the violence related to blasph in the everyday lives of common people.
SchepeHughes and Bourgois (2004) argued that the violence of the everyday/ordinary is not
entirely separate from the violence of the extraordindmsteis rather a continuum between

its structural and everygtdorms. Following this argument, | demonstrate in my thesis how
the structural and the everydéyrms of violencenot only manifest in each other but also
constantly construct each other in the case of blasphemy accusations and related violence in
Pakisain. Inorder to doso, | focus on multiple locales of power and authéritije state, the
religious leaders, the local poweolders, and the bearers of power in irdebjective
relationshipsMy thesis demonstrated how these locales of power are retagsth other in

a web of ideas, passions, and motives.

To sum up, in this thesis | take the premise that blasphielatedviolence is meaningful at

both subjective and structural levels. At the subjective ldlielimmediateperpetrators of

violence are driven byoth emotion and reasoithe subjective violence is embedded in
culturally specific idioms and reflects intpersonal power relations at the same timee T
legitimacy of tke subjective meanings of violentenotcom f i ned t o the ;statec

rather it is based on wider understandings of morality and jugticthe structural level, the
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violenceisa mani festation of the stateds <cl ai ms
religious idealslt reflectsthe systemicconstruction of certain cultural, religious, and political
identitiesas central to the project of the natisiate.lt is also a consequence of larderces

of modernity, globasation, and the netiberal world orderMy thesis demonstrates Wwahe

subjective and the structural forms of violence enable and encourage each other.

The theories | have discussed so far guide my thoughts and arguments throughout this thesis.
I borrow from the fields ofanthropology of law,anthropology of emotions ral affect,
anthropology of violence andritical theory to construct my arguments. However, to limit
myself to any of these disciplinary categories would be to reduce a complex phenomenon to
only a few of its many dimensions. My thesis looks at colleciiggon and motivational
processes, escalation and resolution of conflict in the society, statecraft and discursive
production of religiepolitical ideology, processes of selfaking and community building, as

well as the wider dynamics of global politidhis is indeed a massive task, as Skoggard and
Waterson (2015) put it:

We anthropologists have probably set ourselves up for the impossible: to capture lived
experience, emotionality, and perception; small and {acgée interactivity; intimacy;

and soality, power, politics, and evathanging material conditions of social life
without reducing one to the other (117).

However, it is this contextuakion and attention to interconnectedness of various aspects of
a phenomenon that make the anthropological perspective valuable. Keeping that in mind, |
aim to study the symbolic power of blasphemy accusations and subsequent violence in
Pakistan and offermaanthropological perspective to the existing scholarship on the issue. My
thesis, by no means, covers the entire breadth and complexity of the problem, but | hope to
contribute to the ongoing discussions and provide more ethnographic material to build upo

in future research.

Thesis Outline

This thesis is divided into nine chapters including the Introduction (current chapter) and
conclusion. The aim of the current chapter has been to introduce the problem, thendims

the theoretical framework of thedsis.
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In the second chapteBravery or treachery? Methodology, positionality and politics of
knowledge productignl discuss when, where, with whom, and how the research for this
thesis was conducted. | also discuss my own position as a researchemwamndiffects my
perspective, my research practice, and my arguments in this thesis. | then discuss ethical
implications of my positionality for my research conduct and for the knowledge produced by
this thesis. The aim of this chapter is to emp@®that my research and arguments are
grounded within my personal experiences and hence my thesis is as much a story about

myself as it is about my research participants.

The third chaptemistorical roots ofanti-blasphemyiolence in Pakistan: Formation of el
community and the statestablishes the historical context necessary to understand the
problem of blasphemy in contemporary Pakistan. | highlight the processes-ofagétiy,
communitymaking, and stateaking from precolonial times to the presedty Pakistad

that have led to the widespread uncertainties and moral anxieties amongst the Pakistani
Muslims. The discussion deals with the concepts of modernity, nationalism, andsgtmal

and their impact on shaping the popular consciousness in the Pakistani society. The aim of
this chapter is to demonstrate that the current issue of blaspletatsd violence in Pakistan

is a product of specific historicgblitical contingencies.

The fourth chapterReligious discourse concerning blasphemy: politics of uncertainty and
legitimacy highlights the prevalent religious discourse and politics that shape public morality
around the issue of blasphemy in Pakistan. Through a study of refigmublications,
sermons, and my interviews with religious scholars, | demonstrate how the political
competition over legitimacy and moral authority affects the positions of the religious scholars
on the punishment of blasphemy. The discussion shows hovwpdsi@ions of religious
scholarsandpoliticiansshapethe public religious thought amidst widespread uncertainty and
moral anxiety. The aim of this chapter is to unpack the religious aspect of the issue of
blasphemy as it is the prime justification givey the proponents of violence against the

accused.

In the fifth chapterBlasphemy accusations: Purity, moral anxiety, and the enemy wiithin
shift the focus to micrdéevel interactions between people to demonstrate how everyday
conflicts (religious or therwise) lead to blasphemy accusations. Based on my ethnographic

research, this chapter shows that most of the accusatanmd subsequent violertcdake
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place amongst people who are already known to each other. | describe how familiarity and
everyday integictions are crucial to understanding individual accusations. | also discuss the
individual motivations behind accusatiopnargung that they are rooted in personal
insecurities, moral anxieties, and perceived transgressions within existing relationsleips. T

aim of this chapter i s tddbeyand peesonal trivaalnédin peop |
accusing known others of blasphemy axdminethe symbolic value of these accusations to

those involved.

The sixth chapterViolence in the making: Politics of edation from accusations to
punishmentexplains how the accusati@gn®nce madé are transformed from intgrersonal

to communal conflict and how various actors contribute to the making of the violence. In
most cases of violence against the accused, mordepémgn the immediate accuser are
involved. This chapter shows how the support is nigdoi] and how the decisions of the key
actors influence the outcome of the conflict. This chapter also illustrates how the discourse is
transformed into a purely religious one after the accusations have been made regardless of the
initial motivations. The aimof this chapter is to show that the accusations do not
automatically and inevitably lead to violence and that various other actors in addition to

the accuser determine the outcome of the conflict once it has escalated.

The seventh chaptetegitimate purshment of blasphemy: Contestation between the state

legal system and popular justide about the next step after the escalation: the punishment of

all eged bl asphemer s. I n this <chapter I di s
legitimate violenceis contested by narratives of popular justice when it comes to the
punishment of alleged blasphemers. | highlight multiple sources of legitidraayn upon by

the state and the narratives of popular justice. The discussion in this chapter demonstrates
how multiple sources of legitimacy overlap and compete at the same time to establish the
legitimacy of the appropriate punishment of a blasphemer. The aim of this chapter is to
contest the popular understandings of legitindeays s oci at ed wi BSystend he st a
and demonstrate that wider understandings of morality, justice, and authority determine the

accepted ways of punishing those accused of blasphemy.

The eighth chapteAt the nexus of the state and the society: Continuities and discontinuities
betvee t he stateds | egal,islzased oandhmdistourde optegpguolipa r | u

that lie at the nexus of the state and the society: lawyers and judges. | present my
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ethnographic study of a specific group of lawyers who support both the state rasthteo
punishments of blasphemers. | discuss the sources of legitimacy these lawyers draw upon to
construct coherent narratives in which the state anestaia punishments are not dissonant

but exist on a continuum of legitimacy. | also discuss the diseoof the state judges to
highlight how they construct the legitimacy of the state punishments of blasphemy while also
endorsing narratives that glorify natate punishments. This chapter shows that the state and
nonstate systems of justice are notimaty contradictory; rather they are extensions of each
other. The aim of this chapter is to show how the state and the public morality shape each

other and operate in a system of shared sovereignty in Pakistan.

In the final chaptef(Conclusion)l bring together arguments from all the chapters and offer
some general observations about the issue of blasphemy in Pakistan. The aim of the
conclusion is to go beyond tleghnographic analysesade in this thesis, speculate on wider
implications of my studyfor violence and moral conflict in societies. | end with a note on
political implications of my researcdh the global context.
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Chapa-BraveTreaacrhery? MBedihtoidonalgiyt vy,
Pol i tKnoosw!| oPfdagdkeuct i on

Like most other PhD students, | have been asked about my research topic countless times
over the past few years. Unlike most other PhD students, | am almost always greeted with the
expressiorBravebupon telling people about my research topic. The people telling me that |
am brave for researching blasphemy in Pakistan include academics aadademics,
Pakistanis and neRakistanis alike. These conversations are usually followgdwith
questions aboutow | did my research rather than about my findings. The process of doing
the research for this thesis has indeed been quite daunting, but the biggest challenges | have
faced in relation to my thesis are emotional rather than logistical. When people telitrhe th

am brave for doing this research they are usually thinking of risks to my (and some of my
research participantso) safety, which is u
methodological problems associated with my research were in fact dwedertitive nature

of my topic in Pakistan. However, the biggest emotional and ethical dilemma for me has been
the fact that while some people call doeave others have told me off for beingiaaitorbto

my country and my religion. These people inéwbme very close relations making it almost
impossible for me to brush off the criticism and remain unaffected by it.

The real issue, however, is that | find both char&ésd#éwnsd brave and trait@ problematic.

My relationship with my topic, the placeé the people that are a part of my study, is a lot
more complicated than that. | have never considered myself a warrior, or a saviour of the less
fortunate in my count which is what the term brave implies. Nor do | imagine myself as
working against my auntry, religion, or culture. This thesis is a product of my complex
emotional and ethical journey in which | have searched myself as much as | have searched
other people in trying to find explanations for issues that have perplexed me for a long time. It
is not merely an academic inquiry into a topic | find interesting, but also an important
dimension of my life as | havieved it. This thesis, therefore, is partial representation of my
topic based omy experiences. In this chapter, | will reflect on thethodological challenges
posed by my research, the choices | made, and the dilemmas that remain unresolved. | will
start by describing my fieldwork, then discuss my positionality as a researcher, and finally

consider the ethical concerns that arise fropnpwsition in the field.
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The Research

The fieldwork for this thesis was conducted between March 2016 and February 2017. This

was the second time | was in Pakistan to research the issue of blasphemy. Before this, | had
conducted three months of fieldworki 2014 f or my Mastersod thesi :
after those three months that | first rsed | had hardly scratched the surface of an extremely
compl ex issue and started building a PhD pr
The threemnt hs of fi el dwork for my Mastersd thes
entry into the field as a doctoral researcher. The connections and networks that | had
developed in those three months made research for the current thesis possiblestugt di

my connections and netwofksand how they helped me conduct this reseaielter in this

chapter. But before that, | would like to descrivberethe fieldwork for this thesis was

carried out.

Research Sites

| was based in Lahore for the entire dwatof my research. Lahore, the capital of Punjab, is

a metropolitan city with a population of 11.1 million according to the 2017 census (Pakistan
Bureau of Statistics 2017). While Lahore is the second most populous city of Pakistan after
Karachi, this cityhas seen the most cases of blasphemy accusations in Pakistan since 1987
(Jacob 2018). Lahore is a hub of religious org@ions and political parties that have been
actively engaged in campaigning against the alleged blasphemers. During my fieldwerk, the
were tens of protests, religious gatherings and conferences that took place in Lahore with the
explicit aim of protecting the honor of the Prophet and punishing the blasphemers. Lahore has
multiple shrines central to the religious beliefs and pracwéabe Barelwis who are most
active in antblasphemy activities and campaigns. Most of the Muslim population in Lahore
also belongs to the Barelwi sect of Sunni Islam according to unofficial estinidestate

does not identify sectarian affiliations the official census (Ramzan 2015). Moreover,
Lahore has a host of NGOs and other civil society osghons that have been at the
forefront of advocacy and relief activities for those affected by blasphemy accusations.
Lahoreds sessi oarmuadtple cades of blaspbhemy everg dayh Eor all these
reasons, | chose Lahore as the primary site of my research. It was also convenient for me

because | lived in Lahore for four years during my undergraduate studies and my parents also
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live in Lahore nw. Thus, it was a familiar city with friends and family located there who
were of crucial significance in making my fieldwork emotionally and practically viable.

Despite Lahore being the primary site of my research, | describe my research asteaulti

for two reasons. First, within Lahore, | was constantly moving between different spaces
including NGO offices, houses and neighborhoods of those affected by blasphemy
accusations, courts, shrines, and religious centers. Given that these spaces ardegeite dif

to each other and are often contradictory in what they represent, | find it more useful to see
them as multiple sites rather than parts of the same big #ite city of Lahore. Second,
while based in Lahore, | also visited other towns and citiekinvPunjab and Islamabad
Capital Territory to follow certain cases, meet certain people, and see certain places (for
example, the shrine of Mumtaz Qadri in Bara Kahu, Islamabad). The towns and cities that |
visited to understand and follow specific caseslude Gujrat, Bhera, Jehlum, Mandi

Bahauddin, and Rawalpindi.

Research Participants

Multiple field sites of my research meant that my research participants were also quite varied
and often belonged to opposing grodips those who supported punishmentotdsphemers

and those who did not. On the one hand, | conducted my research with people who were
accused of blasphemy (regardless of whether the case was takestothe e 6 s bre g a |
not), their lawyers, their families, friends, and neighbors, activists, social workers and NGO
professionals, journalists, some government and police officers. On the other hand, my
research participants include the accusers, their friends/suppoittegsaes, their lawyers,
religious clerics, scholars, and members of religious parties who either supported specific
cases or wrote/preached/campaigned against the blasphemers in general. Apart from these
clearly identified@esearch participarismy anaysis and insights are also drawn from my
experiences and interactions while growing up and living in Pakistan for most of my life.
These insights are based on my interactions with my own family, friends, colleagues,
neighbors, acquaintances, and many offemple | have learnt from in my life. Sometimes
even brief conversations with taxi drivers, shopkeepers, etc. ptadeindow on the

sensibilities of certain sections of Pakistani society.
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However, asCejaZamarripa (2007) askedwhat does it mean tanthropology that the

ant hropol ogi st 6s whzedagsoné dorftiruous madidipestisbratiosBh ar a c t
(11). There has been a tendency in traditioaathropology to draw absolute distinctions
between experiences ing in a societyanddoing the fieldworksuch that the former is not

an accepted basis of knowledgowever, these distinctions have been challenged, as Gupta

and Ferguson (1997) write:

A discipline in which "experience" is so central has been surprisingly unfriendly to the
noton that "experience" is constantly reconfigured by memory. If an anthropologist
can "write up" an ethnography based on data collected during doctoral fieldwork
twenty or thirty years ago, why should it not be possible for "natives” to "write up” an
ethnogaphy based on their lives? In what sense might we think of one's
"background-growing up, as it were, in "the fieléls a kind of extended participant
observation? (32).

In my research, I find it impossible to separate the insights | have gained tleulgfitly

doing the fieldworkirom those | gained biiving in the Pakistani society for an extended
period. | draw on these insights to make sense of the knowledge | gained during my
fieldwork. Due to lack of consent, | do not use information from a¢hcasual interactions
while living in Pakistan directly in my thesis; that is, | do not quote them or use specific
information provided by them. However, at a broader level, ise#hat the pool of my

research participants is much larger than those agpear in this thesis.

Research Methods

Ethnography is understood as the classic methodologgtbfopology, traditionally defined

as a prolonged period of research in which the researcher lives with and observes a
community closely taunderstand their point of view (Spradley 1980, 3). Since the 1980s,
however, anthropologists have questioned the traditional understandings of a defined field
and a bounded community as the objects of ethnographic research (Appadurai 1990; Clifford
1997; Marcus 1996). The critique has pointed out that the field is no longer a fixed locality
due to its changing nature in the glaobad world. It has also been argued that the traditional
notion of ethnography creates false dichotomies such as home vs. rieelthsader vs.
outsider (see e.g., Gupta and Ferguson 1997; Hastrup and Olwig 1997). The ethnographic
field is thus no longer seen as a fixed site but as a sshiffing location8 defined by the

topic of interest (Clifford 1997).
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Given the shifting loations and relations in my research, Idigee methodology of muki

sited ethnographic research, developed in response to the critique of traditional ethnography.
The earliest concepts of muflited ethnography emerged in 1986 wit¥riting Culture
(Clifford and Marcusl986 and were later developed into a more elaborate theory of-multi
sited research by Marcus (1995). According to this theory, the researcher follows ideas,
people, narratives, connections, and objects in time and place. Thesitedltehnography is
aesigned around chains, paths, threads, conjunctions, or juxtapositions of locations in which
the ethnographer establishes some form of literal, physical presence, with an explicit, posited
logic of association or connection among sites thatact define the argument of the
ethnograph§ (Marcus 1995, 105)I find this approach most suited to the nature of my

research.

Adopting multisited research methods, | followed cases, stories, and people as | moved
between different groups and circlespeople. There were two major concerns that guided

my way as | went around doing my research: the logic of my topic and the safety of my
participants and myself. In terms of the logic of my topic, | wanted to understand perspectives
of various partiesn the conflict, and how they were opposed but connected to each other. The
lack of significant ethnographic work on the issue of blasphenBakistarmeant that there

was a lot of potentiah almost every dimension of the topic. Each of é&ige could have

been a focus for the whole dissertation in itself: the courtrooms, the NGOs, the
neighborhoods, the shrines, and so on. However, | was guided by my curiosity to gain a
broader understanding of the issue by studyingmtstiple aspects. On the flip side, it
required sacrificing the depth of each aspect to some extent. But at this stage in my research,
it made more sense to get a wider understanding of the issue; future research by me and other

researchers can delve deeper intcheaf the dimensions.

The second concern that guided my movement through the field was safety. Spending too
much time with the accused and their famiiespecifically those who were living in
hidingd could have compromised their and possibly my own safénythe other hand, there

were groups and individuals whose perspective was important to mewbutd have hado

risk my safety to access them. For example, towards the end of my fieldwork, | was offered
by some lawyers who were supporting and reptesgthe killers of alleged blasphemers in
courts to go on a countsyide tour with them to meet those killérsheir heroed and their

families. It was an extremely tempting offer because it would have provided me with a wealth
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of information about the live of those who engage in abtasphemy violence. However, |
was warned by concerned people not to take the risk of travelling with those lawyers and |
decided to let go of that opportunity. Thus, my decisions regarding my field sites and

participants werguided and limited by concerns for safety.

There are two aspects of my research methodology that | would like to discuss in more detail:
methods that | used to identify and approach my research participants and methods of data
collection. In terms of appaching the research participants, | started with some publicly
available contacts of NGOs for my initial el
chose the NGOs as the entry point because it appeared the safest option at the time. Some of
themwho responded positively to my research aims and intentions, helped me get in touch
with more people (within the NGO sector and amongst those affected by blasphemy
accusations). Later, when | went back for my doctoral research, some of my previous contact
were extremely helpful in letting me back into their circles and introducing me to more
people. At the same time, | began expanding the scope of my research and called publicly
available phone numbers of some religious scholars and leaders. Some spended and

agreed to meet me in person, for some others | had to use family contacts (for example, an
uncle of mine who is a member #maate-Islami put me in touch with some people in that
organsaion). Once | had established some key contacts,weeg happy to refer me to more
people within their circles and give me further contacts. Some of my academic friends and
mentors at the Lahore University of Management Sciences (where | studied for my
undergraduate degree) were also of great help innguttie in touch with relevant people

such adawyers, journalists, etc. One of the defense lawyers gave me contacts of prosecution
lawyers and that is how | ended up studying a specific group of prosecution lawyers who
represent the accusers of blasphemgauarts. The prosecution lawyers also put me in touch

with their clients (the accusers), who then let me talk to their witnesses, their spiritual and
religious leaders and so on. Hence, for the most part of my research, | used the snowball
sampling or chaireferral methods to identify and approach my research participants. Of
course, there were many referred persons who never responded; there were also some who
promised collaboratiorwhich did nothowevermateriaise Nevertheless, | found a wealth of

comections and information through my initial connections and their referrals.

As for the data collection, | used a range of different methods including participant

observation, structured and sestiuctured interviews, and content analysis. For most of my
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participants, | started with formal interviews and continued to see them regularly such that the
relationships grew into more informal interactions allowing me to engage in casual
conversations and participant observation. Since | was not based at eshesifes amongst

one group or community, | kept moving between different groups and individuals depending
on their availability and my schedule. However, | actively tried to dedicate weeks (and
sometimes even months) to specific groups to develop deemeeatmns and understanding.

For example, with the Khat®@Na b uwwat Lawyer so Forum (the
lawyers | studied), | spent several days a week over four months to understand their
perspective. Similarly, | maintained connections with the sedwand their families, trying to

see them as many times as they wanted to see me. Some of them kept calling back and
inviting me to their homes to talk about their experiences. However, | was cautious not to put
pressure on any of them to maintain contaetause of their own safety concerns. | also
collected a lot of printed and published data, mostly from the religious isagans and
scholarswhom | met. Theygave me omeferred me to dozens of religious publications
(mostly in Urdu). | acquired as my of those books and other publications as | could and
used them for content analysis. | also followed social media accounts of religious
organsaions who were active in ardblasphemy campaigning during my fieldwork. Some of

the major orgaisaions usedlwitter to orgaisetheir regular protests and gatherings. While |
was not able to participate in those protests and gatherings because they wearelynale
familiarising myself with the language of mabidtion helped me gain a deeper understanding

of the issue. | also kept an eye on their social media content to understand thepodiliigial

narratives being generated and promoted.

Positionality and Ethical Concerns

As | hinted at the beginning of this chapter, my research has been a el@eplgnal process

for me My positionality in the field poses some ethical concerns that must be addressed. My
identit(ies) and my values directly influence my position as a researcher and how | deal with

the ethical concerns. Therefore, | believe a disioums of my positionality is pertinent to
understanding not only my research but al so
essay first dispelled the myth of insider vs. outsider anthropologists and argued that a
multiplex of identities shapes anythropological research (6/. Since then, it has been

widely recogised in anthropology that the positions we occupy in the society including class,
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gender, education, etc. define how we interact with and are perceived by our research
participants. More importantly, these social loci also define our own subjectivities, and
determine how we look at, understand, and write about people. | believe vaackesrs of

my identity including my being an educated Pakistani woman from a Jowdefle class,

mixed sect (Sunrthia) Muslim family are of crucial significance to my research.

| was born in Pakistan to a loweriddle class family from a small town. |las the first

woman from my entire family (both motherds a
herself in a different city.l went to a private university, considertree most expensive and

most prestigious in Pakistan, which my parents wendamly not able to afford. | was

selected for university through a National Outreach Program that gave scholarships to
deserving students with insufficient financial means to pay their fees. At university, | attended

a class onthe Ethnography of Pakista i n my first year becaus
requirements to take ogroup courses (that is, courses from different streams and
disciplines). That is where | was first drawn to Anthropology and eventually changed my
major to Anthropology from Economickly parents were not happy with that choice because

they wanted me to study something that would get me apagihg job. They did not know

much about Anthropology; in fact, they had never even heard of this subject before. What
they knew was thaésocial science subjeciswere not an economically viable option for

people with modest economic backgrounds such as ours.

The pursuit of social sciences (and Anthropology) has in fact been a luxury for most scholars
of Pakistani origid at least those who have=dn writing for an international academic
audience. There have been brilliant anthropologigteluding womerd from Pakistan who

are highly regarded in the international academic community, but most came from privileged
backgrounds. For the loweniddle clas backgrounds like mine, education is usually a means

to attain social prestige and upward economic mobility. Therefore, studying Anthropology is

5 There was one female cousin of mine who went to university before me. She had started university a year
before me, but she went to anfainale university, studied medicine, and lived with her relatives during her
studies. 1, on the other hand, went tcoeed university, did not study medicine (the expected and the most
prestigious profession for women in our social circle at the time), and lived by myself in a hostel.
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an act of going against the graiMy place in the social and economic setup of the society is
important beause it defines my experiences of living in the Pakistani sécityich may be

different from most other scholars who come from higher secamomic backgrounds than

mine. These experiences shape who | am as a researcher, how | approach and am perceived
by my research participants, and how | understand the experiences of those | am writing
about. | shall come back to this later when | dis¢hegthics of doing the research. For now,

I would like to discuss other markers of my identity that significaintlyact my research.

My gender is also an important part of my identity that affects every aspect of my life from
education to personal relationships. What is most important to highlight here is the ways in
which my gender impacts my research. Most of esearch participants are male and many

of them come from backgrounds where it is not common for women to be educated,
independent, antb freely mix with men, let alone do research amongst men. Having said
that, even though many of my research participavdsild not allow women from their
families to do what | was doing, those men are moving in public spaces where \ammen
present as lawyers, religious scholars, NGO workers, farmers, laborers, etc. Thus, | was not
an entirely unusual sight for them. Modttbem were extremely respectful in their dealings

with me, and perhaps even more respectful because of my genderis¢ teat male
researchers may not be able to get as favorable a response from some groups of participants as
| did. This is partly dudo the culture of special treatment of women (pampering, protecting,
looking after them) and partly because as a woman | am less threatening to them as compared

to male researchers.

There were some unfortunate incidents of sexual harassment as well whiabrass the
circles | was moving in. | reported a couple of the incidents to the respective
organsaions/groups. There were others that | could not report because they were coming
from those already in extremely vulnerable situations (fighting forigjie to live). To report

them would have meant having to reveal details about their identity and location which did
not align with my research ethics. It does not mean that their acts can be justified but that

6 This is changing now, increasingly more students from similar backgrounds as enstedying these subjects
due torising awareness about scholarships and career opportunities. However, it still remains to be seen how
many of those without the privilege and the social capital that comes with it are able to make it as successful
academis and scholars.
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power relations were complex which required tméake difficult decisions. They had certain
power over me because of my gender and they abused it. | also had certain power over them
as a researcher who had been let in on sensitive information. | chose not to use my power in
my personal interest. | amot the first person to have experienced sexual harassment in the
field as a female anthropologist; it is recegd as a widespread problem that anthropology
students are insufficiently prepared for (see e.g., Johansson 2015, Berry et al. 2617, Klo
2017. Nevertheless, it remains a pressing issue in practically all fields and professions and
acknowledging the occurrence of these problems in our work is the first step towards change.
Thus, while my gender enabled my entry into certain circles, it becanbarrier to
participating in others. There were situations in which | had to turn down valuable
opportunities to learn simply because | felt vulnerable as a woman and had to look after my
safety first. There were potential spaces for research that | notildccess because of my
female identity. For example, most of the religious and political gatherings concerning the
disrespect of the Prophet are mafdy and | could not participate in them.

My religious background is another important aspect of ngyipd i onal i t vy. My f a
are Shia Muslims and my motherdés famil-y are
Sunni mi xed family. The mix was even more C
had converted fr om Bismidliie, effestively causing hisSwifeé add s m i
children to convert as well. Therefore, my f
Muslims. | grew up in an environment where tensions related to right or wrong
practices/beliefs were a part ofegyday life. There were conflicts and ruptures, but there

were also reconciliations and bridges. There were judgements and disapprovals, but there was
also tolerance and acceptandmpassioned arguments about Shia vs. Sumefigious

practices were common, but so were joint participation by Sunni and Shia members of the
family i n e adbnetletess,egr 6fsa trhietrubasl sr.el i gi ous prac
my upbringing simply because of the patriarchal principle that childrest take after their
fatherodés religion. However, I grew up as a

identity.

| spent my teenage years trying to figure outdinght pattd for myself by reading religious
books from both sects. As | navigated jberney, | swung different ways at different points
in my life. At one point, | became more religious tlaaryone else imy family, including in

ways they did not approve of. In my early undergraduate years, | started praying regularly,
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covering my fullhead and body, and adopted many other religious practices that were not
common in my family. Later, in my early twenties, | gave up most of the outwardly religious
practices | had adopted so fiercely only a few years ago. There were several factors that
influenced the changes that | went through and the practices that | adopted at different points
along my journey. | do not want to go into details of my personal religious journey, but |
would like to discuss a couple of things that | believe have signdecéar my research and

my positionality.

First, at every point in my life, | have felt that | was beingasured againsertainstandards

by people around me. Tistandard€hanged depending on the people, but there was always a
sense of insufficiencyah t he need d&@oodnegdascaMeislim. merdde terms, it

can be called moral policing, which is far worse for women, and as a woman breaking several
norms, | experienced it to a much higher degree. It was much later that | came to understand

the said mor al policing as stemming from peo
(mostly) |l i berate myself from peopleds judg
younger person though, | was constantly trying to change myself to fit th@usligiandards

as well as to carve out my own ideals. In the process, | was not only being measured by
others, but was also participating in measuring others. | was not only being jndgsgect

ofmy faith but was al-ress. Thusidng inynegperiericdraf graving Mu s | i
up in Pakistani society, | have learnt that the constant struggle to achieve moral and religious
correctness and to police other peopleds mor
life in Pakistan. This perspees shapes my arguments in this thesis and is based on my own
subjective experiences and position in the society.

As much as religious policing is a part of life in Pakistan, there are also some traditions that
promote more inclusive ideals. In fact, mgrigest introduction to the values of inclusivity,
pluralism, tolerance, coexistence, and humanism was not through Western philosophy or
anthropology. It was through Sufi poetry that | first learnt the ideas of transcending
boundaries of religion, seot caste. Sufi poetris a vital part of multiple genres of Pakistani
music (folk, pop, classical, etcandis replete with messages of love and harmony. Here is

one of my favorite couplets from a popular Punjabi Sufi poet, Bulleh Shah-({1/&30):
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Masijid dha de, Mandir dha de, dha de jo kuch dhainda
Ik banday da dil na dhaawiin, rabb Dillan wich rehnda

Translation (by me):
Tear down the mosque, demolish the temple; Break whatever you like,
But do not break a persmsidess heart; That I

This is a famous couplet, also used in popular music lyrics, with a messagothet not
found in mosques or temples but in peopl eds
human regardless of their religion. This is just one examiptee much wider ethos of Sufi

poetry that | started reading and listening to in my undergraduate years. It provided me solace
and hope in the face of sectarian tensions that had defined my identity throughout my life.
Ironically, it is mostly the followrs of Sufiswho are engaged in violently protecting the
symbols of their religion under the pretext of blasphemy and purging other human beings in
the process. However, this is not where the irony begins, this is where it ends. In its more
mundane forms this irony exisis people reading, listening, and sharing Sufi poetry with
messages of love and harmony and simultaneously judging other people around them,
disapproving of them, and even discriminating against them based on their religious outlook

in everyday life.

| was naive when | first got into Sufi philosophy and poetry; | thought that everyone who was
into this art and literature could relate to the deeper meanings being promoted and would be
more tolerant and inclusive in their everyday relationships. | was widegrnt it the hard

way through heartbreaks from people who were close to me and whom | had come to admire
for their interest in Sufism. | also learnt that even those people who are not particularly
interested in Sufism, appreciate music and poetry bas&ulfi ideas for the sake of it, but do

not necessarily believe in or practice those ideas. After several years of research on this topic,
| also reake now that there are concepts and ideas within the Sufi traditions (such as
irrational passionate loyehat have the potential to be interpreted and used to justify and
promote violence. At the same time, there is also a long history of Sufis themselves being
persecuted for heresy and apostasy in Muslim societies. Thus, | write this thesis from a place
of deep sorrow and pain because | see the ideas | once admired and found comfort in being

used to spread hatred and violence instead of love and harmony.

The final aspect of my identity that | would like to discuss is my beingrémopologist.

While Sufism was my first introduction to the ideas of inclusivity and coexistence, they were
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nevertheless abstract ideas (and ideals). Anthropology showed meetloieversity of human
beings, introduced the idea of differences as a part of human condition and taught me that
there is no single/superior truth. | was lucky enough to have some excellent teachers who not
only challenged my assumptions (embedded inuceytreligion, etc.) at every step but also
taught me how to be humble and incorporate anthropological thinking in living my life.
Therefore anthropology is not simply a profession for me, divorced from my lived life. It is a
part of my identity as a misgt and a way of life. This perspective deeply impacts my

research and writing. | believe in respecting every person | interact with during my research

even if l dnot agree with them. I al so believe
experiences oveanyone el seds. Neverthel ess, I am
ot hersé right to |ife and safety. Above alll

those whose lives are negatively impacted (or lost) simply because their existdaeened

either less worthy or a threat to the morals of those around them. My anthropological stance is
not only academic; it is an inherently dissident political position in the state of Pakistan and |
would like it to be known as such. | will now diss how my positionality creates certain
ethical dilemmas for me, particularly the questions related to methodology and knowledge

production.

Ethics of Doing the Research

Given the multiplex nature of identity, there will inevitably be certain facet®ldf s
that join us up with the people we study, other facets that emphasize our difference
(Narayan 1993, 680).

This quote from Narayan succinctly captures the essence of relationships we build as
anthropologists with our research participants. Itis nogonlt h e r ederitg thatlser 6 s
complex, but every research participant also brings a multiplex of identities to the interaction.
The facets of my identity that join me up with some of my participants also create differences
with other participants athe same time and vice versa. There are certain aspects of my
identity that the participants themselves chose to engeiaecause they could relate to them.
However, they were not the only ones making these choices; | also chose to intentionally

highlight or suppress certain facets of myself depending on who | was interacting with.

Most of my research participants from religious minorities related to my minority status as a

Shia Muslim. They often took me asne of their owd the persecuted minorities of
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Pakistan. There were a few exceptions, for example, a Christian woman | interviewed
expressed her deep anger for the Muslims by addressing éfewsMuslim peopled | was

both a face of (rare) Muslim compassion and a face of Muslim brutality for pleegde. To

my Muslim participants who were accused (or their friends/families), | was a sympathiser, a
comrade, who understood their experiences when their own relatives had abandoned them. To
the accusers and their supporters (witnesses, lawyers, relggbolars, etc.), | was someone
suspicious whose ideas and aims were unclear to them. Sometimes they took me as a
journalist, other times as someone who does not know much about religion and needs
guidance. | was cautious about revealing my Shia idetditywy Sunni participants in the
beginning, but soon raa&d that the Sunni Barelwis also relate to Shias on many levels: the
reverence of holy personalities (many of whom are common to both sects), devotional
practices and shrine culture. Both Barelwisl &hias have been crised by the Deobandis

and other sects in Pakistan for their Sufisispired devotional practices and reverence of
shrines/saints. Thus, after | had disclosed my Shia identity to the Barelwi participants, they

discussed their devotial Sufi ideas and practices with me much more openly.

However, in suppressing and bringing forward specific aspects of my identity, | also
mani pul ated peopleds perceptions of me. For
blasphemy violence, did not divulge my religious views or my opinions on the issue of
punishment for blasphemers. They were of course suspicious of me and kept asking me for
my opinion on specific cases or the issue in general. | presented myself as someone without
much religous knowledge seeking to learn from them to build my own opinions. When they
asked me how | felt somebody should be punished after they had allegedly committed
blasphemy, | told them that | was not an expert on religious or legal matters, so | wag not abl
to issue a verdict on that. | did in fact want to learn from them and understand their point of
view. However, at no point did | ever believe that anyone should be killed for disrespecting
any religion. It was important to ensure my own safety while gitie research, therefore |

had to suppress that part of my identity during the research. Nevertheless, | have continued to
ask myself whether it is a betrayal of trust? Other anthropologists working in their own

communities have asked similar questions;eéxampleCejaZamarripa (2007) wrote,

There are times that | have felt like a thief, or perhaps a cultural traitor, displaying the
pains and woes of my community for all to see, and to whose benefit? (14)
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I will come back to the question @ivhosebenefiy but here | want to stress the ethical
dilemmas created by my choice to suppress certain aspects of my identity to gain access to
some peopledbs I|ives. Some of my research pa
they hoped | will use mygn to write for Islam, for the Prophet Muhammad and his honour.
They expected me to write what they thought | should write, but | never made any promises
to them. | suppressed my identity and presented a specific part of myself, jasard Wwe

alldo do with most other relations around us. Even the people closest tto met know all
aspects of my truedentity and it does not feel like a betrayal to me. Perhaps it is the
commitment to research ethics that makes me feel more conscious about how | represent
myself in research settings as compared to in my everyday life. | have not been able to resolve
these dilemmas completely, but | have attempted to beefldkive at every point in my

research.

Class differences (perceived and real) also played a is@mifrole in determining my
relationships with my participants. A lot of my research participants belonged to lower
socioeconomic backgrounds (workers, manual labourers, etc.). Many of them saw me as a
member of the elite class because of my educatioth,ctimer physical attributes such as
clothing, vehicle | used to get to them, etc. | always felt a little uneasy because of my
privileges as compared to these people. The uneasiness was compounded by the fact that
many of them went out of their way to entain me. They would cook meals with multiple
dishes including meat for me despite my insistence on not visiting them during meal times. |
knew that many of those families could not afford meat as a part of their everyday diet. They
cooked those meals to toh what they thought of amy status. | was often left in situations
where | could not say no to them because they had already gone out of their way to arrange
something for me, but taking those favours made me feel extremely embarrassed of myself. |
tried to dress as plainly as possible when visiting these people and to underplay any other

physical or perceived attributes of my social and economic status.

On other occasions, | decided to highlight certain aspects of myself that would join me with
the peple | was interacting with. There were times when people expressed what they thought
of as differences in our socioeconomic backgrounds. | took some of those occasions as
opportunities to put them (and myself) at ease by talking about things that jokorus.
example, when visiting a family, | was left to sit with their three teenage daughters for quite

some time. They were brilliant girls, all going to a nearby public school, and talked to me
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about their education and studies. They talked to me about Hewdreamt of beingas
educated as nddut had no hope due to their limited means. | told them that | was in a similar
position as them because my parents were unable to pay for higher education in good
universities. | told them that | had received all education without paying a single rupee
because of the scholarships that | won. They were inspired and motivated and felt a lot more

connected to me at the same time.

There was also an el ement of peopl ebdgygtoexpect
treat me nicely. In some cases, they dropped subtle hints that they were expecting financial
and/or material help from me. In other cases, they explicitly asked me for help (material,
political, strategic, etc.). Once again, | felt like | was betrgytieem, by turning their pains

and woes into objects of my study and not returning any favours to them. Due to various
constraints, | could not provide direct financial/material help to anyone, but | did put them in
touch with relevant NGOs and other sagahat may be able to help. There were a few
exceptional instances where people asked me for illegal help/cooperation. This included
requests for help in trying to escape the country illedgallseek asylumdemands for bribery,

etc. | did not cater torgy of those requests and had to pull out of certain relationships because

of such requests.

The ethical concerns discussed so far concerning the process of doing the research are directly
linked to my positionality (my religious background, my values, Sogiceconomic status,

and my gender). Despite being a Pakistani, or-eafled Gnsider/nativé anthropologist, the
challenges of connecting with the people and developing respectful relationships with them
define my research. In some ways beinggasider6 comes with a much higher degree of
moral responsibility as people put certain expectations (such as to abide by the local norms)
on me. It was due to my insider/native status (as a Pakistani Muslim) that some of my
research participants hoped | wouwldite to defend Islam and Prophet Muhammad. It was
also because of my insider status that | was rebuked for my lagiager knowledge of
Islambby some of my research participants. My native status thus makes me more vulnerable
to moral policing withinthe familiar settings. As an insider, | pose a different kind of threat as
dhe enemy withid for some of my research participants. Navigating the expectations and
demands of the diverse groups of participants while ensuring their and my own safety was

andremains a daunting task for me.
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Ethics of Knowledge Production

The ethics (and politics) of the knowledge that | produce through this thesis also beg some
deliberation. Who am | writing for? Who do | represent? And what does this thesis aim to
achieve? Mese questions need to be considered in the context of wider politics within and
outside academia. Pakistan is a pasdbnial state that continues to be looked at through
colonial lenses and represented as an uagérsed nation within the western acaaic and
political sectors. In the current global political context, Pakistan is also seen as a
fundamentalist/terrorist nation. Within this context then, my thesis may reinforce the existing
stereotypical image of Pakistaam concern many anthropologistsrking on violence have to
grapplewith (SchepeiHughes 2002, 348)As this thesis will demonstrate in depth later,
Pakistanis are extremely conscious of their national image in the world commiumatye

been criticked by Pakistanis from allevels of society during my doctoral journey for
tarnishing the image of Pakistan/presenting a dark side of Pakistan to the world. For these
Pakistanis, | am a misguided/wesised person at best and a traitor of the nation at worst. |
represent the muaiireadeddNVestern agendsf undermining the national image of Pakistan

to many Pakistanis. On the other hand, there are Westerners for whom | am either

championing human rights or hunising the brutal killers and religious fanatics of Pakistan.

It is important to take these criticisms into account because | believe that knowledge is
inherently political, and these criticisms highlight some of the ways in which knowledge
produced by my thesis can be poldaid. | am based within the Western academic systed

am writing for other academics. However, | write as a Pakistani and represent the persecuted
and marginaied Pakistanis. My interest in the topic of blasphemy arises from my own
experiences of being reproached for being different or inadequatéVasslian at various

points in my life. | decided to write this thesis because | was distressed by the suffering of
those who are accused of blasphemy and many others who live their lives in fear because they
are highly likely to be potential victims. My thes pr ovi des i nsights ir
behaviour and the meaning it holds for them. Understanding those meanings is the first step
towards stopping the violence. | take a stance against all reductionist understandings of
Pakistan as a fundamentalist fanatic nation. These labels do not help us understand the
complexities of the moral landscape in Pakistan as the people who are engaged in anti

blasphemy campaigning have also been protesting against the terrorist outfits in Pakistan. The
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simplistic undestandings of religion, society, and nation, therefore, do not get us anywhere
and that is exactly what | demonstrate through this thesis. At the same time, | believe writing
about the social problems of my country does not make me a traitor, neithet givesthe
country a bad name. If there is anything that tarnishes the image of Pakistan it is the violence
in the name ofeligion,and it cannot be overshadowed by
attempts towards a more peaceful and tolerant sodigyy position on representation of
violence in Pakistan, thus, resonates with the words of late Pakistani poet, Habib Jalib,
Zulmat ko zia kya likhna@Vhy write the dark night adawn?).
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Chap3-Hrst RootAhBifialkseMyol ence i n Pak
For matSd@ mfuni t ySand t he

In the old city of Lahore, at the Miani Sahib graveyamhe of the oldest graveyards in the
regiord lies a shrine adorned in whitearbleanddressed in embroidered sheets and flower
petals. Every year, thousands of devotees visit the shrine to pay #8pEcte The archway
leading to the shrine read&:over of the Prophet, Ghazi limuddin Shah&dtlis the final
resting place of the highly revered Ghazi llmuddin Shabeabé successful warrior and
martyr: llmuddin. llmuddin was a young Muslim man who wasecuted by the British
government in 1929 fdkilling a Hindu publishéy Rajpab who had published an allegedly
derogatory book about the Prophet Muhammad (I. Khan 2011, 60). The boolRaigida
Rasul(colourful Prophetwas published in 1924 leading widespread protests by Muslims
for its portrayal asexud! dakiand@(6teppemse2014,Mb).HrellPna d 6 s
after Rajpal had been tried for hate spéedpon complaints by Muslindsand acquitted by

the British courts, as many as 70,000 Nhaslgathered in Delhi to protest the acquittal (Nair
2013, 323). In the protests, slogansaéath for defamation of the Propbetere raised,
eventually leading up to the murder of Rajpal by limuddin (ibid.). After his trial and then
execution by the Btish courts, liImuddin was turned into a Muslim heéwho had the
courage to avenge the disrespect for Prophet Muhadbadheting outédhe punishment
which the British colonial government could not awa(Rumi 2018, 323).His act of
defending the honouof the Prophet by killing Rajpal was lauded psominent religious
leaders of the timandthe founding fathers of Pakistan (ibidlp the presentlay Pakistan,
lImuddin is a national hero; he is not only celebrated in textbooks and popular cinema but
there are also government buildings named after him (ibid-333%

The fact that llmuddin is widely revered in Pakistan today is directly related to the attitudes
concerning blasphemy and its punishment in the pretgnPakistan. In this chapter, | aim to

i nvestigate the shared hi sdtheinciderstd of btagpbemmg of t
related violence in contemporary Pakistan. In the introduction to this thesis, | pointed out that

the issue of blasphemy in Pakistan is often reduced to the legal problem. The tendency to look

at blasphemyelated violence as kgal problem also means that its origin is often traced

back to the 1980s when the current dofdisphemy legislature of Pakistan was introduced by

the military ruler, General Zial-Haq (see e.g., Dobras 2009; Hayee 2012; Hoffman 2014;
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Saiya 2016; Siddjue and Hayat 2008). The problem of blasphemy is thus attributed-td- Zia
Haqos | sl amisation pol i ci es miltary role (Saiya2016e mpt t
10; Siddiqgue and Hayat 2008, 3312). While the introduction of the asilasphemy
legislature in the 1980s has dramatically increased the incidents of blasphemy cases reported
(Dawn New=2010), the earlier incidents like that of lImuddin cannot be ignored if we want to

fully understand the context of the blasphemy related violencekistBa. Moreover, it has

also been noted that Zid-Ha g 6 s | s | ami s wds@idead byopbpuldr suppdrt a ws
(Hoffman 2014, 371). Thus, the popular support for the punishment of blasphemy existed
beforethe amendments to law were made by-uidag. Therefore, | suggest that the events

of the 1980s should be seen aoatinuationof theRangila Rasutontroversy rather than the

origin of the issue of blasphemy in Pakistan.

The aim of this chapter is to trace the historical roots of the develomhegitgio-political
consciousness amongst the South Asian Muslims that connects the case of Ibnddutimer
similar controversiegconcerning religious offencesj the early twentieth centutg present

day incidents of anblasphemy violence in Padtan.l will demonstratein this chaptethat

the antiblasphemy sentiments are a part of wider relgptitical sensibilities of the Pakistani
Muslims that developed in specific historical circumstantdsing together processes of
selFmaking, communy-making, and statenaking in my historical analysi® highlight the
emergence of anxieties concerning individual, communal, and national ideht#rgae that
these anxieti€s arising from specific historical circumstanéeare central to the anti
blasphemy violence in Pakistah.look at the processes of modernisation, colonisation,
nationalism, and globalisation within the specific context of South Asia to understand the
current sensibilities of the Pakistani Muslints. paticular, | focus on three key historical
developments that | believe are crucial to understanding theblasphemy violence in
contemporary Pakistan: 1) The development of morally anxious modern Muslim self under
the influence of reformist movementstire subcontinent, 2) The anxieties related to the-self
contradictory national identity of Pakistan, and 3) sBhe at e of Paki st ands p
uniformity and homogeneitpy denying and curbing differencelswill demonstrate how
these processesdreon the contemporary life of Pakistani Muslims at individual, communal,

and national levels and shape the wider understandings of blasphemy and its punishment.
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Modernity, Reform Movementsand Transformation of the Self

The present consciousness concegnihe issue of blasphemy in Pakistan is an entirely
modernphenomenon andeflects the modern condition of the Pakistani Muslitnsthis
section, | will discuss the emergence of the modern Muslim self under the influence of
various reform movements thatmerged in South Asia in the wake of modernity.
Modernityd an era commonly understood to have started in seventeenth centurycEisrope
seen by anthropologists, sociologists, and critical theorists as comprising of specific social
processes, attitudes, diseseis, and economic conditions. Some of the widely agreed distinct
markers of modernity include industrialisation, rise of capitalism and market economy, and
the development of nation states (Berman 20163;6Giddens 1991, 6). The underlying
features ofmodern institutions include standardisation, centralisation, arehedmpassing
control of human life on the one hand, and individualisation, liberation, emphasis on free will,
and loss of certainty on the other hand (see e.g., Bauman 1989, 2000; Gi884dns
Similarly, modernity has been characterised by both emancipation from religion and religious
revival at the same time (Hervidi¢ger 1990; Lambert 1999). While these characteristics of
modernity are considered to be universal, as is the trangitiomodernity itself, the
specificity of modernity to different local contetsnultiple modernitied has also been
acknowledged (Delanty 2007; Eisenstadt 2000).

The onset of modernity in South Asia is largely seen as triggered/forced by the colonisation of
the subcontinent by the British in the eighteenth century. However, some of the changes in
thesubc ont i nent 6 s prprotd thetairivalaod the 8nitish dhaves also been described
as headed in the general direction of modernity. For exampleotiselidation of the Mughal
Empire under the rule of the last Mughal emperor Aurangzeb (reg.i 1888) whose
policies tended towards standardisation of law and governance (Malik 20089389 here

were alsogeneralreformist tendencies under the influge of Muslim scholarssuch as

Sirhindiwho aimed to revive Islamipractices in the sociefjbid., 179180).

Nevertheless, despite the unifying efforts of the Mughal Emperors andetberist
tendencies of some WM4lim scholas, the internal diversity of the Muslims pented
centralisation from being fully implemented (Malik 2008, 209). Under the Mughal rule, the
local population of Indid religiously diverse as it wswas organised along the lines of

caste, ethnicity, language, and regional identities. Francis Robih868)(notes that Indian
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Muslims socially identified themselves according to their lineage and regional ties rather than
their AMluslimé identity. In the Mughal courts, the Muslim elite identified themselves as
Persians or Turks; amongst the general popufaodly history (kinship ties), place of
settlement and ethnic belonging were sources of identification and even divisions (Robinson
1998, 271272). In most cases, the lower cadted Hindus as well as Muslindsshared more
organic identity due tthe sharedexigencies of their everyday lives (Malik 2008, 17Zhus,

while religion had its role in the Empire and in the lives of the elite Muslim scholars, it was
not the primary basis of categorisation in the society. In fact, religion as such did not exist as

a distinct category separate from other sphereseof lif

The colonisation of the swipntinent by the British completely transformed the socio
political institutions and the lifevorlds of the local Indian population. Several historians have
attributed the reification of Muslim identidyas well as other rejious identities of South
Asiad to circumstances created by the British colonial policies aimed at modernising and
secularising the Indian stiontinent (see e.g., Metcalf 1982; Osella and Osella 2008; Zaman
2002). The British brought Western conceptionnuddernity with categorisations such as
religious/secular, private/public at the heart of their policies. Thus, the forced imposition of
categories of political, legal, religious, and cultural as distinct from each other was essentially
a modern phenomenowith an imperialist aim to govern/control the colonial subjects
(Zaman, 1999, 297). The colonial rulers not only made religion the prime identifier of their
subjects, differentiating between Hindus, Muslims, and other religious communities at the
official level but also aimed to push their religions out of the public sphere (van der Veer
2002, 179). In doing so, they stripped religious aspects of public life to make the local
population more secular and modern. The British law, governance, and educat@mssys

were all geared towards the aimsefcularisatiof.

"The presence of caste amongst the South Asian Muslims has been documented from as early as thirteenth
century (Malik 2008, 157). There will be more discussion of caste in Chapter 5.

81t must be noted that the political projectéeécubrisatiordy as Talal Asad (2003) has argued in his book
Formations of the Seculais a historically specific development. Asad problematised the simplistic
understanding of secularism as separation between religion and politics, and assumptionstrlitg aeu
opposition to religion. He also questioned the uniformity and singularity of the notion of secularism. Instead, he
demonstrated thaecularismss practised in the modern Western states today are products of specific historical
developments witin Christianity and Western philosophy. The secularism that the British were trying to
implement was also a particular political system with its roots in English religious history. It was not based on
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The British@deformband destructuringof educational and legal institutions were particularly
important in this regard. Under the Mughal rule, thadrassah$ educational institutés

were spaces ofomprehensive learning where religious education was not separated from
legal training and other subjects such as mathematics, philosophy, etc. The British imposed an
educational reform in which they aimeddsking education out of the religious splEg
Gexcluding all formal instruction in religion from the school curricufuso that@eligion

could be confined to a definite sphere, which in turn ought to be excluded from the course of
general educati@nZaman, 1999, 296). However, as Peter van dmr\has shown, despite

the claims of secularising the education system, much of the British education systém was
the hands of Christian missionabeghose explicit aim was to convert the local population to
Christianity rather than provide religioustgutral education (van der Veer 2001, 98). Hence,
the British imposed separation of (local) religious education from the secular (Christian)

education system.

The traditionalmadrassahsvere highly specialised and produced elite religious sclilars
Muftisd who were incorporated in the courts of the empire as official interpreters of Islamic
law. The British replaced the existing legal systems with the Western legal system, which was
based on an understanding of law and religion as separate categoriedetnisnag the law,

they introduced distinct secular and personal laws. The latter referred to community specific
lawsd based on religious affiliatiodsthat would regulate matters of personal life such as
marriage, divorce, children and inheritance. Theirijudicial system initially employed
some of the Muslim religious scholars to interpret Islamic laws, but abandoned them soon
after, as they were not considerédtionab and thus not reliable in their interpretations.
Zaman (2002) describes this moefallows:

To the colonial officials, the very character of precolonial law and legal practice was
uncertain, unsystematic, and arbitrary. Their own judicial practice was not always very
different, & judicial discretion in fact played a large role in hoarticular crimes

were punished by British officials. Yet when not practiced or recommended by

the separation of the Church from the state; ratheetvtlo were intricately linked to each other. In fact, the

Church of England established several dioceses in |Ind
2002) work also shows how specific religious agenda of the British was pushed insthefggecularity and

neutrality towards religion.
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themselves, it was precisely such discretion that appeared to them as little better than
sheer arbitrariness. And it was this and other perceived failings ofdigenous legal
systems that the British venture in the codification of the law was intended to finally
remedy (Zaman, 2002, 22).

Hence, the religious scholars were excluded from the legal system under the British rule.
Zaman (2002) notes that under thaitional system,

the muftis and the judges had been part of the same intellectual universe, products of
the same legal tradition. This was no longer the case in colonial India. And what
added insult to injury was that these colonial judges, admimgtdtie Angle
Muhammadan law, were not even required té bead, for the most part, were Bot
Muslims (25).
In modernising the law and governance, then, the British not only challenged the authority
and status of the traditional scholars, but also pushed tbehe margins. Thus, with the
advent of the British colonisers and loss of Muslim political power, the Muslim religious
scholars lost their position and influence in the society. The loss of Muslim political power
led to a challenge and threat to thegligious and cultural lives as well since these areas of
life were all intertwined for them. The disenfranchised and threatdviattis then took it
upon themselves to preserve the Muslim culture and religion, partly to carve out a new space
for themseles in the changing society. They emerged as the custodians of a newly developed
concept of privateeligious sphereand its role in public life. In Chapter 4, | will discuss in
further detail how the nature of the religious authority changed in resporike hove
mentioned circumstances. For now, | would like to focus on the widespread religious reform

movements initiated by the disenfranchised Muslim scholars of themsuiment.

Barbara Metcalf (1982) notes that after losing their place in thea-edministrative setup,

the religious scholars left big cities and moved to smaller towns and villages where they
started their efforts for the revival of Islam (85). They attributed the decline of Muslim
political power t o Nuedslam rheibcampaigns aimeetestovze ad her
the perceived pristine glory of Islam, both politically and religiously, by way of cleansing its
prevalent modes of practices and sets of beliefs from what were felt to beadgtaccretions

(b i d@®(@asmi D01, 32). The past glory of Islanthe golden e@ was imagined as a

@olitical and social utopé@that the reformists aspired to recreate (Malik 2008, 200).

Reform movements are nothing new in the history of Muslim societiésoas the beginning

of the Islamic era, Muslim societies have experienced periods of rén@mwedlinson 2008,
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259). In fact, as already noted, there were reform movements during theMug as well.
However, the conditions created by the British colonisétionposed modernisation and
secularisatiod of the Indian sulrontinent in the eighteenth and the nineteenth centuries
were quite unique and gave rise to a host of reform movementsmly amongst the Muslims

but Hindus and other religious communities as well (van der Veer 200F, The)changes
brought about by this era of colonisation are succinctly described by Robinson (2008) as

follows:

Thus, over 200 years, the old ways oftigg and spending of nomadic and agrarian
societies were supplanted by those of industrialising ones, often driven by global
capitalism. The old social hierarchies, which brought order to many a locality, gave
way to new classes. The old knowledge, hafldwfrom the Islamic past, was
challenged by new knowledge from what often seemed to be a Godless West (260).

It was within this context that reform movements that arose amongst the South Asian
Muslims under the colonial rule were often defined by thaaposition to Western cultural

and political hegemord(Robinson 2008, 261)he aims of these movemerantherefore

be described as botteligious revivaland anticolonial resistanceAt the same timethe
Muslim reformists used uniquely modern waystluhking and incorporating Western ways

and knowledge where appropriate (ibid.). The use of print technology, for example, helped
the religious scholars reach masses through their publications. They even published in
vernacular languages and used simplifigriting styles for ordinary people as opposed to
their specialised religious writings for their audience within the scholarly community. Earlier,
dhe referential works of the scholars of the past, Quranic commentaries and Hadith collection
could not bemassproduced and widely disseminafg@asmi 2011, 31). The print medium

and the simplified language made the message of religious scholars accessible to a much

wider audience.

There were various reform movements that began at different points in tleemtastory of
the subcontinent, each with slightly different goals and motivations. They all dused
deliberately or otherwige modern technologies and tools of thinking to varying degrees.

Historians have labelled these movemewsiously, from Islamic moernisn® adapting

9 The strengthening of Hindu identity and the Muslim reform movements went hand in hand and were both the
cause and the effect of each other (in a dialectic relationship).

53



Islam according to modern tim@go Islamic fundamentaliséh rejecting modern/western
knowledge and technologies and going back to the perceived fundamentals @f dsldm
many variations in between (see e.g., Qasmi 2011, 240; Robinson 2008]t Zhould be
seen as a spectrum, with different configurations of modernity and what was thought to be
tradition at their heart. However, no matter which configuration was adopted, all these
movements were essentially modern in their nature sincettwodyreligion as a distinct,

reified category and aimed to rationalise it in the modern world.

Scholars of modernity and Islamic revivalism have highlighted various characteristics that
pervade these reform movements, not only in South Asia but in Masliieties across the
colonised parts of the world. They have identified aspects such as rejection of past authority,
independent reasoning, emphasis on human will and individual responsibility, rationalisation
of religious knowledge, etc. to be of crucggnificance in all these movements (Metcalf
1982, 12; Osella and Osella 2008, xvi; Robinson 2008, 261). Francis Robinson describes

these processes in South Asian Islamic reform movements as follows:

Islamic reform destroyed much of the authority of tlastpmaking possible a more
creative engagement with the present. It emphasised human will, preparing the way
for the modern understanding of undiluted human instrumentality in the world. It set
off transformations of the self that we associate with magernne emergence of an
internal landscape and the affirmation of the ordinary things of life. It helped set off a
rationalisation and reification of Islam, which, amongst other things, prepared
Muslims to engage with a brodwhsed political identity andonceive of their faith as

an entity, even a system. And finally, it set going processes that offered both a
disenchanted world and one in which paradoxically the transcendent was reasserted,
indeed, the world itself was-enchanted (2008, 27280).

The danges of the self, which Robinson callansformations of the seHre of crucial
significance to my argument in this thesis. Several historians have noted a shift towards
personal and individual moral reform as the religious scholars took to the nasegain

their influence in the society. Since they had the private religious splseparate from the
secular public sphedeavailable to them, the religious scholars directed their focus to reform
the private moral lives of the individuals. They aimednitulcate a renewed sense of piety
and virtue amongst the individuals through various methods of prissetyt. They preached
higher standards of faith and morality based on the reformed religious ideals to common

people. The individual moral life wabus subjected to much more scrutiny and regulation.
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Even theFatwas(religious verdictspf that time demonstrated a move away from the matters
of governance to matters of individual morality and piety (Qasmi 2011, 38).

Through their preaching and publications, the religious scholars disseminated the ideals of
authentic Islam widely amongst the Muslims. This led to an enhanced burden of
responsibility falling on the shoulders of individuals é@s was the individual human
conscience, working with this knowledge, which now had sole responsibility to ensure rightly
gui ded behaviour. Thus, reformed | sl am was
conscience and convicti6fRobinson 2008, 269). Most modern reformistvements in the
sub-continent have emphiasd individual responsibility to aspire and achieve religious piety

over communal religious practices. It has been argued that the reftsiamnsist movements

in the presentwvorld are in fact a consequence of demity rather than a response to it,
because of theipreoccupation with the individual and its subjectidifyerkaaik 2004, 45).
Similarly, Roy (1994) has argued t hat mo d
increasingly centred on individuality andthenticity of the self. The reformist tendencies are
thusd@ process of selhaking, which may include the reinterpretation of religious traditions,

and in which the self seeks its completion in particular social and political acts that express its
authenicityé (Verkaaik 2004, 45). The enhanced focus on human will and individual
responsibility along with the increased expectations of adherence to Islam to be a proper
Muslim, therefore, gave rise to newer technologies of the self in which the self was
congructed primarily as a sinner in need of purification. This transformation also led to a
greater emphasis on the bodily practices of the purification of the self. Technologies of the

self, as defined by Foucatfltare techniques

which permit individuals to effect by their own means or with the help of others a
certain number of operations on their own bodies and souls, thoughts, conduct, and

10 Foucault developed the concept of technologies of the self in a 1982 lecturelmhetiompared the
hermeneutics of self in the Gre&oman philosophy of early Roman Emg@rérst two centuries A.B with
Christianity of late Roman Empire (fourth and fifth centuries). He noted that the technologies of the self in the
classical period comsted primarily of theare of the seffby subjecting the soul to questions of truth and
morality. By the late Roman Empire, the technologies of the self had transformed to an emphasis on bodily
discipline renunciatio® and a disclosure of the sinful selt the end of the lecture, Foucault briefly referred

to a further break in the technologies of the self in the modern era whereby the self is constituted positively
without renunciatiod through scientific knowledge. The technologies of the self emengitige modern

colonial India can be argued to be a combination of the siefifiin need of purification and the modeself
subjected to positivist, scientific/rational modes of knowledge.
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way of being, so as to transform themselves in order to attain a certain state of
happines, purity, wisdom, perfection, or immortality (Foucault 1988, 18)

The modern refor mist movement s emphasis
prompted the inward turn and a reflective approach to be a Muslim, such thistusians

had to ask themsess regularly if they had done all in their power to submit to God and to
carry out His will in the worl@ (Robinson 2008, 272). They had to constantly measure
themselves up against the perfection and purity they were supposed to achieve. This inward
turn was nothing new as there have been ascetic and reflective tendencies within the Muslim
societies throughout history. What was new, however, was the essentialising of the self as
lacking and in need of correction. Hendghile in the past, the reflectiveeliever, the mystic,

might have meditated on the signs of God, the new type of reflective believer reflected on the
self and the shortcomings of the édfibid., 273). The newer self was thus constructed

through constant purification and expulsion of itheurities.

At the heart of this development was the tension between the lived life and the ideals. As
Gilmartin (2014) indicates, such a tension had always existed, emanating dlhem
interactions between the particular and the universal within Isleivilsationd (xxxvii). The
universal ideals of Islam and its strong ties to the land of its drigirabiad were never
completdy synchronied with the local life of the South Asian Muslimsho constructea
composite culture. However, these tensions weeeerbated with the colonial interventions

and modern categorisation of religion as a distinct sy&tenich was then perceived at odds
with the local life. In the context of Punjab, Gilmartin argues that the newly créateions
between ideals andiorldly realitie® were dayered onto the older tensions between core
Islamic civilizational ideals and lived realities long shaping Punjabd (#0814, xxxii). The
underlying tension between tliversaland theparticular, theideal and thelived perssted

and aggravated the moral anxieties of the ordinary Muslims. The Muslims were increasingly
conscious not only of the shortcomings of their selves with respect to the ideal Muslim selves,
but also of the deviations of the society from the idealisechess# Islam. Thus, the inner or
reflexive turn was also inherently politiéaktulminating in movements for wider social

change.

Driven by similar anxieties and with similar aims at their heart, the reform movements
developed in various often conflicting directions. Three of the most important reformist

group® still relevant to Pakistan that emerged amongst the Sunni Muslims of South Asia
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were Deobandis, Aht-Hadith, and Barelwis. They all emphasise going back and adhering to
the original sources of Islainthe Quran and Sunnah (the Prophetic traditions). However,
they also hee their own specific trajectories of development and ideas of reform. For
example, Ahle-Hadith d not deem it necessary to follow any school of lawigh (Islamic
jurisprudence)while Deobandis and Barelwis continue to follow the established schools of
jurisprudence within Sunni Islai® the Hanafi school being the most popular amongst them
(Behuria 2008, 59). Deobandis and AhHadith, however, do not accegocal cultural and
custombased practicéand other shrine related rituals (Qasmi 2011338% Barelwis, on the
other hand,&ccept customary practices of mediation closely associated wittpithe
(spiritual guides) of the shrines and the evocation of the supernatural poddressings of
other revered figures from the Muslim pgaébid.). Thus, as argued by Osella and Osella
(2008) there was no uniform reformism, but a period of renewal was experienced by almost

all sections of the Muslim society despite their internakdéhces.

One of the major points of contestation between different reformist greagpthe nature and

place of Prophet Mhammad intrue Islam The increased emphasis on the personality of the
Prophet Mh a mmad and its signi f isoheercdescribenl ashviunew i ms 6
development within the colonial context. Muslims became increasingly conscious of the
image of the Prophet due to encounters with Christian missionaries and other religious groups
such as Hindus (Qasmi 2011, 39). In the wakenahareasingly hostile environment and the
interaction with the Western powers who challenged the status of Prophetrivhad, the

same became the pivotal point of contestation between different reformist groups. They
ardently debatethe minutest of detad related to the life and personality of the Prophet, as

they aimed to come up with a model personality for Muslims to follow. They argued over
issues such abebodily appearance of the Prophet (clothing, length of facial hair, and so on),

his method ofpraying (the positions and postures), and the everyday details of his life. Such

an emphasis on the person of the Prophet has

individual self, as Qasmi argues,

1 There are four widely recognised schools of jurisprudencaimmidslam: Hanafi, Maliki, Shafi'i, and Hanbali
(Coulson 1964, 86). These schools were consolidated in the ninth and tenth centuries and have been sources of
guidance, debates, and authority for Muslims since then (Melchert 1997, 1).
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This growing emphasis on the person of the Pebpls the exemplar of human perfection

and presentatiagn can also be attributed to an enhanced focus on the individual aself
colonial/capital byp r oduc t . The Prophetds Onewbd i mage
wide array of his human virtues and projectem as beloved, charitable, frugal, a lover

of children, steadfast, successful and so on. This can be taken as an expression of the
growing sense of the self amid a newly emerging midtiles Muslim world forced to

fall back upon, and coimg to terms wih, its inner resources (2011, 39)

Malik (2008) describes this shift in the modes of attachment to the Prophet as a
transformation fromimystical pietyinto gropheti®or caction piety in line with the newer
technologies of selfdiscussed earlier (202). Within the context of these developments, the
scholars of Islam engagedh renewed studies of the prophetic traditiomadith)d the
transmitted knowledge of the Prophet. These new studies shortened the chain of narrators
making a qick and effective attachment with the Prophet possible. This form of attachment
focused on imitating the everyday life of the Prophethat Malik calls Gmitatio
muhammadi(ibid.). ThustheP r o p Bunn&@hs way of being in this workll became the

pivotal point of social and political reform, resulting in tdunnatisatiod o f Mus!l i mso
lifeworlds (ibid.).

The Barelwi$ followers of Ahmed Raza Khan Barelwi (1836210 are often seen as the

least radical of the reformers as they did not call for a completdication of the local
customs. Instead, their movement was deeply embedded in the South Asian culture of shrines
and reverence of holy personalities and objects. Nevertheless, they were the ones who were
most vocal in denouncing others as disrespeatidl inappropriate Muslims when it came to

the issue of the personality of Muhammad and appropriate ways of attachment fthéaim.
Bar el wi s 6 Hatwvasagaimst other eeligieus leaders whom he deemed disrespectful

of the Prophet (Qasmi 2011, 40)hesefatwasfocussed on improper ways of speaking about

the Prophet, inappropriate understanding ofdhee naturéof the Prophet, and inadequate

modes of attachment to the Prophet.

The debates on the nature and place of the Prophet in the Musletyded to polemics
concerning his respect as early as the nineteenth century. These concerns were manifested not
only in the personal but also in the political domain as they later developed into several

emotionally charged massive movements to protextibly symbold Quran, mosques, the
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Prophed in the early twentieth century colonial InéfaGilmartin (1991) in his essay on
colonial Muslim politics wrote about the rise of Muslim emotionalism in the political sphere
in the 20" century prepartition Inda. He argued that the emergence of Muslim publics and
community identity in colonial India was rooted in rational ®elftrol of the individual as

well as the autonomous realm of the individual heart and emotion (Gilmartin 199%. 131)
Autonomous individals driven by emotions and engaged in-gedlking came to form the

new Muslim community. It was manifested in the symbolic action in the movements in the
1920s and 1930s for the protection of Khilafat, the Prophet, and mosques. In these
movements the disaose of personal and emotional identification with Islamic symbols was

translated from press into public action (ibid., 133).

TheRangila Rasutontroversy of the 19208sdiscussed at the beginning of this chapteras

turned intoéa symbolic test ofiloved of the Prophét(Gilmartin 1991, 134). It wa&he public

display of the heart in the active protection of the honour of the Prophet thaiddisine=al

existence of a Muslim community during the Rangila Rasul &(&i&l.). The glorification of

Il l muddi néds act of kdaactioh in nthg naRea ¢f théePleedrt a® thet mobtl i s h
telling validator of Muslim identit§y (ibid., 135). By 1935 one of the most powerful
movements for the defence of holy symbols had emerged in Lahore, Punjab to protect the
Shahidgunj mosque from demolition by Sikhs. Gilmartin argues that this movénenwton

the mosque as a symbol of a transcendent, univengplisoralityd which was enabled by

ew forms of direct individual attachment to the ineffable core of civilis&{RBL4; xxxiii).

Thus, it was the modern Muslim selves with the consciousness of their individual

12 This developmentowever, was not exclusive to Muslims as other religious communities of South Asia
such as Sikhs and Hinduslso displayed passionate attachment to their religious symbols, for example
through the cow protection movement in the late nineteenth and weritig¢th centuries (Brass 1991,-80).
The central place of emotions in the South Asian public life has been recognised and desdrnibeal as
outragéthat has characterised the popular mobilisations in thesuntinent for a long time (Blom and Jaoul
2008, 12).

13The transportation of emotions into the public sphere was also facilitated through Urdu Roesysuch as

Maulana Zafar Ali Khan and Muhammad Igbal brought the Jestgblished literary idioms of inner emotions

and desires into the realm of public debate through political poetry and Press. The emotions in Urdu poetry were
sometimes seen dsrationaly sometimes intuitive anidner Sufi knowledge. However, with the politicisation

of poetry, emotions were also politicised leading up tajti@vement of the inner world directly onto the

political stagé(Gilmartin 1991, 132).
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responsibility and the urge to achievegmral and societal purification who participated in

the emotional politics. The centrality of emotions and passionate attachments to the public life
of Muslims in the twentieth century South Asia should not be seen in opposition to reason and
rationality & it was through the modern techniques and language of reason that the emotional
attachments were articulated in the public sphere. The Muslims were not only driven by their
modern sensibilities but also engaged with the language of rightétendbgic d secular
regimes of laWto express their emotional grievances on the political stage (Stephens 2014,
46-47). While they glorified an act of nestate killing, they also demanded the state to
change its legal structure to acknowledge the killing of Rd] &a legitimaté the
introduction of clause 298 being a response to this demand (ibid.). The reason and passion,

therefore, were components of the same popular consciousness.

The development of the religious sensibilities of Muslims concerning certiimnsizambols

should therefore be seen within the context of modernity, reformation, and transformation of
the self, giving rise to a newer consciousness of religious identity not only at the individual
but also at the collective level. The development of ritee religious identity was also a
direct result of colonisation and forced secularisation. The increased consciousness of
religious identity, however, does not automatically and necessarily lead to nationalism, and
even less so to a specific separatigiomalist movemerd the Pakistan Movement in this
case. In the next section, | will explain how the heightened sense of religious identity led to

the specific outcome of a separate nation state for Mushialgstan.

Nationalism, Religious Identity, and the Pakistan Movement

Nationalism, like modernity, has been described as a global phenomenon. There is a small
group of schola usually referred to agprimordialist®®d who see nationalism as an

inherent tendency of human beings as humans have formedguotipings and attachments

since the beginning of their time on earth (Coakley 2018;328j. However, most theorists

of nationalisnd such as Ernest Gellner, Benedict Anderson, Paul Brass, and Eric J.
Hobsbawnd see it as a distinctly modern developmentrdpback to the French Revolution,
gualitatively different from all previous forms of social groupings. Ernest Gellner (1983)
defined nationalism aéorimarily a political principle that holds that the political and the
national unit should be congruéft) . Gel | ner 6s t heory datonmmati on

as a natural, Gediven way of classifying men, as an inherent though-elgyed political
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destiny, are a myth; nationalism, which sometimes takes»psting cultures and turns them
into natilms, sometimes invents them, and often obliteratesexigting culturesthat is a
reality, and in general an inescapable@@®83, 4849). The modern world, therefore, has
been characterised by the emergence of natiated political entities claiming sovereignty

based on ideas of shared culture.

Thus, when various nationalist movements arose in the twentieth centurythregiayere a

part of the global trend of nationalism. The asdlonial movements in various parts of the
world had also been emerging as nations and following the rstaé® model which had
come to be a norm in the European world by that point. In faetpationalist movements in
Indiad including Muslim nationalisn were very similar to the nationalist movements
around the world. Benedict Anderson (1991) termed modern nationgimagined
communitie® because the members of these nations do not persdaadw all other
members, and will never meet them, but have a shared notion of their communion (B.
Anderson 1991, 5). The Muslim nationalisms that arose in the-sabtinent also had the
ideas of imagined communities at their hdaatcommunity of all Mglims of South Asia and
beyond. Gellner (1983) also described various features, for example, linguistic standardisation
and cultural homogeneity, as part of the project of nationalism (ibid57h5The Muslim
nationalism in South Asia was similarly budround the standardisation of Urdu as the
language of Muslims through print medium and a supposed sameness of the community.
Other features of modern natistates such aivention of traditiod(Hobsbawm 1983) and
manipulation ofccultural symbolé (Brass 1991), that | discuss in more detail later, were also
present in the nationalist movements of the coittinent.

The nationalist movements of the stdntinent were also culturally and regionally specific.

Partha Chatterjee (1993) discussed the ememgef postcolonial nations and how their
nationalisms are both specific to their local contexts and products of the universal move
towards nationalism at the same ti me. He ob
world copied EureAmerican modelsof nationalism. Chatterjee instead contends that the
colonised people had their own imagined communities and their nationalisms emerged out of
their specific imaginations (1993, 5). He argues, in the context of India, that the colonial
subjects resisted dndeveloped their own sense of nationalism by developingrane 06

spiritual domain which they held as sovereign and refused interventions by colonial powers in

this inner domain. While colonialism transformed the outer (material) world of
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administration]Jaws, policies, statecraft, science, economics, and infrastracwinech led to
apparentimitation of Western nationalisththe local nationalist movements developed a
distinct spiritual spheréhat was specific to their imagination of community. Accordiiog
Chatterjee, spiritual is thénnebdomain bearingessentia@ marks of cultural identity (ibid.,

6). Within this spiritual domaingationalism launches its most powerful, creative, and
historically significant project: to fashionfoderm nationalculture that is nevertheless not
Wester (ibid., 7). 1 t was within this 6édinnerd domain

arose in the subontinent.

In the previous section, | demonstrated the construction of a peculiarly modern inner sphere
of the Muslms thatis then politicised and brought into the public sphere. It wasrther
sphere that was crucial to the establishment
nationalist imaginations. While nationalist movements everywhere relied oa sentral
symbols defined byhe cultural elite for their collective imaginings, the particularly spiritual

and religious nature of symbolism in India is of significance. Thus, as Paul Brass argues,
Muslim separatism was not poedained, but resulted fno the conscious manipulation of
selected symbols of Muslim identity by Muslim elite groups in economic and political
competition with each other and with elite groups among Hihn@Bsass 1991, 76). Of
course, the manipulation of certain symbols by th& ejroups is possible because people
have certain meanings attached to those symbols in the first place. However, those meanings
are not fixed in time and are also a product of historical circumstances. As we have already
seen, the centrality of the Prophe Muhammadoés personality and
symbols such as mosques were indeed an outcome of specific developments within the
individual as well as the collective lives of Muslims in India. However, the politicisation of
religious symbols thragh appeal to popular meanings of those symbols is what gave rise to

Muslim nationalism.

Muslim separatisi® culminating in the creation of Pakistams seen as one of the most
powerful nationalist movements to emerge in the British India. In a recent bask)i@nd

Robb (2017) trace the trajectory of Muslim nationalism in theparttion Indian sub
continent. They argue that the sharpening of Muslim identity did not automatically lead to the
idea of a separate natiatate (9). The Muslims of South Asia nedirst transformed into a
community, then a minority, and then into a nation. The heightened consciousness of

religious identity led them to see themselves as a community who then demanded their rights
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as a minority community within the undivided Indid.was much later that the idea of
attaining sovereignty based on their collective identity as Muslims became popular. Even so,
this trajectory did not lead to a single, uniform, Muslim nation. Instead, there were several,
often conflicting, theories of Malim nationalism prevalent in the ppartition colonial India.

The idea of Pakistan, peddled by the political elite of the All India Muslim League (AIML),
was a specific, albeit triumphant, outcome afie amongst manyotions of Muslim

nationalism prevalent in the twentieth century India (ibid.).

The major trends in the imaginings of a nation by Muslims of thecenbinent ranged from a
panrtlslamic community of Muslims {mmal) to regional communities held together by
language and culture rather than religion. Tanweer Fazal (2015), in his detailed account of the
subject, recounts a range of competing ideas of Muslim nationalismlslBamsm, the
concept that Muslims from around the world form a spiritual communityrdégs of their
regional, territorial, ethnic, and other affiliations, was supported by several prominent
religious leaders and reformers (such as Abul Ala Mawdudi) as well as the ideological
founder of Pakistan, philosopher and poet, Muhammad Igbal. Tideséogues saw the
Western concept of territorial nationalism as materially based as compared to their notion of
spiritual Islamic universalism (Fazal 2015,-68). Another noteworthy trend was that of
&composite nationho@dchampioned by the likes of ME&na Abul Kalam Azad, a Congress
leader, and Islamic scholar Husayn Ahmad Madani who was the head of Deoband seminary
and the president of Jamidtemai-Hind, a prime collective of theUlema (religious
scholars)of India. They advocated for a common oatlity for Hindus and Muslims based

on their shared cultural and historical ties. Like the-ljstamists, the composite nationalists

also referenced Quran and other religious sources to prove that their theory was in line with
the Islamic concept of natialism (ibid., 6668)*4. The third most important, and eventually
triumphant, take on the Muslim nationalism was based on the Western concept of territorial
nationstate, championed by the Western educated elite leadership of the AIML when they
proposed aeparate natiogtate for the Muslims of India in 1940. However, they modified

14 Contestations of thieleas oflummah, Qoum, and Millgthree different words referring to community) were
at the heart of these formulations. For example, Whitenahreferred to the spiritual community of all
Muslims,Qoummeant a regional community for some while a politretigious community for others. These
three words have varying meaning but also overlapped and shifted.
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the western territorial natiestate to suit their own purposes. They argued for a shared
history, geography and language of Muslims as the basis for their nationality busai@e

time suggested that religious identity should supersede all other affiliations. The idea of a
separate state for Muslims thus proposed was not entirely Western but a compromise attempt
between the territorial natiestate and a universal Islamic commnity. Jinnah the prime

leader of AIML and the founder of Pakistdrgsed his argument for such a state on French

phil osopher Renands conceptualisation of sul

dmoral consciousne8andawill of the aggregat@&(ibid., 73).

Many religious leaders (Deobandis, Jarmaéglami, Jamiaulamae-Hind) were suspicious

of the Westernised leadership of the AIML and stood in opposition to the demand for
Pakistan. Despite the antagonism, the AIML succeeded in materialsndea of Pakistan
within a short duration of seven yeafis was made possible severalfactors including

the lack of other feasible options, manipulation of religious symbolism, and formation of
strategic alliances. On a practical level, as Qasmd Robb (2017) argue, it was a sheer lack

of viable alternatives offered by their opponents that worked in favour of the AIML during
the political negotiations (4). On a more strategic level, the leadership of the AIML
manipulated the symbols of Muslidentity to gain political influence over the masses. For
example, as Fazal notes, mafpoyominent Leaguers took to praying in public to establish
their commitment to their faiti(2015, 75). They also appealed to the heart and emotions of
the cGautonomousindividual Muslim voteé by using &@eeply rooted language of religious
commitmend( Qa s mi and Robb 2017, 26) . Anot her str
Barelwis, particularly the land owningjrs (spiritual leadersvho had significant influence
over heir local populations. Barelwis had a longstanding rivalry with the Deobandis and they
supported the idea of Pakistan to counter the position of the Deobandis on Muslim
nationalism as well.They formed a significant population of the provinces Jinnah was
demanding forPakistan busupported the AIMLonly on the condition of making the new

state an Islamic state (ibid.,-75).

Furthermore, while campaigning for Pakistan, the proponents of Ralastaloyeddwo-
nation theorg which held that Muslimavere qualitatively different from Hindus (Cohen
2004, 28). The theory postulated that Muslims and Hindus had different sulifferent
religious traditions, different customs, and norms, and heoatd not live together. Some

validation and political currency were provided to this theory by competitive mobilisation by
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Hindu nationalists who used Hindu symbols to lay exclusive claims to Indian territory (Fazal
2015, 7273). Prominent historians ofaRistan such as Ayesha Jalal and Barbara Metcalf
(quoted below) argued that the Pakistan movement was concerned with thesparirmay
arrangements between the Muslims and the Hindus of India dhe mainority status of the

Muslims. They wote,

ThePaks t an movement should not be consi dere
secular, liberal democracy, although once the country was established there certainly
were voices that sought to create an Islamically ordered state (Metcalf 2004, 1)

Religion is often thought to have been the main impetus behind the creation of
Pakistan. The historical evidence militates against such certitude. The demand for
Pakistan was intended to get an equitable, if not equal, share of power for Indian
Muslims inan independent India (Jalal 2014, 40)

However, the twenation theory, in constructing the distinct Muslim identity, went far beyond
the discourse of economic and political rights of Muslims as a minority in united India. As
already mentioned, the use efigious symbolism and politicisation of religious identity were
crucial to the success of the Pakistan movement. Jalal and Metcalf also agdéuthian
identityd was the rallying point for the Pakistan movement. The leaders of the movement
constructedthe Muslims of India aga homogenous categdryvhile disregarding their
regional, ethnic, linguistic, and class differences (Jalal 2014, 8).

The twanation theory as the basis for a separate natiate was inherently contradictory as

it was antiterritorial (in creating a paimdian Muslim identity) and territorial (demanding a
separate geographical territory) at the same time. The relationship between the proposed
unifying Muslim identity and the demand for territorial sovereignty remained uncert@m ev

for the chief architect of PakistdanJinnal® himself. While propagating the idea that
Muslims of India were one nation, the leaders of the Pakistan movement did not demonstrate
any concerns about the Muslims living in the Hindu majority areas of Indian vitey
demanded the chunk of India with Muslim majority areas be designated as a separate nation
state for Muslims (Jalal 2014, 51). Hence, Jalal (2014) contéredsnciling the imperatives

of citizenship in a territorial natiestate with the supreeritorial claims of Islamic
universalism based on affinity to a worldwide Muslim community was a challenging
propositiod (10). The inherent contradictions in the idea of Pakistan imply a conflation of

religious, territorial, and national identity.
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Faisal evji 6s (2013) not eworthy wam goliticalndedt he c
combines the modern, religious, and nationalist elements at play in the creation of Pakistan
without reducing the motives behind the creation of Pakistan to either religisaswar. He

compares Muslim nationalism in South Asia to Zionism in Europe and draws parallels
between dhe political idea8 of Pakistan and Israel (ibid., 3). What this political idea
essentially means is a territorial nation state claimed on the bassuoiversal (ami
geographical) idea of a nation bringing together all Muslims of India severing their ties with

their regional, ethnic, and linguistic ties. Devji describes both Pakistan and Israel as
exceptions to the norm of natistates around the wd due to their juxtaposition of the

territorial and universal claims. The underlying contradictions of the political idea of Pakistan

become clearer when he notes,

As early as 1948, in a speech made at a mammoth meeting in Dacca, the Governor
General ofa recently created Pakistan made it clear that his new nation would have to
repudiate not simply its colonial and more generally Indian past, but even the regional
identities of its own Muslim majority, which he fearfully compared to nations in
waiting. t was as i f <hianmamdéds hewm yidt wWwad retur:
with the spectre of more partitions to come, leading him to recommend a politics of

unity that was, in appearance, at least, difficult to differentiate from that which
characterise hi s rivals in the Indian National
unity from that of its giant neighbolurshowever, was the elimination of everything

that its people had inherited from their past (10).

The exceptionafpolitics of unitydothus brmed the foundation of the state of Pakistan from
the very beginning. Islam was not only the most important rallying cry for the Pakistan
movement but also the only unifying and binding factor for the nascent state of Pakistan
(Qasmi 2011, 239). Religioudentity was imagined and promoted as the sole basis of unity
amongst the residents of Pakistan, while the historical and geographical ties were actively
downplayed. Official history was written to inculcate a strong religibonalist ideology
amongst e people. Despite all these efforts, the fears of Jinnah that Devji speaks of in the
excerpt quoted above materialised only two decades later in 1971 when East Pakistan (now
Bangladesh) separated from West Pakistan (now Pakistan) due to ethnic andidinguis
differences despite the common Muslim identity. Hence, the viability and adequacy of
religion as the sole basis of national unity was not only questioned but also strongly refuted

by the separation of Bangladesh.
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Hence, regardless of whether the lealgr of the AIML had wanted a secular or a theocratic
state of Pakistan, it is important to understémaav the idea of Pakistan was sold to the
Muslimsd already living with moral anxieties under the colonial duknd what it meant for

their imaginations, gmrations, and expectations. The sabhtradictory idea of the territorial
nationstate of Pakistan based on religious identity rather than cultural, historical, and
geographical ties, left Pakistanis with a deep sensaeatity crisis This identity cisis was
worsened by the separation of Bangladesh that questioned the very basis of the idea of
Pakistan. | argue that the moral anxieties of Muslims triggered by modernity, colonisation,
and forced secularisation, were compounded by the anxieties redateglr national identity

after the creation of Pakistan. The underlying tensions of the ideal vs. the lived, the imagined
vs. the real, and the universal vs. the local persisted and continued to haunt-fretjimst

lives of Pakistanis as individuaés well as a community. In the next section, | will discuss
how the state of Pakistan has tried to deal with these anxieties by creating anadimyial
ideology that aims to suppress differences to achieve uniformity and homogeneity.

The Construction of HomogenousNational Subjects and the Passion for

Exclusivity

The people of the newly created state of Pakistan were a mix of those who had supported the
idea of Pakistan and those who were against it. Even amongst those who supportea] the ide
there were variations in their understanding of what it entailed and their expectations of it
(Jalal 2000, 538). There were many who were indifferent, if not hostile to the idea.
Nevertheless, in the process of the partition, the supporters arslpmmrters of Pakistan

alike suffered great losses. There were millions who migrated across the newly drawn borders
to be part of the new state of Pakistan (Brass 2003a, 75). Not all migration was voluntary as
many were forced to leave India due to itemmunal violence that accompanied the
partition. A major section of the population of Pakistan suffered immense é&sddsomes,
property, loved ones, livelihoodsn the process (Pandey 2003, 14). Having to build their
lives from scratch, they needed a strasgnse of purpose to justify their loss&nce
religious identity had been sold as the fundamental basis for the creation of Pakistan, and due
to lack of common historical and geographical ties to define the newly formed nation, Islam
became the refugehé motivation, and the purpose for a majority of the Pakistanis. The

discourses of sacrifice were invoked, glorifying the losses incurred during the partition to

67



achieve communal solidarity (Pandey 2003, 176). The idea that Muslims sacrificed
everything fo an Islamic state to practice their religion in peace became the common public
narrative. However, there was no consensus as to what that Islamic state meant. If anything,
there was a diversity and multiplicity of Islamic practices that the Muslims ostBak

aspired for.

Moreover, Pakistan was formed out of regions that were ethnically and linguistically diverse.
These regions had their own organisational structures, customs, and even local religious
practices. The religiously and ethnically diverse pajon of the new country were unsure
what the nature of the state Pakistan would be. The inherent contradictions of the idea of
Pakistan were a source of fear and anxiety concerning religious and national identity. These
fears were exacerbated bythedob about Pakistands ability
and imagined threats to the security of Pakistanali@diancethatthe idea of Pakistan was
bound to fail instilled further fear and anxiety amongst its populdaeal 2014, 552). The
stateof Pakistan did not have enough resources to run the country. There were massive
material and political challenges to the survival of the state (ibid.). All of these challenges in
addition to the contradictions and uncertainties inhdretite idea of Plastan left people in

deep anxiety concerning their national identity.

The state of Pakistan, thus, had to come up with a coherent and unifying state policy to
control and appease its population. The process ofrsi@téng, however, was not without its
challenges. Interestingly, many prominent protagonists of the reform movénmmnik as
Mawdudi of Jamaag-Islamid who had opposed the Pakistan movement earlier, formed their
own pressure groups and political parties to mould the state policies accordig town
religious ideals (Jalal 2014, &&). On the other hand, the leadership of the Pakistan
movemend those who formed the first government of Pakidtavanted dslamic
modernisnd as the principle of the state formatiodslamic stat§ for them, meana
democratic state that ensured equality and justice for its populace (Jalal 2014, 56; Qasmi
2011, 239240). The religious ideologues, often in contradiction with each other, had their
own ideals of the state. The clash of ideals as to what the prolstes@at state should look

like thus began soon after the creation of Pakistan. It was no longer just a matter of
individuals trying to live up to the ideatd good Muslimsit was now also a matter of whose
ideal would define thédeal Islamic Stateéhathad just been created. Hence, the question for

the political leaders of Pakistan at the creation of Pakistan was not whether Islam would have
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a role in the state of Pakistan or not, &ibe kind of Islamdthat would form the basis of the
state policies (@phasis added, Qasmi 2011, 239).

Prominent historiarts such as Ayesha Jalal and Barbara Medcalfgue that Pakistan started

off as a secular country but later gave in to the pressure from the Islamist groups to become a
religiously defined country. However such a conception of Paki
between secular elite and the Islamists has been criticised @xagyerated construction

(Akhtar, Amirali and Raza 2006, 394). Instead, both the modernist elite and the religious
groups claimed to epresentdhe Islamic stat® and the Islamists have challenged the
@overnments for falling short of the envisaged ideal of Islamicéttateughout the history

of Pakistan (ibid.).Hence as Qasmi argued,

The history of Pakistan cannot be periodised between an unrestrained pendulum
swing, initially in favour offisecularism and, later, towardélslamisatiom. Rather,

the history of Islamés role in the Pakist
under the ternfipolitics of Islan® which has considerable flexibility to incorporate

within its ambit such issues as disruptive negotiation of contrasting religious
traditions; sectional interests and ideological view of key actors; and the imperatives

of populist decisiormaking (2011, 240).

Building upon this understandingttfe6 po |l i t i ¢ s of | shakingblweukl cr uci
like to further argue that religious exclusivity was inherenthe idea of Pakistan which
became the basis of state p@s from the very beginning. As discussed earlier, Pakistan was
founded on a unifying nationalist ideology based on religious identity, with a homogenous
conception of Islam and Muslims at its heart. This unifying narrative, at the same time, was
exclusiommary and absolute in dismissing the Hindus as infestbersby ignoring cultural,
social, linguistic, and historical similarities with them. Such an emphasexdusivityand

unity at the same time came to define the sma#dking of Pakistan after itsreation. The
diverse groups of Muslim and ndvuslim citizens of Pakistan were supposed to be unified
under the banner of Islam while ignoring their differences. Instead of acknowledging the
differences, the state aimed to suppress them thrthegh congruction of one nation, one
languagé’, and one religion. Unity, singularity, and homogeneity became the emphasis of the

nationalist project whereas the internal differences came to be regardaddasirabl§

15 The imposition of Urdu as the national language upon linguistically diverse populations was one of the major
reasons for the rise of separatist mment in East Pakistan culminating in the creation of Bangladesh.
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@nacceptabl@ anddn-Islamicd(Nelson 2009604). Homogenised social identities of citizen
subjects became crucial to the making of the state in Pakistan (Ali 2008, 8).

National television, textbooks, public books of history, and all other possible sources were
used for thepropagationof the priciples of exclusivity and unity (Jalal 2014,-52). The
history writing thus employed what Hobsbawm called tirevention of traditiod a
technique modern nations use to construct national history (Hobsbawm 1983, 14). The
invented tradition can bé set of practices, normally governed by overtly or tacitly accepted
rules and of a ritual or symbolic nature, which seek to inculcate cedhirs and norms of
behaviour by repetition, which automatically implies continuity with theddédsd., 1). The
national history thus fashioned was replete with ideas of continuity, unity, oneness, and
homogeneity. Nosheen Ali, in her study of textboegresentation of religious differences in
Gilgit, described the state of Pakistan as an assemblage of contested discourses and micro
practices of discipline and power. As she succinctly pitssh discursive practices embody
fipolitically organised subgiono and fimoral regulation through which the social identities

of citizensubjects are cultivated, and state rule accompli#dd2008, 2). These discursive
practices of subjection and control of differences are a common feature of modera nation
staes and have been extensively theorised: for example, Bourdieu (1973) called them
mechanisms of cultural reproduction, and Althusser (1971) called them ideological state
apparatuses. Contemporary naigtates have been known for exercisiGgxonomical

control over differencé by domesticating it, curbing it, and exploiting it for their interests
(Appadurai 1990, 304).

The attempt to domesticate differences also latigareation of newer forms of selfhood. As
Bauman (2000) arguedthe more effective #n drive to homogeneity and the efforts to
eliminate the difference, the more difficult it is to feel at home in the face of strangers, the
more threatening the difference appears and the deeper and more intense is the anxiety it
breed$ (106). In the casef Pakistan, the new anxious self of the Pakistani Muslims was
constructed around the elimination of religious differences, as noted by Iqtidar (2012) in the

following words,

The majority that is being created out of the diverse classes, ethnicitieghand o
divisions within Pakistan remains elusive. But the possibility of that uniform,
homogenous majority animates a specific kind of selfhond that is impatient with
the idea of doctrinal difference even as it is increasingly confronted with the practic
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of it, of more choices given the proliferation of religious groups in contemporary
Pakistan (1023).

The statemaking in Pakistan, howevenas not a onavay project involving imposition of
exclusivist policies and indoctrination from top to bottom. &mvhand in hand with the
modernist selnaking processes that had been initiated much earlier as | have argued.
Imposing a unifying narrative was in the interests of the state, but it was also a response to the
public demands at times. This was because dkclusivist tendencies had already been
popularised through various movements of Muslim nationalism in thpastiion era. Thus,
having separated themselves from the Hiathers the Pakistani Muslims turned to look for
lesser otheramongst themseds to continue their exclusivist project. Sadter the creation

of Pakistan in 1947, the question @iho is a Muslim®@ was raised as the authorities
deliberated the statanctioned definition ofislamb and dMuslimsi which was also in line

with what many people wanted. For example, in 1953, there were widespread protests by
religious groups and common people demanding the official declaration of Ahmadis who
self-claim to be Muslims aéhon-Muslimsd(The Punjab Court of Inquiry, 1954)hree years

later, in 1956, Pakistan was declared an Islamic Republic, reaffirming its Islamic identity, and
leaving the questions of legitimacy and authority as to what is Islamic and who is a Muslim

enduring in popular consciousness.

The following decades saw the retigiationalist passion for exclusivity metastasise into full

fledged sectarian conflicts with widespread communal violence between different sects of
Muslims. In addition to the government, the religious groups, and the common people,
another playdy probaby the strongegt was the Pakistan army that contributed to the
exclusivist tendencies in Pakistan. The decades of 70s and 80s were particularly significant in
aggravating the sectarian tensions and further enabling the spread of vagjams religious

minoritites Three major political events during these years have been described as the cause

of worsening sectarian tensions: ZibBHa q 6 s mi | i t ale8y), thedrdnan ( 197 7
Revolution of 1979, and the Afghan war (19/992). Zia-ul-Haq came to power through a

military coup in 1977 and used popular Islamic symbols to legitimise his rule (Ahmad 1998,

14). Ziau-FHa g 6 s | s Wwasseensasa & formrof Sunni Islamismrine s ponse t o |
Shi 6i Il sl ami sm that cul minated in theal-lrani .
Haqgds | sl amisation Project was supported by
Jamaate-Islami, for various reasons including Zd-Ha g 6 s appeal as a good
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an &mbodiment of their concept of a true Islamic ri@&hmad 1998, 13). He was also
supported by Saudi Arabia to promote Salafi/Deob@radireformist sect of Sunréis
ideology in Pakistan (through heavy fundingMdidrassahy mainly because they wanted to
erect adlSunni Walbaround Iran (Nasr 2000a, 178) to protect their political and ideological

interests in the region.

These developments coincided with the Afghan War during which the Pakistan military
provided traning and resources to Deobandi seminary students (Taliban) and other Sunni
militant organisations such as Sipedsahaba Pakistan (SSP) and Hailafnsar (Nasr

2000a, 178). These Sunni militants, supported, trained, and indoctrinated by the collaboration

of U.S.A, Saudi Arabia, and Pakistan foughtagahideen(wagers of Holy War) against the

Soviet Union (Nasr 2000a, 179). The collaboration of C3Ato create militant Islamists to

counter the growing Soviet influence in Afghanistan along with heawgifig for the

ideological training ofmujahideerfrom the Gulf region worsened the sectarian tensions (Toor

2011, 153154). The inflow of weapons and funds during the Afghan war militarised the
sectarian outfits and c onisinithe yetars t come (Ahtmace vi o
1998, 28). In addition to the sectarian violence, the militeag also involved in the ethnic

conflicts across the country. The biggest é&d@dgin terms of ethnic conflict was the
Bangl adeshds i nde p e akistamnuligary had a hugemolewotpiayc Theré¢ h e F
have been other ethnic confliétsuch as in Baluchistédnwhere nowvar was declared but the

military has been involved in curbing what they have been calling the separatisiments

Moreover, as Nosheen Alhews in her study of violencagainst Shiag Gilgit, there have

been occasions when political dissent has been portrayed as sectarian conflict to depoliticise it
and eventually suppress the dissident voices (Ali 20083)2

Thus, the process of stateaking in Pakistan has been a constant struggle between the civil
governments, military leaders, religious groups, and common public. Some groups with
leftist, progressive, and civil rights agendas have existed throughout the history of Pakistan,

but theyhave been fringe, and often persecuted elements in the +etiiical sphere of
Pakistan. Some political parties, for -exampl
leaning manifestos, but have used religious symbolism and allied with religroups

whenever it served their political interests.
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Appadur ai 6s (1 %®e®ationfamdrthmstdteath n o h e f @isaysafubj ect s
concept to understand the processes of-staténg in Pakistan. He write&ations (or more
properly groups with ideas about nationhood) seek to captureapt&tates and state power,
states simultaneously seek to capture and monopaléses iabout nationhoddAppadurai

1990, 303). He describes it agdisjunctive relationship between the nation and the Gtate
which he argues is a characteristic of most states in the era of global political economy (ibid.,
304). In the case of Pakistdigth the nation and the state are incomplete, and are in constant
making. However, | argue that through a convergence of the focus of all the major players in
this process on religious exclusivity and national unity, the possibility of differences has come
to be a threat at individual, communal, and national levels. The consequence is that various
groups with their own ideas of Islam and Pakistan seek to simply eliminate the differences

and aberrations from their ideals to legitimise and consolidate &igiiornational identity.

Conclusion

The processes of satfiaking, communitymaking, and statenaking that | have discussed in

this chapter have led to the present condition of Pakistani Muslims: deeply embedded in
anxieties related to their religious and national identity, and constanthingtto become

good MuslimsNaveeda Khan (2012) highlightéscepticisnd (of the self and the other) and
Gaspiratiod (to become a good Muslim) as central features of everyday lives of Pakistani
Muslims in her grourdbreaking ethnography. Other scholdrave also made similar
observations. For example, Jalal contends that Pakistanié arsibly perturbed nation
@ondering the reasons for their countryos
violence and uncertainbyJalal 2014, ).

In this chapter, | have discussed the historical causes of the uncertainty and anxiety that
pervade the individual, communal and national lives of Pakistanis. | have argued that the
reformist emphasis on the purification of the self under the influence of nitydend in
response to British colonisation, gave rise to moral anxigtigswere exacerbated by the
inherent contradictions of the idea of Pakistan and the national identity. These anxieties are
inherently related to the gap between the reality anddted, the lived and the imagined, and

the aspired and the achieved. It is sease ofack and inadequacy that defines the struggles

of religious and national identity of Pakistanis. Sidel aptly captures it in the context of his

study of@eligious viokenc®in Indonesia,
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At the core of anyidentityo is always a constitutive sense of lack, of inadequacy, or

of a o6theftd that can b é@siofrthe fulteejaymdntoof an Ot
those material, discursive, and social practices, which, we imagine, (wouldYaldow
to be fullyfourselves (Sidel 2006, 137).

The@pol itics of 1 sl ambé by v anaking aeatedothe @onditions i n v «
for violent expression of these anxieties by promoting exclusivist national ideology. It is not
certainty of the religious identity but doubt of ipt uniformity of religious ideas but

multiplicity of them, that enable violent exclusion of others possiseSidel writes,

Religious violence should be understood as reflecting not the strength and solidity of
religious faiths, identities and solidarities, but their perceived fragility and
vulnerability in the face of alternative, competingeligious and noseligiousd

forms of consciousness, association and mobilisation (2006, 141).

The case of Pakistan, despite its historical specificities, is not unique as the issues of sameness
and difference, particular andniversal, lived and ideal are common to all setes.
Especially in the modern global worldihe triumphantly universal and the resiliently
particulabare a pertinent challenge for all societies, and the struggle between sameness and
difference isé¢he central feature of global culture to8@pppaduai 1990, 308). In fact, the
globalisation itself is a source of enhanced anxieties for the people and the nations (ibid.). In
the case of Pakistan, globalisation has not only exposed Pakistanis to a world of thoughts and
ideas often conflicting and chatiging their own, but also positioned them on an international
stage where they must constantly defend their national image. The global image of Muslims
in the wake of association of terrorism with Islam and the notoriety of Pakistan as a
fundamentalist nan directly impact the lives of Pakistani Muslims even if they have never
travelled outside Pakistan. They constantly feel under attack and threatened by the West and
their civilisation, their influence on the local ways of life, and are on the lookouh&

enemy within. The threat from the West in the wake of globalisation is in addition to the
threats already felt from the rival natibrindiad and from ethnic and religious differences
within the state of Pakistan. The global image of Islam and Pakstm added concern to

the already existing anxieties concerning the national and religious identity of the Pakistanis.
Hence, there are multiple identities that Pakistani Muslims navigate in their everyday lives:
the panlslamic identity, the sectarianedtities, the national identity, and the ethnic identities.
Some of these identities conflict with each other; for example, a Sunni Muslim feels strongly
Sunni in relation to Shias or other minority sects but feels strongly Muslim in relation to the

rest d the world in the context of the global image of Islam. The shifting identities of the
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Pakistani Muslims, however, are a cause of uncertainty and anxiety that characterise their

individual and collective lives.

I have argued in this chapter that the plesmyrelated violence in contemporary Pakistan
should be seen in the historical context of the development of Pakistani self, society and the
state. The historical analysis has showed that the issue of blasphemy is embedded in the
popular consciousnessdagannot be understood to have originated in the legal amendments
of the 1980s. It is the popular consciousness that connects the case of limuddin from the
1920s to the preseday antib | as phemy vi ol ence in Pakistan.
case andother controversies around holy symbotiemonstratedthat the popular
consciousness transcends the law of the state of Pakistan and derives its legitimacy from
wider cultural symbolism. The popular consciousness, however, is not static as it has evolved
with thedevelopment of nationalist movement for Pakistan and the exclusivist state policies
since the creation of Pakistdhis therefore a multiplicity of historical fact@sZia-ul-Ha q 0 s
Islamisation beingne of then® that haveled to the widespread anxieties and uncertainties
amongst the Pakistani MuslimBheseanxietiesfind expression irvarious forms ofeligious

exclusion including antiblasphemy violengen the presertday Pakistan
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Chap4a-BRel i gi ouLobcecponungeBl asphemy:
Uncertainty and Legitimacy

Batla dogustaakhe-nabi ko,ghairat-e-Sunni zindaa hai
Deen pe mar mitnay ka jazba, kal bhi tha aur aaj bhi hai!

Tell the blasphemer of the Prophet, bmour of Sunnis is alive
We always had the passion to die for our religion, and still have it!

Jaag uthay hairahl-e-sunnat,goonj utha yenaara hai
Door hatto aye dushmagmillat, Pakistan humara hai!

Ahl-e-Sunnat (Sunnis) havavakened, and their slogan is echoing:
Get out of the way, O enemy of the nation! Pakistan belongs to us.

Sunnio, apnay aap ko ghair syasi kehna chor do,
Ab baatnamoose-risaalat ki hai

O Sunnis, stop calling yourselves apolitical,
't i s aboulonourmew! Pr ophet 0s

These are some of the slogans that have been popular amongst various Sunni groups,
particularly the Barelwis, over the past decade or so. Arising as a reformist movement in
colonial India, the Barelws largest sectiorof Sunni Muslims in Pakisténhave always

played a political role in the history of Pakistan through street protests, lobbies, and coalitions
(I. Khan 2011, 61; Philippon 2014). However, they have become increasingly politicised
since the 2000s, actively f@ading &heir religious identity and heritagéEpping 2013, 1).
Barelwis have been a popular target of sectarian violesceh as bombing of their shrines

and religious celebratiofsat the hands of Deobandis, another Sunni reformist group (I.
Khan 2011,6 4 ) . Barel wisd increased political act
response to Deobandi militancy against them (Epping 2013; I. Khan 2011). It has also been
argued that the rise of Barelwi activism is a direct result of post 9/11 institutiatnah of

Barelwi Islam by the government in an attempt to combat Deobandi terrorist outfits whom the
government and the military had sponsored earlier (Suleman 2018). Nevertheless, today
Barelwis are at the frontlines of campaigns to defend the hondle &frophet and punish all

blasphemers.
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While scholars of almost all sects, schools of thought, and religious grogpstemporary
Pakista® support the mandatory death punishment for an alleged blasphemer, the Sunni
Barelwi groups have particularly eslished the issue of blasphemy as the pivotal point of
their political claims in the recent past. They have positively aligned the ideology of Pakistan

with the aim of defending the honour of the Prophet, as indicated by the following slogan:

Pakistan kamatlab kya? Lallaha illallah
Dastoore-reyasat kya hoga®Muhammad ur Rasool Allah

What does Pakistan mean? There is no God but Allah
What shall the principle of our state beihmmad is the Prophet of Allah

The first line is popularly known to ke political slogan of the Pakistan Movement in the
pre-partition campaign for a separate homeland for Muslims (Butt 20167, THe second

line is an extension recently introduced by the Sunni Barelwi groups engaged-in anti
blasphemy campaigns. It is kitn as to whatthe idea of Pakist@nmeans and how it should

be implemented by the state. As discussed in the previous chapter, the process of state
formation in Pakistan has always been characterised by competing ideas of nationhood and
the state. In tis chapter, | will demonstrate how certain groups are (re)imagining and
campaigningtheir ideas of the state of Pakistaparticipating in the ongoingbattle of
imaginatiord (Appadurai 1990, 30304). The love of the Prophet Muhammad and defence of

his hawour have come to be central to the present ideas of nationhood amongst the religious

groups.

In this chapter Will discuss the popul@ation of religious discourse concerning blasphemy
amongst the Sunni groups vying for power in the shared religiotigalitical spheres. |
argue that the religious leaders and scholars have pgadlasn absolutist discourse
concerning blasphemy and its punishment to gain political legitimacy and religious authority

16 There have been some attempts to challenge the dominant interpretations concerning the punishment of
blasphemy from within the religious traditions, but they remain minority voices withaoh support. A

religious scholar, Javed Ahmed Ghamidi, questioned the existing law and argued that it is not in accordance with
Quran, but he had to flee Pakistan for his life. Currently, Arafat Mazhar, a young scholar is involved in
challenging the réious scholars and inviting them to debate the theological basis of punishment of a
blasphemer (Alvi 2015; Mazhar 2018).

" However, researchers have shown that this slogan was not supported by the leadership of the Pakistan

movement, and thatitwas undBa-u-Ha gdés r egi me t hat thi s thdslogpraoi was wr i
the Pakistan movement (Paracha 2013; Wasti 2669, 4
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for themselves, granting certain symbolic meaningsaguificance to the issue of blasphemy

in the process. This symbolic meaning is then harnessed by more individuals and groups to
gain influence, legitimacy, and power in the religialitical domain. The symbolic power of
blasphemy works by generating tzén affective responses from the believers, through their
bodily and sensory experiences as well as their devotion to the cause. Thus, | contend that the
popular religious discourse concerning blasphemy should be understood within the context of
power stuggle between religious scholars, the meaning it holds for the believers, and the

affective responses it generates.

| start with a discussion of affect, meaning, and power with an aim to outline my theoretical
approach in this chapter. The rest of dmapter is sudlivided into two major section3he

first section discusses the contemporary dominant religious discourse of the major religious
groups active in antdlasphemy campaigns. The contemporary religious discourse concerning
blasphemy refers ta number of sources including the modern Islamic philosepbet,
Muhammad Igbal, and the traditional Islamic juristic literature. | discuss the significance of
these sources and their invocation by contemporary religious scholars. The discussion in this
section shows that the contemporary discourse on blasphemy is centred around the ideas of
love for the Prophet and punishment of blasphemy, both perceived and enacted in bodily

terms.

The second section highlights the role of religious authorityisngblitics in constructing

and propagating the contemporary religious discourse concerning blasphemy, its punishment
andthe specific expressions of love of the Prophet. | begin by highlighting the change in the
nature of religious authority in the modern RBétdn over the past decades. | then describe the
political competition and struggle for legitimacy amiddte rising uncertainty that
charactases the present religious authority in Pakistan. Through an analysis of the politics of
three religious parties particular | argue that the current dominant religious discourse is
shaped by simultaneous absolutism and multiplication of religious claims made by those

vying for religious and political legitimacy.
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Affect, Meaning, and Power: Anlntegrative Approach

There is only one punishment for the blasphemer of the Prophet
Beheadingbeheading!

O blasphemer of Muhammad! You are not safe anymore

We will laydownour hearts and our bodies for the sake of the honour of the Prophet
(We) Muslims will behead all the blasphemers!

This is the chorus from B a 6(a song in the praise of the Prophetten played in arti
blasphemy gatherings and protests. The first twesl are also used as a slogan, chanted,
printed, and sung by artlasphemy campaignérgarticularly the Sunni Barelwis. The
original video of the song, sung by Aftab Qadri, shows a young bearded man in embroidered
attire and a glittery turban standingfiont of trees lit by fairy lights, singing the above lines

to very catchy tunes and rhythmic beat of mifsi¥he singer begins with an extremely
passionate recitation to warn the bl asphemer
Prophet. The vmals and the music invoke certain visceral respohgeseatng a sense of
urgency and instinhg a sense of empowerment. While listening tokh& § leexperienced@n
increased heart rate and felt a surge of energy course through my body. Aftergistenhia

few times, | was also sedonsciously humming the chorus. No wonder it is a popular slogan
and is used in religious gatherings to generate affective responses from the crowds.

Affective responses are understood by psychologist Tomkins (20G8g gsrimary innate

biological motivating mechanisir(163). Affects are thus understood as +fiaguistic and
nornrideological aspects of human behaviour related to senses and bodily processes that are
not entirely located in consciousness. My heart rateeasing while listening to thda 6 a t
mentioned earlier was thus an affeechy body 6s natur al reacti on t
even though the words being uttered had no meaning for me. Brian Massumi, a leading affect
theorist, distinguished between affeeisd emotions arguing that affects are purely-sub
conscious and autonomous whereas emotions are imbued with meaning (2€%), 30

Affects are argued to have an intensity of their own that can produce certain effects and

motivations in individuals and grpa of people (ibid.).

8 The video can be found on YouTulbgtps://www.youtube.com/watch?v=jyPmYFVefr8
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Such an understanding of affect has been criticised asintamtionalist, giving an
autonomous and pigersonal existence t@mffectbas ahaturabelement ofthe human body,

rather than constructed within social conditions (Leys 2011, 470). Leys argues that affect
theory discerns affects amhumarg ¢re-subjectivd dviscerab forces andintensities that

influence our thinking and judgments but are separatafra hese 6 (437) . I n h
theorists put an almost excessive emphasis on bodily and corporeal processes stripped of
meaning and social conditions, to counter the -postr uct ur al i st t heoryo

meaning, ideology, and discourse (44l) The resulting theory then sees

the subjectodos affects and its cognition o
such that cognition or thinking coméo late for reasons, beliefs, intentions, and
meanings to play the role in action and bebtar usually accorded to them. The result

is that action and behaviour are held to be determined by affective dispositions that are

i ndependent of consciousness and the mind

The disconnect between ideology and affect thus underplee role of ideas and beliefs in

peopl edbs behaviour and mot i Nadabdatieheadinglhe d . |, v
blasphemers evoked some physical response in me, it did not producetarationbecause

| do not subscribe to the ideas beijng esent ed. Therefore, I agr e
affects asthe @rimary innate biological motivating mechani@evoid of meaning. The

physical responses certainly have a role to play in individual and collective life; for example,
participants of ati-blasphemy protests respond with a certain fervour to Arabic and Persian
recitation® languages most of them do not understand but associate a religious value with.

The sensory experience of hearing recitations, music, and poetry in religious gatheesgs d

indeed produce certain affective responses. However, the biological responses alone cannot

produce motivations and judgements.

The symbolic meaning associated with the Arabic and Persian recitations is what turns the
biological responses into devotiowhile | can be sulsonsciously drawn into humming the
chorus mentioned earlier, | do not automatically feel motivated to act upon it. Nor does the
sound of the chorus autonomously produce any devotion in me. For the people participating
in the antiblasghemy protests, on the other hand, the same chorus not only produces devotion
and motivation, but may also lesithem to act upon it and kill the alleged blasphemers. They

are already committed to an ideology or set of idesesen as secondary by affect thstso

that generate passionate reactions. Thus, | see affect as crucial to understanding the dominant

discourse on blasphemy, but only in conjunction with the meaning transmitted through this
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discourse. Affect, in my understandingdds intensity to the raming instead of meaning
adding purpose to the intensity. That is, the affemt intensity) is not prior to the meaning.
The intensity generated by the affect, however, turns ideas into passions and meaning into

embodied devotion.

Geertz emphasad the sigiificance of symbolic meaning in producing religiocimsoods and
motivation® (1993, 90).He understood religion as a system of interconnected symbols that

give meaning to religious experience. He defined religion as:

(1) a system of symbols which acts (@) establish powerful, pervasive, and leng
lasting moods and motivations in men 8 formulating conceptions of a general
order of existence an@) clothing these conceptions with such an aura of factuality
that(5) the moods and motivations seem uniquely realistic (ibid.).

| follow the Geertzian concept of symbolic meaning to understand how religious discourse
creates certain moods and motivations in the supporters dblasgihemy violence. Thus, |
will analyse thepopular religious discourse concerning blasphemy with attention to the affect

andthe meaninghat it engenders amongst believers.

While Geertz (1993) acknowledged that religion as a system of symbols is also related to
Gociostructural and psychologic@rocessea$(125) and is culturally specific (123), Asad
(1983) critiased him for ignoring the role of power in determining historically specific
understandings and experiences of religion. Enipimasthe role of historical power relations

and processe#\sad argues that we should pay attentiorihe conditions (discursive and
non-discursive)which help to explain how symbols come to be constructed, and how some of
them are established as natural or authoritative as opposed tod¢E#0)s | agree with
Asadds emphasis on the role of power in the
on the discursive construction dhe symbolic meaning of blasphe@yfollowing a long
tradition of Foucauldian discourse analysisor Foucault, discourse means whatever
determines the way in which at a given point in history, one can think, speak or \eriteaab
social object or a practice (Foucault 1971, 8). Discourse is historically specific and grounded
in the sociepolitical context, which implies that in a given context, reality or truth is the
function of what can be thought, written, or said at argigeint in time (ibid., 15). The
historical circumstances are the conditions of possibility that constrain discursive formations.
Therefore, social imagination is determined by a particular set of material conditions and their

representations at any givpnoint in history (Foucault 2002, 145jollowing this conception,
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| understand the symbolic meaning of blasphemy as constructed discursively within the

context of power relations.

However, | also argue that the symbols thus constructed may attain power of their own and
can empower more people in their course. Therefore, as Geertz pointed out in an interview in
response to Asadbés criti gureducedtohpewerrredationsgi o u s
(Micheelsen 2002,-8). While power relations determine which symbols become important

and what meaning they hold, the symbols also prow@aning for those concerneshd
generateor themcertain affects at the same time. While the religigiscourse concerning
blasphemy in the preseday Pakistan has obvious political undertones and is a product of
specific historical and political circumstances, it also proviasctive meanindo those

involved in the discourse, whether they aregielis scholars or ordinary people. Thus, |
contend, power relations and (affective) meaning cannot be entirely separated from each
other; rather they share a dialectic relationship where power creates (affective) meaning and
meaning can grant power in turiihe discussion of the dominant religious discourse in the

first section of this chapter is mostly concerned withafiective meaninghat this discourse

holds for the believers. In the second section, through a discussion of the role of religious
authaity and political motivations that determine the religious discourse concerning

bl asphemy, I wi || demonstrate, in |l ine with
relations determine religious symbols, as well as moods and motivations thegeindhe

people.

The Dominant Religious Discoursé€Concerning Blasphemy

Despite a general consensus amongst the religious groups on the punishment of an alleged
blasphemer, there g proliferation of literature and speeches on the issue of blasphemy. |
studied more than 50 bodkngth publications from Islamic scholars of all major sects and
religious groups on the topic of blasphemy. The religious publications that | studied include
(semi)fictional stories as well as ndintion interpretational texts ewerning blasphemy. The
(semi)fictional storied such asthe novelette Sreatam (blasphem@gr by Mukhtar Alan®

revolve around stories of blasphemers. These stories almost always start from their birth as
dllegitimated children. The storfines lead up to the offence of blasphemyTauheere-

risaalat (insult of the Prophettommitted by them andheir ibrat-naak anjaam(horrifying

destiny) at the hands of thiaeroe$ or Aashigane-rasool (lovers of the Prophet) who Kill
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them. These stories are imbued with passion and are a source of affective meaning for the
people who read them and believe imthe

A pattern can also be drawn out of the interpretational texts in terms of structure and content

of these publications. Most publications include the following components in one way or the
other: The centrality of | oaith, etamples &flovefoh et Mt
the Prophet from Prophetodés companions and | a
Quranic and Prophetic traditions regarding punishing those who insult or question the
Prophet, whahctions, words, gestureandattitudesconstitute insult to the Prophet, examples

of dlaspheme® who met their destinedhorrificd deaths at the hands of Muslims,
characteristics of the blasphemers, and blasphemy as a conspiracy of the West/non
Muslims/Jews/antlslam forces to underminehe religion of Islam. These texts are also

written in a passionate language and are sources of emotional as well as ideological meaning

for the readers.

In addition to the Quranic references and Prophetic traditions, many of these publications also
include verses from the modernist South Asian philosopbet, Allama Muhammad Igbal,

who is commonly known to be a passionate lover of the Prophet and the visionary of
Pakistan. Specifically, his verses dealing with the love of the Prophet, and the call for
Muslims to be active against the ené@mye colonial forces at the time he was writh@re

cited. Not surprisingly, the same topics and referemoge popular in religious sermons,
speeches made at protests, and were highlighted by the religious scholags rdyr
interviews with them. Based on the religious publications, sermons, speeches, and my
interviews with the religious scholars, | will discuss some ok&hethemesnentioned above

that make up the prevailing discourse on blasphemy and its punisinmiakistan. | will

begin with the discourse of contemporary scholars from three religious groups and then

discuss the religious sources or Islamic juristic literature to which they refer.

The religious scholars that | refer to are also active politiciengact, most of the religious
groups and orgasetions actively engaged in the ablasphemy campaigns in Pakistan are
political parties at the same time. Some of them have been political parties since the
conception of Pakistan and played an active role in achieving thélasphemy laws of
Pakistanas they exist today; others have entered the political scene much more recently

through specific rallying around the issue of blasphemy. | will focus on three of these
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religious political partied formed at different stages in the history of Pakidtarho are
currently engaged in the a#fiitiasphemy discourse around the country. Jamdslami (JI)
Pakistan was formed in 1941, Pakistan Awami Tehreek (PAT) was formed in 1989, and
Tehreeke-Labbaik Pakistan (TLP) was formed in 2015. All three of these partiesndp to

the Sunni sect, with PAT and TLP representing the Barelwssgbof Sunni Islam.

Love for the Prophet Muhammad

Ki Mu h a mmaadu ne eu hwna teraydain
Ye jahan cheez hai kya, L-okgalam teray hain

Be loyal to Muhammad, and you will leamne on your side;
The world is nothing, you will command My Pen of Destiny.
(Allama Muhammad Igbal, 1913)

The above verse was written by Igbal in his podawabe-Shikwa( Goddés answer
Muslimsdé complaint), w h BhikWa (Tweacompeant). sT@ggthee | t o
these poems are in the format of a dialogue with God. In the first one, Igbal complained about
the miserable situation of Muslims in the smdntinent and beyond despite being the
followers of the rightful religion. In the second part, dSoesponds to highlight the
shortcomings of Muslimghat are responsible for their abject condition in the world and
offers ways to rectify that. The verse quoted above is the closing couplet of the second poem.
Thus, loyalty to Muhammad iarguedto bete answer to al l of Mus | i
contemporary worl d. This coupl et i's one of
made by the antblasphemy campaigners in presday Pakistan. The meaning of the couplet
engenders intense passion amorige believers. The couplet by Igbal is quoted in books,
recited in sermons, and has also been sung\aa @irathe praise of the Prophet. The verses
are employed to argue that love of the Prophet and faithfulness to him are the most powerful
tools in he hands of the Muslims. The love of the Prophet is what distinguishes them from

the rest of the world and is the only way to achieve success and power.

The figure of Prophet Muhammad has been a popular subject of devotional literature in most
Muslims soceties (see e.g., Asani, Abdilalek and Schimmel 1995). However, while the
centrality of the Prophet Muhammad in-a Mus
sects of Muslims in Pakistan, the Barelwis have been known for their exceptional devotion
and passionate attachment to the personality of Muhammad. For Baréwrisie Muslim is
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anfAshig-e-Rasood, or afiLover of the Prophed, &ho is@®bligated to protect the sanctity of

the Prophéi(l. Khan 2011, 60). The Prophet is the spiritual axis of faith as well as the perfect
role model for living in this world. Even mentioning the name of the Prophet invokes
affective and emotional respondesuch as lowering the gakéecause of the meaning
attached to the personality of the Prophet. However, this is precisely the concern for which
different Barelwi groups compete amongst each étleerd against other stgects of
Sunni® in the shared religipolitical sphere. The following discussion deals cipeally

with the popular ideas of love of the Prophet amongst the Sunni Barelwi groups in Pakistan.

One of the senior lecturers at MinhdjQurard a Sunni Barelwi religious institute affiliated

with PATO who teaches pogjraduate students and prided hafisn having supervised
many theses told me that the starting point of my PhD thesis should be the different
conception of the Prophetins | am as dhe Wpsh Heamnphtisad thé delative
concept of prophethoddind the different concept of isult in Islam as compared to other
religion®as crucial to understanding the issue of blasphemy in Pakistan. He said,

Our conception of the Prophet is very different from that of the West for whom their
Prophet¥’ are just like other human beings. For Bepphet Muhammad is not merely

a human being. He is a transcendental spiritual being; with the highest status even
amongst the spiritual beings. An insult against human beings cannot be compared to
insult against the highest spiritual bedngur Prophet Mbammad.

According to him, insult of the Prophet is not merely begieech a Western concept that he
mentioned rather it is the most serious sin. When | asked him to elaborate why it is the most

serious sin, he responded,

Because our faith is based uporcanditional love for the Prophet Wtlammad. It is
what sets us apart from other religions. This love is the condition of our daiéh
cannot be a Muslim if one does not hold the Prophahdavhmad in the highest
reverence and dearer than his own life, wealtamily, and children. The
unconditional love demands that we do not tolerate even a little doubt on the
personality of Mihammad and the religion he brought to us.

Interestingly, similar arguments about the different conception of the Prophet in Islam as

compared to the West anle different understanding of insult to the Prophet in contrast to

19 Referring to Christianity and Judaismainly
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the Western notion of hatpeech have also been made by anthropol&gba Mahmood
(2009) i n her work on Muslimsd reaction to
different dnodality of attachmetbetween a devout Muslim and the Prophet Muhammad,
embedded in a differedeconomy of significatiod(Mahmood 200976). In this economy of
signification, Prophet Muhammad @ figure of immanence in his constant exemplariness,

and is therefore not a referential sign that stands apart from an essence that 6 @ibitbjes

The moral injury thus experienced, uponuhsto the Prophet@emanates not from the
judgment thatfthe awohas been transgressed but from t
grounded as it is in a relationship of dependency with the Prophet, has beerb gibédken

78). Hence, she argued that the moral outrage of Muslims in response to the insult of the
Prophet is embedded in their unique religious ethos that is qualitatively different from that of

the Western societies.

However, the supposedly unique ways of attaclimmghe Prophet, the distinctly Muslim
ethos, is very hard to define. In fact, it is one of the major pointdifftéfrence between
various groups and sects within IslaBarelwis and Deobandigor example, passionately
disagree on the nature of the Prophst e xi st ence and appropriate
The former believe that Prophet is not only a physical existence, rather he is atipanooir

(light) of God that existed before anything else was created and will last beyond everything in
themni ver s e, and by virtue of this spiritual
mark his disappearance from the wérlde is all present and existing (I. Khan 2011, 59). The
latter, on the other hand, believe that while Muhammad was a Prophdiabf he was a
human being like all other human beings who died a physical death after fulfilling the role he
was assigned to play (ibid.). They believe that the conception of Muhammad as anything
more than a human being elevates his status to divamitithis corrupts the monotheistic

spirit of Islam (ibid.).

While all sects agree on the authority oulMmmadand respect for himthe different
conception of the nature of Prophet also entails distinct ways of migatto the Prophet and

displayof lovef or hi m. One groupbés way of respectin
by the other group, and vice versa. Therefore, the Sunni Barelwis and
Deobandis/Wahabbis/Salafis/A&lHadith are engaged in accusing each other of blasphemy.

Even amongst the Bdvas, there are different conceptions lodw tolove the Prophet. The

love for the Prophet, thus, becomes the domain where they actively compete against each
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other, in order to establish themselves as more authentic lovers of the Prophet than others.
Thuswhi | e they all agree on the centrality of
contest each other on what the appropriate reverence accorded to the Prophet must look like,
and by corollary, the understandings of what is blasphemous and whathkeret will only

discuss in detail some of the exampleghoiw to love the Proph&as promulgated by the two

Barelwi groups: PAT and TLP.

Despitetheir beliefs concerning thepirituala s pect s of Muhammadods exi
Barelwis put an almosbbsessive emphasis on the reverence of piwgsical being of
Muhammad. The love of the Prophet in the present world, for them, is marked by imitating

the physical features of the Prophet (for example, facial hair), eating what he ate, drinking
what he drak, and living the life as closely as possible to what he did. There are numerous
traditions of the Prophet referred to in everyday lives of Pakistani Muslims concerning these
aspects of his life. The standards of love for the Prophet are set by his comspaho lived

in his time, according to the prevalent religious discourse amongst Sunni BarEheis.

guote acts of reverence accorded to the Prophet by his companions to set forth a model for the
believers who are supposed to love the Prophet more kignawn lives, families, and
wealthhOne such example of the companionsod revel
Qadrid the founder of PA® is as follows:

The companions of the Prophet highly revered anything associated with the Prophet
and everything that came in contact wi t h
converted to Islam, narratefBy God, he (the Prophet Muhammad) would spit and

his companions wuld collect it on the palms of their hands and rub it on their faces.
Whenever any discharge from Prophet Mu h &
companions would rush towards him to collect it on their hands and rub it on their
faces and bodies. Now, weust pay attention to who was indulged in these acts: it

was (the three Caliphs) Hazrat ABakr Siddique, Hazrat Umar Farooq, Hazrat Ali

and fifteen hundred other companions of
them, neither did any revelation from af. How could it be stopped? This intense
passionate relationship with the prophet is the very spirit of thedfalitl truth of the

faithd that was well acknowledged by the companions of the Prophet (2013, 49)

Other similar examples narrate how the compasiwould not let the used water from the
Prophetds ablution go to wast e, how they ke,
how their eyes looked down and their voices stayed low in the presence of the Prophet, and so

on. The reverence of thedphet is often talked about in termsgtfulaami(literal meaning:

slavery) of the Prophet as the ideal to be achieved and a source of pride for his followers.
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Qadri writes@estroying onebs self in the Prophet 6.
crossing all limits in his respect and veneration is the true devotion to the Prophet, and
devotion is the pinnacle of faiili2013, 52). Thus, there is an emphasis on complete devotion

to the Prophé not only in thoughts but also through the body. A lovertred Prophet

submits to the Prophet cognitively, physically, and affectiyedll at the same time.

Allama Khadin Hussain Rizvi, the leader of TLP, while addressing a crowd at the death
anniversary of Amir Cheendaa young engineering student who died in 00 a prison in

Germany after attempting to assassinate Roger Koppel who was editor of the German daily
Die Weltthat published cartoons of Muhamndagave an example of crossing the limits. He
narrated the story of a womaa, andthen went egnndk Pr o
describe itsaelightfuld taste and smell as priceless. He called it diend love for the

Prophet Muhammailand aroused the crowd by rhetorically asking them wieathad done

to show their love for the Prophet? The crowd wapassioned, and chanted slogans of
praise and reverence for the act of drinking
that in the present day, giving oneds |ife
the ultimate act of love, as shovay Amir Cheema, Mumtaz Qadri, and many others who

died while guarding the honour of the Prophet. Those present in the crowd raised their hands
and registered their physical presence to reaffirm that weeg willing to lay down their

bodies in the lovefahe Prophet.

The emphasis on love for the holy Prophet as a bodily practice appears to be the underlying
theme of notions of love for the Prophet, especially amongst the Sunni B&teiis
understanding of love is connected to biological process®s, itlentifying with the body of

the beloved in certain ways, revering their
sake of the beloved. Similar examples of embodied devotion have been cited in wider
literature on Sufi practices in South Ageg. Werbner and Basu 1998, 10). Parallels can be
drawn with the emphasis on bodily practices with respect thdhygn South Asian religious
communities in general. Particularly, in Hinduism, the notion of holy is overtly manifested in

the physical wo | d . From using cowdbs dung to consecr

2Similar notions are found in Shiodéi conceptions of 1o
other sects.
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urine for purifying purposes, the relationship between the ordinary (profane) and the holy
(sacred) is conceived in terms of physiological and bodily processes (Korom 20a35)93

The centrality of the notions of purity to such a conception of love for the holy is also of
significancé?. It is the holy that can not only transcend the normally perceived boundaries of
the pure and impure but also purify the impure. If the impuresesghe boundary, it is a
transgression. However, what is normally perceived as imMpsueh as urin@ is not only

pure but also purifying when it comes from the holy body.

Muslims in Pakistan widely condemn hdcowdus o6 p
but at the same timeat least some grosp glorify the act of drinking the Prophet
Muhammadds urine. It can be argued that suc
developed within the South Asian culture and draws upon the same ideas of physicality,
sacredness, and purity as the Hindus. The I®afduslims, while claiming to oppose the

Hindu rituals, themselvessubscribe to the notions @urity and holinessas embedded in

bodily processesThere is another significance of relating to the Prapleetany other holy

symboB through bodily practiceit is visible to the others and therefore is an agbudflic
performance. It is within the public sphere that it becomes a marker of identity, embedded in

the body or death of the body. The ways of loving the Prophet are thus embodied techniques

of the sé&, as they enable the individuals to discowveeaningfor their own selves and

establish the purity of their sadsin contrast toothersat the same time. | will discuss the
assertion of the self through the desire for purity in more depth in laterechiapor now, it

suffices to say that the religious discourse concerning the love of the Pespbegst the

Sunni Barelwissr ef |l ects not only the centrality of t
embeddedness in the bodily and corporeal pracfidesemphasis on the body adds intensity

to the meaning and inculcates embodied devotion. It is through the body that the love for the
Prophet must be expressed, and an offence against the Prophet must also be avenged such that
the body of the offender besathe punishment. It is visible to the world and a cleardsign
engraved in the bodies of the avenger (lover of the Prophet) as well as the offender

(blasphemen) of the piousselfas distinct from thether.

2Whil e Dumontds (1980) thesis on purity and i mpurity
challenged (see.g. Marglin 1977; Olivelle 1998), the significance of the ideas of purity and impurity to the
South Asian cultures is generally acknowledged.
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Religious Sourceé Concerning the Punishment of Blasphemy in Popular

Discourse

As mentioned earlier, religious scholars from all schools of thought in preéagrRakistan
agree that whoever insults the Prophet Muhammad must be killed. Most accusations that
include insulting anything related to the religion of Islam, its dominanenstahding and
practices, and even authority of the religious scholars, can be franfedilasere-Risaalat
(insult to the Prophgt According to the PakistaPenal Code (PPC) religious offences other
than the insult tothe Prophet Muhammadre punishableby life imprisonment and fines
instead of deathHowever, in the popular discourse, such distinctions are hardly made, and
the death penalty is promoted for a wide range of offences. For example, in justifying the
murder of Salman Taseer, who did not dikginsult the Prophet Mhammad but questioned

the misuse of antlasphemy laws against religious minorities, the religious scholars
described his crime as insulting taw of the Goé . Rigledythat it wasin effect an

insult to the ProphetConsegqently, the popular term used to rally against Taseer for his
offence wasTauheere-Risaalat Similarly, the religious scholars have described acts as
various as insulting the beard, critking the army of Pakistan, and supporting religious
minorities asTauheere-Risaalat. Thus, almost anything can be subsumed as an insult to the

Prophet, deserving the death punishment.

The religious scholars refer to various sources from Quran and Hadith literature to support
their point that anyone who insults the Frepmust be killed. Reference to these sources
adds authenticity to theeaningfor people. Tahhul-Qadri, in his booklahhafuze-namoos

e-risaalat (Defending the Honour of the Prophet) refers to Quranic vergghaab 33:61

LyghFEN e FFSA 3 Rewell

They shall be cursed from all around and they shall be ruthlessly killed wherever they
are seized?

In his interpretatiomf this verseQadri writes:

22 There are multiple translations and interpretations of the verses of Quran, which | am not concerned.with her
My aim is not to confirm or contest the authenticity of the interpretations but to highlight the prevalent
discourse.
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Thus, the Almighty is sayingiO ma n! Dond6t show any empath

those who insult the sacred personality
allow them any sort of consideration besa they have gone miles away from my
mercy; rather have become totally devoid of it. So, where and whenever you find
them, destroy their irreverent existence. Because even my merciful nature cannot
tolerate their obscenities against my beloved. | caneat fearless existence of their
filthy bodies on my pwRe and sacred | and.

He further comments on the choice of words dhye Almightyd in the abovementioned
Quranic verse. He asserts that the last two worggHjfrgai] are a repetition of the Arabic

word for killing which implies that not only should the blasphemers be killed,dbety
should be killed as is the right to be kiledhat is,das brutally as possileOnce again,
through an emphasis on the physical actiltihg, the meaning of punishment is intensified.
Qadri goes on to argue that this Quranic verse forms the batkie @fternal, indispensable

law of Godconcerning the punishment of a blasphemer and no human being can make even
a slight change in it (@& 2013, 22) He argues that this istadd (mandatorily enforced)

law rather than @azeer(discretionary) law. He definddadd as a punishmeriprescribed by

Allah, that cannot be amended or altered by anyone exceptoAitad., 25). Hencehe
argues there is no room for forgiveness of a blasphemer. One of the senior scholars at

Jamaate-Islami headquarterdescribed a similar position to me in the following words

It is not possible to forgive the blasphemer. The Bygxample is the conquest of
Mecca when the Prophet forgave everyone except those who had committed
blasphemy. Even if one is himself sinful, it is mandatory to punish the blasphemer.
Oneds sins can be forgiven bypergohal matier not
between him and Allah. However, not believing and insulting the religion of Islam is

an unpardonable sin.

A similar distinction between lesser sins (related to the practice of faith) and the ultimate sin
(insulting the religion and Propt)eis drawn by Qadri. He argues, if one practices every
component of Islam faithfully but does not appropriately revere the Prophet, he remains an
infidel. On the other hand, one who does not practice Islam properly, but his/her heart is filled
with the love of the Prophet, is still a Muslim and has hope for salvation from sins. The
former isKharij-al-i6 ma éoutside the circle of Islam) and the latterNsa 6 @léésma a n
(incomplete in faith) (Qadri 2013, 35). He also suggests that blasphemy is eqfaletity

and apostasy. In effect, it means that the private practice of faith is treated differently to the
insult or denunciation of the religidnwhich is carried out in the public sphere. The insult of

religion or the Prophet is treated aspablic offece that is subject to regulation and
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punishment by the community. Hurtinfpe religious feelings of othens therefore the

ultimate offence.

However, in his commentary on 295 A, the clause of Penal Code according to which anyone
can be punished for insut i ng any ot her personds religion

argues that the punishment for hurtireigious feelings of neMuslimsis Tazeerbut for

hurtingMu s | i ms 6 r e lisialdaddTiis is heeaesEwhendt somes to the insult of
Prophet Muhammad, it no more remains an 1 ssu
issue of destabding | sl amé and only Islam is the r1el

whereas all other religions are either false, adulterated, or olis@bete, 29). An insult to
Islam and the Prophet of Islam is therefore a threat topthdic orderas perceived by
Muslims. Similar arguments are made by other religious scholars. A senior schidanac#t

e-Islami with a doctorate in Islamic Studies, saigminterview with me:

There are several such cases within the lifetime of the Prophet that demonstrate that
neitherthe Prophet nor Allah tolerated anyone who insulted the Prophet or questioned
his authority. Even ithe Quran, Allah says, whoever humy beloved Prophet will be
damned in the world as well as in the hereafter. In another plabe @uran, Allah

says, kill the blasphemers wherever you find them. The Prophet did not punish those

who took it upon themselves to kill the blasphemers. Isdoedt mat t er i f t|
(lovers of the Prophet) practice the religion properlynor or offer their prayers or
not.

There are plenty of references to other prophetic traditions with a similar message. Below are
(summaised versions of) some afhe most quoted prophetic traditioracross the three

religious orgarsaions | am focussing gnhat are used to support the killing of blasphemers:

1 There was a blind man, who killed his slave girl. He came to the Prophet and
confessed that he ti&illed h i s s o n @1e saioh bétilladeher.because she used
to constantly say derogatory words abthé Prophet Muhammad-e stopped her a
couple of times, but she did not stop insulting the Prophet. Upon hearing this, the
Prophet did not denounce his aather, he praised it and said this murder was void
(that is, there would be no repercussions for the killer).

1 On the occasion of victory over Mecca, the Prophet graciously announced public
forgiveness for everyone in Mecca. However, he did not forgieeliisphemers. He
issued a list of five or six people who used to say blasphemous thiboyd the
Prophet The Prophet ordered that they should be killed even if tee found
sticking to the walls of Kaaldathe house of Allah where it is normally fordieh to
shed blood. One of the blasphemers identified by the Prophet wasKibatl. He
used to write derogatory poems about the Prophet and isebllithem through
women singersHe was killed as per the order of the Prophet.
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1 In another instance, thereawa doulig and hypocrical Muslim man. He had a fight
with a Jewish man. They took it to the Prophet Muhammad who decided in favour of
the Jew because he was right. The Muslim man was suspicious and took the matter to
Hazrat Umar (one of the companiarsfshe Prophet who later became Caliph as well).
He asked Umar to do justice because he felt that Muhammad had not been just in his
decision. Umar asked him to confirm whether the decision was made by the Prophet
Muhammad? He saidyesd Umar went insidéhis house, came back with a sword,
and beheaded the Muslim man. Umar sdithis sword will decide the fate of
whoever does not accept the judgement of Muhanmlath.e Mu sl i m mands
went to the Prophet to complain but the Prophet said that Umahelidght thing
because the man insulted the Prophet by not accepting his decision.

1 There was another man named Utab bin Ashraf who was very rich and used to write
insulting verses about the Prophet. The Prophet one day asked all his companions,
OVho will save me from the evil of this manThere was a companion called
Muhammad bin Muslima who stepped forward and killed that man.

So, there are certain Quranic verses and Prophetic tradiiahare used in almost all the

religious publications, sermonsampphlets, social media posts and so on. Not surprisingly,

then, these are the samurcedthat are quoted by almost every supporter of blasphemy
related violence that | talked to. | did not explicitly ask any of them to share their religious
knowledge with me; they themselves felt the need to refer to semneceéto authenticate

their belids and passion concerning blasphemy and its punishment. These people ranged from
working class Muslim men to government employed middle class men, and from religious
clerics to lawyers. The religious discourse is thus not limited to the religious schioiars,

widely distributed and is reflected in everyday conversations of ordinary Muslims. It includes
even those rural sections of societiio would normally be dismissed as illiterate masses.
During my research, | came acrasgny such people who had noéceived any formal
educationcould not read orwritg ut quot ed Quranic verses and
They had | earnt these 6ésourcesd and their i

sermons and other preachers on television.

Moreove, the ordinary people at local le@dekven those belonging to lower so@oonomic

classes and rural backgrouddsave access to social media these days and are not only
consuming but also participating in the dominant religious discourse online. Theugligi
discourse provides them meaning and inculcates passion in them. Hence, many religious
scholars as well as common people passionately argue that anyone who commits blasphemy
must be killed and does not deserve forgiveness, according @etlggous sarce® and

dslamic lawd Their motivations are thus embedded in cognition/reason and affect/passion
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simultaneously. Since they all refer to the sources of Islamic law, it is pertinent to have a brief
overview of the traditional sources of Islamic law at@ir positions on the issue of

blasphemy and its punishment.

Blasphemy in Islamic Juristic Literature

While the Quran and Sunnah (prophetic traditions) are accepted by most major sects in
Pakistan as the basis of Islamic law, they mostly rely upon netatpns of major scholars in
established schools of thought ang m écd@nsensus amongst the scholaihere are four

maj or schools of thought within Sunni | sl am
maj or school of t hlaafagi)thatarenprattited in Pagistan.dol'he jurissid a m (
discourse between different schools of thought is mostly theological and uses legal reasoning

to derive conclusions. However, there are instances of impassioned debate between the
Islamic jurists whenticomes to the issue of protecting the honour of the Prophet and Islam.

The most significant value of the juristic sources, nevertheless, lies in the authenticity and

authority that they grant to the contemporary religious discourse.

The English word blaghemyd referring to the conceptual category of sacrifeg®es not
correspond to a distinct respective category in Islamic Jurisprudence. In Islamic literature, the
words most commonly used for the concept of sacrilege indalie(insult), shaam (abuse,
vilification), takdhib or tajdif (denial), iftira (concoction),la’n or la'ana (curse) anda'n
(accuse, defame) (Wielderhold 1997,-4%). Moreover, the concept of sacrilege often
overlaps withkufr (unbelief), fisq (depravity), andridda (apostay) (S. Khan 2014, 65).
Kamali (1997) argued that there is a tendency in traditional practiighqjurisprudence) to
treat blasphemy, apostasy, and infidelity Gasbstantially concurrent and interchangeable
(208). However, the concept of blasphemysibsumed under apostasy with reference to
Muslims only, as a neMuslim camot commit the Islamic offence of apostasy. Blasphemy
can, on the other hand, be committed by Muslims andMuwslims alike (ibid., 210).
Accordingly, the punishment for blaspheimgs traditionally been thought of in two separate

categories: noMuslims committing blasphemy and Muslims committing blasphemy.

In the case of nofMuslims, most of the Islamic juristic literature deals with those-non
Muslims who live in the land of the ilims either through invasion, or through spread of
Islam in a way that it took hold of political power domestically (Arzt 2002, 21). Thus, the
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literature concerning punishment of abtuslim blasphemers is relevant mostly in situations
when the majorityare Muslims, and/or the political power belongs to Muslims. In either case,
the noaMuslims are given the status Dhimmis a minority bound to payizyad certain
amount of money in the form of tax@so the government in return for protection of their
lives (Emon 2012, 37). Under this pledge of security, the Muslim government is responsible
for the life and safety of the névluslims living in their lands (ibid.).

There are varying opinions on the punishment of a member oDitii@mi non-Muslim
community wio commits blasphemy (insults the religion, the Prophet, or Muslim autiRérity)
The Hanafi school of thoughtthe most widely practiced in Pakistamaintains that the
offence of disbelief or infidelity is the biggest crime for which uaslims cannot be
purished if they payizya (minority tax); thus, they cannot be killed even if they insult Islam.
The punishment of a neduslim blasphemer is then discretionatgzéa) based on what the
ruler of the time deems appropriate. It can be death if the blasplem@eo combatant, or
can be arrest, caning, et c. Al ot her schoo!
believe that theDhimmisbreak the pact (social contract) by committing blasphemy hence
they lose protection of their livesccorded tdhem in return for their taxesind must be
killed. Shafi, Maliki, and Jaafari schools have some provisions for forgiveness if the non
Muslim blasphemer converts to Islam and becomes a devout Muslim.

The punishment prescribed for Muslims committing blasphemy is often harsher. They are
treated as apostates because by insulting the Prophet or the religion of Islam, they also
demonstrate their unfaithfulness, disbelief, and denial of the religion of I[sl&n® Sul | i van
2001, 82). In fact, in most cases tharg also punished for treason under the pretence of
blasphemy. The punishment for apostasy/blasphemy/treason by Muslims is disputed amongst
various scholars and schools of thougfie juristic literaturewritten by Muslim scholars

portrays apostasy as an unforgiveabletisatmust be punished by death unless the person in
guestion repents and returns to the religion of Islam (A. Saeed 2011, 32). In some cases, even
repentance is not apption, and anyonesuspected of apostasy is considered liable to death.

As put by Friedmann (2003)killing the unrepentant apostate is mandatory, while an

23 The opinions presented here are sunigadrfrom the online archive of the Islamic juristic texts compiled by
Engage Pakistan. Linkittp://engagepakistan.com/engage/digitalary-of-classicalfigh-texts/
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floriginald unbeliever is killed only if he is a combat&(it23124). Thus, a brief survey of the
legal opinions of e jurists from different schools of thought, on the matter of prescribed
punishment for an apostate, indicates that an adult Muslim male must be put to death unless

he is not in full possession of his facultieagreed on by all major schools of thought.

Shafodoi, Mal i ki, and Hanbali jurists agree tt
Hanafi School of law considers givinpe option of repentance as a desirablet not
mandatorycourse of action. Jaafari jurists concur that an apostate shewgiiyen a chance to
repent, but they limit the availability of this optionly to murtadd milli(a converted Muslim

who reverts from Islam). The exact duration allowedtf@incumbentto repent is debated
amongst the different schools, and sometimékiwibne school of thought as well. However,

the most common view is that an apostate should be allowed three days toTeeenting

is somewhat different regarding female apostates in some of the schools of law mentioned
above. According to Hanafi anthafarijurists, female apostates should not be killed; rather
they are to be imprisongedr tortured by their masters if they are slavwadtil they accept

Islam agan. According to Hanbal Mal i k i scaaold of Bdughfvom&n are also put

to death (Jordan 2003, 62).

As we have seen, while there is a debate as to whether an apostate should be imprisoned first
or executed without delay, the duration of repentance allowed to an apostate, and the
punishment of an apostategkending upon the gender, there is a wide consensus among the
Muslim Jurists on the death penalty for an apostate. Most of these jurists based their verdicts
on the Islamic sources dhe Quran and Sunnah (the Prophetic Traditiotf)e two basic
sources ofislamic law. While some of the scholars mentioned above have referred to the
Quranic verses in their writings to support their arguments/judgments, many of them rely

mainly on the Hadith literature to prove the imposition of death penalty on apostates.

Wha we learn from the discussion of the traditional Islamic juristic literature is that the
punishment of blasphemers and apostates has always been a matter of debate amongst Islamic
scholars and jurists. In the traditional Islamic juristic literature, dlsasen view of the major

Islamic scholars of the swutontinent (including the founders of major ssdxrts such as
Barelwis, Deobandis, etc.) in the pgoartition era, there have always been certain
qualifications of the argument concerning punishmentblalsphemers (Mazhar 2015).

Comparing it with the preseqfay positionsadopted bythe scholars, we see that the nuances
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of debate concerning frequency and intent of the offence, the possibility to repent, and
different punishments prescribed for MuslimgmMuslims, slaves, free people, men and

women, have largely been lost in the current discourse.

Religious Authority and Construction of the Dominant Religious Discourse

In this section, | will discuss how the dominant religious discourse concernindnéhagps
shaped within the struggles over religious authority and legitimacy amongst different
religious groups. | will first discuss the nature of religious authority in contemporary Pakistan,

and then describe the power struggle between different groupisd authority.

The Ambivalence of Modernity: Absolutist Claims and Diffused Authority

The present consensus amongst the religious scholars on killing the blasphemers, as
demonstrated by the dominant religious discourse, reflects a shift towardstisbsthims
regarding the punishment of blasphemy and all other offences it subsumes. | argue that the
current absolutist claims regarding the punishment of alleged blasphemers are an outcome of
the dual nature of moderndyits desire for order and neategorsaion on the one hand, and

the anxiety caused by growing multiplicity of opinions on the other.mbdern condition is
charactesed by simultaneous homogeation and heterogesetion, as described by
Appadurai(1990, 295).Fol | owi ng thAeorg, d drgue that dhere are two distinct
characteristics that define the prevalent religious discourse concerning blasphemy in
contemporary Pakistan:

1. The homogeisation of the concept of the offence of blasphemy and the understanding
of its punishment in absolutist terms.

2. The heterogdration of religious authority marking a shift from traditional structures
to unregulated multiplication of opinions and scholars.

First, we sedhatthe various qualifications of the argument concerning the punishment of a
blasphemer are removed, leadingdosolutist understanding of offence and punishment.
Representatives of most major sects andsads in preserday Pakistan seem to have a
homogenous conception of the punishment for a blasphemer. The death punishment for
anyone who commits blasphedwagainst the Prophet Muhammads arguably a unique

point of consensus between all the seltsreover, as noted earlier, various categories and
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concepts of offences are now subsumed under the popular imposed/appropriated Western
term dlasphem$ or the Urdu érm Tauheere-Risaalat (insult to the Prophet). Various
offences,including that of apostasy, are labelled under these terms in the popular religious
discourse. Even though there is no punishment for apostasy in the Penal Code of Pakistan, the
offence of postasy particularly with reference to Ahmadiss understood as blasphemous,

and more particularly as an insult to the P
neat categasaions and the desire for order and homaggion reflected in the

contemporary absolutisteligiousdiscourse.

Second, as opposed to the traditional religious authority, the religious authority in
contemporary Pakistan is a lot more fluid and dispersed. While Islam never had a
consolidated central orthodoxy like Christianithere were established schools of thought
that were accepted as legal and juristic authority after the initial formative period. In his work
on continuity and change in the Islamic legal authority, Wael Hallaq highlighted that
multiplicity of doctrinal rarratives was a norm even during the era of consolidation of major
schools of thought in Islan2004,123). He argued that discursive and hermeneutic practices
were always a part of the Islamic juristic traditions (ibid., 127). However, the discursive
charge in traditional schools of thought, as Hallaq argued, always took place within the
established structures of authority (2004, 166). The new and emerging scholars were first
trained in established schools of thought, and their interpretations were ttkrcqa and
defended, rejected or recagml within the existing structures. The structure of religious
authority and the relevant discursive practices are quite different in the pdegeRakistan.

The new scholars do not have to be trained in any fosgsiém of religious education. The
authority is mostly selproclaimed, and legitimacy is drawmather from charisma and

popularity

Robinson (2008) argued that the modernist reformist movements amongst the South Asian
Muslims qualitatively changed theature of religious authority (26868). As noted in the
previous chapter, son the reformist groups completely broke away from the established
schools of jurisprudencehile others, such aBeobandis and Barelwisontinued to follow

the established schools of thought within Sunni Islam. Nevertheless, all the reformist groups,
including the Deobandis and Barelwis, questioned the authority of the past and established
newer ways of relating to the traditional schoofsthought through a renewed focus on
ijtihadd independent reasoning (ibid., 262). According to Robingtire breaking of the
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continuous link with the past has enabled new forms of religious authority to emerge, an
authority that could be made and remadeeach generation and make use of the new
resources of the timésa very modern kind of authorthf2008, 268). The newer modes of
religious authority, therefore, did not require formal affiliation with an established institution
of learning and could beaimed by anyone who could read the religious téxa$became
widely available in the local languages due to the print revolution in the nineteenth century.

The disperal of religious authority was further enabled in Pakistan by government
interventiondgn the institutes of religious learning. As Vali Nasr (2000b) noted in his study of
religious scholars and the rise of sectarian violence in Pakistad|eh® (religious scholars)

are not trained any more in traditional intellectual tools and forms @ivlketge associated
with Islamic theological and juristic education (1#47). On the contrary, since the
gover nment 6s madpassahsloringstiei Spvietowfar, the emphasis of religious

education has been highly political. He writes,

So notable washe impact of the government initiative that Islamist and-sgled
Islamic groupd whose members were predominantly lay and had received modern
educatiod began to establish madrasahs of their own (147).

There is not only a proliferation of sgifoclamed religious scholars with no formal religious
education, but also a striking overlap of political parties and centres of religious learning. As
already pointed out, most of the religious scholars dominating the discourse concerning
blasphemy are politians as well. The number of politicians cum religious scholars has been
expanding exponentially due to lack of formal requirements, such as recognition by
traditional authority There is a shift towards more organic, charismatic forms of religious
authority Anyone who can speak on the matters of religion with a certain conviction and
passion has the possibility of establishing himself as a legitimate scholar. Legitimacy is
derived from popularity rather than from training and qualification. This shift lisi@énwith

the modern reformist tendencies as well, as discussed in the previous chapter. Given
modernityds emphasis on individual responsi
authority, every Muslim has opinions and interpretations of his anth,can possibly achieve

popularity through his own views and interpretations.

Hence, we see, the dual forces of modernity, that is, simultaneous hasabgenand

heterogeisdion at play in determining the popular religious discourse and construdtion o
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religious authority in Pakistan. The inherently contradictory nature of modernity has been
pointed out by several theorists. For example, Bayrmgmmrominent theorist of modernity,
argued that ambivalence and duality are inherent characteristics ofrmitp@®©00,106). On

the one hand, the emphasis on catisgiion, rationaisaion and predictability was supposed

to achieve order, homogeneity and domestication of chaos. On the other hand, the drive for
homogeneity breeds uncertainty, differences amienconcerning those differences (ibid.).

The heterogeasation of religious opinions, and the constant flow of information egpos
common peopk& as well as the religious scholérso different and conflicting views,
leadng to a prevalence oluncertainty. The lack of one established truth when the modern
nationstate emphases the need for a metaarrative leaves people anxious and desiring
certainty. The desire for certainty is then expressed in terms of absolutist claims describing
everythirg in terms of black and white, pure and impure, to reassert the boundaries. The
absolutist claims, however, concern the punishment of blasphemy and do not define what it is
to blaspheme in any certain terms. The lack of certainty as to what can be deemed
blasphemous is in fact an added source of uncertainty. In this context of prevailing
uncertainty, the competition of various groups and individuals over religious authority is what
describes the current religious discourse concerning blasphemy in pegdtdakistan. It is

the competition for authority and legitimacy that constructsaifiective meaninghat the
religious discourse holds for the people. | will now discuss the politics of the three religious
partie® Jl, PAT, and TLB to demonstrate how theyompete against each other to achieve
legitimacy and authority irthe face of the uncertaintarising from themultiplication of

claimsto religious authority.

Competing for Authority: Politics of Uncertainty and L egitimacy

Jamaate-Islami (JI) was conageed in 1941 by AbuAla-Maududi, a reformist Sunni Muslim
scholar as a modern, p#silamist, anticolonial movement in the Indian sabntinent.
Initially against the idea of Pakistan, JI has been a significant political party since the creation
of Pakisan. While theyhavenever wona significantnumber ofseats in elections, they have
liaised with ruling and opposition partiperiodicallyto influence political decision making,
particularly in favour of Islamist policies. JI have always emigisdsheirtextbased, urban
reformist Islam. Their headquarters in Mansoora, Lahore have extensive libraries with a

plethora of publications on the issue of blasphemy.
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The other two orgasaions (PAT and TLP) represent Sunni Barebvillowers of
reformistSufi movement headed by Ahmed Raza Khan Barelwi in early @éntury.
Pakistan Awami Tehreek (PAT) was formed in 1989 by Fahi@adri, a Pakistani Canadian
Barelwi scholar. Qadri had been running an institute of religious leaMinfaj-ul-Quran

from 1980 aml was also intensely involved in textual religious discourse. This isagjan is
registered as a universjtand hadibraries, bookshops, and publication houses associated
with it. The founder, Tahiul-Qadri, has written hundreds of books on religious
interpretationsMany of these books concern the issue of blasphemy exclusively. He is also
famous for his sermons att through Minhaul-Qur anés own TV channel,
media. While Qadri spends most of his time in Canada, he occasionally visits Pakistan and
has arranged events likamoose-Risaalat ConventioHonour of the Prophet Convention)

in the past.

Tehreeke-Labbaik Pakistan (TLP) is the most recently formed political asgaon,
registered in 2015. TLP emerged out of the religious osgdon, Labbaik ya Rasool Allah,
formed by supporters of Mumtaz Qadri, exclusively with the aim of protectingaheur of

the ProphetThis orgaisaion is readed by Allama Khadim Hussain Rizaidisabled man in

a wheelchair who travels across the couttraddress his follower&izvi connects with his
supporters through the Punjabi vernacular popular amongstwtrking classesT L P 0 s
discourse is largely disseminated through religious sermons in mosques and streets, their

recordings and live screenings posted on social media, pamphlets, street protests, banners, etc.

Together, these three orgsations are acvely involved in producing the dominant discourse
concerning the punishment of blasphemy in Pakistan. Despite the proliferation of religious
scholars claiming religious authority and political power, their political claims greatly
overlap. All three of tb political parties under discussion have mandates concerning

wi despread soci al and political reforms bas:
4) defines their mission a@the establishment of tHgeen(Divine Order or the Islamic way of

life)and in essence the achievement ofoThReyl ahods

further explain the scope of the establishmeriofine Ordebin these words:

Establishment oDeendoes not mean establishing some part of it, rather establishing
it in its entirety, in individual and collective life, and whether it pertains to prayers or
fasting, Haj or Zakat, socieconomic or political issues of life. No part of Islam is
irrelevant, but the whole Islam is necessary.

101



In the recent past, JI hasdme very active inthe anticorruption campaign against the
government, using the slogérorruptionfree Pakista@ In March 2016, they took outdrain

marcld against corruption across the coudtdfyom Peshawar to KarachiTlje News
International2 0 16) . They have also raised their voi
weak efforts to curb terrorism. In a rece®esolution on the economic conditions et

countryd they declared thatontrary to the government claims, the economy of the country

was on the declirte After quoting figures of rising debts, and worsening conditions of the
agricultural farmers, their statement included the following critictd antiterrorism actions

of the government:

The Shoora(committee) felt that the implementation on the NAP (National Action
Plan) against terrorism in the wake of the Peshawar Army Public School was
negligible and the government had failed to make @ogress on most of the points

of the NAP including the arrests of the culprits involved in the Peshawar tragedy. On
the other hand, it said, the government had spent most of its time in an uhwalled
campaign against the mosques and madrassahs, whiclaimaed at harassing the
religious circles instead of wiping out terrorism.

They further reported that,

The JI Shoora renewed its commitment to stand by the masses especially against the
problems of poverty, price hike, load shedding, lawlessness, anddsr. It said that

the JI would organize the oppressed and o
agenda for the enforcement of the Islamic system with the ultimate aim to establish a

truly Islamicwelfare state.

Similarly, PAT has been rallying t@evolutiorisedthe current system to create a truly Islamic

welfare state based ofparticipatory democrady The current manifesto of PAT, called

&Green Revolutiod devel oped I n 2014 after ma s s pr
corruption and electoralgging, promises to bring free housing to homeless, unemployment
allowances to the unemployed, and free education and health facilities for the population. It
specifically takes aim at elimination of corruption to achieve its goals. The newly formed TLP
has similar objectives | isted on its websit
accountability, implementation of laws, justice, free health, free education, security for all,
freedom of Kashmir, uising medi adés r ol e, S tyrfooeigrg relagian® n o my
The TLP calls itself ardislamist political part§with an overall objectiveéto make Pakistan

an Islamic state, governed by Shasd¥loh a mma d i ( Muhammadods Shar
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gradual legal, and political procésBoth PAT and TLP have also been known to condemn

terrorism.

A review of their manifestos shows thatstand against corruption and distancing their
Islamist agendas from terrorism are common features of these political parties. Another
common agenda fothese partiesas will be demonstrated in the discussion belsato

ensure that théblasphemeare punished. While TLP is formed with an explicit aim of
defending the honour of the Prophet, the other two also support the killing of the blasphemers
and have been active inné-blasphemy campaigns. However, while they agree on certain
agendas, they are also competing with each other for power and influence within the shared
political sphere. How, then, do they establish their legitimacy and gain sugpethen they

are all rallying for the same causes? How does the rivalry play out with the shared goals and

agendas?

It comes down to who can establish themselves as the rightful guardians of these causes. In
order to do that, they need to make more shaugp aggressive claintban the othersTheir

politics involve asserting authority and legitimacy by takimgnershipof a cause and making
absolutist, aggressive claims to outdo each other. They fight ovewtlershipof a cause by

claiming that they are the ones who care the most about itepmesentit at the national

stage. For example, a senior member of Jl talked to me at length about how they were trying

to bring all religious groups and parties together ferdause of protecting the honour of the

Prophet. They orgased anational conference on the issue of blasphemy in May 2016 after
Mumt az Qadri 6s execution and invited all/l ot

member complained,

Everyone saw that masses came to Qadri 6s
the Prophet Muhammad, and Mumtaz Qadri due to his association with the Prophet.
These masses and their leaders include people belonging to all schools of thought. We

in Jamaate-Islami have been trying to bring all religious groups and sects on the same
forum on this issue. We believe in solidarity and we should all work together on this.

We held a convention earlier this year where we invited all sects and groups and
formeda joint action committee. However, some Barelwi groups do not want to come
together with us because they want to use this issue for their own political gains. They
do not come to the joint forums. Even th
them the cstodian of the campaign, they have been pretending it is only their issue.
Some other Barelwi groups come. But Allama Sarwat Qadri, Khadim Hussain Rizvi

etc. are not willing to come with us.
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PAT and TLP have also been organg similarnationalconventims where they represent
themselvess the ones most concerned with, and the legitimate guardians of, the honour of
the Prophet. J I and PAT both have signific
members have also orgaad conferences on the Honour oetRrophet. TLP does not have

an active womenod6és wing so far, but they hav
country, and protests including major-isis at the capital in March 2016 and November

2017. So, different religious political pagistrive to outdo each other by competing for the
ownership of issues such as blasphemy, which has gained tremendous symbolic power in the

Pakistani political sphere.

Some of the older religious political parties, suclasaate-Islami, relied on the sttegy of

using charity to amass support. They have an established charitablesaigarcalled Al
Khidmat Foundatiorthat provides health, education, disaster relief, and other community
services to the people for freBimilarly, Minhaj Welfare Foundan is the charity wing of
Minhajul-Quran orgarsaion. PAT and TLP leaders are also engaged in more charismatic
public sermons to attract public support. TalliiQadri has gained the support of an urban,
educated population due to his textual approashhe delivers his sermons with stacks of
books in front of him, reading out references from those books in Arabic, translating, and
sharing the referencaso t h e wdtlstloeypubticeos the spot. His approach is based on
discursivereasoning and rationality. Allama Khadim Hussain Rizvi of TLP, on the other
hand, is known for his passionate speech in Punjabi vernacular, appealing to rural, less
educated, and lower soeszonomic sections of the society. The fact that he is a disaiaed

who travels across the country in a wheelchair, giving lectures on the love of the Prophet,
often reciting verses in Arabic, adds to his credibility and legitimacy. Moreover, he
dissociates himself from worldly benefits to prove his altruism to theecdtor example, in

one of his sermons, he says,

A police officer came to me and asked if | wanted money, political position, visa for
abroad, etc. | told him that | am not concerned with any of these things they use to lure
me. | am here only for the levof the Prophet.

He further said at another point in his sermon:

My only purpose is to bring the systemMizaame-Mustafa( Mu h a mma d 0ito sy st e
practice. Once this mission has been accomplished, | will be happy to serve as a sweeper
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at the graves othe lovers of the Prophi&twho have died defending the honour of the
Prophet.

It must be noted that the terdNizaam-e-Mustafaéin the Pakistani political sphere is at least

as old as Pakistan itself. Different political parties, including JI and PAT, hse it at
various points to make their political claims. It has, however, more recently been associated
with defending the honour of the Prophet. Since 2011, many religious parties have raised the
call for Nizaame-Mustafato counter the offence of blaspmy in Pakistan. Despite the
widespread use of the term, all religious political parties claim that they are the true
custodians oNizaame-Mustafaand that they are the only ones who can bring this system to
Pakistan. Once again, we see the bdible the publicimagination of nation and state
underlying this debate. Khadim Hussain Rizvi of TLP proclaimed while addressing a crowd

of his followers in Karachi in January 2017:

There is only one way of achievirggprosperous state of Pakistan, and thatyis b
defending the honour of the Prophet. Those who speak against me are in fact speaking
against the honour of the Prophet. Now is the time that every Sunni should vote for us,
to bring the religion of the PropheNizaame-Mustafg to the throne. It is the
responsibility of every single Sunni in this country.

In this statement again, we see the absolutist claims to evoke support from the masses by
claiming that they are either with TLP or against the honour of the Prophet. These claims are
further legitimised by the spiritual experiences attributed to Khadim Hussain Rimyi
himself and his followers. For example, when he was arrested in early January 2017, for
celebrating the murder of Salman Taseer in Lahore, there were stories going around on
Facebook abut his spiritual powers (Tanveer 2017). His followers claimedd@smaiMaulana
Khadim Hussain Rizvi entered the prison cell, which was a really abject part of prison full of
cockroaches, he gestured to the cockroaches and told them to stay away frasrhkinvees

there for the love of the Prophet. And no cockroach dared to come close&adl hiough

such stories, spiritual authenticity is attributed to the relogilitical leaders.

In addition to miracle based charismatic authofizvi has also eshdished himself as one

who takesdough stand against the forces of évle is known for being particularly
aggressive and using swear words against his en@rthesWest, the liberals, the seculars,

the government, the police, or whoever does not sugpsrtause. His style of gaining
legitimacy by asserting his authority in absolutist and violent terms sets him apart from Jl and

PAT, whose tone is softer. Interestingly, while TLP has emerged relatively recently as
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compared to JlI and PAT, thdyecamethe fifth-most popular political party in the 2018
general elections. Thus, his absolutist and more aggressive stance, his use of strong colloquial
language, his disability, and his humble pretentions are some of the major factors that

contribute to populantand legitimacy of Khadim Hussain Rizvi.

This is not to say that a particular party or religious scholar has won the competition to
establish themselves as the most legitimate defender of the honour of the Prophet. The
struggle is alive and will predididy remain so. New religious scholars and parties may
emerge, the older ones may revive themselves with better strategies and techniques, but it is
the process of the contestation itself that has led to the sharpening of the dominant religious

discourse cocerning blasphemy and articulation of punishment in absolutist terms over time.

Conclusion

| have argued in this chapter that the religious discourse concerning the punishment of
blasphemy in Pakistan has become increasingly homogenous despite the rising heterogeneity

of its promotors. Amidst the uncertainty created by the multiplicity of claisnaf religious

authority, the religious political parties have turned to competitive absolutist claims within

this discourse to consolidate their own power and legitimacy. The homogeneity and
absolutism of the discourse lends it a symbolic power witterreligicpolitical sphere which

becomes the focal point of competing claims to legitimacy by various players within this
sphere. The symbolic power of the issue of blasphemy rests affatdive meaninghat
appeal s to peopl e 6 stheir passpnsnThd recem politicahedents inu s e s
Pakistan manifest the symbolic power of the absolutist discourse concerning blasphemy and

its centrality to politics in contemporary Pakistan.

In November 2017, two Sunni Barelwi political paréesLP and Suni Tehreel took to

the streets to protest the alleged blasphemy committed by the law minister Zahid Hamid by
changing the wording of the declaration of faith in the parliamentary (btthan 2017}.

The government retracted the alleged change after tloeydudbm the religious groups and

explained it as a clerical error. However, the religious parties were not satisfied and demanded

24 The declaration was changed fr@hsolemnly believe in the finality of the Prophet Muham#tadi believe
in the finality of the Prophet Muhamméad
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resignation of the law minister and an inquiry into who was responsible for the attempted
change. Thus, the aboweentioned Brelwi parties took out a rally, culminating in aisitat
Faizabad interchange in the capital city of Islamabad. The &y the religious leaders of

these parties and thousands of their supporters continued for almost three weeks, suspending
normal life of the residents and holding the city hostage the last week of November, the
government decided to disperse the protestors, which led to clashes between the police and
the protesters. Several people including police personnel died, and hundredsjued

(ibid.).

As a result, protests by infuriated religious groups spread across the country. The government
had to eventually call in the army, who refused to help the government by using force against
the protestors. However, the army arbitratgetace agreement between the protestors and the
governmert®. As per the agreement, the law minister had to resign, and government had to
accept a number of demands of the protestors including release of the arrested protestors
without any charges again$teim. The law minister not only resigned but also had to issue a
public statement reaffirming his faith and his firm belief in the finality of the Prophet
Muhammad. In fact, the government, the military, and the protestors were all using the same
language Dtheir faith and love for the Prophet Muhammad to leg#ertheir respective

positions(Wasim and Azeem 2017)

There was a small number of analysts and intellectuals who saw these events as a compromise
on democracy and surrender of power to agitatieligious groups. While this is not
something new in the history of Pakistan, as those in power have always tried to appease the
religious groups to amass support, and to leggenthemselves, the enormous political
currency gained by the issue of blasplgeand the massive number of people who came out

in support of the issue was astonishing for many. Through a discussion of the dominant
religious discourse and power struggles that enable this discourse, | have demonstrated in this
chapter how the issue bfasphemy has gained such political curréneymbolic powed to

mobilise masses and to pit major players in the Pakistani politics against eachTdtber.

25 Due to road blockage, a tthidied in an ambulance for not being able to reach hospital on time. Residents of
the city had extreme problems commuting to schools, offices, etc.

%The ar my 0 érbitedwaslaten challenged by tiSpremeCourt of Pakistan
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discussion has also highlighted the multiple ways (such as sermons, publications, welfare and
charity work) through which the religipolitical leaders reach out to the masses. The
dominant religious discourse thus engages the ordinary people who are the primary agents
involved in blasphemy accusations at the miesel. The widespread uncertainty due to
multiplication of religious authority and the sharpening discourse of the religious leaders
inculcates further moral anxieties amongst the ordinary pebplthe next chapter, | will
discuss how the dominant discourse concerning the punishment of blgsphapes the

inter-personal relationshipsgithin which blasphemy accusations arise
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Chap8-Brasphemy Accusations: Purity
Enemy Wi thin

As the title of this thesisuggests, theord Pakistalliterally meansdand of the pure It is

the combination op U(meaning@uredin Persian and Pashto) asdt (neaningdhe place

ofo in Persian). It embodies the notion that Muslims are purer than other communities of
Sout Asia from whom they separated themselves through Partition. The concern fa¥ purity
enshrined in the religioational narrativé occupies a central place in the everyday lives of
Pakistani Muslims.The present chapter demonstrates how blasphemy accushtwas
become cardinal to the concern for maintaining purity within the individual and communal
consciousness. Taking the premise that blasphemy accusations are made within the context of
inter-personal power relations, | focus on let®alel manipulations,negotiations, and
constructions of the meanings of purity/impurity and transgressions associated with these
concepts. I argue that the accusatiom®Ms are
concerning socieultural and religious valuéswhich is gounded in their sense of personal

guilt as well as a fear of sin taking over the soci€he moral anxiety, as | have shown in the
previous chapters, is a consequence of moder
ref ormi sm, t htesupptesstdifedeacesathetpevaifing religious discourse with

its absolutist positiongroliferation of the figures of religious authorignd the uncertainties
inherent in all these process@se present chapter will demonstrate how the moralegyxi
manifests itself in the everyday lives of individuals and how blasphemy accusations become a

mechanism to deal with it.

Focussing on the everyday lives of people, | aim to answer thregetdtzd questions in this
chapter: 1) What are the motivai® of the accusers? 2) What are the transgressions that
trigger the blasphemy accusations and 3) Who is accused@ue that the blasphemy
accusations in Pakistan are a mechanism of purificatioriechnique of the self for the
accuser8 triggered by perceed transgressions of conceptual categories. | further contend
that through blasphemy accusations, the accusers live and act out their inner dilemmas, moral
torments, fears and uncertainties, projecting individual as well as communal sense of sin and
guilt onto expendable familiar otherShus, having discussed the institutiosaion of the

ideals of piety and exclusivity by the state of Pakistan and the pgatitar of absolutist

religious discourse in the previous chapters, | turn my focu&h® way in which the
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conceptual boundaries of the state are extended and r@matle everyday lives of its
citizens (Das and Poole 2004, 20). However, as Das and Poole (2004, 22) warned, the
everyday lives or thdocal world$do not stand in binary oppositi to the state; rather they

are enmeshed with the latter. Thus, | focus on the everyday lives of individuals keeping in
mind what Foucault calleddolitical fdouble bind, which is the simultaneous
individualization and totalization of modern power stanet (Foucault 1982, 785). It means

that the exclusivist tendencies driving the need for purification are simultaneously ingrained
in individual lives and state structures$ is not simply a togown application of power.
Instead, ordinary peopldso have the power to shape what would then become the focal point
of mobilisaion to agents vying for the power.

The Accuser: Uncertainty, Moral Anxiety, and theUrge to Reform

The constant striving for personal piety is a definoiraracteristic of everyday life of
Pakistani Muslims (N. Khan 2012, 11). As the previous chapters have shown, the struggle for
personal piety is grounded within the context of modern reformism, the exclusivist national
narrative, and the dominant religiodscourse. | have argued that the prevalent uncertainty,
the misalliance of the normative and ideological with the everyday existence, and the
increased emphasis on the individual responsibility have led to widespread moral?anxiety
Most of the Muslims kalked to during my research expressed, in one way or another, their
dissatisfaction with themselves as Muslims. The phrdsem but agunahgar (sinful)
Muslimé is commonly spoken by Muslims in Pakistan. While the speakers consider
themselves incomplet@nd inadequate Muslims, they are constantly striving to improve, and
to reform themselves. The constant aspiration to be better Mdstimestendency towards
Gselfreform® has already been documented in Pakistan (ibid., 57). | will demonstrate the
prevalere of moral anxiety and the desire to reform in the lives of Pakistani Muslims through

two specific examples.

The first example is of Jan@ala middleaged Sunni man | met in the Jamadslami library
at Mansoora, Lahore. Jamal struck up a conversatithme as he saw me collecting books

7Joel Ro b b i n sBecoihiggGiOné presents & similar accountdfioral tormenbamongst the
Urapmin of Popua New Guinea in face of tension between local tradition and change brought about by the ideals
of Christianity.
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on Tauheere-Risaalat.He told me that he was very happy to égoung womadinterested

in the topic. He said that he was really worried about the youth of Pakistan wiexosed

to social media these days with sggemous content all oveditHe gave me a few examples

of the dutrageous contedihe had seen online, which included posts deriding the Prophet
Muhammad for marrying a young girl, and remarks about Quran being a fabricated book. He
looked visibly pertuned as he went on to say that he had seen many other things which he
could notéeven repeat and imagi@deHe lamented that the evil and sin had penetrated the
society and was a threat to young Musl i msd |

daughtesd two of them in high school. He said,

I am myself a sinful person; | miss my prayers and | sometimes get tempted by the
worldly distractions. But | have the fear of Allah in my heart, and | want to transfer
that to my kids as well. My daughters are deagirls, they do not go out with their
friends or engage in useless activities. | have taught them Islam, but | worry that they
may be influenced by the evil around them. Girls in schools and colleges wear
revealing clothes these days, they sing and damwkdo all sorts of immoral things. |
want to keep my daughters away from those influences, but | cannot do so unless | am
myself knowledgeable and practising religion properly. That is why | started visiting
this library to learn more about our religjoso that | can make myself and my kids
better Muslims. It is necessary in this time and age when sin is all around us: on social
media, on TV, in books and magazines.

Jamal told me how he had started praying more regularly, using more references famm Qur

and Hadith in his everyday interactions with his family, and cutting out negative infldences

such as Indian and English TV chandefsr om hi s and his familyodos |
Western influence, thée v i | of womenbés maf itah ec onrarmep toif n gw otn
rightsy and theshameless politicians and religious scholars who were selling rditpon

serve the agenda of the powers who wanted to undo Pakistan. He was clearly worried about

the national identity as well gs e o prkligidus dentity and like most other Pakistanis saw

both as inherently related. He also had an intemhlidea of a uniform nation/religious
community. While condemning the religious scholamho sell religiod he said that he

believed there should not be any sects within Isléme are all simply Muslim®& When |

asked him what he meant by a Muslim, he had a very specific idea of Mussisnand
disapproved of anyone who did not fall under that descriptioMuslim, for him, was

someone who believed in Allah and his Prophet Muhammad and practised their teachings. He
gualified his description of a Muslim by adding that those who pray to saints and go to shrines

dave formed their own false gods that have ngthindo with Islam
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Such criticism of the shringoing Muslim$® usually Barelwis and Shiésis not new and has

been popular amongst certain reformist groups for centuries. In particular, these arguments
are associated witbeobandis and Wahhabis who ciigie the Barelwis for their deviant
cultural practices. However, Jamal was neither Deobandi nor Wahhabi. He described himself
as a lover of the Prophet and a believer in toer (spiritual light) of the Prophétan
assertion that Deobandis and Wahhabis dalisagree with. Thus, he did not fall into any
fixed sectarian categories or reformist ideologies but contrived his own categories and ideas
of reform. As Naveeda Khan (2012) showed in her rich ethnography of religious arguments
and disputations in evergg life in Pakistan, the&potential lines of movement among
entrenched differencéare a normal part of public religiosity in Pakistan {#¢nce, there are

as many@ossible positiortsas can bégenerated by selves encountering others in the @orld
(ibid.). Even though the sense of living in a morally and religiously corrupt society and the
desire to reform it to some form of ideal Islamic society is common to majority of Muslims in
Pakistan, there are no uniformformist directions (Osella and Osell@08). Thus, | see
reformism as a mindset rather than a defined movement. Living with this mindset, each
person has her/his own ideas of what needs to be reformed, and how. In fact, the whole
struggle over whose reform is the right direction of reform mé#nksessence of modern
religiosity in Pakistan.

The second example, of Mahmood, will further demonstrate this tendem&t Mahmood,

who works as a clerk in a government office, at a religious centre. He is a Sunni Barelwi man
from a poor neighbourhooaf Lahore. He is a devout follower of Imam Ahmed Raza Khan
Barelwid the founder of the Barelwi sect of Sunni Islam in the Indiancaurtiinent. In line
with the B aclirationw towasle Sufi &lam in South Asia, Mahmood regards
various Sufi saintas his spiritual masters. He, along with his family, visits Sufi shrines
regularly and participates in devotional rituals. He has also pledgdghgiigallegiance)to

one particular Sufi mast@rthe Peer of Golra Shareef in Islamabad. This is a common
practice amongst devout Barelwis to have a particular Sufi master as the more formal relation
of spiritual bon@ while they regard all other Sufi Saints as informal sesrof spiritual
authority. Mahmood was also a member of MinhlaQuran Internationdl a reformistSunni
Barelwi religious learning institute authsed to award degrees in religious education, and
more recently affiliated with the political parffPAT) headed by its Pakistai@anadian
founding chairman, Tahul-Qadri. He regretted the fact that he could not continue his
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membership due this excessive workload but asserted that he still attended some events at
Minhaj-ul-Quran and held Tahul-Qadri in avery high regard.

Mahmood ha his own ideas about reforming @urifying the society. He beliesethat
prostrating before the graves of Sainten accepted practice among most Sufi and Barelwi
group® is a serious sin. He also beliswbat the Sufi saintare intermediaries to access the
Prophet Muhammad and Allah and should be revered. He himself engages in physical acts of
reverence, such as touching the graves of his saints to receive their blessingassertse

that prostrating before the gravesnist allowed and such practices should be eliminated.
Thus, Mahmoodos refor mi st Views al so trans
guestions the practices and beliefs of both his own sect and those outside it at the same time.
The reformist mindsetjowever, is not limited to the different religious practices of different
sects; it is also present in the more mundane matters of everyday life. Mahmood constantly
reflects on common social practices and beliefs and evaluates them against the reégisus id

he holds.

For example, he believes t ha-tawsias peildabevent a wo
though it is a common practi@eand expectation of woménin Pakistan. He argsdhat itis

G distortion of Islamic teachings based on corruftucal norms and has nothing to do with
Islamd Similarly, he believes that there is no concept of dowry in Islamglaseniday
Pakistani Muslims practice it following the Hindiisa corruption of Islamic tradition in his
view. It must be kept in mindhait Barelwis are themselves crigied for following the cultural
practices of Hindus in revering the saints and shrines. He furthersat@idat is unfair to
divorce a woman for not being able to bear children which is also a common practica. It is
deni al of G@® atdoslinghtd hens blé alsqg keliesthat women have a right to
choose whom to marry. He mentemhthe example of Khadija, the first wife of the Prophet,
who chose the Prophet as her husbdaodustify his point Many of these badfs would be
contradicted by mainstream Sunni religious clerics, and even other lay Sunni Muslims in
Pakistan. Nevertheless, heessomething impure in the existing condition of the society and

strivesto get rid of it to reinforce religious piety as much as&e

Mahmood believethat one should never hurt any other person or cause them griefkése t
a very high moral tone when he assé¢hat looking after others and serving other human

beingssbul d be preferred over odne8houlddoel olitifos h d e s
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neighbours, parents, wife, child@rme assest He suggestthat societyis going through a
moral decline and its more important than ever to spread gbgdbeing kindto othersandto

eliminate evilby eliminating those who insult the religion.

Thus, in the same sentence, and with the same conviction, he argued for treating others
kindly and killing a blasphemer without any mercy. He believed that if one even asks for
evidence of the Prophethood of Muhammad, she/he is outside the pale of Islam and should be
killed. He passionately believed that whoever demonstrates even slightly suspicious views
towardslslam, or the Prophet Muhammachust be punished publicly withowquiring any

recourse to state law. He proclaimed:

The Prophet is an ideal example of how to conduct human relationships. I, being his
follower, must imitate his ways of life. | learn from him that we should fulfil our
duties to other human beings at acyst. In fact, the rights of people are more
important to fulfil than the rights of Allah. However, these human rights do not apply
to one who insults our beloved Prophet. A blasphemer is a mere filth in the society
that must be removed as quickly as jlass

It became apparent in my conversations with him that he would consider his own faith tainted
if he did not act against a blasphemer. At the core of his concern for the community, as well
as his hatred against the blasphemexs his focus orhis ownpiety and authenticity. Both
serving the community through acts of kindness and killing the blasphemer are processes of
selFmaking that serve the same purpose for him at the end: enhancing his personal piety.
Thus, | argue that it is the consta@hecomimoof the self as Naveeda Khan (2012) called it

that drives the need to purify societyitsfsins.

Both Jamal and Mahmood, while disagreeing on some crucial aspects of religious practice
and the criteria for being a proper Muslim, are striving for pweformed selves. Both of

them are quite unsure about their own pudritalling themselves sinful Muslimsand have

an abstract understanding of the evil that they believe has permeated the society. At the same
time, they are both certain that their undemsliing of Islam and their way of reform dhe

right wayd and that evid including blasphemes® should be eliminated from the society.
They would have found each otherds views de
want to eliminate. Naveeda Kmg2012) narrated a scene of a religious argument in a library
between people with similar disagreementthase betweedamal and Mahmood concerning

the proper practise of Islam. She remark&@mbling as | left, | wondered just how close |
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had come that day to witnessing a physical fight and a possible accusation of blasphemy
against the Proph&{ 4 ) . Khandos fear was not misplaced,
eliminate evil, when therare conflicting notions of purity, can indeed lead to blasphemy
accusations. | argue that the moral anxiety of the accusers is an important factor in

understanding the blasphemy accusations in Pakistan.

In presentday Pakistan, the personal sense oft@and sin amongst the believers is coupled

with acollective sense of being attacked, being treated unjustly, being igiediand targeted

by the world as well as by their own government. There is a sense of collective helplessness
and frustration at thpresent state of things/hether it be the national politics or the global
order of the nations. There is a pesive consciousness that nothing can be done about
poverty, corruption, the national image in the worl@gnd theirfight againstwestern powes

and the influence of westasation and globasaion domestically. With the rapid spread of
diverse ideas in the sociegpecifically with the rise of social media (there have been several
online forums criticsing the traditional religious and cultliaractices), the modern Pakistani
Musl im finds itself in a state of mor al tor 1
purity as the raison d'etre of Pakistan) needs to be constantly asserted. The morally perturbed
Pakistanis want to stageeih discomfort and disapprovadly violent means if necessaigo

that thér message is effective and clear not only to the government but also to the world and

those within the society who have been corrupted by outside influences.

It is within this congxt that blasphemy accusations become a mechdoisdealing with
widespread moral anxiety and the desire for-palification. Most studies of blasphemy in
Pakistan have argued that blasphemy accusations are usually a result of personal rivalries, and
blasphemy laws are usédstrumentdly (or Gbuseald or dmisuse&ld to settle personal scores

(see e.g., Dobras 2009; Hoffman 2014; A. Khan 2015; Siddique and Hayat 2008; Uddin
2011). | argued in the introduction against the-t@mtric understanding of the blasphemy
accusations and subsequent chapters will further lbon that. In this chapter, | want to
expand the understanding of the motivations behind the blasphemy accusations regardless of
whether they areeferredto the state law or not. While a substantial number of blasphemy
accusations indeed arise from gmmal rivalries and grievances between the people, as the
dnstrumental us@thesis posits, this explanation does not apply to all incidents. There are
incidents in which the accusers are driven by personal piety rather than vengeance. Even in

cases in whuh the immediate motivation of the accuser is personal vengeance, the wider
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support of the accuser cannot be fully explained byittstrumental us@hesis alone. In fact,
as the examples in this chapter will show, in most instances it is difficultégarae the

causes of blasphemy accusations neattpasonal vengeanger Geligious piety

The accuser can thus bevengeful persgnor abecoming Musli@ to use Naveeda Khéans
(2012) ternd or both at the same timeThe vengeful persois driven bya violation that may

not be religious in nature but is still consideredaasgressionf social hierarchies or norms

The violation may be an aberration of character with respect to the expectations, a
nonconformity with the expected roles and behaviour, or a transgression of the established
order of social hierarchylhe becoming Muslimis motivated by a sense of gudhd sin,

living in a state of moral torment, constantly striving to be a good Musiienbenchmark for

which is set by the modern nation state of Pakistan and the dominant religious rhetoric, and
continues to be raisdigher. However, | argue that mastcusations are driven by elements

of both vengeancand the concern for puritat the same timd.will now demonstrate this

with examples of transgressions that lead to blasphemy accusations.

The Transgression: Purity andSocial Hierarchy

The concern fo purity is central tounderstanding howcertain transgressions lead to
blasphemy accusations in Pakistdim understand the transgressioraagmpurity that needs

to be removed, it is helpful to see it awialation of conceptual categories and symboli
boundariesConceptual categories are preconceived notions of the right order of things in the
society also described as énental mapd whose alteration is considered a violation
(Krohn-Hansen 1994, 372). Symbolic boundaries @mupmaking social processgthat
consist of meaningful classifications, cultural patterns and social practices that allow social
actors to perceive a symbobeder of reality concerning their group identftyartmann 2015,
166169) The violation of conceptual categories and symbolic boundaries can lead to
physicalviolencein society (ibid.). It is this dual nature wiblencethat | am concerned with.
Bowman (2001) explains the etymology of the wordviolence which is derived from
violatedimplying an dntegral space broken into and, through that breaking, deseufa®d

Thus, Bowman argues, in its passive grammatical seivsslated indicates something
&haracterized by impurity or defileméritbid.). From this perspective, the transgression of
social hierarchies and moral codes of conduct constitutgrinery instance ofviolence.
Corbin empl oyed Do ud@ittasimater qutloplé&c®tp make@ansondap t o f
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point aboutviolence as a disturbance in the normal order of thoughts and ideological
categories (Corbin 1976, 108)he violation of conceptual categories of purity can lead to

physical violence against those deemed transgressive.

Anthropological studies of violence have shown that discourses concerning purity/impurity
are frequently invoked imiolent conflicts and genocidesound the world. Purity discourses
were conjured in some of the most violent moments in the recent history, such as the
Holocaust (Hinton 1998), thkhmer Rougegenocide in Cambodia (Hinton 2005), the Hutu
Tutsi conflict in Rwanda(Malkki 1995), and theéHindu-Sikh violence in India (Das 1996).
However,while thenotionso f & pur e 6 aeeremployed impa wideaahge of violent
contexts, 6t he meaning of such conceptual C
(Hinton 2002, 19)The Holocaustfor example, drew upon ideas of race and genes, blood,
soil, bodily aesthetics, etc. to construct ideals of purity, whereas the Khmer Rouge employed
agrarian metaphors and Buddhist notions of purity and impurity (ibidhfon thus argued

that thebroadconceptual categories of us/them, and purity/impurity draw upon local cultural
patternsandrefer to ideas that already have some symbolic value for the specific group of

people(ibid.).

Other scholars have argued that the cultural patterns and lacel float the purity discourses
draw upon should not be seen as given or fixed in tDuschinsky (2013) argued thtite
categories of @me wiscarsivelya qortstruaked mvighin rthepécific socio
political arcumstancegDuschinsky 2013)Appadurai also argued, while acknowledging the

i mportance of D @uritybna sategornixtiredin sinderdianding violence,
that the categories of pure and impure areduolturally giverd (1998,231). Instead, in his
explanation of ethnic violence he demonstrated how the notions of purity and impurity are
contingent upon subjectivities constructed witlgpecific contexts (ibid.)According to
Appadura @urity is a matter of moral coherericand a lack ofmoral coherece leads to
moral anxiety, and deviant acts and thoughts can be perceived as transg(dsdid236). |

have demonstrated in earlier chapter how the present moral anxiety of the Pakistani Muslims
is a consequence of the specific historical and politicalmstancesAt the micrclevel, the

ideas of purity and impurity are contingent upon the social hierarchies asdnsieilitiesof

those in power when it comes to blasphemy accusations in PalBsia{2008) argued, it is
important to payattention to how symbolic boundaries notions of purity and impuritgre

often chosengoliced or made permeabldepending on thénterests of majority groups
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(39). In the light of this conceptusdtion, | argue, blasphemy accusations are triggésed
transgressions that disrupt the symbolic boundaries and moral coherence of the majority
groups and those who are in power. The transgressions are subjectively perceived depending
on the relationship between the accused and the accuser. The powerestrwittuin these
relationships determine who is perceived as a transgressor anda@duditive, affective and
cultural resourcegsare mobilsed against them (Hartmann 2015, 168he aim is often to
punish the transgreass of social hierarchigs perceivel as an impuriy to reassert the

moral order of the society.

The underlying ideals of purity and impurity that define a transgression also vary depending
on the respective places of the accused and the accusers in the $arietyample, the
religious dentity of the accused is an important factor that determines the perception of purity
and the transgressions thereof. To demonstrate this, | will use a variety of examples: the first
case is an accusation against a Muslim woman, the next two cases um@&tians against
Christians, and the last case is an accusation against an Ahmadi. The narratives of purity are
different in each case. However, there are certain underlying themes that run tmaatgh
narratives of puritypresented hereThe most signifiant of these common themes is the
gendered understanding of purity. The transgressionsfta@conceived in terms of sexual
purity of women, even when the immediate violation is not sexual at all and the accused is a
man. | will return to this point at having discussed some of the cases. However, before
proceeding, | would like to remind the reader that both Jamal and Mahmood referred to
women when discussing their ideals (of purity) and the corruption of solcigte following
examples, weshall sedn further detailhow narratives of purity are tied to women and their

moral character

The first case is of a Muslim woman, Marium, who was accused of blasphemy. She lived in a
small Mohalla (neighbourhood) with narrow streets and congested houses at the periphery of
Lahore. She was the principal of a small school in the locality and offeligtbus sermons

to the women of the locality in her free time. She conducted the meetings at her house, where
she preached religious teachings, and also shared her writings sometimes. She was accused of
blasphemy for her allegedly deviant views, suclhessaying thaéinging the praise of the
Prophet is not allowetandthat the Prophet was simply another human bérgmust be

noted that these views are already held by some groups arsg¢asbwithin Sunni Islam in

Pakistan. However, Marium diot onl y present her &édeviantd
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existing hierarchical structure of the society. her sermons and writings, she not only
guestioned the mainstream interpretations but also asserted her own right as a woman to
interpret and prezh religion.It was the Imam of the local mosque who officially accused her

of blasphemy. The key witness presented against heamabker religious cleric who used to
teach Quran to her children. | met both of them (the accuser and the primary wiwess) s

times and attended some of their court trials as well. The Imam who became the complainant

against hetold me

She came to me one day with a copy of Quran and asked me to read certain verses
from it. | told her that | had already read those aredder what she wanted to say.

She said thathed Qur an 1t sel f has,fhoewdakthe Quran walky o u 0 .
to med She said that she is Syed, beloggt o t he Qur ai sh bl oodI
lineage) and has received revelations from God. | rebuked her by saying that she was
telling a lie and that she should go away.

When | asked the Imam whether it was then he accused her of blasphemy, he surprisingly
said <od He explained to me that the women of the locality (including his wife) who used to

go to Mariumdébs house to attend r eihcludingous s
hi msel f) about Mari umbs ¢necording tothimjorrquitesompe et at i
time. He admitted that despite the fact he had heard ofothephem$ originally through

women, no action could be taken against Marium becduse e women canot
complainants and witnesses in the court; it would require them tocuisit every week and

that would not be suitable for thénBesides, it is men who are expected to be the protectors

of religion, and in effect eligible claimants of spiritual purity. He also acknowledged the delay
between the occurrence of offedcerhich according to him continued for weéksaind the

i nvocation of state | aws against the accuse
initiated, vi ol ent crowds besieged Mari umds
@evianbinterpretations of rajion that were allegedly published and distributed by Marium.

It was under the pressure from the violent crowd that police eventually arrested Marium and
initiated formal proceedings against her. The Imam claimed that it was he who had urged the
police tointervene mtherwise there would have been destruction and bloodshed

Having talked to the accuser and other witnesses and followed the case closely, | am of the
opinion that the story about Marium visiting the Imam of the mosque and saying
dlasphemosd words, as alleged, was fabricated after the fact. In my view, there were two

reasons behind this. First, to enhance the legitimacy of the blasphemy accusation and second,
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to boost the religious authority and personal piety of the inamhis own eyes awell as in
eyes of the public. The second point is demonstrated when he himself said:

The complainants generally stop appearing for trials because it requires a lot of
commitment and religious passion to visit the court every week. Therefore, | myself
became the complainant, as | did in another case that is also undergoing trial at the
moment, to ensure that it is seen through to the end. Pursuing these cases provides me
with a holy purpose in my life.

His religious authority in eyes of others also irsed, as one of his friendéo had become
closer to him after this caseld me,

It is because of people like him that our society is surviving in the face of such
atrocious sins (as blasphemy). These people are like an embankment protecting the
societyfrom the flood of sinslt is due to these holy men holding up the society that
despite the tremendous increase in grave sins such as blasphemy in thedagesent
the Muslim community is still intact

While the narrative of preventing the society frone &mpurityd caused by théflood6 of

blasphemy in presemlay Pakistan provides legitimacy to the role and authority of the
religious clerics, it also reinforces the presence of impurity and evil in the society and the
constant need to purge it. OnaseagdinsttMariemihawyer

the court reflected on the statedsiind (of blasphemy) in the society as follows:

Too many cases of blasphemy these daybat a shame! This is such an unfortunate
time to be alive when so many people are committing blasphemy eteryday. We
should not even be alive. We should fitam shame for having seen so many cases of
blasphemy in our lives. | feel more pain for these cases than even for murder cases.
There was a time when a murder used to shake everyone, but nowadaysyso man
people are dying every day in brutal circumstances that we have become idedensit

to the cruelty of murder. However, we cannot get dessesito the issue of honour

of the Prophet. Blasphemy will always remain the most heinous crime in society.

HenceinMa r i u mpwe see hothehe strategic instrumental use of the blasphemy laws to
punish the perceived transgressidra woman challengingthe Imés aut hor ity by
alternate religious interpretatignand an aspiration for personal piety bgmoving the
alleged&sing and Gmpurityd from society, as the motivational factors behind the accusation.
The purity in this instance is the purity of the correct religious beliefs and of religious
authority according to the accuser and his supporédternate interpretations of religion are

a norm amongst lay people in Pakistan, as discussed earlier. However, Marium was a woman

and her claim to religious authority was a challenge and hence an impurity for the existing
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order of hierarchy. By punishinger transgression, the Imam reasserted the ideal moral order

of society according to him, and also establistretpurity of his own self. This is how the

bl asphemy accusations grant soci al | egi ti mac
transgresions, whether they are of social, moral, or religious codes of conduct and
established hierarchy. Blasphemy accusations, hence, hold dual symbolic power: the power to

legitimisevi ol ent action against oneds rhepoavers or

to grant social legitimacy, moral authority, and a license of spiritual purity to the accusers.

The second case is that of Sara, a young Christian woman from a poor family. It had rained
heavily all morning that hot and humid day in eanlgnsoorwhen | met Sara and her family.

| travelled by car tdner small town, some 200 kilometres from Lahore.&@a br ot her ¢ a|
a mutually agreed landmark in the town to receive me so that he could show me the directions
to their place. He was riding his Hda CD70 motorbike and told me that | would have to
leavethe car at a certain point beyond which the streets get too narrow for any vehicle except
bicycles or slim motorbikes to get through. He led the way to a market area close to his
neighbourhood where the car could be parked. After disembarking from thveecantered a
convolutedareaof extremely narrow streets; | gave after a few turngrying to memaoise

the route to be able to find my way back. The streets were paved but had open sewage
pipelines running on both sides. The rain had made the mud aabdgg mixture on the

streets slippery. Despite that, there were tens of children of all ages, some of them barefooted,
a few little ones even bare bottomed, playing on the streets. They all stared as we walked
pasb Sar ads br ot her oessthan Skm/b, ard é walkiagtcaredullyghmee d |
him to avoid slipping off the slimy pathVe walked past a mosque, and a chaérehthin a

few hundred metres of eachotheat s we made our way to Saraods

The neighbourhood is inhabited by both Christiad 8Muslim workingclass families. While

there is some spatial segregation, as some of the streets are occupied by Christians or
Muslims only, the residents interact with each other regardless of their faith. There are certain
limitations to those interacns, as in other parts of Pakistéor example, Muslims do not eat

at Christané6 pl aces, t-magriage, eicBveryday interactioasr include trade,
services, and even attending weddings and funerals of people from the other community.
Rubi, a middleaged Muslim woman who lives a few meters from the mosque in the

nei ghbourhood and has good relations with t

mosque), used to sew clothes for women in t
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been hecustomers for several years. Rubi was the one who accused Sara of blasphemy, when
on her Visit to Sarads house she saw some
politicians spread on the floor. She accused Sara of having insulted the Islamic(ohmes
politicians) and their beards (a symbol associated with the Prophet) printed on those banners
by using them as floor mats. Rubi went back and told this to the Imam of the mosque, who
gathered a crowd of men and boys from the village and incited thexttaick Sara and her

family.

Sards family had been |l iving in that nei ghbo
Imam of the mosque, and a majority of those who gathered to set Sara and her family on fire

had also been living in the same neighth@ad for decades. The two families interacted with

each other regularly, but their relations an
sisterinl aw had el oped with one of Sarabds cousi
community and deed that they had eloped, nobody in the neighbourhood believed them.
Regardless of whether it was merely a rumour or the truth, theme several perceived
transgressions within that scandal: A Muslim woman eloped, the man she eloped with was a
Christian, and they returned to the community withoatknowledgingany quilt or

responsibility.

The first retribution was against the man who had dared to commit such a transgression. All |
heard from different people was thdte could not stay in the neighboudtbany moré

Nobody said what would have been the consequence of him coming back to stay in the
neighbourhood, but as it happens in other similar cases, he could very well have been killed

by the womands family. Ho we vre as,he stelltily tamea ns gr
back to the neighbourhood on his Siaceitier 6s f
hard to keep secrets in such a closely linked community, some people in the neighbourhood
found out that the said man had visited andeddayith Saré s f ami | y . This ru
Rubi 6s family and created a friction betwee
blasphemy allegations were made against Sara by Rubi. Hence, in this case, while the
violation was not essentially religiours nature, it was transgressive enough, and was seen as

polluting and corruptingan effect that had to be undone by active reinforcement of purity.

Similarly, in another case, Nadir, a Christian man had an affair with a Muslim woman in his

village. His bother told me that their relationship had been going on for about 15 years and
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was a constant concern for the village. The Imam of the vidlage mosque al ong w
Muslims tried to convert Nadir to Islam a few times. They asked him several timasvieric

and marry the Muslim wom@&nwhich he did not accede to. The Imam of the mosque tried
implicating him in false police cases related to sale of alcohol, but he managed to evade the
charges. Eventually, when he did not concede to any threat, he wasdiotblasphemy by

his Muslim friend, Aslam. People from their village told me that Nadir and Aslam had known
each other for years and were often seen together. Aslam accused Nadir of having sent
blasphemous text messages to his phone. They had beenchangtogether even the night

before the accusatiomn this instance, the whole case may be a conspiracy against Nadir,
triggered by the percei amgdisdefianeerolgdise@irsngon on
methods employed by the communitywés thus perceived not simply as an impurity but

also as an ongoing threat and danger to the purity of the society.

Sara and Nadirodos religious identity as Chr
transgressions in both these cases. In cases ofaéiotissagainst Christians, | suggest that the
physical impurity embedded in the South Asian understandings of caste is central to the
perception of transgressions. | have written elsewhere about the perception of the local
Christians as filth§§ polluted aswell as polluting bodies and the physical and spatial
segregation between Muslims and Christians in Pakistan (Ashraf 2018, 9). Most of the
Christians in Pakistan belong to lower seemmnomic strata and are relegated to the menial,
dirtydjobs: cleaning toilets, removing dunfanimals, collecting garbage, etc. The physical
segregation between Muslims and Christians ranges from the existence of specific Christian
&olonie®in the residential landscape to use of separate utensils and crockery for eating and
drinking. The treatrant of noAMuslims as athreat to the health and purity of Musligtsas

been documented in preodern Muslim societies as well (Emon 2012, 133). For example,
nonMuslims were required to distinguish themselves from Muslims when attending
communal baths sthat they could notpollute the water unbeknownst to the Muslims
thereird(ibid.).

In the presentlay Pakistan, however, Christians are considered more polluting than other
nonMuslim minorities such as Sikhs. They are treated with exceptional disgastoda
combination of factors, including their usually darker skin colour and their lower-socio
economic statuscompared toother religious minorities.T h e Christianso tr

@ntouchabledcan also be attributed to the persistencé&aste ideologdwith inherent ideas
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of bodily purity and impurity(Fuller 1976, 68) The Christians in Pakistan are believed to
have converted from lower castes of Hindus and continuing discrimination against similar
groups of converts has been documented as the eesfdine Hindu caste system (Dumont
1980, 203; Mosse 1996). While the Christians in Pakistan are a religious m{imeityified

by their religious identity as Christignshey are also categeed as a caste group in official
documents. In fact, the poé-reports and the court documents that | studied identified
Christianitypaszaat(caste) instead of religion. Thus, the Christians are dually inferior in the

social hierarchyas a religious minority and as a lower caste group.

The Christians can thus transgress the social hierarchies and moral codes of conduct in both
these domaingreligion and caste ideoloéy In practice, however, the boundaries between

the religion and theaste ideology are not fixed and thus physical transgressions in the non
religious domain can also be framed as religious transgressions and punished accordingly. In
the cases of Sara and Nadir, for example, the transgressions were physical and sexual in
naturé® even though Sara was substituted for the initial transgressor. Thus, it was not only
the ideals of purity based on social hierarchy and caste ideology that were threatened but also
the ideals of sexual puritywhich are associated withonour. Das 1996) argued in the
context of Indian Punjab thdiwo values, purity and pollution on the one hand, and honour
and shame on the other, are particularly important for the regulation of sexualitye

Punjabi society (1996, 62). The Pakistani Punjabeshtire same cultural val@egurity and
pollution, honour and shame. The physical transgressions of the social boundaries and
sexuality are thus extremely offensive in themselves and the religious identity of Sara and
Nadir as Christians added more inteysit them. Hence, blasphemy accusations against Sara

(in the absence of the man who was the real transgressor) and Nadir were a symbolic response
to acts of perceived transgression of social hierarchy, of ideals of sexual purity, and of

religious boundarg® all at the same time.

28| have discussed othexamples of blasphemy accusations against Christians based ebaszstédeals of

purity in a different piece of work (Ashraf 2018). The examples include accusations following: a Christian

woman drinking from Musl i m wawnae shéets with Quranic ¥&irsasiwritténi ans s p
on them on one of their Sai nt s 6@pajuteddbuttes she hmchbduglst Chr i st i
from a Muslim woman. There were many other examples that | came across during my fieldwork in which

improper physical contact with the Christians led to accusations of blasphemy.
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In the case of Christians, therefore, the caste ideology becomes a diattmt in
determining the purity, impurity, and transgressionsocial interactionsHowever, the
transgressions seen blasphemous are considered an umiy even in relation to Muslims.
Interestingly, the ideals of sexual purity are invoked to prove the impurity of the accused even
when the accused is a Muslim. It is a common belief amongst supporters of blasphemy
related violencerepeated to me by saat of themfrom laymen to clerics to lawyersn

separate occasions that,

Whoever commits blasphemy does so because they are literally bastards; it had been
forewarned by the Prophet himself that anyone who commits blasphemy would reveal
his questionablancestry.

One of these people said to me with unshakeable conviction:

You can use modern science to determine
test the DNA of any of the blasphemers and you will find that they were illegitimate
children, impure by birth.

By calling the blasphemendllegitimate childred the accusers are questioning the moral
characted linked to sexual puriy of their mothers rather than the moral character of their
fathers. Thus, it is the women whose charagd¢termines whether one is pure or impure. Das
remarked in the context of the Sikh militant discourses in India dhat concern with
establishingfipure ancestiy with the accompanying doubts about illegitimacy and true
paternity are male douli§007,112). She argued that such an imagination of purity revealed
that the community being constructed wagnasculine natiod(ibid., 113). The tendency to
qguestion the ancestry of the alleged blasphemers demonstrates that the purity discourses
invoked in theblasphemy accusations are also embedded within a masculine and patriarchal
imagination of nation. The fact that the masculine ideals of sexual purity are conjured up in
relation to Christians, Muslims, and other groups alike also suggests that theclpaltriar
notions of purity are widely applicable in the Pakistani socletyaddition to questioning the
ancestry of the accusedften the accusers and their supporters also highlightbrual
impuritydof the accused in terms pina (illegitimate sexuatelations). In ehigh-profile case

of blasphemy accusation against a woman, | was told by those who supported the death
punishment for herthas he was sl eepi ng Whetore shd was acsusesit er 6 :

of blasphemy.
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While the use of sexuaHlysulting words against those one disapproves of is common in
most cultures around the world, the strong association between being blasphemous and being
sexually impuré through deviant sexual conduct or by virtue of being born to sexually
impure motherd is of curious concern here. The offence of blasphemy and the offence of
sexual transgression (or sexual impurity) appear to reaffirm each other. Gkedyito be
accused of being a blasphemer when one transgresses norms of sexual conduct (violates
women),and a blasphemer geemednherently sexually impure. It appears to be a circular
argument where the offence itself is used as evidemdes commission However, it is
significant as it offers us insights into two important arenas of thought: the watuek that

are central to the culture, and the power of language. As far as the moral values are
concerned, | have already argued for the centrality of the value of purity in the lives of
Pakistani Muslims, and more generally in South Asia. The emphasiexoal purity is also a
reflection of the strongly patriarchal concern for control over sexuality in both the South
Asian and Islamic ideals to which South Asian Muslims ascribe. More important here, |
argue, is the power of language a&eacial performtivedthrough which social identities are
called into beingPennycook 2004, 14). The use of words is not merely to signify something
but also todo something. Hence, by asserting that a blasphemer is sexually impure, a socially
sanctioned identity is dald into being The performative function of the language is tlihe
discursive constitution of the subject as inextricable from the social constitution of the
subjecb (Butler 1999, 120)The sanctions of sexual and religious impurity corroborate each
other to construct the social identity of an alleged blasphdtmzan therefore be argued that
moral sanctions are supenposed on each other to effectively and definitively dismiss what

is perceived to be transgressive or impure in the society.

The final example that | want to discuss is that of an Ahmadi neanedRashid. He was in a
relationship with a Muslim girl, Nida, whom he met at an atehvool academy that they both

attended. ey had been talking to each other for about two years and had developed feelings

for each other. Rashid wanted to marry Nida and sent a marriage proposal to her family.

Ni da 6 s wasadubtfel whetheNida already knew him, so she asked Nida to tell he
everything about their relationship. It is then that Nida told her mother that Rashid was from

an Ahmadi family but hadconverted to Islam in frontofh@r Ni dads mot her was
and told Nida not to trust Rashid becaddbmadis lie about beinyluslimsad Nida did not

have any doubts about Rashidodos sincerity,
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judgement. When Nida continued to insist on marrying Rashid, her mother brought her to a
religious scholar for theexpert opiniod on the matter. fie religious scholar, who was
friends with one of the lawyers | was meeting regularly for my research, invited the lawyer
along to one of his meetings with the mother and the daughter. The lawyer, who also
supported antblasphemy punishments, invited mewaell. Thus, | met Nida and her mother

in the presence of a few other peopkelegal and religious experts on the matter.

Ni dadbs mother told me how her daughter had
told me that shavas very thankful to Alla that she found out the truth in time and brought

Nida to meet the religious scholars who told éke realities of the AhmadisShe claimed

that her initiative and the religious guidance from the scholar had dissuaded Nida from
dollowing a crooked mato helld She claimed that her daughter was now much safer. Tears

roll ed down Nidadés cheeks as she nodded and

It is hard for me. | believed in Rashid and had developed a strong emotional
attachment with him. But | guess my mother is right. | guess all in my better
interest. After all, | do not want my kids to be born in a false religion. Maybe it is all
good for the purity of my own faith. But it is very hard to accept at this time. | have
started praying regularly to deal with the traumaaRlWill help me. | will be better
soon.

Later here was a suggestion by someone in the room that Rpsisiedas a Muslim, which

is a crime(according to the state lavend a serious transgression that should be punished.
They contemplated how best tdrig Rashid to pay for his crime. Everyone in the room tried

to convince Nida to lodge a formal complaint against Rashid to ensure thdtria fbol any

other Muslims. | did not meet them again due to some unexpected developments in my
fieldwork, so | @ not know if they followed through with the complaint. But what |
witnessed was a blasphemy accusation in the making. In this case, the concern was the purity

of the nation and the purity of the faith.

In the cases of accusations against Ahmadis, theehsd deception forms a key concern in

the perceptions of purity and transgression thereof. Appadurai (1998) also pointed out the
dropes of deception, treachery, betrayal, imposture, and séa®tlye sources @ognitive
paranoi@about the identity fothe enemy (234). He suggests that the fear of deception, linked
to the uncertainty about the identity of the other, is inherently linked to the desire for

achieving and maintaininthe purity of society (ibid., 236). It is thus an impurity that is
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considered even more dangerous by the very virtue of its indistinguishability from the pure.
Therefore, the Ahmadis, for most Pakistani Muslims, are transgressive by the very fact of
their dhidderd identity because they claim to be Muslims. The possibility of corruption of
society is thus seen as matasal with the very existence of the Ahmadis. Hence, the purity

of the nation (based on the religious identity of Muslims) is at stake in aestari blasphemy
accusations against the Ahmadis.

Through different examples of blasphemy accusations in this section, | have highlighted
various underlying ideals of purdyof religious beliefs, of authority, of caste, of sexual
behaviour, of women, ofrgestry, of nation, and of the selfvhose transgression may trigger
blasphemy accusations. The cases have shown that despite the frequent instrumental use of
bl asphemy accusations against oneds rival s,
reducedo instrumentality. In most cases, the accusations are driven by personal vengeance as
well as the underlying concerns for the purity of conceptual categories. The notions of purity
are based on social hierarchies and boundanes only of religious idetity but also of caste

and other systems of stratification. Depending on the context of the case, various ideals of
purity and respective moral sanctions can be superimposed onto each other to effectively
discipline the transgressors. The transgression®lations of an individual are often seen as
transgressions of the community and the moral order of the society as a whole. In many cases,
those violatedd ( f o r exampl éenl Rwhi s sNiasdtierb6s Musl i m
perceive the violation asuch; rather it is the defenders of the sogiBhams or other men

who step in to determine the transgression and punish it. Thus, transgressions arise within
inter-personal relationships but are then transformed into communal and national shame. |
will discuss the escalation of the conflict into communal violence in the next chapter. For

now, | would like to discuss some common features of those who are accused.

The Accused: Familiarity and The Enemy Within

Prior familiarity is a common characteristi€ most blasphemy accusations in Pakistan. The
cases | have discussed so far involved people who already knew each other and had an
ongoing interactional relationship. The accusers and the accused can be neighbours,
colleagues, linked through trade and/gcleange relationships, and sometimes even friends.
Violence amongst neighbours and familiar people is not a unique or new phenomenon in

these cases. Some of the most violent moments in the recent history of humanity have seen
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damiliardpeople turning agast each other (for example, in Poland during the Holothirst
Punjab and Bengal at the time of partition of the Indiarcariinent).Studies of witchcraft
accusations in modefwtay Indonesia have also highlighted tfemiliarityé of the accused as

a significant factor contributing to the phenomenon. Herriman (2006, 343) writes about
witchcraft being a primarily local phenomenon in which neighbours accuse each other and the
whole village then violently purges the accused. Siegel in his Naoking thewitch (2006,

188) argues that the uncanny other (the witch) emerges from the farhilinis largescale
comparative study of communal violence in societies, Tambiah (1996) contended that
Gassailants and victims are frequently not strangers to one another. They have been
fineighbors in the loose sense of having lived in the same townsesided intermixed or

side by sidé(276). Similarly, Appadurai (1998) showed through various examples of ethnic
violence,d&he transformation of neighbours and friends into mon&tesra. common feature of
violence (238). He argued that it was becausenefiincertainty and &cognitive paranoi@
associated with thosgtherswithin the communitythat they werginned down aghe enemy
within6(234).

Gi g ek i nNeighbmss amddOthkr Monste(2006, alsoshowed how neighboumnd

other familiar peopleccupyan ambivalent and uncertain place in society. He identified a
spectrum of otherness that ranges from 1) Other ésthier humans like n@e2) Other ashe
symbolic Big Othei®, that is, the rules of our social coexistence to 3) dither qua Reél

the dmpossible thing, the inhuman partner, the other with whom no symmetrical dialogue
mediated by theéSymbolic order is possibée(143). He argued that in the image of the
neighbair aséhe other like m@ always lurks the other extreme: the unfathomable, monster,
radical Other (ibid.). Hence, it is the people who are known and familiar but occupy the
position of the nosspecificthe®who can be transformed into tkebsolute die§ against
whom violence is then justified. It is the very quality of familiarity that implies some degree
of Gamenessue to which the enemy within must be forcibly expelled and objectifiéthas

total othed (Tambiah 1996, 276). In doing so, tldifferencé® with the enemy, or the

29 As Gross (2001) demonstrated in his grotneaking study of Jedwabne, Poland.

30 Symbolicig OtheBis dhe fisubstancéof our social existence, the impersonal set of rulescihatdinate
our coexistenad® Gi gek 2006, 143).
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transgressions that turn them into enemy, must be exaggerated to an extentdihefiis
@egraded, dehumanized, and compulsively obliteédiieid.).

In the case of blasphemy accusations in Pakistan, | arguefamdiarity is significant
because it informs the perceived character of the accused in the minds of the accusers. These
perceptions are not neutral benign pieces of information; rather they impact the likelihood of
being dffended by the words/actions of the person in question. They shape and impact how
certain actions and behaviours of a certain person are received and the reactions they
generate My broad survey of blasphemy caddsoth officially registered and unofficial
rumoursleading to violencé reveals that blasphemy accusations overwhelmingly take place

in physical and social spaces with identifiable characteristics. The physical space can be a
neighbourhood, a village, a mosque, a school, a workplace, or market area. Hawenast

of the cases, these spaces are inhabited by lowersommmic strata of people, with highly
cohesive social networks, unlike the affluent urban areas. These are the areas where social
policing of individuals and families is generally very ijgvhether it is clothing choices

made by the neighbours or colleagues, the company one keeps, the food one eats or the social
interactions one engages in. There are indirect ways of controlling pespleb e havi our ,
as gossip and reputatidrased soclarelations, as well as direct ways such as accountability

to local moral authorities (religious clerics, elder men of the community, or other influential
members) and the mobs. Such close monitoring of social behaviour by the people around sets
these plaes apart from more affluent and urkssd areas in cities where the social policing

(along with the communal solidarity) has been in decline in recent decades.

Hence, people are generally familiar wi th ¢
backgound and networks in most cases of blasphemy accusations. This familiarity means that
persons with lesser power in social relations are more likely to get accused. The accusers
make accusations when thkyowthat they can mokge support against the mamn they are

accusing. Moreover, the familiarity means that the accusers know which parts of the
accusedos identity and behavi oisegsuppod agaitse mar |
them. The accusers in most incidents of blasphemy accusationst amdynfamiliar with the

names and faces of the accused beforehand, butaatget major markers of their social

identity (for example, Christian, Muslim, Shia, Ahmadi, Liberal, Secular, Deobandi, Sunni,

etc.) and personal conduct. It is this informatitiat determines what will be deemed
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offensive and transgressive. For example, in his iconic statement before the court after killing
Salman Taseer, the Governor of Punjab, Mumtaz Qadri proclaimed:

The personal life of Salman Taseer shows that right fraarlyetimes he proved

hi mself as an i1 nfidel. He married three t
He arranged his scalled marriage in a secret way with that lady in New Delhi in

India. His lifestyle, faith and living with a lady of nduslim faith, reflecting his act

of living in constant state oZina (adultery) under the pretext of marriage (not
permissible in Islam) speak volus@bouthis character and associated matters (Malik
Muhammad Mumtaz Qadri vs The State 2015, 6)

While Qadri did mt know Taseer personally, he was working as Téaseser bodyguar c
Moreover, this is a rather exceptional case because Taseer was a public personality and was
known for his personal traits as well as his vocal stance against blasphemy laws. In addition,

he epresented the lifestyle and the political positiorihef Westerised elited a whole sub

section of Pakistani society. Thus, in this case, the general vilification of the alleged

bl asphemer 0s character b eclomars otlaer casegy the f i e d
familiarity with the &haracted of the accused can determine whether the accusation takes
place. Asad and Zain, accusers in another case of blasphemy against a Christian man who
used to work with them, told me that the accused tweasing to be a Pastor. They asserted

that he used to study the Bible and other religious texts of Christianity, and thus it was only
expected of him to insult one of the Islamic bookg\(blication by a local religious leader)

that belonged to the acarsIn yet another case, a man who accused one of his neighdbours

Muslim woman of blasphemy, said to me in an interview:

Have you looked at the way she dresses? She wears jeans and goes around with open
hair and so much makgp on her face. Can you exgppgeople like her to respect our
religion? She was always observandf Islam and one day crossed the limits.

Thus, we see, the familiarity of the accusers and the accusednignehsesignificance in

det er mi ofif nego cvehdel athat leadsdo blasphemy accusatidowever, it is not

just the familiarityd it is a transgression through which the familiar others cross the
prescribed limits of the given relationships that lead to blasphemy accusations. In other
words, it is the proxinty, and a delicate balance of intimacy in those relationships, that may
tip one from a familiar other to th@bsolute Othér It is the enemy who has crept right in,

and by doing so transgressed the normal order of things. Thus, it is witbinsocial

relationships that transgressions are perceived and the decisions to punish them made.
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Conclusion

| would like to conclude by presenting an exampiat sums up the arguments made in this
chapter. Altaf is a Sunni Barelwi Muslim man from Lahore in his-thidies. He accused a
Muslim woman from his neighbourhood, who used to teach his children, of having insulted
the Prophet Muhammad. The woman haleégadly told his children thaéthe Prophetic
traditions are not as reliable as the Quran iisélfnet Altaf in the Lahore Sessions Court
where his case was being heard. | attended several court hearings with him and talked to him
before and after thodeearings. One morning, as we were having tea while waiting for the

hearing appointment, he said to me:

Pakistad despite being created for the rightful practice of Islaisinundated by a

flood of sins these days. The horrendous number of blasphemyicasest oday 6 s
Pakistan is an evidence of that. Our society has been corrupted: corrupted by the filth

of blasphemous thoughts and practices all around us. What else is to be expected with
the rise of Western influence in media, in our schools and colleggs\enywhere

else? It is up to each one of us to fight this filth, and to purify our society, to achieve

the ideal Islamic land for which our ancestors sacrificed their lives.

Altaf believed that by reporting the case and appearing in the court as caanplagainst a
woman who had allegedly committed blasphemy, he was fulfilling his moral duty of
purifying the society from the filth of sins. However, his action also led him to purify his own
selfof the sin and guilt that he had been living with andldista himself as morally superior

to the accused and all those whoddothingdto fight the sin in the society. He claimed,

| could not bear the shameful words uttered by this woman against Islam and our
beloved Prophet Muhammad. | am not a perfect Mudtiut | would never have been

able to face myself and the Prophet on the day of judgement if | did not report such a
sin committed against him. | was drenched in&ihsissed my prayers and could not
practice religion properfy but standing up for the levof the Prophet by bringing this
woman to the court has given me great contentment. Since that day, | feel | have a
mysterious spiritual power with ntkat will guide me to my eventual salvation. See, |
stood by the Prophet today, he cannot leave me alotiee day of judgement.

Thus, by pointing out the enemies of the Prophédévelling the accusatiohe claimed that
the Prophet was on his side which made him feel better about hisedamd his prospects
in the afterlife despitdis own sinsand tle sinful state of society. Moreover, while Altaf

referred to a general state of moral decline and widespread sin in the society, he reported a
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specific womad whom he knew in his attempt to eradicate the sin from society. In doing
so, he pinned the threatan overarching sin onto a specific target he faasliar with.

The blasphemy accusation in Altafés case th
and piety, motivated by the feelings of inadequacy and unworthiness as a Muslim. It must be
stresed that while many of the accusations aogetriggered by religious transgressions, they

are eventually expressed in terms of $kéf and theother.In some cases, it is the suspicion

and doubt about oneds own mor afearthadbanelcarebes an d
dismissed as najoodenough (in this world, or in the afterlife), that leads to accusations of
blasphemy againgithers In other cases, it is the concern for authority and power within
specific relationships that is the cause ofiatyxand threat. In both cases, the accusers project

their own fear and anxieties onto expendable familiar othersofftegis an existential issue

for the one who in constructing tlegher identifies and legitinises theself. The othersthus

created arec ont ai ner s of 0 N @ (Bakar #9P0s &3V)o The disavaveeg e ct s
aspects aréunacceptable, condemned parts of thebsbHt aredrojected outsid(ibid.).

The other, in this senseds a transgressor of deeghgld taboo8(ibid., 138). In pointing out

the otheras the enemy, theelf substitutesthe enemy one harbors within oneééFambiah

1996, 277) . Oneds personal pi ety cannot be ¢
impure. One must be on the right sitla&t is, the side athe Prophet and Allahif one points

out those on the wrong side. Onedbds authorit
who question it impure. A similar argument is made by Siegel (2006, 203) with regard to
witchcraft accusatios in Indonesia. He suggested that the fear that adyonec | udi ng on:
own sel® can be awitch§ is what drives people to find tid@itchdin the others. He writes:

The witch is always a dual personality. One can say that the witch is the other of the
sdf as it goes ordinarily unexpressed. Precisely for this reason, he is unacceptable.
Witchcraft is the "proof when the possibility is pressing, that one cannot take the
place of the other. That one is not oneself what one accuses the other to betobne is
him and one cannot find oneself in his place. Once the witch is expelled, the world
works again as it should.

Thus, it is the possibility of the impurity of the self that leads to pointing out transgressors of
symbolic boundaries and social hierarshésothersoutside theself While it is individuals

who accuse each other of blasphemy, driven by individual concerns for piety and purity, the
figure of the blasphemer represents more than an individual. Even though the accusations are

against specifiendividuals, those individuals symhs¢ something greater than themselves:
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the sin, the impure, the undesirable difference, the unacceptable change in the society. The
accused are thus chosen either from the margins of the society, or from those wgredsans

the conceived boundaries within the society. They are familiar but not known, they are the
ones who can be condemned and dismissed as killable 8ddae liféd with the sanction

and support of the community (Agamben 1998). As Siegel (2006, 13g¢sted, the witch

is, Aunderneath his appearance as neighbour, the embodiment of a foreigh .Ttree
blasphemers, similarly, are the face of the haunting evil and the impure in the condmunity
which everyone is on the lookout for because tleyowd throudh social media and other
sources that the society is being inundated by foreign (often Western) influences, sin and
impurity. It is the abstract speculative evil that is bigger than their individual experiences of
evil and sin around them. Hence, the blasphemysations can also be called @ttempt to

give the uncanny a faé€Siegel, 2006:147).

At a structural level, the blasphemy accusations are also a result of complicated, inter
connected social, political, and historical factansl circumstances. In the previous chapters,

| have highlighted the conception of tidelea of Pakistaihas a qualitative change in the
course of historical events that continues to impact how the self, the community, and the other
are understood and constted in Pakistan. Moreover, the reformist movements within South
Asian Islam, in response to the British coation, shaped not only the movement for
Pakistan, but also the public religiosity of the Pakistani Muslims. While these movements
started offwith various groups of elite Muslim scholasbowerei nf | uenced by mod
ideals of individual responsibility andlere aspiring to return to the assumed purity of an
idealsed bygone era, they have come to increasingly shape religious sensibiliesnary

Muslims in Pakistan. Nevertheless, despite the undeniable significance of the historical
contingencies and the role of the state of Pakistan in enabling the issue of blasphemy to
become a destructive force in the society, the aim of this chizgddreen to demonstrate how

the larger religiepolitical trends are acted out by people at the local level. Thus, through the
account of blasphemy accusations with an emphasis on the relationships between the accused
and the accusers at the mitevel, | have demonstrated hatthe state is continually formed

in the recesses of everyday 6f@®as and Poole 2004, 23). It is not merely the conception of

the idea of Pakistan d@he land of the pu@hat determines the use of blasphemy accusations

as a mechnism of purification in the societyfhe practice of the same at the local level also

contests and continually redraws the metaphorical borderéhef land of the pufe.
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Chapg-¥irol endakiimgt hd&sdaltatcisomffrom
AccusatPuaoamme n to

News such as the lynching of Mashal Khan in April 2017, the burnitigeo€hristian couple
Shama and Shahzaa November 2014, the torching tife Christian neighbourhoatbseph
Colony in March 2013, and other such incidentsafob violencé following blasphemy
accusations make headlines, invoking shock and horror amongst the humanitarian circles both
nationally and internationallyHowever, v hardly ever get to see how the blasphemy
accusations led to those incidents of violentdnat happened between the accusation and the
punishment? As discussed in the previous chapter, an accusation is usually made within
micro-level, interpersonal relationships. In this chapter, | will demonstrabw inter
personal conflicts already intensified byblasphemy accusationsre transformed into
collective violence. Not all blasphemy accusations lead to collective violence, but when they
do, there may be different types of collective violence baseth® identity of the accused.
When the accused is a Muslim, as in the case of Mashal Khan, the collective violence is
targeted at the individual. When the accused is aNhasiim, there is a potential for
collective violence to take the form of communalolence in which the whole
community/neighbourhood of the accused are targeted. In both scenarios, there is an
escalation of the conflict from the intpersonal to collective, and from a single incident to a
communal concern. | argue in this chapter tilasphemy accusations do not inevitably lead

to violence; rather various factors and individuals come together in the process of escalation

to makethe violence possible.

The previous chapter showed that the potential for conflict is embedded withipensenal
relationships in the form of ideals of purity and hierarchy whose transgression may lead to
violence. | also argued that the blasphemy accusations are often a response to a culmination of
factors that are seen as impurities and challenges texteeng moral order of the society.
Veena Das (1990) argued that in order fordh#used hostilities to translate themselves into
violent conflict, a contiguity has to be established between specific, concrete, and local issues
on the one hand, and aaster symbol on the other, in terms of which the conflict is viewed in

the public consciousnesgl4). Inthe case of blasphemy accusations, dmaster symbdlis

created in the very moment a transgression is framed as blasphemy. Hueféaeerelatios

are thus stripped athe concreteness of relationslipsd replaced witkimagined identitied
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within the instance of the accusation (Das and Kleinman 2000, 9). The escalation that follows
further sharpens the symbolism and generalisation since thwelsm@re not concerned with

the nature and details of the original offence but with the symbolic figure of the blasphemer.
While the accusations are driven by the individual concern for purification, it is quickly
turned into a communal urge to remove theeat of impurity to achieve the idessd ¢oured
society. Stanley J. Tambiah (1996), in his work on collective violence, proposed the concepts
of focalization andransvaluation to understand the process of escalation (192). Focalization
is @dhe process of progressive denudation of local incidents and disputes of their particulars of
context and their aggregatidm@nd transvaluation isdthe parallel process of assiating
particulars to a larger, collective, more enduring, and therefore less ebotexd, cause or
interes6 (ibid.). This chapter will illustratdnow focalizationandtransvaluationare crucial to

themakingof collective violence againstdbe accuskof blasphemyn Pakistan

| call it the makingof collective violence because a blasphemy accudgatitaspite all the
symbolism attached todtdoes not automatically lead to collective violence. In fact, the
journey from the accusation to the punishmeyaty take several courses, depending on the
circumstances and inclinations of various people who get involved in the situation. The
accusations may lead to invocation of state laws against the accused;stateonolence, or

both. In rare cases, the chas may be dropped, and a resolution reached without any serious
punishment. | argue that the outcome of the co#flitee form of punishment deliveréds
determined by variouactorswho get involved at different stages of the conflict. Das and
Kleinman (D01) emphased the significance ofthe entanglement of various social actors,
ranging from global institutions to modern states on the one hand and small local
communities inhabiting increasingly uncertain world on the other, in the production and
authoization of collective violena®2). Having discussed the role of the state earlier, in this
chapter | will focus on the local level actors such as police officers, local Imams and religious
leaders, politicians, local government representatives, NGOsjistgt and journalists.
Through an emphasis on the role of actors who are involved praoldeictionand makingof

the violence, | argue that the course of action chosen after the blasphemy accusations is not
entirely arbitrary Neither is collective violené when it happer& a suddenoutburst or
eruption of emotionally charged masses. At every step of the process, individuals involved
have a range of choices available to them and it is through a successive culmination of

choicesmade by the actors involved that violence becomes possible.
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Some of these actors, such as the local Imams and religious leaders, play the most vital role in
the Guthorization of collective violenGeThey are@ropagandists key to the process of
escalaibn, avho appeal to larger, more emotive, more enduring (and therefore less context
bound) loyalties and cleavagesich as those of religion and national identity (Tambiah 1996,
192). Paul Brass (2003b), in his study of communal violence in India, alstfiet some

key actors who play crucial roles in the orchestration of violence, such as informers,
propagandists, recruiters of the mob, ruramangers, fireeenders and conversion specialists
(ibid., 3233). Brass foundfire tenderandd&onversion spaalist®to be of key significance

in the making of collective violence (ibid.). The fire tenders are those whodteepmbers

of communal animosities alidand the conversion specialigtiecide when a trivial everyday
incident will be exaggerated amdaced into the communal system of talk, the communal
discourse, and allowed to escalate into communal violefiloigl.). The local Imams and
religious leaders act as both fire tend@etsrough dissemination of absolutist religious
discours@ and conversiorspecialist§ by turning a specific incident of transgression into a
communal issue and instigating violent emotions amongst the wider community. Similarly,
other actord particularly the police, government representatives, politicians, NGOs, and
journalist® play important roles in either constraining or enabling the violent action. | will
discuss the motivations of these actors and impact of their choices on the outcome of the

conflict.

Exclusive focus on the role of actors in the production of violencééeas crititcsed as an
instrumentalist approach. One of the strongest critics of the instrumentalist approach, Sudhir
Kakar, argued that this approa@mderplays or downright denies that therefaien st i, gat e e ¢
too, whose participation is essential tansform animosity between religious groups into
violence. The picture it holds up of evil politicians and innocent masses is certainly attractive
since it permits us a disavowal of our own impulses toward violence and vicious
ethnocentrisra allowing @ prgection of the unacceptable parts of ourselves aiiab
politician®( Kakar 1996, 151). Blom and Jaouwlso (2008
argual that he presents an instrumental approach that ignoregptipailar agency and
meanings that are actively involved in the production of communal vidéhcd hey further
contendedhat an exclusive emphasis on how the acfior@nipulate, manage and argzed

the feelings and emotions of people understates the role of emotions (ibid., 14). Instead, they

argue, emotional and affective aspects are as significant to isatbbil for collective
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violence as the cogniti ve soemetiens gowdsful och their 1 3) .
own right rather than being simply a resource todmwbilized by their leadersbut the
Gentrepreneutof violence might themselves have emotional stakes in the issues (ibid., 14). |
have already argued in my thesis thatoéon and reason are mutually constitutive, and |
employ the same framework to understand the production of collective violenites

chapter

While the role of actors in thmakingof violence is important, it is equally important to
understand that glence ismeaningfuland draws upon shared emotional and symbolic
repositories. As Das (1990) contendétiere is no contradiction between the fact that, on the
one hand, mob violence may be highly organi z
repostories of unconscious image@8). Crowds aredisciplinedy tave clear objectivés
anddare often fighting for the restoration of a moral oéd@as 1990, 27). At the same time,

they draw upor@owerful symbolic imagdésand exhibitéstates oheightened emotidi(ibid.,

25). Similar arguments have been made by other scholars with regard to simultaneous
organsed and passionate nature of crowds inrakingof collective violence (see e.g., Sidel
2006, 13; Tambiah 1996, 270). Paul Brasfsen criticisedfor his instrumentalist approach,
himself acknowledged that instances of collective violence

combine objective and intentional factors, spontaneity and planning, chaos and
organization. They are best conceived as dramatic productions in which the directors
are not in complete control, the cast of characters vageme of them being paid,
some ofthem acting voluntarily for loot or fuhand many of the parts have been
rehearsed, but others have not (Brass 2003b, 32).

Similarly, according to Horowitz (2001), ethnic and communal violencehg&zarre fusion of

coherence and fren@yl2),ando a n lganma apparently rationgdurposive behaviour and
irrationatb r ut al behaviour o (13) . iydiondf emotionadands a gr e €
affective aspects of collective action as representihgo® drenzyd or Grrationalbrutal

behavioué ard see theminsteadas manifestations of symbolic structyrgss important to

emphassethat collective action is both praeditated and passionate at the same time.

Therefore, in understanding the process of escalation that leads from blasphemyoascusat
to violent nonstate punishment, | employ an integrative approach in which | explain the
organisation of violence as well as what imeansto those involved. This chapter will
demonstrate that collective violence against those accused of blasphevsyugan certain
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repertoires of action, symbolic structures daeb of signifieré (Das 1990, 9), and wider
moral narratives. | will also elucidate how various actors exercise their agency and derive
their own meanings from the situation once it has turned into a societal and communal issue
and how in doingso, they determine the outcamof the conflict. It is the contiguity
established through the decisions and actions of various actoen#idéshe violent action

to take placeHowever, it should be kept in mind that the individual actors, while exercising
their agency, are alsonlited by the wider structures and religiational narratives within

which they operate (Das and Kleinman 2000,1Z%. Hence, collective violence against those
accused of blasphemy is produced within the struggle for colleasvevell asindividual

idenities, economic and political interests, and moral concerns.

The Process of Escalation

In most cases of blasphemy accusations followed by some form of collectivasatioipil
and/or violence, a rough pattern can be drawn. The events that follow thetiaccusaally

involve the stages identified in Figure 1.

The accusers seeking Fatwas (religious verdicts) from religious leaders

The accused reaching out for help

The religious leaders and Imams mobilising the crowd

The accused dealing with the dilemma of whether to resist or to flee

The involvement of administrative bodies who can either condone or constrain
state violence

Outcome of the conflict and lasting disturbances in the social fabric

Figure 1: The process of escalation from accusation to punishment

It is important to stress here that this process, as a complete unit, is not inevitable. As already
mentioned in the introduction to this thesis, out of more than 1500 cases of accusations
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between 1987 and 2017, only 75 have led tostate killings. Somef the nonstate killings

have been carried out by individuals such as police officers, security guards, and other non
state actors. Thus, the number of times an accusation leads to collective violence is more of an
abnormality rather than a noémaking t even more vital to understand the specific factors
that enablecollective violence in those specific cases. Moreover, there are cases in which
mobilisation for violent action occurgollowing some of the phases identified in Figurdaat

does not leado a killing. There may be other forms of damage incurred in those, casés

as looting and burning of propertjdsut violent killing of the accused does not take place.
There are also instances in which the prime accused manages to escape violsnme toe

close to them is punished in their place. Even in casesich the collective action follows
through to the violent killing of the accused, there mayabeoverlap or reversal of order
between thestages identid above Therefore, the procesdeantified in Figure 1 should be
seen as fluid and fragmented at besij theactual form in each case is contingent upon the
specific context of the case.

Nevertheless, these stages roughly form a repertoire of collective action, a concept first
introdued by Charles Tilly (1986, 390). Repertoire of collective action is the usual form an
instance of collective violence takes in the given context. In the case of blasphemy
accusations leading to subsequent violence in Pakistan, the above stages haveabecome
common course of action, even though most cases do not go through every stage. Each stage
further draws upon certain repertoires of action and cultural symbols. Tambiah (1996)

presented a rather comprehensive list of sources that may be included nepeeseres

The repertoire and capacities that constitute the cultural capital and arsenal from

which the component units and phases of collective violence are drawn include the

following: the calendar of festivals, the stock of performances, processiaations,

and public protests; stereotyped labelings and rumors, formally recognized insults,

triggering actions, and shamings; and the array of communications media

(newspapers, posters, television, VCRs, tapes, etc.) available and deployed. All these
help shape the swirls, cumulative rhythms, and phased transitions, in the rise and fall
of collective violence in public arenas (296).

Some of the sourcesorresponding to categories identified by Tampidmmonly drawn

upon in the cases of violent amti following blasphemy accusations include: the Friday
prayers and sermons, mosques and mosque loudspeakers, mobile phones and social media.
The cases in this chapter will elaborate hbwesesources are employed. | divide the rest of

this chapter into theix phases | have highlighted in Figure 1. Different actors take the lead
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roles in different phases, even though the stages may be occurring simultaneously or in a
different order, as already pointed out. While | focus on specific actors at differetg poin

my discussion, it must be kept in mind tis&tveralactors may be concurrently active. The
following discussion will demonstrate how contingency between certain actors and their

actions at certain points is established in a way that leads to calemilence.

Seeking Fatwas: Authorsation of Violence

In most cases of blasphemy accusations, the immediate step taken by the accusers after they
have framed a transgression as blasphemous is to reach out to local Imams or religious
scholars. Even irthe most abruptooking instances of collective violenceuch as the
lynching of Mashal Khanthe accusers approach the religious scholars to seekFtieias
(religious verdictson the matter. The verdicts from the Imams or religious scholars affirm
that d¢he offencé was committed and that it wablasphemousThey also suggest the
subsequent courses of action to be téketether the case should be reported to the police or
the accused killed outside the stateds | egal
have the authority to legitiise violence aginst the accused. In almost every case | studied,

the accusers had approached the relgjieadergdo prove the legitimacy of the accusation. In

a particularly extreme case, the accusers consulted several major religious centres of their sect
to seek thee verdicts on the matter. In other instances, the opinion of the cleric from the local
mosque is considered sufficient to prove that blasphemy was committed. Nevertheless, some
form of religious authority is called upon to legitge violence against thaccused. The
following two examples will demonstrate how the Imawse approached by the accusers

and the impact that their verdictschan the escalation of the conflict.

Saleem is a poor Christian man, who worked as a sweeper at a Rural HealthiCargreall

town about 4 kilometres from his village in central Punjab. He was accused of blasphemy by
his coworkers who had allegedly found a derogatory video against the Prophet Muhammad
on his phone. He was beaten up by hisvookerswho worked at te health centre pharmacy
following the accusations, but the management dispersed the group. The day after his co
workers accused him of blasphemy, Saleem went back to his job as usual, thapimg

col | eag weuddavesubgidedand the situatiowould beback to normal. There was

very little activity besides the regular work routine, but Shahtreedprime accuser who was

most angrywas suspiciously absent from the scene. On the third day, Saleem went back to
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the health centre pharmacy and ap@ed)again to the men who worked there. They told him
that they had forgiven him bahat Shahzagdwho was still absentvas very angry at .

They advised him to talk to Shahzad otrerphone and ask him for forgiveness.

They dialled Shahzadds number and when Sal ec
that he (Shahzad) had gone to a nearby town to feteltwea from a Mufti declaring tlat

Saleem had committed blasphemy and must be killed. Shahzad told Saleem that he (Saleem)
will not be spared for his crime. Upon hearing this, one of the men at the pharmacy advised
Saleem to go back to his village. He acknowledged that the situatioouiva$ their control,

as a fatwa had been issued against Saleem. It should be noted here that while some of
Saleembs <coll eagues were forgiving and wil/
wrath of one person that led to further developments in tee. dais important because at

most stages of the escalation, all it takes is one person in a certain position of power taking a
particular decision tpushthe conflict irto a violent direction. Saleem quit his job and went

back to his village but thiatwa led toa violent mobiisaion against Saleem that | will return

to later in this chapter. For now, it is important to emgeese role of the religious scholar
approached by Shahzad in legitimating violence against Saleem. Onfedwhewvas issued

stating that Saleem had committed blasphemy because he had an allegedly blasphemous
video on his phone, the details and authentioftyhe accusation were rfongerimportant.

The word that went around was tiestablishedclaim that Saleem had committed blasphemy

and must be killed.

Similarly, in another case, the accuser gdia@va from his religious leader and told the
apologsing relatives of the accused tlttwas toolaté f or t hem t o seek pe:
Asad, a Sunni Muslim man, worked as a delivery driver at a glass shop in a busy market area

in Lahore. The shop was owned by a Christian man and the accountanstaaghgas also a

Christian. One day the accountant was absent and his brother, Rahim, who was training to be

a pastor was filling in for him. Asad accused Rahim of writing insulting remarks about the
Prophet Muhammad on one of the Islamic books belongirssal that he had left in the

shopdo read in his free tin@". After the accusation, Asad took the allegedly desecrated book

31 There were a few copies of Bible at the shop. One of the books present at the shop, that belonged to Asad, was
an Urdu publication titled/lainay Bible se poocha Quran kyun jaldyasked Bible why Quran vgsburnt) by
Maulana Amir Hamza, a seffroclaimed religious scholar who is also one of the founders of banned militant
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to the Jamaad-DawaMarkaz(religious centre) in Township, Lahore, where he is a member

and visits regularly. His religious lead Hafiz Sahabas he called him, affirmed that Rahim

had committed blasphemy and must be puni shed
kept calling Asad to persuadiém to sit down with them andsort the issue out by talkifg

They besought forgie ness f or Rahi m. H @t was voe latéas herhadA s a d 0 ¢
already obtained tatwaon the matter which meant that no compromise was possible. In this
instance, the offence was eventually reported to the police and a trial according to the state

law was initiated. However, before that, thatwa was usedto mobiise a crowd that

vandaised the shop where Rahim worked and prassdrpolice to arrest Rahim and register

a case against him.

In both cases, thiatwa legitimsed the punishment of the accused regardless of the verdict of
the stateds c o yaddaptngFremh authodeannd Fayréds@ ald a6 s, conce
asserted that th@nechanisrbof an outrage involves three partiésomeone who denounées

@ referent denounced Bsutraging® anddé given authority called upon to intervé2008,

9). The fact that the local Imams argigious scholars are often approachefbrethe police

or any other governmental authority suggests that they have as much authority, if not more, as
the state to legitimeviolence. The religious scholars may refer the case to police, or become
comphinants themselves, but the fact that they are sought as an authority on the matter is
important. It shows that for the accusers and their supporters, the state of Pakistan, its laws
and law enforcing bodiesre not the onky or even primar§ sources of atmority. In the

case of blasphemy accusations, the religious scholars have the power to stamp legitimacy on
the accusations and the subsequent violence. The religious scholars approacaeudasor

have the power to direct the conflieithertowards stater nonstate punishmentsowards

either a violenbr a peaceful solution.

organsation Lashkare-Taiba Asad, along with his Muslim friend Zain, came into the shop and saw Rahim
studying the abovenentioned boo& that belonged to As@dalongside a copy of Bible. Asad claimed that he
ignored Rahim, thinkinghe might be interested in learning about Islam and may get inspired to éoAsact
claimed that the next day he found some comments scribbled in the n@rtfiasookcursing the author of the
book, Muslims, and the Prophetukmmad.
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Moreover, as Fox (2000) suggested, tokergy and other religious elit@sre ¢he most
visible and authoritative arbiters of religious legitimad@s they can granfthe aura of
religious legitimacgto eventhe most secular of the conflicts (15). Through tHeitwas the
Imams and religious scholars strip the mundane details of the perceived transgréssions
may not always be religious in naguand establish the accusations as definitively religious
offences. This is a major step in escalation, as it sets the procestasalafation and
transvaluatiorinto motion with great force. Once tlfi@twas have been issued, the word that
circulatesis void of the intefpersonal contextual details of the accusations. It is a rumour in
Dasbds sense of dohreoflanguags, its force,dts lack of sigeatumatiGss
appeals to the uncandgre concerned (1998, 125). It creates theréigef a blasphemer, the

Other, who must be punished to purify the society.

ReachingOut for Help: Opportunism and Mistrust

As soon as the accused isathat they will not receive forgiveness for their perceived crime,
they turn to their neighbours, family, religious community, NGOs, and sometimes police for
help. These relationships are, however, rife with various tensions and mistrust, as the
following discussion will demonstrate. When Shahzad told Saleem that he had attained a
fatwa according to which Saleem must be killed, he (Saleem) went back to his village and
shared his story wittDaniyal, his neighbour and friend. Daniyal, a security guard by
profession and a socially active man in his Christian neighbourhood, was the heatboath
Church committee. | met him two months after the incident took place, when he was himself
living in hiding, because he had enraged the accuser and the Muslim community by helping
Saleem. He recollected his response upon hearing the news of blgspd®mation against

Saleem in these words,

Our Christian community is generally not orgaad, and we do not have any formal

way to consult each other. Due to the lack of proper asg#on, | had taken the
initiative and brought a few young men fraar community together to form a small
Church committee. | was the president of that committee and we operated under the
church of the nearest urban ceftr@ut the priests and fathers in the church are very
weak. They are either cowards or work for theim interests. They do not stand for

the Christian community. | called the Father in our church, but he told me not to get

32 Name of the city intentionally removed from the account
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involved with the matter (of blasphemy accusation) in any way. He suggested not to
help Saleem or his family and to stay away frometm; he sai d, ADonot
even i f the Muslims kil him. o

While Daniyal was worried for his friend Saleem, he was extremely disappointed in the

Church and his religious leaders. He went on,

See, we are common people, but the Fathers alwaygs the robe of piety and
spirituality, regardlesof which they are so selierving. | told the Father that | will

help Saleem because he is a part of my community. | said to him that he can keep his
fiFat hershipod to himsel f, heFaterlinlanothe towmy du't
where my brothem-law lives. | decided to contact Father Anthony from my brether

inl awés city. I went to see Father Ant hol
Christian community. | was aware that Father Anthony was alscoria trusted as

we had had troubles with him in the past. We see the Fathers as a shadow of Jesus, but
they have absolutely none of the qualities of the Jesus Christ. They are an embodiment

of Satan instead. Even Muslim clerics are better than the Chrstiasts. They are

selfish and greedy. Father Anthony agreed to give shelter to Saleem but later it turned
out that he was also working in his own
make money off it. He thought he would present Saleem as \acithreceive money

from Church orgaisaions outside Pakistan.

The expression of disappointment with the local Chrigh@ests remained an important part

of my subsequent conversations with Daniyal. He felt deceived and betrayed by his own
peopld® the peple of the same faith who were supposed to look after each other in his view.
Daniyal 6s senti ment thetuenhatlreof gociat relaions, descabedkads | i n g
a key characteristic of social crises by Turner. He suggesitedsocial dramasfalse
friendship is winnowed from true communality of interests; the limits of consensus are
reached and realized; real power emerges from behind the facade of abi(fariter 1980,

151). While the situations of crisis unearth the true loyaltiesl{eerece thereof) of specific
individuals in question, the underlying tensions in the social relations are already present in
the form of widespread mistrust and conspiracy theories amongst the people. Every incident
strengthens these widespread fears amdepéons, but the disappointment of individuals in

each situation is unique to their subjective experiences.

The feelings of mistrust were expressed by my other Christian participants as well who
blamed the Christian clergywhom they looked up {@f beng seltinterested and cowasd
However, it was not only thpriests and other religious leaders whom they mistrusted, they
had similarly critical opinions of Christian NGOs and Human Rights Gsgéonsd whom

they turn to for help. They complained about their insensitive manaedthe way they
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exploit the situations of crisisuch as blasphemy accusations, to make money and get foreign
donations. Daniyal explained that most of the Christian ba@é&kers, who are supposed to
work for the welfare of the Christian community in Pakistan, are least concerned with the
plight of the Christian minority. They visit the sites of incidences of blasphemy accusations
and violence against Christians, taketymes with the accused and their families, post those
pictures on various media platforms, but never return to help those in vulnerable situations. In
fact, by exposing their faces to the world through various media, they contribute to the
vulnerability ofthe accused instead of helping them. A young girl accused of blasphemy in

another case, echoed this concern when she complained,

Some people from this NGO visited me right after the accusation. They have now put
my pictures on the internet, asking peopbepray for me. But everyone in our
neighbourhood has seen my pictures and if | evesugpthey can recogee me and

tell others that bmthe one who committed blasphemy. That is why | cannot live in
my neighbourhood anymore, even though the accusatvene proven to be false and

the case against me was dropped by police.

Yet, in doing so, the NGOs aim to claim donations from foreign funding organisations in the
name of humanitarian aid. Similar concerns were highlighted by various other participants o

my research including Christians and other minority members accused of blasphemy, lawyers
representing them in the stateds couathers, and
social workers of being dishonest and corrupt. The social workerg@isplained about the
accusedthemselvegonspiring to bevictims of blasphemy accusations to seek asylum in

foreign countries. They suggested that the accused themselves waisti toeir stories to

get attention from foreign media and descuedto get refuge in Western countries.

Interestingly, the affected persons from different religious backgrounds also accused each
other of concocting their own tragedies of blaspheelgted violence. For example, the
Christians complained that the Ahmadibe proportionally largest group among those
accused of blasphemintentionally get themselves implicated in blasphemy cases so that
they can flee the country. They also lamented that suclseeling conduct by certain people
compromises the chances aceiving help for thereal victims (themselves). Even more
striking were the complaints from the accusers who support killing the alleged blasphemers.
They argued that there are certain cases in which the accused intentionally and deliberately
provoke Musims (by insulting their religion) so that they can pose themselveg@®sin

front of the international community and escape the country. | believe that the suspicions of
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corruption amongst the social workers and the wider mistrust of other people agdused,
reflectsto some extenthe general attitudes of Pakistanis mired in corruption and economic
uncertainty. Due to common knowledge of widespread corruption in the country, Pakistanis
are generally mistrusting of other people, the governmenhangovernment orgasaions

when it comes to the distribution of limited resources.

While all the groups complaining of dishonesty amongst the accused pointed out specific
cases to me in which they thought the accused had ulterior motives, | did chadnfyn
evidence to support these suspicions. However, in my own interactions with the accused, their
desire/hope to seek asylum in a foreign country and/or receive financial help from foreign
donor bodies did come up several times. Given that these pewplel lhad some connection

to Australia, even though they were unsure of my capability to help them, it was not
surprising that they brought up the idea of any possible help they could receive through me
quite frequently. One of my respondergsChristianman accused of blasphepmasked me if

| could talk to Church orgasetions in Australia on his behalf. In another extreme case, the
accusedalso a Christian martold me of his plans to cross the border illegally to get to
Europe. He hoped to be able to seek asylum thereraise the issue of the plight die
Christian minority in Pakistan with the Europddm i .dHe élso exclaimed that he was quite
hopeful th& once Donald Trumgameinto power, he wuld save the Christians of all the
world, including the Christian community of Pakistan from their fate at the hands of the

Muslims.

While most of these assumptions and speculations amongst various groups ef greopl
based on widespread mistrustere is certainlgome opportunismperating around the issue

of blasphemy in Pakistan. Das and Kleinman (2001) suggestedhthahedia and the human
rights orgaizations play an important role not only in represegtihe violence but also in
becoming actors in the anticipations of local communities on how their suffering is to be
addressedi(25). In terms of representing the violence, the photos of the victims are éhsred

if their experiences were commodities thadre being advertisédDas and Kleinman 2000,

4). In doing so, the NGOs aim to receive funding from foreign donor bodies, for which they
compete against a host of other local NGOs. As Cottle néédiagencies now cexist and
compete for media atteoti and donor funds within an increasingly crowded &€RDO0S,

149). Within this competitive environment, the representations of viadeaodof victims of

potential violencd are geared towardexactly what the media requir@bid., 151). In terms
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of shaping the expectations of the victims drow their suffering is to be addreséethe

NGOs establish the ideas of seeking asylum and receiving financial help as desirable
outcomes for the victims. While there are some NGOs and social workers who arelyenui
working to aid those accused of blasphemy, the majority of accused end up feeling frustrated

and leftout in this system of limited resources and high expectations.

Regardless of the actual help that the accused seek and those with resources acdrpowe
provide, the wider perceptions as well as actual experiences of betrayal by individuals give
rise to a widespread mistrust that complicates the possibility of seeking and receiving help for
the victims. It leaves the accused in a vulnerable poswibmout any reliable sources of
legal, financial, and social support. In the timesrides,the accusedftenexperience a sense

of powerlessnesasfriends, neighbours, religious leaders, and social workers let them down,
and other victimsd or daked victimsd usurp the limited resourcemvailable NGOs, and

social workers are key actors who can determine the course of action the conflict wi take.
few of the accusedhanked the NGOs and social workers who had stepped in at the right
moment to help tha and their families flee the conflict and save their lives. Nevertheless,
most of the accused felt left out and frustrated because they could noerpogper help.
Thefailure of religiousleaders, NGOs, and social workers to provide appropriate help to the
accused maye due to limited resources or their own political and economic interests.
Nevertheless, the actions taken by these actors also cwattddetermining the fate of the
accused. While the accused struggle with finding reliable sources of support in the face of
threat, the accusers can usually misbinultiple sources of patronage within a short duration

of time through established relgis orgarsaions, mosques, and local leaders.

Mobilising the crowds: TheRole of Mosques,Local Imams, andReligious

Organisations

Whil e Daniyal managed to find a temporary sh
wrath, soonitwasna@nl y Shahzad who was after Sal eemés
hundreds more. In this section, I will explain the process of nsatdn of the violent crowd

agai nst the whole Christian community of Se
accusation, Shahzad shared t he b anMusglisresident Sal ee

of Saleembés village. Akbar shared it with twv
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three of them discussed the matter and took it to the mosque committee. Thee mosq
committee included a chairman and eleven other members. They were respectable (due to
their religiosity), economically welbff and socially influential. They were not formally

involved in politics but had an active role in their community. The mosqumemittee

discussed the matter amongst themselves and decided to escalate the matter further to
encourage the residents of their village to punighlasphemer The decision by the mosque
committee is another example déliberatedecisions taken by thec@rs to influence the

outcome of the conflict. The members of the mosque committee shared the news of
blasphemy committed by a resident of their village with the local Muslims in the mosque who
started looking for Saleem and keeping an eye on who wasivisig Sal eemé6s ho

meeting his family.

The use ofthe mosque as the soemlitical public space where masses are nigdnil and

roused for collective action is another common feature of most instances of blasphemy related
violence. Sidel (2006) found similar pattern in his study of religious riots in Indonesia. He
notes,dn virtually every case, theassembling process nvol ved mosques é an
of Islamic worship and schooling as key locations for mobilization in defense of thé faith

(103). Veena Das (1990) highlighted the key role@fmbolic spacg&in mobilisation for

collective action (9). Mosques are communal spaces that bring the residents of a village or
neighbourhood together on a regular basis and also hold symbolic valuecasdasgace in

Islam. Mosques also allow the use of loudspeakers to inform the peepts those who do

not attend the mosque regulalyf blasphemy accusations and incite them to violent action.

The ¢&allb to violent action, when coming from a mosque, hasymbolic affinity with the

¢call to praye@®d ¢ a | | to display oneds Ilodoigyprogagandh o Al | a
such as through orations and speeches amplified through loudspedd@iisas a capacity to

generate visceral and affective responses (Tambiah 1996, 232). The use of mosque and the
loudspeakers, however, depends on the inclinations of the Imam of the mosquaswho

have already mentionet thekey actor in the mokigation of violent crowds.

On a few exceptional occasions, the Imams have played a positive role by trying to appease
the community and prevent violent action (Sirajuddin 2017). In some other cases, the Imams
and clerics have referred the accused to bet aattl by police and state courts, through

accepted channels of state law. In such circumstances, the local clerics may be playing a dual

role: of inciting the public to violence and of handing over the case to the police at the same
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time. The galvanisedewds are in fact used as a threat to presstire law enforcing bodies

of the state. The local Imam of a small neighbourhood in Lahore told me that while he
@Qoublicly condemned the offence committed by the accasedincitedthe attendees in his
sermois, he called the polickimselfwhen the crowd resorted to vigilantism. He sa&idal

saw the crowd getting violent, | called the police and told them that if they do not arrest the
accused soon, there will be acute violence because people are so ferdleeu are
uncontrollablé Thus, while he provoked the masses against the accused in the first place, he
withdrew from the responsibility of potential violence by calling the police at the last
moment. There are also a considerable number of cases am Wie Imams used their
position to amplify the conflict by actively provoking local Muslims to punish the accused
(and their communities) themselves, instead of resorting to the law of the state. Depending on
the specific context of the situation and thelinations of the Imam, the course of action
chosen may be in the personal interests of the Imam, such as strengthening his religious
authority and enhancing his legitimacy in the eyes of the public. The Imam may also be
driven by his own sense of morahxiety and desire to achieve purity. Whatever the
individual motivations, the role of th#&rofessional Muslin® as Sidel calls them, is crucial

dn stoking the fires of religious tension and providing interpretive frames for the
extrapolation of local idputes into larger, interreligious issaé€Sidel 2006, 103). Thus, the

Imams play the role dfire-tendergin galvanising the crowds (Brass 2003b, 33).

In the case of Saleem, the Imam played that role and used the mosque pulpit to deliver
sermons rilng up the Muslims against the Christians. Daniyal told me that the Imam framed
the issue as an eternal war between the Christians and the Muslims. He cldimaed,
Christians are the same people who threw stones at the Prophet Muhammad, and it is time to
finish them noW There is an advanced level wansvaluatiorhappening here in which the
Imam replaces the everyday relationships between the Christians and Muslims living in the
same village with imagined identities and broad moral narratives. Through this process of
transvaluationthe peoplevho wereengaged inweryday interactions with each othend up

as particles of a large, homogenized, and organized avafafi@mabiah 1996, 193). This
effect is achieved througbmytho-historical clarion calls that recall their past, explain their
present, promise a rosiéuture, and justify and exonerate punitive violen@bid.). By

calling upon thedmytho-historicab story of the Christians attacking the Prophet Muhammad

with stoned establishing a literal imagery of the offence of blasph&rthe Imam presented
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the Chrisians as the aggressors and the Muslims as the victims. @wasubjectivity of

experience has been evacuétedthe construction of imagined identities of self and the
symbolic Other, théaggressors can see themselves as if they were viidas 198, 109).
Seeing themsel ves as t htaroughi attackemtise perdonalifylor i st i @
the Prophet whiis central to their Muslim identifythe Muslims justified punitive violence

against the whole Christian community.

The Imam and the nsgue committee directed the crowd inflamed by punitive passion to
torch all Christiansd® houses and Church al on
to carry out the torchingoostFriday prayer8 part of thedemporal structure of riodgDas
1990,9). Friday prayersirea symbolic event as well asitrategic checkpoidfor religious

rallies, protests, and even social activism in Pakistan and other Muslim countries (Butt 2016;
Sidel 2006).The period followingFriday prayers is therefore not arbigrary time chosen to
perform the violence; it has traditional religious and communal significance. The religious
significance draws upon the emphasis on Friday prayers in Quranic and Prophetic traditions;
the communal significance lies in the fact titais the biggest regular social gathering for
Muslims. Friday also has symbolic significance as the day of purification for Mdslihes
religious traditions and local customs recommend washing, cleansing the body, trimming the
nails, etc. on Fridays. Itsino surprise then that Fridays become the days of symbolic
purification of the society as well. In addition to the symbolic significance of Friday, the
delay in carrying out the punishment is strategig &soit gives the clerics and other religious
leackrs time to recruit thémobdand reach out to an audience wider than those who attend the
local mosque regularly or live in the immediate vicinity. Daniyal, who saw the mob in his

village very closely, asserted,

People whawvere part of the crowavere the lowest (socieconomic) ranksf people.

They were lower caste professions like shepairers, barbers, etc. Many of them
were not residents of our village. They had joined from the neighbouring villages. The
big, influential peopld the mosque committee and the Imam of the ma¥dneited

the crowds and themselves watdhthe show. They also oy the religious
organsaions involvedwho riled up the crowds even more. Sunni Tehreek and other
Sunni orgarsaions (and political parties) gatlest the mob and proviak them
combustiblemateral.

The religious orgasaions get involved through their connections with the local religious
leaders and Imams. They facilitate further pabttion of the issue and molsk resources

from across various villages and cities. During my fieldwoso followed the social media
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pages and subscribed to SMS groups of some key religiousisagars actively engaged in
antiblasphemy campaigning. The news about incidents of blasphemy accusations is widely
spread via social media and mobile phones.sThhe conflics escalate from integpersonal
incidents of perceived transgressions to aetaes concerning the Muslim community as a
whole.The escalation to this point and the misation of the crowds is brought about by key
actors or@ecruiteré the clerics and religious orgadions who have vested political
interests in the issueNeverthelessthose who join the mob are driven by their own
insecurities, fears, frustrations, apassions. Thé&ecruiter®themselves have both emotional

and political/strategic interests in molsing crowds against the accused. The violence is pre
planned, and crowds are recruited following certain patterns. At the same time, the experience
of being in the crowdallows the individuals to transcend their individtygl submerge
themselves in the collective identity, and genei@t@maginable brutality (Kakar 1990,

143).

To Resist or toFlee? Agency in Powerlessness

What does one do when one sees a crowd of angry men ready to attack? The natural response
would beto run foro n elife.sHowever, the decision to flee is also embroiled in emotional

dil emmas. The news of Muslimsd plans to torc
and other Christianesidents of the villagdrough loyal friends. On the Fridaposen for the

torching, a wedding was also scheduled to take place in the Christian neighbourhood. The
father of the girl who was to be married, along with four other Christian men, went to see one

of the local influential Muslim men a day before Frid@jiey wanted to seek permission for
Sohail Masi hdos daughterds weddi ndgDomedrte nmoanryr.y
your daughter in this village because we are going to burn your houses tomorrow. If you want

to conduct the wedding ceremony, go tol@seby village or do it with no more than ten

people heré He also told them that the Muslims wanted four Christian men to be handed

over to them if they wanted to avoid torchingecause those four had helped Saleem run

away and had assisted his famDaniyal was one of the four men named.

The Christian mends delegation came back an
surrender and hand over the said men. However, in order to escape the consequences, most of
the Christians fled the village thatay. Daniyal decided to stay back. He described his

experience of staying back in face of imminent danger as a spiritual one. For months after the
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incident, he reflected on his experierélooking death in the eyéand drew his selivorth,
amidst all the chaos, from the fact that he resisted. He explained his decision of refusing to

flee in these words,

The purpose of the Muslims warning us beforehand was in fact to scare us and make
the Christians leave their pregies behind and flee the village. On Friday, | told
Saleembébs family to go to s3%a pespefmeved| ac e
out of the village. My family also fled. They were worried for me and asked me to go
to some safe place, but | refusadd told them that tould not leave the village
because God, my lord, tigiven me the power to face this. | also said that @nl r
away, then what would happen to our people? | was ready to die for my people. | did
not care about my life. Seeing my gbalbnness, my parents stayed with me #rel

rest of the family left. That night, God gave me so much power that | cannot tell you. |
could have easily fought off even a thousand men simgteledly. | praise God for

this. This is a secret between me andlG&od told me not to leave; he told me that if

| left, everything would be ruined. | had two guns and seven cartridges with me at my
house. | fed the cartridgestinthe guns and got ready for fight. | resolved that first |
would stop the crowdvith wordsand ask them to solve the problem through talk. If
they still attackdme, | would fight them.

This is one of the examples that shows how the accused and ones close to them exercise their
agency, while making decisions in risky circumstanéesing in faith was not merely a way

of gaining psychological refuge for Daniyal; rather it was his momdntedf-actuaisation,

allowing him the possibility to believe that he had sadpwve§ despite his powerlessness in

the given circumstances. In a similar incident, a Christian woman, Sara, who was accused of
blasphemy, refused to flee while the crowd aiigiim men was gathering outside her house.

In a tone of defiance, she proclaiméid,| had run away, that would have meant | actually
committed blasphemy. | was innocent. So, | wanted to stay and tell the truth (at the risk to my
life)d Both Daniyal andSara had to eventually escape, despite their resolve to stand firm in
the face of the threat. However, that brief periodresisting allowed them the opportunity

to feel that they had some agency in face of the circumstances. As Daniyal relied on his
presumed spiritual prowess with the determinatiodigintéwhen he stayed back, it gave him

a sense of purpose and meaning long after that episode was over. Mashal Khan also continued
to defend his position and kept going to the university after he had demused and
suspended from the university with a warning not to be seen on campus, until the day he was
lynchedto deathby his fellow student3Nhile most of the accused neveat g chance to fight

back in the face of violence or even truly contest the accusation, they live through the

dilemmas of defending themselves or fleeing the threat of violence after the accusations.
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Victims and survivors are usually not seen as signifiaatorsin the production of collective
violence. However, the decisions of the accused in the face of threat can also determine the
eventual outcome of the conflict. If Mashal Khan had fled, he could also have been a
survivor® even though not all of thossho flee survive. There have been cases in which
despite an attempt to flee, the accusext tollowed up, captured, and brought to violent
punishmentin fact, attempts to flee further fan the flames and may lead to even more intense
forms of punishmentNeverthelesst is possibleto escape violent punishment if the accused
manage to find appropriate ways to escape and safe places torgestisdependent on their
resourcefulness. Saleem avoided death at the hands of the violent crowd because & manag
to escape in time. | argue that while the accused are the weak actotisedatist amount of
agencyto determire the outcome of the conflict, their decisions may save their lives in some
cases. Moreover, regardless of the effective impact of theicedthe subjective experience

of agencyshapes their selfnage and selivorth and helps them cope with the adverse
consequences of the conflict. As Das suggested, survivors are not passiveduoeipistely
controlled and mouldéxby the circumstancesutside their control; rather thiiassault and the
threat of annihilatio@bestows®a heroic dimension to the task of surviviias 1990, 31). |
woul d | i ke to exderordimddsiodtd e victims aseweltthose Wwho
choose to resistub do not survive.

Constrain or Condone The Role of Police andAdministrative Bodies

Eventuall vy, the Friday prayer otanmae whahpalr oach
converted from Christianity to Islainwent to the mosque for the Friday prayers. /e
was there, the Imam at the mosque was rousing the passions of the crowd through his sermon

and preparing them to attack. Daniyal recalled,

As the mob started gathering after Friday prayers, Kashif told me to contact the police

and whanever else | cold. | called 15 (police) and the person on duty arrived within

a few minutes and controlled the whole situation by dispelling the crowd. The police
asked me why | hadndét called them earlier
situationmyself,but | realsed at the last moment that | could not.

The police dispersed the crowd by convincing the Muslim leaders to discuss the matter in the
presence of the police. In this rare fortunate event, they managed to contain the violence.
They formed a pe® committee with three representatives from each side (Muslims and

Christians). In the presence of the police (heavily deployed in the village for weeks after the
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incident), the Muslims calmed down and retreated from their intentions of torching the
Chrigian neighbourhood. However, it must be noted that by the ttienob gathered and

Daniyal calledthe police, an NGO worker whom he had contacted earlier, had spread the
news amongst influential activists who got local and international media coveratjee for
incident and managed to pressure the hidgnzl police officials to reach the site and control

the situatio®®. Some human rights activists began spreading the contact details of the senior
government and police officers of the relevant districtariad media, encouraging people to
push them to ensure peace in Daniyalbds vil
pressure on the police and local administrative officials were also affiliated with powerful
politicians, managingto gain the authoite s 6 attenti on |Just in tir
always the case. In many other incidents, police and the administrative bodies failed to

contain the violence.

It is widely known that police were informed and were present at the time of the Joseph
Colony incident, Mashal Khan lynching, and several other cases, but could not prevent
violent action. The role of local government representatives, who have a certain influence
over the public in their areas, has also been noted to be mostly unhiedpfub cosider a
specific example of police and gdwDeembare nt 6s
2016, in a village in Chakwal, the local Muslims orchestrated an attack on an Ahmadi mosque
resulting in a few casualties and vandalism of property. Aleafpveeks before carrying out

the attack, the Muslims posted a letter with 580 signatories to the District Coordination
Officer andcopied it to several other government representatimekidingMinisters and the

Prime Minister himself. In the lettethey declared their grievance against the Ahmadis for
occupying a mosque in their village and warned that if the government did not take any action

against the Ahmadis, they will be compelled to take extreme measures themselves. The

33While we see a positive impact of media in this case, in other cases it may be-poodibetive. For
example, da to their extensive coverage of blasphemy cases, the news reaches more violent masses than would

have been possible without such exposure. Asia Bibios
to mass demonstrations at the national leMeislims from across the country demanding death punishment for
her. Similarly, medi ads coverage had an i mmense rol e

thousands of Pakistanis. Moreover, the media coverage of blasphemy cases has #iatedaotia rise in

number of blasphemy cases across the country. This is because common people who were never aware of the
existence of blasphemy laws, now have a convenient tool at their hands if they want to take revenge upon their
rivals and redress ¢lir personal grievances.
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Ahmadi community also wte to the local administrators seeking protection from the
government due to the threats from the Muslim community. Nevertheless, the government
representatives failed to respond and deliberately stayed out of the matter. There are various
other inciderd in which the police and the government officials failed to restrain violence
despite prior knowledge and reportan Copland argued that in order to successfully curb
collective violence(he state must want to act, and have the will to do so, eube abst of
offending some of its supportér§2010, 147). He further contended thé&nhodern states
clearly have the capacity to contain outbreaks of communal violence. They must also, of
course, want to do 8dibid., 150). There are several reasons wig police and the local

government representativés not want t@ct.

The interests of the local government representatives lie in maintaining theirsupteort

and hence they try to avoid getting involved in situations in which the majority igehga
violence, even when they are not actively condoning violence. Similarly, the galice
Geluctance to use force may be an expression of solidarity with those against whom the police
or the army is being asked to use fdr(i@as 1990, 23). After allthe policemen are part of
societypand may themselves subscribe to the ideas under contestation (ibid., 24). Das pointed
out that the stafie and its subsidiaries such as podickave their own repertoires of action for
managing suations of violent conflict (ibid., 23). The police action may deliberately be
delayed so that the crowd cd@nflict considerable damage before they are brought under
controb(ibid., 24). This is not only because of the police sympathy with the nyaritalso
because the stateds |l egitimacy is also at

violence

Thus, while the police and the administrative bodies have the capacity to contain violence,
they may instead condone it to gain moral legiiynorbecause atheir own personal beliefs.

They can also choose to deliberately stay out of the conflict to pursue their political interests.
Hence, the conflict is not politically neutral, as the actors involved have their political
interests at the fe. Turner succinctly pointed out how social dramas are essentially political

processes,

Social dramas are in large measure political processes, that is, they involve
competition for scarce endlgpower, dignity, prestige, honor, puryby particular
means ad by the utilization of resources that are also séagmods, territory,
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money, men and women. Ends, means, and resources are caught up in an
interdependent feedback proce380,152).

The decision of the police and the government representatives ttw @ntrol violence or to

stay out of the matter is also political. Sometimes it is the political goal®sé ih the front

lines and other times it is the political goals of the higlyes, such as the ministers, who are
not physically present at ¢hsite of the conflict but who decide the course of action to be
taken. Despite the various possible sources of motivéatemotional, political, strategicthe
decision of the police and the administrative bodies can determine whether violent action

takes [ace or not.

Lasting Hostilities and Wider Disturbances in theSocial Fabric

Despite having reached a peace agreement with the Muslims, Daniyal did not see the situation
in the village as peaceful. He continued to interact with various news media. He was
interviewed by journalists from Britain, France, and Germany. His proactive role in
communicating with the NGOs and the media outlets agitated the local Muslims even more.
Due to their growing hostility towards Daniyal, he had to eventually flee thegeilleie

explained,

The Muslims still had grievances against us because there were police in the village.
NGOs were visiting every day. The Muslims thought they were being attacked by the
Christians. They felt like a bald man whose head is being pickedrby. rhey
started blaming me for the whole situation. They said that | was responsible for the
police and the NGOs taking up the issue and coming to our village. Peace has
apparently been restored in my village, but the eyes of the Muslims are stiligwvaiti

for me. They believe that the Christians succeeded due to my efforts and that | gave
the whole story to theewsagencies. They think that | am the mastend behind the
success of Christians over them. So, the Muslims continue to look for n&aeem.

They were saying they would not spare the two of us. Therefore, even now, |, Saleem,
and his family are not safe. We are all living in hiding (separately).

While the conflict had been resolved formally, the grievances were still there and found
alternate outlets of expression. The local Musénparticularly the landowningJatt
Biradrid decided to boycott the Christians socially and economically. The village consists of
about 3000 houses of Muslim residents and 30 houses belonging to Christiansn Musli
residents of the village are economically stronger than the Christians as they own land and
have family members in the Gulf and Middle East region sending money back home. Wheat

farming is the mainstay of sustenance and economic activity in the vilagiking on the
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crops of the land owners is the major source of livelihood for most of the Christians who
belong to the working class of the village. They get about two hundred rupees (~$2) per day

for workingint he | andowner so6 f i ebbndesl laboBertvieg ut@larr i st i a
conditions of slaver. They serve their Muslim overlord®} hoursa dayand get a meagre

amount in return for their services. They a@b®nded to certain families/landowners as
labourers in return for the money they or thancestors may have borrowed from the
landlords but could not return. Daniyal lamented the economic dependency of the Christians

upon Muslims and the misery that ensued following the boycott in these words,

To be honest, most of us live all our lives inggbto Muslims. We can never pay off

the money they may have lent to our previous generations at some point in time. But
after this incident, the Muslims stopped hiring us (Christians) for labour on their lands.
It was the wheaharvesting season. They gp@d giving us grain (as many of us get
our payments in grain). Christian women who worked in Muslim houses (as
household help) could not work anymore. So, we had no grain and no money. The
Muslims threatened us that if weldhot pay their debts back, thevould capture our
houses as well. We own the houses because they were allocated to us by the
government a long time ago. However, the Muslims said they would grab our houses
if we failedto pay their charges back. It was impossible because they wege/imot

work to Christians anymore. There was a primary school in our community but even
that has been closed because of this issue.

In the months following the incident, the relations between the Christian and the Muslim
communities slowly returned thomald The school was reopened, the Christians started
getting work from the Muslims. However, the rehabilitation of the society after serious
episodes of violence, whaperpetrators, victims, and witnesses come from the same social
spacé and engage witteach other in their everyday life, is almost impossible (Das and
Kleinman 2000, 2).

No glib appeal tdiour common humanitycan restore the confidence to inhabit each

ot herés | ives again. | nst ead fnormaliyossaby f i r
changing norm, much as the experience of a disease changes our expectations of
health, that communities can respond to the destruction of trust in their everyday lives
(Das and Kleinman 2001, 23).

Healing and rehabilitation, therefomagantransform&ion of the society to a different state in
which the relationships amongst the people are permanently altered (ibid.). The aggressors
reinhabit the same world with an enhanced sense of their moral purity and power. Tambiah
noted that the perpetrators obllective violence are notburdened with concerns and
reactions that impede their return to everydaylii®©96,230). In fact, engaging in violence
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against those deemed transgressors of religion further consolidates their sense of self and
morality by telping them achievéurificationj even if they are tried and/or punished by the
statebds | egal procedures | ater on. Il n case
power and superiority against an already weaker and inferior communitggdinessors are

further emboldened in their exploitation of the margsell

For the survivors, on the other hand, the violelags baredhe artificial order of normal

times and alters the way they see themselves in relation to the others (Das 1990, 32). For
Daniyal and Saleem, the transformation was extreme because they had to permanently
relocate and reconstruct their lives in the shadows of constant threat. Once accused of
blasphemy, it is practically impossible to get rid of the label and resume normal life in the
same circumstances as before, which was the case for Saleem. The case of Daniyal, however,
is unusual because he was not the prime accused. Nevertheless, tisalaffant actions, he
antagonised the Muslims against him in such a way that no peace was possible. Some form of
peace could be established with those who conformed to the existing social hierarchies even
within the conflich such as those who went toekepermission for a wedding from the
Muslims. Daniyal, however, not only defied the hierarchies but tried to turn them around by
bringing the attention of NGOs and international media to the village. Therefore, no peace

was possible with him.

It is not ony the relationships between the two communities that are permanently altered, but
also amongst the members of the same community. Relationships with friends and relatives
who refuse to support the accused and their families in the times of crises are also
permanently deformed, if not severed. SHrayoung girl accused of blasphemy, told me that

her fiancé brokeff the engagement with her after the accusation and her relatives stopped
visiting them. Most of the accused (survivors) | talked to duringresgarch had similar
complaints about their relatives abandoning them in the face of violence. They often
expressed how the crigimid bare the truth of their social relationslipBhus, the moments

of violence reveal not only the true extent of (pathhatred between the communities that
already share uneasy relationships with each étsach as the Christians and Muslénbut

also the illusions inherent in relationships of loyalty and solidarity. Through the moments of
violence, thevictims and suriwors also reake to its full extentthe indifference and/or
prejudice of the state and the administrative bodies against them. Thus, as Veena Das put it,

the survivor learato seedhow the microcosm of violent space and time that s/he inhabits is a
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reflection of the macrocosm of the violent modern étét890, 3233). The outcome of the
conflict, thereforeds no cleaicut victory, no definitive crossing over to safety and rengwal
but alsodo complete defeat, no ultimate breakdown and dissofu{idas and Kleinman
2001, 24). The social fabric of the society is permanently affe@ad,yet in the midst of the
worst horrors, people continue to live, to survive, and to @@pal., 1). The conflict may
come to arend,but violence lives on within the intimacies of everyday interactions and may

surface at some other point, in some other form.

Conclusion

| have demonstrated in this chapter how blasphemy accusations escalate frqpargtdeal
accusations of blasphemgy tommunal outrage and which mechanisms determine the form
the punishment will take. | have argued that in cases when violent action takes place, the
process of escalation draws upon certain repertoires of action such that legitimation is sought
from religous authority rather than the state authority, crowds are mobilized by the local
Imams and mosques, and the administrative bodies take sides based on their own strategic
interests in the conflict. On the other hand, the accused seek help from their ¢esmun

their own religious orgdsaions, NGOs, and other civil society actrall of whom have

their own interests and fears in the situation. Thus, subjective decisions from a number of

actors determine the course of action to be taken and the evartttcahe of the conflict.

Foll owing Veena Das®6s c o@ontegytyhas to pe ebtablshed u e t
not only between the specific issues and the collective symbols, but also between the
decisions taken by various actors at different stagebe conflict for the violence to take
place. Thus, the occurrence of collective violence following blasphemy accusations is not
inevitable it is within the power of the key actgrsuch as the religious leaders and Imams,
the police and administrativieodies, and the invisible hand of the highes in the state to

guell or contain the potential for violence. However, it is not always the same balance of
factor® a set formulé that leads to collective violence in each case. On the contrary, the
key drives, the tipping point, and the most significant players may be different in each case.
Therefore, whether an accusation will lead to collective violence is contingent upon the
decisions of key actors as well as the specific context of the case. | hdnez tihitended in

this chapter that collective violerntavhen it happers is both organised and meaningful. It

is both premeditated (as Paul Brass argued) and emotionally significant (as Blom and Jaoul
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proposed). Collective violence is organised and plarmethe key actors and also draws
upon emotional and symbolic repositories that render the violence meaningful to the
perpetrators. In the next chapter | will further discuss the legitimacy and meaning of the

violenceas an act and as a performance.
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Chapt-eegi tRumatsé nB} rats pdaife my: Cont est ¢
Bet we eSh altelege8ylst e nffopa o duasrt i c e

On 31 October 2018, the Supreme Court of Pakistan passed its landmark judgement in the
case of Asia Bild a Christian woman accused of blasphemy who had been on death row, in
solitary confinement, since 2010 (Hashim 2018). The top court of Pakistan acquittdauBibi

the decision led to widespread protests around the countryhantireat of violence by
thoussds who did not accept the Supreimesd Courto
senior leadership of TLd demanded that the thr&premeCourt judges who had acquitted

Bibi be killed, along with Bibi herself. The protestors blocked key roads in méjes,c

causing schools and offices to shut down for two days. The government finally reached an
agreement with the protestors, promising them that the Sup@eme decision wuld be

reviewed and that legal measureswdb e t aken t o punthéAexiicantrdi bi 6 s
list (ECL) to prevent her from leaving the country (Bilal 2018). Through public
demonstrations and threats of violence, the protestors made it clear that they did not accept
the SupremeCo u r t 0 s . Tdhey evanted Biln to be hanged byhe st at e, but t
legal system failed them by not delivering the desired punishmentSijpemeCo ur t 6 s
decision was, therefore, not legitimate in the eyes of the protestors as it clashed with their

ideals of justice and legitimate punishmenpefceivedlasphemes.

Earlier, in 2011, Salman Taseer (theggovernor of Punjab) and Shahbaz Bhatti (tkederal

Minister of Minority Affairs), were assassinated for publicly lending their support to Asia

Bibi (Dawn News?201la). Taseeraccused ofblasphemy for supporting an alleged
blasphemermwas killed by his official bodyguard, Mumtaz Qadri, who has since been revered

as a hero by his supporters (Nasir 2016). Qadri was sentenced to death for murder and was
hanged in 2016 (ibid.). His funeral wagended by tens of thousands of his devdtesgain

a clear message that the courtés decision t
2016, | talked to one of the devotees of Mumtaz Qadri who was present during the final
hear i ng o fal b@theSupreine Coarp Heeexclaimed,

| was sitting there in the court, on a front bench, as the judge sentenced Mumtaz Qadri
(may blessings of Allah be upon him). The judges are misguided to think that they can
use the law of this countdythe IslamicRepublic of Pakistaé to go against Islam. It

is not the law that decides who is right. In this case, the law was definitely on the
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wrong side as it sentenced Mumtaz Qathe lover of the Propheto death. Qadri

only ascended in his spiritual rank as hebeamed martyrdom eventually. It is the law

that has | ost here by not wupholding the
state our country has come to despite being an Islamic state!

This statement wunequi vocal | Jegacsgstem ansl pointstoh e | e
a higher system of | egality and Icengnatds macy
The disapproval of the two key Suprent@ourt decisions related to punishment of
blasphemg Asia Bibi vs the State (2018) and Mumtaz Qadrihes State (2019) indicates

that the state laws are not the ultimate saiotdegitimacy and authority that determine the
appropriate punishment of blasphemy in the eyes of the people. In the case of Asia Bibi, the
protestoraveredemanding thathe stae should hang Asia Bibi. In the case of Mumtaz Qadri,

his supporters approved thenstatekilling of the alleged blasphemer. Thus, fegitimate
punishment of blasphenty Pakistan can be carried out by the state or by thestaia actors

but onyas bng as it conforms to the perceived s
perceived sovereignty of All ahds commands <co
Pakistanas already discussed in this thesis. However, there is no consensus on thtatieleal

of Pakistan, and by corollary no unanimous agreement on the sovereign will of Allah. The
legitimacy of the appropriate punishment of blasphemy is therefore continually contested

between the state and netate actors.

In the introduction to this #sis | argued against the laentric approaches to understanding

the issue of blasphemy and suggested the framework of legal pluralism instead. Legal
pluralism is the theory that societies may have muliplexisting, overlapping, or clashing
systems ofegality based on different notions of morality, authority, and legitim{enda
Beckmann 2009; Fitzpatrick 1983; Griffiths 198Bpllowing this conception, | argue that the
legitimate punishmertdf those accused of blasphemybased omultiple source®f legality

and | egitimacy, mai nly the statebds | egal sy
Both of these sources draw upon Islamic law and dominant religious discourse concerning
blasphemy(discussed in Chaptep.4 The st at e @mstd reggesdnt the islamice m ¢
law, at least with respect to the punishment of blasphemg the Western legal framework

of positive law at the same time. Popular justice, on the other hand, draws upon Islamic law,
glorifying narratives embedded oollective memory, and a local history of the spectacle of
public punishment. The two sources of legitimastate laws and popular justjamay align

with each other in their interpretations of the will of Allah in many cases. On other occasions,
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they cortestwith each other over the interpretation and implementation of the sovereign will
of Allah. In instances of clash, the state laws may be totally dismissed by the religious groups
for representing the Western law rather than the will of Allah. Nevedbglin most
instances, the state -opts the ideas of popular justice and the-state actors copt the

ideas of the stateds | egality to establish t

Thereis a range of opinions on the issue of the punishment of blasphegkistan with

various levels of acceptability of the state. Most Pakistanis believe that the state enshrines the
appropriate Islamic laws to punish the blasphemers and that they should be implemented. In
this chapter, | focus mainly on those who outtigin¢ject the legitimacy of the statat least

in some cases. When speaking of popular justice, | refer to the discourse of the religious

| eader s wh o ar e t he key actor s contesting
contestation for the legitimataipishment of blasphemy must be seen as a domain of political
competition between the state and the-stae figures of religious authorjtgach with their

own ideas of théslamic statéo f Paki st an. I will start with
to legitimacy and the ways in which they are challenged. | will then discuss the popular
sources of legitimacy that the nstate claimants of justice draw upon. | argue that while the
stateds crisis of | egiti mac ytcepropagdied by nenpace
state figures of religious authority to take hold, the popular narratives concerning the
puni shment of bl asphemy shape the standard
measured. The ideas of popular justice determine whetieeoor t he st atebds ri g
the bodies of the accused will be accepted as legitimate. Hence, it is a vicious cycle in which

the state is expected to act in a certain Vualyed to popular narratives of justicend the
stateds cl| ai mbutints failereto dosd cedes rmaonedegitimacy to the ideas

of nonstate justice.

Contesting theSt a t Moaapoly overd.egitimatedViolence

In this section, | will discuss what gives legitimacy to the state legal system and what takes it
away. The claim to represent the Islamic law and the modern legal framawdhnke key

source of legitimacy for the state of Pakistan. However, the legitimacy of the state is
challenged on two salient grounds: dghes agr eer

will of Allah, and the ineffectiveness of the state in implementing the will of Allah. The
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former is a challenge to the stated6gwwingcl ai m
entity. The | atter i s a cdnaimpleemengisowntawst he st a

What GivesL egitimacy to theState L aws?

The modern state has widely been charesdgras the sole arbiter dafegitimated use of
violence. Max Weber (1946) regardétie legitimate use of physical foredthin a given
territoryd as a defining feature of the modern state (1). René Girard (1977) distinguished
between statgiolence and nostate violence by calling these public and private vengeance
respectively. According to Girard, public vengeahstat® s use of vi ol ent [
avenge an offence through its judicial sysberm an exclusive feature of the wlbliced
modern societie@vhich serves to deflect the menace of vengeamgdimiting it to & single

act of reprisa (1977, 16). He arguegas long as there exists no sovereign and independent
body capable of taking the place of the injured party and taking upon itself the responsibility
for revenge, the danger of interminable escalation rei@@ind., 18). Inhis view, public and
privatevengeance are the sameorinciple but private vengeance is often described as taking
dawdi nt o devm her@ds(ibid., 17). According to Girard, what gives public vengeance of
the state its legitimacy is its quality dfanscenden@ that is, beingmpartial and above the

immediate parties. He writes,

As soon as the essential quality of transcend®&meBgious, humanistic, or
whateved is lost, there are no longer any terms by which to define the legitimate
form of violence and to recognizeitamandre mul t i tude of i1l 11 ci-
many legitimate forms of violence as there are men to implement them; legitimacy as
a principle no longer exists (ibid., 26).
Thus, t he st atdegitimatgmiolencepderiveg froodthes gssential quigy of
transcendendattributed to it. Thetranscendendef the state of Pakisteasa modern state
with its claim to monopoly over the right to exercise physical force within its terrigory
rooted in the Islamic system of social justice, as peCthestitution. The first sentence of the
Preambleto the Constitution of Pakistan (1973) posits ttedvereignty over the entire
Universe belongs to Almighty Allah alodand the (representativef) people of Pakistan are
to uphold thedsacred trugtand ¢he limits prescribed by Hifin exercising their authority.
The constitution further prescribes that the state is to be run in accordance with the principles
of Islamic social justice. The jgg&s appointed by the state also draw uffEnQuran and
Prophetic traditions in making their decisions. | will analyse the discourse of judges in detail
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i n the next chapter. Here it suffices to say
legitimate punishments to those accused of blasphemy, are embedded within a modern
religio-national framework. The transcendence and sovereignty of the state is accepted to
some extent as most cases of bl asphegaly acctu
systemas was the case of Asia Bibi. The verdic
not alwaysaccepted as legitimate. Moreover, as shown in the previous chapters, the accused
may be punished by nestate actors without any recourse to the td the state. Even when

the cases are taken to the stateds | egal sy
the court trials, or after the acquittals. Thus, the state doefhiaweta monopolyover

delivering punishments to those accused ofdhlamy. The transcendence and sovereignty of

the state of Pakistan is, thereforeitherabsolutenor universally accepted.

Beyond Transcendence: MultipleSovereignties

Theories of natur al | a wttanscendenice aa an esSergiaddity d 6 S C
of the state lawsgprovide adounding myth from which the absolute status ofd@svderived

(Harris 1996, 4). However, when the transcendence of the state laws is not absolute, such as

in the case of Pakistathe state is not the onllaw-giving entity. In such cases, natate

actors may also holdthe capacity to suspend both laws and norms and thus create a
conceptual ethical zero point from whdihe lawd can be gived(Hansen 2005, 170). For

example, Khadim Hussain Rizvi, the Tl®ader heading the protests against the Supreme

Court judgement in the case of Asia Bibi, proclaimed in one of his earlier sermons,

We do not believe in any fdAcourtso. ACourt
adaalatwhere our Islamic laws are applied, and blasphemensusnished

Rizvi criticised the English wordcourband used the equivalent word in Urdu to express his
dissent. The criticism of the English woédour©highlights a deeper sense of disapproval in
which the sovereignty of 't he -gwdraré ehallenged. t he
Through this conception, an alternative system of transcendencehksest, which draws

upon the same religious system of justice a
right to interpret and implement the religious commandsus, the religious system
transcends and subsumes the modern judicial system butohde limited to the same. It

can be understood as a hierarchy of systems, where the state punishments are considered

legitimate as long as they conform to the higher system of transcendeligieus justice
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but ths higher system can also legiisepu ni shments outside Int he st
Hansen and St aiefactd saverdignbisihus cdeatedyhich grants norstate

actorséhe ability to kill, punish, and discipline with impun@g2006, 296).0On the basis of

this de facto sovereignty, the Supre@® ur t 6 s deci sions ar e c ha

blasphemersonsequentlkilled without reprisab ut si de t he stateds cour

The existence of de facto sovereign powers, along with the foratel & not exclusive to
Pakistan. BlorHansen and Stepputat (2006) argued that the roots of fragmented

sovereignties lie in the colonial past of the postcolonial states. They write,

A key feature of the colonial world was that different kinds and registé
sovereignty coexisted and ovapped. Most modern states claim effective legal
sovereignty over a territory and its population in the name of the nation and the
popular will. Although this is always an unattainable ideal, it is particularly terinous
many positcolonial societies in which sovereign power was historically fragmented
and distributed among many, mostly informal but effective, forms of local authority
(297).
In Pakistan, religious leaders are usually the local authority who assuméetoé aale facto
sovereign power in legitimising violence against those accused of blasphemy. In the previous
chapter, | demonstrated hdatwasfrom religious leaders legitimise violent action against the
accused. Sovereignty is, thereforefemtative ad always emergent form of authofitpat is
claimed through performance of violence by the state as well as by thstatemctors (ibid.).
Comaroff and Comaroff (2006) have similarly argued témistcolonies tendiot to be
organized under a single, rieally integrated sovereignty sustained by a highly centralized
state. Rather, they consist in a horizontally woven tapestry of partial soveréi¢Biipdt is
through these partial sovereignties and dispersed religious autfnecéyi Chapter 4 that the
legitimate punishment of blasphemy is contested. With various claimants of sovereignty
including the statecompeting against each other it is hard to establish a single source of

legitimacy for the punishment of those accused of blasyy.

Ineffectiveness of theSt a t Lee@alkSystem

While the existence of multiple sovereignties and systems of transcendence challenges the
stateds exclusi-gievepronsini sociastyheth@awstateods
popular route absen to punish the blasphemers. In fact, the state is expected to uphold and

implement its legal system in accordance wilkl s| ami ¢ | aw. The stat
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therefore also challenged when it fails to function efficiently and effectively to ptimésh
blasphemera c cor di ng t o t he .®eaeooptheemivs commdon arguments | u s
made by my research participants who supported punishing the blasphemers outside the
stateds | aw adwasfrfelkai #eé neas st bélnthishsection, tvallt e 6s |
discuss why and how the state is perceived to be incapable of delivering justice effectively. In
order to do so, it is pertinent to understdmst how t he stateds | egal p
cases of blasphemy. For the rest of g@stion, the termdawd degaly and&ourtdrefer to

the state legal system unless otherwise specified. The information regarding the courts and

legal procedures is based on my primary fieldwork when no other sources are cited.

As already mentioned,onst cases of Dbl asphemy accusati ons
law. However, as discussed in the previous chapter, police are generally not the first point of
contact after the accusations. It is usually the religious leaders of the accusersesmindet

whether and when a case is to be reported to the police. In many cases, the religious leaders,

in collaboration with local influential persons, use the threat of mob violence to get the police

to register cases of blasphemy and to arrest the accimseaty discussions with them, the
police themselves cl aimed that they arrest t
the threat of noistate violence. As per the procedural requirements, introduced by an
amendment in the Criminal Procedure €ad 2004 to prevent misuse of ahtasphemy

laws, a casef religious offencecannot be registered without investigation by a police officer

of at least the Superintendent level. However, as several people including police and lawyers
told me, the procadal requirements are rarely implemented in practice, as the pressure from

the local religious leaders and their supporters does not allow proper and impartial

investigation.

Once the first information report (FIR) has been registangdn the applicationof the
complainantswho in some cases are the religious leaders themselves who take over the cases
from the accusers to emplsestheir own piety and authoritya police report is prepared. The
police report includegvidence statement®f the accusers, witnesses and the accused. The
evidenceusually consists of verbal testimonies of the accusers and the witnesses. In some
cases, physical objects such as desedredpies of religious books, etc. atsocollected. As

far as the statement of the accused is concerned, it is ofmfessiorof the offencethatis

used to claim the merit of the complaint and to initiate formal court proceedings against the

accusd. A curious phenomenon is the common discrepancy between the initial statements of
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the accuseds aconfession in front of the police officeand their later statements in front of

the courts where they deny having committed the crime. This is beaaitis8lyj due to lack

of legal counsel, the accused are not aware of the legal implications of confessing and in their
desperate attempts to escape prosecution confess and ask for forgiveness, or they are forced
into confessing the offence. Neverthelesscen the police reportugually referred toas

Challan form)has been prepared, it is taken to the Sessions Court. BesiseonsCourt, a
chargesheet is framed based on the police report and the accused is notified and given time to

respond to the accusans.

As per the PakistaRenal Code, blasphemy is an offence against the state, even though it is
usually reported by private complainants. Hence, there is always a state prosecution lawyer.
The accused/defendants are also entitled to-Etatgers; hovever, due to pressure from the
religious groups, accusers, athee community of lawyers themselves, the lawyers are often
scared of representing the accused. It is even harder for the accused to appoint private lawyers
due to threats andhtimidation of anyone who dares to represent a person accused of
blasphemy in the court. There have been incidents in which the defence lawyers of the
accused have been openly threatened in court rooms, and even murdered for representing the
accused BBC News2014). The accusers, on the other hand, are supported voluntarily and
free of charge by many influential lawyers who claim to be doing so for the sake of the love
of the Prophet. | will discuss one major group of these lawyers in detail in the aptercht

is sufficient to note here that from the very beginning of the legal proceedings, there is a
power imbalance between the accused and the accusers, already tipping the judicial system in
the favour of the accusers.

Once the trial begins, it usiytakes several years for the Sessions Court to decide on a case.
Nadeem, a young Christian man, was accused of blasphemy in 2013 for allegedly having
desecrated a religious book. He was arrested following threats of violence from the accuser,
his religiaus leaders, and the crowd they had managed to gather. A complaint was registered
against him under sections 295 A and C of the PakiBtanal Code. Three years later (in
2016) , when | me t Nadeem, the court thet, il I
who was the primary relative following up on his case, told me that he (the brother) had been
coming to the court hearings every second week since 2013. He said that he could not find
work since Nadeemos dua o ctigman dttacbhetd tha famhily af rar e s t
dlasphemer Moreover, the fact that he had to take time off ewattyer week to visit
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Nadeem in jail and attend the court hearings meant that the employers were not interested in
hiring hi m. Nadeemdthe obly mentbersof tha rfadily imasitleb e r
Nadeend had already been forced out of their house and neighbourhood where they lived

due to threats of violence following the accusation of blasphemy against Nadeem. They
moved in with some relatives and lived as dependents, whidheNaemé s br ot her f o
humiliating yet unavoidable. Nadeemds | awyer
the court were so slawt was not until early 2017owards the end of my fieldworthat

Nadeem finallyreceivedthe bail When | met s lawyer after the bail, he told me that they

were facing two major challenges: first, finding a safe place for Nadeem to stay, and second,
breaking to him the news of his motheros det
gleefully celebrating the@success because in most other cases bail is unlikely for those

accused of blasphemy while the trials go on for years.

One major reason for the delay is the generally slow legal proceedings in Pakistan and
massive backlogs of cases to be heAtording to a recent report by the Law and Justice
Commission of Pakistan, over 1.8 million cases were pending in the courts of Pakistan at the
end ofJanuary 2019Law and Justice Commission of Pakistan @1 The report includes
statistics fronthe SupremeCourt, High Courts andDistrict Courts of Pakistan. Many of these

cases have been pending for decades. One of the common causes of delay in the legal
proceedings is the insufficient human resources in udeipl systemand the situations
compounded by frequent strikes by lawyers (an average5oWwdrking days every month

during my fieldwork) and absence of the judges. Within this context of an extremely slow
judicial process in Pakistan, blasphemy sagee no exception. However, there are various

additional factors that contribute to even longer delays in the cases of blasphemy.

| attended Sessions Courts for a few months, following cases of blasphemy under trial. In
most of the cases | followed, tkemplainants and the witnesses did not appear for the court

hearings. After a few weeks of observations, | asked the prosecution lawyers (private lawyers
prosecuting cases of blasphemy voluntarily) about the absence of the complainants. They

hesitantly exfained to me, rather disappointedly, that the complainants register cases due to

34 These numbers afer all legal cases (not just the blasphemy cases), angpdeged fortnightly at:
http://ljcp.gov.pk/nljcp/home#1

170



their anger at the time of the incident, but then get busy in their lives and do not pursue the
caseswhich showsiheir shaky faith and weak resolve to punish the blasptsénidrey did

not drop the cases either, ensuring prolonged suffering for the accused who stay imprisoned
during their triag, sometimes even for decades. Further delay is caused in cases of blasphemy
by judges and lawyers leaving cases due to threatdfelct,ethe accused spend years going
through trials at the Sessions Court.

Eventually, when th&essiongCourtjudges decide the cases, they mostly convict the accused
and award harsh sentences, includimgdeathpenalty Surprisingly, many of the decisis

of the lower courts in the cases of blasphemy are reversed by higher courts after, appeals
which also take years to be processed (Amnesty International 2016, 13). The number of
accused acquitted by the higher courts after appealing their sentenceélefiomer courts is
significant as it shows the different dynamics of threat and pressure operating at the two
levels. TheSessiors Courtjudges are more easily intimidated and threatened leading to
decisions in favour of the accusers. The judges of higherts usually have more power and
security at their disposal and thus can afford to acquit the accused. However, this does not
mean that the higher court judges are not threatened or punished for deciding in the favour of
the accused. There have beeridents in which even the higheourtjudges were attacked or

had to flee for their lives after deciding in favour of the accuB&il 2011; Walsh 2011). The
recentpublic wrath against the Supren@urt judges in the case of Asia Bibi is another

example dthe pressure under which the judges operate.

Thus, initiation of legal action ensures at least several years in prisons while the accused go
through trials and wait for the court decisions. Regardless of whether the court convicts and
punishes them orcguits them, the initiation of legal action itself is effective in putting an end

to the normal life of the accused. Eved dnd whed they are acquitted, they cannot resume
their preaccusation lives. In most instances, they have to live the rest ofitksiin hiding,
adopting fake identitiesVery few of the accused are able to escape this fate by fleeing to
another countryHence, even if the accused escape death at the hands of the mob and at the
gallows, they are effectivelgenied anormal existence and socidieli Nor does he acquittal
absolve them of the label of a blasphemer. There have been several incidents in which those
acquitted were killed after their acquittal because they could never be absolvedféérnice

they had ommittedin the eyes of the peopl€he legal action against the accused, therefore,

causes them to suffer in many ways regardless of whether they are proven gaoittycent
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They suffer due to the power imbalance between the two parties from theibgghrthe

proceedings, the long delays in court decisions and their life prospects after the decisions.

All of this suffering, however, does not count as éffective punishmentor their crime.

Recall that none of those sentenced to death for blasphasilgeen executed by the state so

far. Thus, the legal action is deemed ineffective in bringing the accugestitein the eyes

of the accusers and their supporters. Many of the people | talked to, including the lawyers
representing the accusers, amjubat people were forced tiake the law into their own
handébecause the statebds | egal system was not
the accused. This argument reflects a much wider pattern of justifications given by proponents
of nonstate justice in other places and contexts. Berg and Wendt (2011) contended in their

study of vigilantism and mob violence across the globe,

The justifications for popular justice sound strikingly uniform across cultures, namely
that the people must takiket law into their own hands because legal institutions are
either norexistent or too weak. Some apologists argue that the laws are not tough
enough to deter criminals; others believe that the punishments prescribed by the law
are inadequate to satisfy thepular desire for swift and harsh retribution (14).

While the state laws in Pakistan promise harsh punishptgptsally thedeath sentengéor

the blasphemers, the d o not i mpl ement t hese puni shme
expectationsHence, thestate laws fail to provide the imaginélift and harsh retributidan

according to the proponents of nert at e puni shments of bl asphe
system is therefore deemeaukffectivein delivering desired justice. Berg and Wendt also
demonstrated that by complaining about the ineffectiveness of the legal system, the
proponents of popular justice principally challengedneo der n st at eds effort
criminal justice and to ingute anfiabstract, rational, detached, and antiseptic legal prodess

(2011, 7). They further argued that the prevalence ofstae punishments in a society
guestions the stateds <cl ai m teniesdmne pappao!| v ov
acceptane of this clain anddemonstrateslack 6fai t h i n t he statebs ca
laws effectively (ibid., 14). Similarly, in the case thfe punishment of blasphemers in
Pakistan, the stateods claim to t raitysccenden
i mpl ement its | aws effectively are questi on:
challenged on the grounds of its incorraaterpretation as well as its ineffective
implementatiorof the sovereign will of Allah.
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The ineffective mplementation of the state laws is also attributed to the malice of the
westernised elite of Pakistan who control the state and the judiciary and represent Western
interests rather than the will of AllaB®tunnu (2016) identified rule by economic and pcdik

elites and chronic dependence on other states and international regimes as some of the
characteristics of states that are undergan@risis of legitimac® (ibid., 1718). These
characteristics of states lacking legitimacy are relevant to the ¢aRakistan as wellln

2016, during my fieldwork, several of my research participants expressed their angst at the
fact that the state waso swift in hanging Mumtaz Qadri but had delayed hanging Asia Bibi

for year€ For them, the failure to hang AsiabBidemonstratethes t at e 6s unwi | | i r
do so, which they attributed to thinfluence of the Western poweddn 2018, when the
SupremeCourt acquitted Asia Bibi, the protestors rejected the decision claiming that it was a
result ofcorruption of the judges and the government who were colluding with the Western
governments and NGOs to undermine Isldime acquittal of Asia Bibi was perceived by the
protestors to be an attempt by the government to appease the Western states tar gain the
favours as Pakistan was going through an ecc«
actions cannot be linked to immediate economic and political interests that may force them to

go against the perceivédill of Allah§ the ruling elite of Pakian is seen as a representation

of corrupt and ufislamic values. The erosion of the legitimacy of the state of Pakistan is
therefore aided by the fact that the ruling elite are seen as westernised and serving the
interests of the western governments atitkioentities who seek to undermine Islam. The
state ofc&rifisacklegiimaadi és t hus cumul ative as it de
of absolute sovereignty, its perceived ineffectiveness in delivering justice, and its corruption

throughrepregning the interests of Western powers rather than the will of Allah.

Popular Justice: Legitimacy of the Non-State Violent Punishment of

Blasphemers

Thurston (2011) noted thaicommunities try to erect and operate alternate means of
judgemend when they ense that the legal mechanisms are failing them (80). Along the
similar lines, Otunnu (2016) argued that states that are going through crises of legitimacy are
more pronetonost at e pol i tical violence (1). The s
lends space to the development@lternate means of judgeméand @olitical violencé by

nonstate actors when it comes to the punishment of blasphemy. Having discussed the
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groundsorwhi ch t he st atdedtmatenvmlancgsachalfengedy lewill now
discussthe ways in which legitimacy of the nosstate punishment of blasphemeis
established. There are various sources that lend legitimacy to thstatenviolent
punishments of blasphemy. The dominant religious discourse, as discussed in chapter 4, is
one of the major sources that establishes the act of killing a blasphemreapression of a
true Muslimdébs | ove for the Prophet. I n t hi s
glorify individuals who have done so in the past. Drawing upon the collective memory of past
events and imbuing it with religious symbolismesk narratives construct models of desired
action and appropriate ways of dealing with a blasphemer. | will further discuss how the
spectacle of public punishments lends legitimacy to acts of collective violence against the
accused. It must be kept in mirtklat the sources of legitimagypopular narrativeghat

glorify acts of private vengeance as well as the symbolic power of the spectacle of collective
punishmerd reinforce each other and are components of the saikent imaginarie8
(Schroder and Schnti@001, 9). It is within these violent imaginaries tlgwift and harsé
punishment of the alleged blasphemers is imagined and carried out (Berg and Wendt 2011,
14).

Constructing Heroes throughGlorifying Narratives

In an Urdu book titledShaheeda®-Namoose-Risaalat (Martyrs of the Honour of the
Prophet), the editor Muhammad Mateen Khalid has put together a number of essays about
eighteen heroesThe essays are short biographies, discussing the lives, character,
personalities, and heroic deeds of the said martyrs. All eighteen of them are considered heroes
of Islam because they killed alleged blasphemers and were themselves executed by the state
of their time for murder. Hence, they are believed to have offeredlithesrto the cause of

defending the honour of the Prophet Muhammad.

The first personality in this roll of honour is Ghazi llmuddin, who is one of the most
legendary lovers of the Prophet Muhammad for the predsniMuslims in Pakistan. He was

a young Mglim man (21 years old) in 1929 when he assassindiedindu publisher
Mahashe Rajpal who had allegedly published a book containing insulting remarks about the
Prophet Muhammad. He was later hanged for murder under the British government in 1931.
Since then he has been revered by the Muslims of theatbent for his display of true

love for the Prophet. The discussions of the honour of the Prophet and blasphemy frequently
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i nvolve a reference to his pisestbegpmradleiof lgve | |
and passion for the Prophet Muhammadaldedicated biography of llmuddin, the author

writes,

Ghazi llmuddin was only a year old and his mother was nursing him when a beggar
knocked at the door. She carried baby limuddin to the door and opened it. She saw the
beggar standing there and gave lHiome money. When she was about to close the

door, the beggar glanced at the baby in her lap. The beggar addressed the mother and

said,fiHe is a lucky child and will bring a lot of fame to his parénitée further said,
fAllah has blessed you with a spedaiét in the form of this child. Look after him and
always dress him in greefMateen, 2007, 223).

Green is a colour associated with the Prophet Muhammad, as the dome of his mosque in

Medina is painted in green. In the story narrated above, the asthotting at the special
spiritual characteristics of lImuddin by birth. It is implied that he was chosen to be a
successful lover of the Prophet Muhammad. There are many other stories that similarly exalt
and glorify the person who carried out punishin&fnan alleged blasphemer even though the
person in question was not well known before the act he committed. Thus, it is in the
narration of the act, and association of glorifying narratives with the person who committed
the act that the public acceptarmfeéhe punishment is established. These glorifying narratives
are a powerful source of legitimacy for not only the specific instance of punishment of a

blasphemer under consideration but all future such events as well.

lImuddin is not only revered by marginaised or fringe sections of the society. He was
praised by Allama Muhammad Igbal, the national poet and visionary of Pakistan. He was
defended in the British court by Jindalsome people believe, for fr@evho also put his
weight behind the nestatepunishment of Rajpal carried out by limuddin. Thus, the founder
of the nation, and the most respected heroes of the nation supported llrfRuicin2018)

More recently, on 15 January 2018, then Chief Minister of Punjab, Muhammad Shahbaz
Sharif, named a mdy constructed block of a public hospital after llmuddin, callingshazi
lImuddin Shaheed Bloék(Pakistan Today2018) Thus, limuddin is widely accepted as a

hero for the natiorPakistanis and Muslims.

mu

There is abundance of |l iterature glorifying

mainstream film industry that were not censored. These films depict explicit scenes of killing
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of Rajpal by limuddin. The literature and films portray a narrative ofulld di n 0 s [ i f
attributing spiritual powers and saintly characteristics to*him | | muddi ndés shr i
Lahore and an annuals is arranged at the shringrs is a Sufi concept which means the

union of the lover (human) with the beloved (God). The dedth Sufi is not lamented
because it is a spiritual union and is to b

Lahore said in an interview,

Ghazi Il l muddin taught the whole humanity
religions. He made higelf an example for the followers of Islam throughout the

world by demonstrating that every devoted follower has the responsibility of
protecting their religion. One should not fear death when it comes to fighting for the
honour of the Prophet because thgtit is for Islam, and if one dies while fighting for

Islam then he becomes a Ghazi, and Ghazis have a very high placaat(heaven);

it is the greatest gift one could receive from God.

While lImuddin is the most widely knowidmarty® and dGhazd of the chonour of the

Prophed) there are many others like him. At present, Mumtaz Qadri is the most celebrated
lover of the Prophet who delivered punishment to an alleged blasphemer and was himself
punished by death. His personality has also been enormglosiffed. Even before he was

hanged, a book was published by the religious leader from the mosque he used to regularly
attend. In his statement in the court, Qadri declared that he had made up his mind to Kill
Taseer after attending one of the sermortkatmosque by the religious leaderd author of

the book Hanif Qureshi. In the book, Qureshi recountgmaracledt h a t Mumt az Qa
father told him about. The miracle took place a couple of years before Qadri was born.
Qureshi quotessay@Qprdri 6s father a

We had a dedicated corner for prayer in our house where a prayer mat was always
laid. | used to get up in the middle of the night to pray. One night, as | woke up for my
prayer and reached that corner of the house, | sdlawrani shaksiyata spritual

being made of light), dressed in white, praying on the prayer mat. | saw him finish his
prayer and silently move towards the door. Before leaving, he told me: In the southern
corner of this house, a friend of God will be born who will raise thg flao f | sl amb
honour in the whole world and make you proud. Qadri was born two years later. | kept

that spiritual encounter a secret until the day Qadri fulfilled his spiritual duty by

killing the governor (Qureshi 2012, 3&).

35t was common for Muslims to turn offenders executed by the state during the British rule into saints and
heroes. C. Anderson (2015) wrote about this as a reason behind why in some states the British judges preferred
imprisonment and transfer to other aulkes as punishment over execution.
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Once Qadri was executedgetle were more spiritual stories associated with him. A few days
after his funeral, a religious scholar <cl ai
hand emerge from the grave with a sword in it. Qadri now has a shrine near Islamabad where
his devdees go to offer prayers. While the killers who are still alive arehatgdy honoured

by their supporters, it is after they die for the cause and bedoargyrthat their spiritual

journey is seen as complete and their status as saintly figures fulbededhus, the killers

of alleged blasphemers are glorified themselves and shape the narratives of the ideal
punishment for a blasphemer at the same timehdnrterpretation and representation of the
punishment, heroes and legends are constructed, and more material is generated for the
legitimation of future punishment of blasphemers.

Historicity plays a major role in legitimation of violence; the presentewice is justified
against past violence and generates symbolic value for future violent action (Schréder and
Schmidt 2001, 9). Experiences of violence imbued with cultural meanings are stored in
Gocietybs c dorbsecialtmemosganthaaerasmpgrtant resource to draw upon

in legitimation of future violence (ibid.,-8). While drawing upon the glories of the past
heroes provide meaning for the current situations, the heredso are created in the
contemporary acts of violence become symhbabas for future reference. They contribute to

the construction ofviolent imaginarie8in which future acts of violence are imagined before
they are performed (ibid.). Thus, through representational strategies such as narratives,
performances and insptions, the legitimacy of norstate punishments of alleged
blasphemers is established. However, the narrativaes glorify acts of violence do not
automatically drive people to imitate those actions. At an individual level, the glorifying
narratives andhie wider religious discourse are interpreted and acted upon differently by
different peopleOne of the supporters of Mumtaz Qadri, quoted earlier as well, destwibed
mehi s experience of attending the helastam ng of

in these words,

I was angry and wanted to throw my shoe a
Mumtaz Qadri who killed a blasphemer without any second thoughts though |

am a Muslim and love the Prophet Muhammad. Mumtaz Qadvdat only chosen

Muslims can do upon hearing of blasphemy against the Prophet Muhammad (peace be
upon him).

He acknowledged that while he saw Mumtaz Qadri as a hero for killing a blasphemer and

embracing martyrdom, he could not himself do that. He sagvat\@aeakness of his own faith
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but proclaimed that in principle he supported the-siate punishmenof blasphemers
Similarly, most people who believe in the glorifying narratives are inspired to different
extents. For many, participating in collectiveleince rather than individual acts of heroism is

an acceptable form of action. Nevertheless, the narratives that glorifgtatenviolence
against the blasphemers are a key source of legitimacy drawn upon when such incidents do
happen.

Staging Legitimacy. The Spectacle ofPublic Punishments

The instances in which individuals carry out punishment of blasphemers seldom take place in
public. It is oftenafter the act of killing that the killers claim the motivation behind their act

to be the love of the Prbpt, and from then on it becomes a public affair in which glorifying
narratives are generated. In cases of mob violence, however, the punishment is carried out in
public spaces where the act of violence is visible to a large number of people. With the
advancement of technology, the visibility is further increased, as videos and images are
recorded and circulateduch asin the lynching of Mashal Khan. The public visibility, or
spectacle, of such punishments is another key factor that lends legitima®y noribtate
violence against blasphemers. The spectacle is created by the staging of powerjdes Schr

and Schmidt argued:

Violence without an audience will still leave people dead but is socially meaningless.
Violent acts are efficient because of thaaging of power and legitimacy, probably
even more so than due to their actual physical ressdtsr¢deiand Schmidt 2001, 6).

The power of staging is particularly important when the punishments are delivered-by non
state actors. Hence, the qualitiesnoin-state violence that make it effective as a practice
include its highly visible and sensual nature which makes it powerful enough to stage an
ideological message before a public audience (Riches 1986, 11). Sidel (2006) also argued that
violence is@erformative and representatiodby definition as it seek&ecognition in thé

imagined gaze of a broader audieri¢@4). Thus, collective violence against blasphemers is

a potent means of communication employed by the perpetrators to convey seveagesess
including the ideas of popular justice and their legitimacy. Through public violence, the
statebds claims to monopoly over | egitimate
violence often stems from contradiction over claims of legitimacijastice (KrohrHansen

1994, 37601). The ideas of popular justice thagardmob violence or vigilante action as a
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legitimate way of punishing the blasphemers are embedded within the specific local historical
context of Pakistan.

The vigilante justiceis not exclusive to the punishment of those accused of blasphemy
although it has become a lot more frequent in the cases of blasphemy. In 2010, two teenage
boys, Mughees and Muneeb, were lynched in Sialkot by a mob, in the presence of police,
after beingaccused of robbery and murd®afvn News2011b). In 2014, after the terrorist
attack on a school in Peshawar, there were widespread demands from theepehlithe
progressive sections of society who condemn mob violence in cases of blasfuremilic
executions of the terrorists (Boone 2014). In response, the government lifted the moratorium
on the death penalty, leading to executions of hundreds in the following months to appease
the public anger BBC News2015). In January 2017, several bloggersivests, and
university professors startadisappearingin what were later revealed to be exudicial
abductions by intelligence agenciedBBC News2017; Hashim 2017a). A Facebook page
called@®akistan Defend@with over 8 million followers accused tlidisappeared bloggdyef

having engaged in anislam and antPakistan propaganda (ibid.). The pupkt least on

social mediawas again demanding public punishment of those accused. In January 2018, a
sevenyear old girl was raped and killed in Kasur, after a series of similar incidents over the
past few years in the same towdafvn News2018). The people were once again furious and
called for public execution by lynching, hanging, or burning of the culpbitd.). This time,

the Senate Standing committee even proposed a bill seeking public hangings of rapists of
young children Rakistan Today2018a). The bill was rejected by the National Assembly
(ibid.). However, if the bill had passed, it would not haverb#he first time in the history of

Pakistan that public hangings were practised.

In the 1980s, under the rule of military dictator Generalwiflaq, public hangings were
carried out and attended by thousands of spectators (Mehdi 2013). The practice was
abandoned in 1988 with the return of democratic government. Thus, the idea of public
punishment of the offenders is not uncommon or new in Pakistan. There is a long history of
public executions (either by the state/rulers or at the hands of the pubi® indian sub
continent more generally. During the British rule, public hangings and executions by cannon
were used to deter and control the citizens (C. Anderson 2015). Prior to that, public
executions by elephants were common during the Mughal erar(®eh 2004, 217; Weiss

and Garfield 2017). The public acceptance or legitimacy of the public punishment varied
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depending on the wider legitimacy of the rulers, but the visual and performative aspects of the
public punishmenta/ere normaised.

The relationship between state and1state public executions requires some attention. There
are different levels of legitimacy, legality, and acceptability associated with the two.
However, the fact that they are botlpablic spectacles of significane for the sake of my
argument. When people accept and expect the spectacle of public punishments and believe in
legitimacy that goes beyond the legality and sovereignty of the state, thetat@rpublic
punishments are not an aberration. Thus, while pudblecutions by the state in the past are
different from the nosstate punishment of blasphemers in contemporary Pakistan, there are
certain underlying similarities. Amy Louise Wood (2009), in her book on lynchings in
America, illustrates the connectiontiween public executions and nstate public violence.

In her appropriately titled chaptéi,hey want to see the thing d@nshe argues that while the

lynchings of African Americans that began in 1880s were a new phenomenon, they were

firmly rooted in te traditional social performance of public executions. At public
executions, white southerners learned what hanging a person looked like and that
watching such a spectacle was socially acceptable. Lynch mobs even appropriated
many rituals of public exedainsd the declarations of guilt, the confessions, the
taking of souvenirs and photographt confer legitimacy on their exttagal
violence. They saw themselves not as criminals or defilers of the law, as their critics
saw them, but as honorable vindicataf justice and popular sovereignty, fulfilling

their rights as citizens to punish crimes against their communities (24)

Thus, the two forms of public punishment are inherently similar as far as their performative
and symbolic value is concerned. Woodlsc#é ¢he cultural power of lynchir@that Gested

on spectacle: the crowds, the rituals and performances, and their sensational representations in
narratives, photographs, and fila(8). Similarly, the spectacle of mob violence against the
alleged blasphemers is what makes it a powerful mode of punishment that derives its
legitimacy from the history of public punishments and shapes the ideas of popular justice.
Together with the glafying narratives and dominant religious discourse concerning the
punishment of blasphemy, the spectacle of punishment sends a messétje t@nhmunity

has endorsed the Killidgand that the perpetratoteeed not fear the sanction attached to
killing6 (Tambiah 1996, 278). It is therefore in the communal acceptance of viélence
whether it is carried out by the state or by the -state acto® that its legitimacy is
established. Incidents of public violence are algerformative representatiohsof
G@antagnistic relationship&(Schroder and Schmidt 2001, 10). The 1stette violence against
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the blasphemers represents antagonistic relationships between the state and the claimants of
religious authority within the society. It is througliblic performance ofiolencethat the

statedébs claim to monopoly over |l egitimate vi

Conclusion

| have argued in this chapter that the 1stete punishment of blasphemy must be seen as
political viol ence, cont est i ngmate hickencs. (Tleet e 0 s
contestation for théegitimate punishment of blaspheimgppens within the wider context of

the competing ideas of the Islamic state of Pakistan. The wider religious framework of the
staté its claim to be an Islamic state and to repmedke will of Allahd is what makes it

vulnerable to challenges concerning the correct interpretation and implementation of the

I sl ami c law from within the society. The s
violence is challenged because it is undbldeliver the ideals of Islamic justice as perceived

by certain religious leaders and their followers. It is therefore a contest between the state and

the religious authority as to who represents the will of Allah and the Islamic justice system
more autlentically. The state of Pakistan, therefore, loses legitimacy due to existence of
multiple claimants of sovereign authority within the society. In addition to the lack of
absolute sovereignty, the failure ofed st at e
punishment to the alleged blasphemers, and the perceived westernised outlook of the ruling
elited as well as the state judgesontribute to the crisis of legitimacy of the Pakistani state.

Due to the crisis of the aptlahaediges dloefgngthé macy,
nonstate violent punishment of blasphemers gain legitimacy and establish their authority to
decide upon the bodies of the accused. However, it is the ideas of popular justice that shape
the standards of legitimacy agaimsh i ch t he stateds performance
argue that It is a vicious cycle in which t1l

of legitimacy mutually constitute and reinforce each other.

Within this system of mutual reiofcement, the state and the rgiate actors have to
constantlypositionthemselvess legitimaten relation to each other. One way of establishing
legitimacy is by placing the blame on the other party such that the state blames the people for
daking lawinto their own handsand the proponents of neatate justice can blame their
actions on stateds inability to dsealeiactoesr | us

make their cl aims of |l egiti macy wi nbtater ef er e
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punishments do not operate in complete opposition to the state, insteainiégneously
accept and contest the stateds |l egitimacy.
where vigilante action or nestate punishmerdemonstrate a des for inclusion in the state
justice system and a willingness to enforce punishments outside the state atygterasame

time (Goldstein 2003, 33).Vigilantes have also been shown todeth antagonistic to the

state and copted by if (Smith 2004, 49).

On the other hand, the state also has to engage with the ideas of popular justice dually: by
dismissing those who takéaw into their own handsand by themselves aapting the

popular narratives. Those who represent the state of Pakistan (judges, government and other
affiliated entities) have to constantly appeal to the religious discourse and the ideas of popular
justice to reestablish and suah their legitimacy. For example, the day after the acquittal of
Asia Bibi, the Chief Justice of PakistatMian Saqgib Nisad made a separate statement in

response to the widespread protegtginst him. He declared

| and the bench [members] are all lovefghe Prophet (peace be upon him), We are
ready to sacrifice ourselves for the ProphetBUR) honour. But we are not judges
only for Muslims If there is no proof against someone, how can we punish them?
(Bhatti 2018)

The state judges had to justifyeth decision with reference to the popular justice rather than
the |l egality of the stateb6s justice system.
various others representing the shatecluding the prime ministedsregardless of which

party is inpower. While these statements are meant to appeal to the popular sentiments to
garner legitimacy for the state, there are also occasions when parts of the state not only appeal
to but also believe in and act upon the popular narratives themselves. Dyriegearch, |

learnt about incidents of the accused getting killed while in police custody by members of
police themselves. Other state adbomstelligence agencies with links to militaryhave also

been reportedly engaged in exjudicial abductions andotture of persons accused of
blasphemy BBC News2017). Thus, it is hard to draw boundaries between the state and the
society, and consequently between state andstaig punishments of blasphemers. As
Sundar (2010pointed out

Vigilantism by definitionpresupposes a state against whose monopoly over violence
(cf. Weber) vigilante violence is measured. However, when practised by dominant
groups in society or by a state against whose monopoly over violence (cf. Weber)
vigilante violence is measured or bgents of the government itself, it questions the
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very contours of the state, making it hazy as to where the power of a legitimately
constituted state ends and that of powerful groups in society begins (114).

Similarly, bydemonsr at i ng that the stateds | egitimacy
all that distinct and separate from each other, | argue thd@ththerery contours of the stéte

are obscure when it comes to legitimate punishment of blasphemy in Pakisthe.rext

chapter, through an analysis of the discourse of lawyers and judges, | will filltbeate

how the state and the allegedigti-stateelements are not that different; rather, the modern

state of Pakistan and the ideas of popular justice areuathut constitutive.
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Chap8Atr Nehxeu & atfeSoaneéty: Continuit.i
Di scontBen wicetehea@dlleq Slst enfop o duasrt i c e

The nonstate punishment, or vigilante action, against those accused of blasgghesuglly

seen in stark opposition to the statebs | eg:
not see state and natate punishments as expressions of two dissgstems of justice.

Instead, they have a coherent worldview in which both the state and thstat®n
punishments are simultaneously justified. There are also those who distinguish between the
state law and vigilante action, but even in doing so, thegptdhe popular narratives that

glorify acts of nomstate violence against those accused of blasphemy. In this chapter, | will
demonstrate the continuities and discontinuities between the state legal system and popular
justice from the points of view of twgroups of people who | believe are located at the nexus

of the state and civil society. The first group is an oiggion of lawyers who voluntarily

represent the accusers in the courts to ensure that the state punishes the accused for their
alleged offece of blasphemy. These lawyers also represenstate punishers in the courts,
advocating that they should not be held culpable by the state. Therefore, they (the group of
lawyers) support both the state and the-state punishments of alleged blaspkesrat the

same time. The second group whose discourse | present in this chapter are the state judges
deciding on the cases of blasphemy. While the lawstnsdtruly at the nexus of state and

society as they mediate between the two, the judges officeglhgsent the state but are aso

part of the society at the same time. My discussion of the lawyers is based on my

et hnographic fieldwork with them over sever

discourse is based on publicly available courggrdents.

In the first section of this chapter | will discuss the discourse of a specific group of lawyers.
These lawyers engage with multiple arguments and narratives to construct a coherent
worldview in which they simultaneously support state and-stee punishments of the
alleged blasphemers. | will discuss the major narratives they engage with, such as reason
based justifications, Sufi ideals of devotion and passionate love in which they actively defy
reason, and textual interpretations of religioosrses. This section will demonstrate how
they believe in multiple sources of legitimacy and strategically construct their arguments in
various circumstances. | argue that the multiple and apparently dissonant narratives provide

meaning as well as resouscéor strategic argumentation to the lawyers. | contend that the
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| awyersodo discourse demonstrates a continui
passion as they construct a coherent worldview in which both state arstat®punishments

are justiied.

In the second section of this chapter, | will discuss the discourse of state judges. The judges
also draw upon multiple sources of legitimacthe state law and western legal concepts,
textual sources of Islamic law, and popular narratives sucheasdrtoic figure of Ghazi
lImuddind in constructing their arguments. An analysis of the court judgements will show
that the said sources can be used in different ways. For example, religious sources are referred
to in judgements both in favour @nd againstthe accused. The lower coutSessions

Courtd usually refer to religious sources (Quran and Hadith) and popular narratiegs wh
making decisionagainstthe accused. The higher court judges may employ the same sources
to reach completely opposite decisan favour ofthe accused. Hence, the judges exercise
discursive reasoning to reach various decisions while drawing upon the same set of sources.
Nevertheless, even in the boldest of the judgements in favour of the accused, the judges have
to appeal not mly to the textual interpretations of religious sources but also to popular
narratives concerning nestate punishments. Hence, | suggest the state legal system and
popular justice should be seen as extensions of each other rather than two distinct and
conmpeting domains. Through an analysis of the discourse of lawyers and judges in this
chapter, | argue against the dichotomies of reason/passion and statateonn

understanding the legitimate punishment of blasphemy in Pakistan.

The Discourse ofLawyers Reason, Passion, and Strategirgumentation

Mustafa Chaudhry, a se$poken middleaged man with a short greying beard, wearing a
black suit that is a uniform for lawyers, enters Lahore sessions court every morning. Most
days he is accompanied by threefour other male lawyers, all in their black suits, and a
female lawyer wearing Hijab over a black coat and a white traditional dress. This is his core
team but on occasions there may be many more lawyers accompanying him. Sitting on the
benches undeirt sheds in the concrete yards of BessionsCourt, their day starts with cups

of tea. Thedea boy$ highly regard Chaudhry and his team, as do other lawyers passing by
who stop to pay their respects to Chaudhry. As they sip tea, they alscsertij@niiles for the

cases they are to attend that day. Every day, they appear in several cases of blasphemy a

volunteer private prosecution lawyers for the complainants. Sometimes, their daily agenda

185

t



also includes attending hearings as volunteer defence lawyers for those who have carried out
violent punishment of all egedembTheydbglidvethegr s ou
are doing so for the love of the Prophet Muhammaudis #seir religious duty. According to

them, each and every blasphemer from around the country must be punished harshly, and
those who puni sh t he acedhe eptame of passonatedovetahde st .
devotion that a Muslim should have for the Prophet Muhammad.

Headed by Mustafa Chaudhry, KhassNa b u wwa t Lawyersd Forum (K
member orgaisation of lawyers on a dual mission to prosecute all cases of ledagphcross

Pakistan and defend those who punish the alleged blasphemers outside the courts. Based in
Lahore, the founding members of this forum claim that they are all professional lawyers who
offer their services voluntarily for the sake Mémoose-Risadat (Honour of the Prophet) in

the path of Allah. They have a | adiesd wing
of blasphemy in which the accused are women (recall that the officially n@oadser8are

rarely women). The KNLF lawyers a@ha that whenever there is an incident of blasphemy
allegation, anywhere in Pakistan, they visit the place, meet the accusers and the accused, and
assist in the prosecution. They assert that tisepduct proper resea@hs to whether the

offence was actllyg committed or not before offering their legal assistance to the
complainants. However, during five months of my regular interaction with them, I came
across many instances in which they decided to support the accusers the moment they heard
of the incidet, before verifying the details of the case being reported. Nevertheless, up till the
end, they maintained their claim that they work without any bias or prejudice against the
accused, and that they fight only for the love of Allah and his Prophet. Bes catside

Lahore, they assist and support the local lawyers from the relevant areas. Many of those local

lawyers are members of the forum too.

Besides the registered members, many other lawyers also join them when they appear before
the courts for blagpemyrelated trials. KNLF has a communications team that is responsible

for circulating messages about time/date/place of blasphemy related trials amongst the

| awyersd community. When | asked the presid
purpose of no-member lawyers attending the trials, he séiery Muslim lawyer wants to
register his presence in the court of ABaht i s worth noting that th
referred to ascourt of Allalbby these lawyers but they are not accepteith@snly courts of

Allah. In the previous chapter, | mentioned that Khadim Hussain &iavieligious leadér

186



did not accept thécourtof the modern state of Pakistan as the places where Islamic justice
is delivered. For the KNLF lawyers, however, the rt®wf the state of Pakistan represent

courts of Islamic justice in most cases.

The KNLF members have appeared in hundreds of cases of blasphemy since the 1990s.
During the period of my research with them, they appeared in multiple trials for blasphemy
related cases (sometimes as many as half a dozen) every single day. | accompanied them to
many of these trials and spent the remainder of my time with them either at their Bench in the
Lahore Sessions Court or at the personal office of the president, MGéiafiahry. The two

most iconic cases they have represented in the Supreme Court of Pakistan are the Asia Bibi
vs. Stae and Mumtaz Qadri vs State. In the former, they supported punishment according to
the state law for a woman accused of having insultedPttophet Muhammad. In the latter,

they supported the perpetrator of a +sbate punishment (killing) of Salman Taseer who was
accused of blasphemy for his criticism of the blasphemy laws of Pakistan. Thus, they support
the state and the nestate punishmds of alleged blasphemers at the same time.

My first meeting with the KNLF6s founding me
mistrust on both sides. | was afraid that they would disapprove of me and my personal ideas

(if they found out) as nenonforming with their religious understanding. | was uncertain of

the consequences of such an evaluation from their side. They, on the other hand, were
suspicious of my motives. I had Chaudhryos
interview appointmetn | told him that | was a PhD student researching blasphemy laws in
Pakistan. When | arrived at his small thitdor office in an old, tattered building on a very

busy street just behind the Lahore High Court, he and a few other members of his team
includi ng the head of the Womenédés wing were pre
and they cheerfully offered me tea/soft drinks. However, before | could start talking to them,

they asked me several questions. They asked me about my religion andyséstthool of

thoughy the reason | was interested in the blasphemy laws, why | chose it as my research
topic, and my take on the issue of blasphemy. | hesitantly answered their questions about my
religious and sectarian background. They were somewlwewed to hear that | was from a

Shia family as Shias are considered much closer to the Sunni Barelwis when it comes to
reverence oholy personalities and objeétsas compared to Sunni Deobandis who ce#ci

both the Sunni Barelwis and Shias for veneration of persons and objects. Nevertheless, | told

them that as a researcher | was interested in understanding thpomgsyof different parties
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on the issue of blasphemy and that | had formed no opinioiseomatter. Naturally, they
were suspicious of me and thus gave very calculated responses to my questions in that first

meeting.

I't is important to see how the | awyersd ans:
that they shared in my later meetings with them, when they had become more comfortable
with my presence around them. During the course of my interaction with thesnwent

from defending the state laws, to arguing that there may be exceptional circumstances in
which the punishments can be delivered outs
nonstate punishers as epitome of devotional and passionatesV@ve in the absence of
Gexceptional circumstana@d will begin by discussing their initial responses in which they

defend the state laws concerning the punishment of blasphemy. These responses shed light on
how the KNLF members engage in a dialogue with e st at e 6 s thhtelagmasito f r a me
embody Islamic law but is embedded in the western legal concepts and structures at the same
time. Such an engagement is a persistent concern for them and shapes their ideas and
responses in turn. In my first maeg with them, when | asked them about the appropriate

punishment for a blasphemer, Chaudhry replied,

When the law is present, we should refer the cases (of insult to Islam and Prophet
Muhammad) to the law. The purpose of law in any society is to maiotdar. If
people get up and start punishing other people on their own, there will be no peace left
in the society. Rule of law must always prevail.

He further asserted,

If we did not have the blasphemy laws in place, can you imagine what would have

been he fate of all the accused in these cases? The justice would have been served in

the streets and neighbourhoods. So, the blasphemy law is indeed a great blessing for

the blasphemers. It gives them a chance to clarify themselves in case there has been a
msunder standing or false allegation. Il n t |
would be implemented. There are so many cases currently being heard in the courts.

The trials are going on. These are our courts; we must support them. People should be
mace aware of the existence of the blasphemy laws and their right usage. The
appropriate way is to bring any incident
evidence.

Not only did he justify the need for the blasphemy laws but also praised the procedures

required for registering a case, the trial methods, and even the court judgements. After
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describing the whole procedure from the instant an accusation is levelled to court judgements,
he said,

You see, this is a fogroof method already in place to prevehe misuse of
blasphemy laws. With all the safeguards against false reporting, there is no space left
for the misuse of blasphemy laws in the legal procedures.

He emphased several times that there was no misuse of blasphemy laws and that it was a
mere propaganda from the opposing forces that wanted to undermine the laws protecting
Islam. He was referring tthe state lawsind the western legal principles herewhich he

and his fellow lawyers fthbeen trained. Nevertheless, this sense of legalitychwmemained
present in their discussions throughout the course of my stidg} the only frame of moral
reference they drew upon. They qualified their understanding of law and legality with
alternate ideas of legality derived from their religious amdsgnal beliefs. One of the
narratives they employed to qualify their understanding ofrtile of landand legality of the

state law was based on the ided@exfceptional circumstanoés

Exceptional Circumstances,| neffective State L aws, andHelplessVictims

Having praised the existing blasphemy laws of the state and after esnpdpdise importance

of thedule of lang Chaudhry qualified his opinion as follows:

There may be exceptional circumstances when somebody is helpless. For example, let
uslookat t he case of Sal man Taseer éThere wer
against him. Petitions were made, libé court ruled that as a governor he was
afforded protection bthe nstitution. So, a case could not be registered against him.
Both Lahae and IslamabaHiigh Courts dismissed petitions against him. There were
protests from religious orgeations all across the country. Mumtaz Qadri himself
took an application to a police station to register the case. The police reproached him
calling him aMoulvi (in this instancepused as a derogatory term for a person with
beard) and asked him to led¥%eDespite all these protests and petitions against him,

no apology or statement was issued by the governor or his spokesperson. He not only
stood by his (blasphemous) words and (transgressive) actions, he further said on TV
that he keeps thiloulvisat the tp of his shoe. In such circumstances, there had to be
an ultimate reaction. If the government had upheld the law created by the state, there
would not have been the need for any Qadri to be born. So, in such a situation,
exceptional circumstances have tothken into account.

%This story does not exist on the official |l egal recoc
bring it up in his legal arguments in the court.
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The&exceptional circumstandgs hat Chaudhry refers to are i me

inability and ineffectiveness in carrying out the desired punishments. Chaudhry explained,

The nonstate punishment takes place when pedgel that justice will not be served,

and the blasphemer will be able to get away with it, as happened in the case of Salman
Taseer. If the government had asked Taseer to resign and made him face the charges
in the court, this would not have happenedhéiMever there is mistrust between a
person and the government, such incidents (ofstate punishment) will take place.

Therefore, we see, the emphasis on the authenticity of tdajads (according to thetate

law) and the ineffectiveness of the exgfilaw, inducing sense of helplessness, go hand in
hand. This tension between legality of the law and an extended legality -staterviolence

due to ineffectiveness of the state law remained a pertinent theme of my discussions with the
members of KNLFThe sense of hel pl essness in Chaudh
lovers of the Prophet, the true Muslims, as victaing tothe ineffectivenesf the law and

the government in delivering justice by punishing the alleged blasphemers. It is derived fro
the feeling of being attacked, since they perceive themselves as peaceful Muslims who are
attacked (by a blasphemer) and forced to act in a certain way. One day, while at Mustafa
Chaudhryos of fhisclients alSunm 8drelwonmare. He® wanted register a
complaint for the disrespect of tiddoly Personagésmgainst an Ahmadi publisher who had
allegedly published disrespectful material against prophets (Muhammad and Jesus) and Imam
Hussain (grandson of Prophet Muhammad). In explaining thiscplar case to me, the

KNLF lawyers exclaimed,

These people (the Ahmadis) are very powerful. Due to their influence and contacts, it
is very difficult to get a complaint registered against them. Many people have tried to
register a FIR (first informatio report) against them but the police refuse. We have
fatwas from religious orgas#ions and orders from some government authorities as
well. We even had an order issued from the Lahore High Court that a police case
should be registered, despite whichaation has been taken by the police so far.

After showing me several documents with orders fateas from religious scholars and

organsaions against the said publisher, they continued,

These people publish such derogatory material that any Muslim edus it will be
severely hurt. There is no way to rectify the hurt. It is as if someone cuts the main
artery of an animal and leaves it to bleed, to die a slow and painful death, and does not
even offer water. Disrespect of the Prophet is like cuttinguofnoain artery for us.

They tie our hands and feet and leave us agonized. In such a situation, if some Muslim
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resorts to the desperate measure of killing a blasphemer, the whole world will
reproach us for taking the law into our own hands and show uslastybeople.

Thus, we can see that the first instance of attack or violence is perceived to be perpetrated by
the blasphemethe reactiorof killing the blasphemer is a mere sd#fence for thdelpless

victims of their attacks. These narratives of helplessness and injustice serve as an alternate
point of reference for the ideas of legality. Not only this, they also induce sentiments of
victimhood that fuel the passion for heroism, that is, the glorificatiothafe who retaliate

and are able to deliver punishment to the blasphemers. The more powerful the alleged
blasphemer is perceived to be, the higher the revesmrtmeded tder/his killer. Qadri is not

only seen as a killer of an alleged blasphemer, lsotad a symbol of resistance to power as it
was the Governor of Punjab he took down. He faced a much higher dedrelpletsness

with the highest of odds stacked against him. The number of people who came out onto the
streets at Q a d moué amountuoh farmdsathat wete ltadlectednby the Qadri
Foundation after his execution by the state, the construction of a shrine on his grave, the
flocking of devotees to his shrine (Pasha 2016) are all signs of reverence bestowed upon a
killer of a blasphmer, amplified in accordance with the narrative of helplessness and

victimhood.

While the narrative of helplessness and injustice provides the lawyers with a compelling
reasorbased argument to justify their extended framework of moral legaliig, ntt the

complete story The explanation of nestate violence as a consequence@fceptional
circumstancesdoes not hold true if we look at my later interactions with the lawyers. The

KNLF lawyers proudly supported those who punished the blasphemerdeotitsi state law

even when there were no exceptional circumstances involved and when the state law was
already in action. In such cases, they relied upon the ideas of devotion and passio@ate love

yet another narrative that they use to construct their aggtsm| will now discuss the
narrative of devotion, passionate | ove, anc

judgements.

Devotion, Passionatel ove, andl ntuitive Knowledge of theHeart

One morning, after a hearing in the Lahore High Court tladtehded with the KLF team
Chaudhry suggested that we go to his office where a lady was waiting for him. The lady was
the mother of a 2§earold boy Ahmed who was sentenced to death in 2012 and was
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imprisoned for having killed a man accused of burtireQuran. | accompanied Chaudhry to

his office and met this woman and her other son who was accompanying her. She was a thin
old woman, in very simple clothes and a wtiteaadar(large piece of cloth for covering

head and body); her samasalso a very @in villageman. As per their account, one winter

night in Ramzar(the Islamic month of fastinga man burnt a Quran in their village, near a
local shrine. The man who burnt the Quran was roughly in his thirties and was a person of
dad reputatiod He wasknown to be a thief and used to tease women in the community. He
was also a drug addict. When he burnt the Quran at riiggre were no witnesselsut later

people who lived nearby gathered upon finding a burnt copy of Quran and accused him of
having bunt it. Ahmed, about 15 years old and a studemirath grade at that time, also lived

in the same neighbourhood. He was a passionate boy. Upon learning about the incident, he
went to the man accused of burning the Quran and asked him why he had done so. The man
said,dres, | have burnt the Quran, what can ylmunow®dAhmed stabbed him with a knife

and killed him on the spot.

After she had toldus the storywi t h t ears in her eyes, Chaud
whether she believed her son had committed the right deed or not. She said that she thought
he did he right thing by killing the deceased because the deceasetwassance to the
community anywa§ Chaudhry again asked her, in an assertive tone, whether it was due to

the deceased being the blasphemmeough burning the Quran that she thought hemsd s

action was right? She said, more thoughtfully this tidad, course, burning the Quran was

the prime reason and the foremost concern for us is the gracious BrQbteetdhry declared

that only if she was happy wetakb upahe dasepando ud o
fight for his freedom free of charge. He said to her and her other son that Ahntélagziéa

successful warrior) and that she is lucky to have such a hmaile aur kismet wala(pious

and chosenson. He further said that it waaslg lucky and blessed people who could get such
spiritual opportunities. He reassured Ahmed

thankful for the path (of love) her son had set his foot on.

Ahmedds family i s poor a rediedaboutdifteen yeabetore.s ma |l |
His three brothers work as manual labourers for building and construction works. They do not
own any | and but have their own house. Chaud
and brother to come and visit himlinahor e t o appeal Ahmedds dea

their travel to and from Lahore. He had also bought some clothes for women and children (in
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various sizes) and gave them to Ahmedds moth
clothes to her and heson before giving them away. Chaudhry proudly told me after this
episode that he was fighting for many otldraziswh o had ki |l 1l ed bl asphen
case, there were rm@xceptional circumstanacgthat would have made punishing the accused
blaspherer t hrough the stateds | egal system unac
and did not try to access the state law in this matter. Nevertheless, Chaudhry not only
supported him wholeheartedly, but proactively reached out to his family to proeiaehils

free legal services to save Ahmed from death sentence. He told me that it was through these
Gelfles® deeds (of helping th&hazisof Allah and his Prophet), that he hoped to receive
salvation and success in the afterlife.

There were many other cases in which the Khedtabuwwat lawyers were advocating for
Ghaziswho had committed acts of violence against the alleged blasphemeite degal

action being taken against them by the state. | will discuss in detail one example, that of
Yousaf Ali (sentenced to death for blasphemy) and Tariq (on a death row for a murder) who
were both in a jail in Lahore. Tariq killed Yousaf in the jaiR002 and was later acquitted by

the court; Chaudhry was his defence lawyer. Tariq has since been revered as &ham, a

with movies and literature created around his character. This case also highlights how
performance of violent action is expermed and construed as well as how it is narrated and

glorified (themes already discussed in the previous chapter)

One December afternoon, while sitting with the Khatitdabuwwat lawyers at their bench in

the Sessions Court, Lahore, Chaudhry and his cosganion Tahir Sultan started telling me
about Tarig. They hava close relationship with Tariq and think of him as a saintly figure.
According to them, Tarig was chosen by Allah to perform the very special task of killing the
blasphemer and false claimaof prophethood, Yousaf, who is popularly calledf ousaf
Kazzal® meaning Yousafthe Liar. Yousaf allegedly claimed to be a Prophet and was
sentenced to death by a lower court for his crime in 2000. Chaudhry appeared as the
prosecuting lawyer against Yeaf and also defended his murderer, Tariq, in the court. The
following account of Yousaf and Tariq highlights how Chaudhry and other members of
KNLF support the nomstate killings of blasphemers regardless of the legal action taken

against them by the seat
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According to Chaudhry and his team, Yousaf was a leader of -greelfimed religious

group and used to preach false beliefs in the name of Islam. He used to lure people into
coming to his special room with a promiseZirat (seeing) of the Propheind after going
through some ritual procedures proclaimed himself as the Prophet. He allegedly played this
trick with several people who testified against him in the court as witnesses. He also
proclaimed in his sermons that certain verses of Quran warated in reference to him.

Thus, he allegedly preached false beliefs and was accused of indirectly committing
blasphemy by posing as a Prophet. The court sentenced him to death for insulting the Prophet

and posing as a Prophet, amongst other charges.

Tariq was in the same prison as Yousaf for charges of murder. Another prisoner, who was
Tariqgbébs friend had planned to kil Yousaf, k
to Sahiwal jail. Before leaving, he told Tariq that it was now his dutatoy out the sacred

task of killing Yousaf. Chaudhry and his team narrated the incident of that murder to me in

thefollowing words,

Tarig had smuggled the gun into the jail through a friend. He had a conversation with

the gun while sitting in his prisocell and told it that he had planned to kill a
Gustaakhe-Rasool(blasphemér He begged to the gufPlease be on my side and

support me in this sacred endeawuifter that, the events turned out such that Allah

himself provided the perfect opportunitor the act of killing to take place. Yousaf

wal ked past Tarigds cell as he was being
Tarig was outside his cell for the regular walk that was allowed for 30 minutes every
morning and 30 minutes every evenitgyall the prisoners. When he saw Yousaf
coming, he ran back into his cell and brought the gun. He emptied all six bullets into
Yousaf dés body. Yousaf was a black magici
reciting some verses and moving his hand iradiqular way (a gesture of magic).
However, Allah made even his magic ineffective/void. At the same time, a whirl of

wind blew in such a direction that the garbage from the ground started rising up and
sticking to Yousaf ds b mdl Yousafrfedl enrthetgroumd pr e s
and died. Tarig handed the gun over to the police superintendent, rushed back to his
cell and offered prayers of gratitude.

The lawyers emphasd repeatedly that all the events and their sequence was made possible
and faciltated by Allah himself. They believe that Allah then favoured Tariq so that he was
acquitted by the court despite three cases of murder against him. They insisted that Tarig was
not a very pious or practicing Muslim, rather he was chosen by Allah torpetiics highly
spiritual act. |1 asked Chaudhry whether | could meet Tarig and @&harishe had been

talking about. A friend of his, a journalist and also a-psticlaimedAashige-Rasool(lover
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of the Prophet) who was sitting next to him, asked if uMddike to meet Ghazi Qadri too. |

was surprised as Qadri had been executed months before this conversation took place. Seeing
confusion on my face, hesadkor get it, you wonodot maaiater st an o
They all looked at each other apdssed secretive smiles. | requested them to explain and

upon my insistence they agreed. Chaudhry sdithve you listened to the Qawwali
(devotional song)Oh disdaa meray peer wala weftig(literal meaning: There | see my

masterds courtyard). I hadndét, so he went on

The Qawwali begins with the story of a man who had been sentenced to death by a
king. However, whenever he was taken to the gallows, the rope broke mysteriously,
sdely landing him onto the ground. After several of these episodes, the king asked
him to explain the Mehtmeraypir ki kathamashaiilTHisesd and
the miracle of myspi r i t ual master) o. When the Kking
maste, he replied that the only way to see his (spiritual masterwas to change

positions with him. He saidiCome in my place (on the gallows) and then you will be

able to see mpiro.

Chaudhry and his journalist friend explained to me that Qadrpis to themand to be able
to see him, one must be at an advanced stage of love &édladfat. They told methat
maarifat is not for everyoneonly chosen peoplget to experience this intense form of love

and devotion.

Maarifat, karamat, pir, and the notion of beinghosen,are specific concepts within the
mystical tradition of Sufism in the South Asian Islam (see e.g., Schimmel 1975; Werbner and
Basu 1998). Here | will only briefly describe the meanings associated with these ideas in the
Sufi mystic tradition. The Sufis are mystics on a path or journey talikelute truththat is,

God (Schimmel 1975, 13035). Ishq (intenselove) and maarifat (inner knowledge or
gnosig are described as the last stations on this mystical path (ibid.), fhistform of
intense passionate lovishg has been praised as the highest possible state of a mystic (ibid.).
This is because the hearts that love God can &&ison of God However, such a station of

love cannot be achieved without the will of Allathat is, being chosen by Him. Schimmel

describes thias follows:

The mystics felt that the love they experienced was not their own work but was called
into existence by Godds activityéGodbs | «
loves His servant cahe love Him, and on the other hand, he cannot refuse to love

God, since the initiative comes from God (1975, 138).
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Second, gnosis anaarifat is the light of certainty gained through intuitive knowledge that is

the only possible way of approaching the tayg of love. This is the kind of knowledge that

is opposed to the knowledge gained by reason. The Sufi mystics have often shown a disdain
for intellect or the knowledge gained by worldly discursive reason, as described by Schimmel
in the following wordsdOn the way of love, intellect is like the donkey that carries books; it

is a lame a${1975, 140).

Thepir can thus be any spiritual leader who has been chosen by God to be in love with Him.
However, the love of God is not possible without the love of the Prophet Muhammad. The
love of Prophet is indeed seen as an essential stage that leads to love of Gedoftemwa
termed FanaaFi-Rasul (annihilation in the Prophet). Hencthe Prophetis the ultimate
spiritual leader orPir as all pirs enshrine his love (Schimmel 1975, 218). Prophet
Muhammads a centre of devotion for the mystics in Islam as demonstigte@rious forms

of veneration including poetry, literature and performances. In fact, as Asani-Mab,

and Schimmel (1995) quoted in their boBklebrating Muhammacdo one can estimate the
power of Islam as a religion without first consideringtthathe heart of the tradition is love

for the Prophet Muhammad (1).

Understanding the significance of these Sufi concepts and how they are employed in
discourse concerning negtate violence against alleged blasphemers highlights the shift
between the msonrbased and devotiemased discourses. Thhazissuch as Tarig and Qadri

are the chosen ondabey have been picked to love Allah and his Prophet, by being given the
opportunity (and spiritual powers) to punish the alleged blasphemers. Their seigbe afial

wrong is thus not derived from the discursive reason, or the law of the state. The law of the
state is merely an instrument to serve the ultimatedrtihth that can only be gained by love

and devotion. The source of certainty and knowledgehemtis themaarifa, the intuitive

inner knowledge of the heart. They are also considpmsdbecause they have love of the
ultimatePir, that s Prophet Muhammadn their hearts. The KNLF lawyers themselves claim

to be the lovers of the Prophet and ktners of those who are at higher stages of loving the
Prophed theghazis.

Another important concept that shapes their personal joumeys t h e ¢ piathahof of | o
being sinners who pin their hopes of salvation to the love of the Prophet in their hearts. As

discussed in Chapter 5, most Pakistani Muslims consider themselves gsasidifuthe need
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of redemption and purification. In the story of Tariq,tthe lawyers told me that he was not a
pious, practicing Muslim. Rather, he was a sinner. But they rely upon the mystical conception
of the Prophet Muhammad as the intercessor on the doomsday, who will intercede even for
the greatest sinners of the Muslicommunity (Schimmel 1975, 411). The lawyers also

have a sense ohaarifat as they feel their understanding of the matters of the heart, or their
inner knowledge, will be incomprehensible for the outsiders who base their understanding on
discursive ream. That is why they did not talk to me of these ideas until much later. The
initial responses they gave were more inclined towards the réased understanding of

law, justice, and exceptional circumstances. This implies that they are themselvesusonscio
of the conflicts and contradictions between the matters of the heart and the matters of the
mind that they must deal with every day. However, their rebsged responses also
demonstrate an attempt to reconcile the two paradigms. It shows how theyhevdegal
framework of thestateto recogmse the matters of the heart. The intuitive knowledge o
maarifat is the principle of decisiemaking for them, in terms of who is right and who is
wrong, who should be punished and how, and they want this deemss of morglsticeto

prevail over the law of the state. By advocating against punishing those who carry out
punishments of the alleged blasphemers outside the state law, they claim that the intuitive
convictions of the heart should be acknowledgetiiwithe legal framework of the state.

ThelLa wy eArgur@ents|Inside theCourts

So far, | have discussed two major narratives that the lawyers of KNLF employ to justify their
support of the nowstate violence against the alleged blasphemers. First, theypen
reasoldbased arguments in which they Dbl ame the
and exceptional circumstances for the occurrence ofstaie violence. Second, at a deeper
level, they engage with narratives of devotion and passiona& devhigher sources of
morality. | also followed them to the trials inside the courtrooms where they used a third set
of arguments based on textual interpretations of the Islamic law. They had used some
references tahe Quran and Hadith outside the couass well, but they engaged with these
sources in a much greater detail inside the court rooms. Hence, inside the courts, they used at
least three sets of arguments: realsased, passiebased, and textual interpretations of
religious sources. In terms tiie reasofbased arguments, they relied upon the concept of

Gsudden and grave provocat@na Western legal concépto argue that those who Kill the
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bl asphemers outside the stateob6s | awefenteoul d
against the attacks by the blasphemers. They further argued that those who punish the

bl asphemers outside the stateosdphssighaidlove y st er
for the Prophet and hence should be absolved of any charges. Finally, they used references to
the Quran and Hadith to make their point and support their argwnierdugh textual

interpretations of Islamic law.

Their references to Quranverses and prophetic traditions demonstrated that Allah and the
Prophet Muhammad had not only allowed but also encouraged the individuals who killed
those who insulted the Prophet. Most of these references were the same as quoted in Chapter

4 when desching the dominant religious discourse concerning blasphemy in Pakistan.
Nond hel es s, it i's important to note that the
incorporated both reason and passion. Through discursive reasoning they proved that the non
state punishments of blasphemers are both rational and emotive at the same time, and that
both these aspects are valid provisions as per the law of the state as well as the Isldmic law.
have argued throughout this thesis against the dichotomy of remsnpassion in
understanding the issue of blasphemy in Pakistan. The discourse of the KNLF lawyers further
demonstrates that reason and passion are not only simultaneously present but also mutually
constitutive elements in the popular consciousness cangeime punishment of blasphemy.

I n the KNLF | awyer s 6 reasonablébvtihepassionatetoversfehe c o mp | €
Prophet to kill the alleged blasphemers outsidesthte lawbased on their devotion and the

provisions of the Islamic law.

Shifting Narratives of Lawyers: StrategicCArgumentation

The discussion so far has shown multiple narratives that the lawyers rely upon to justify their
simultaneous support of the state and thestate punishments of blasphemy. Before moving

on, | would liketo emphaise that none of these narratives should be seen as either more or
less valid than the other. The purpose of discussing these narratives is to highlight the
multiple ways in which the lawyers as agents make meaning out of their work and
strategially use those meanings to achieve certain ends. In interactions with outsiders (such
as researchers like me, journalists and media, etc.) they want to achieve acceptance as both
professional lawyers and as good Muslims who love the Prophet. They areaunasrto

whether these people share their devotional worldview or not, so they hesitate to bring up the
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narratives of passionate love and intuition. Hence, they are more likely to use the reason
based arguments basedtbe ineffectiveness of the exisginaws of the state which fosters a
sense of injustice and helplessness. The narrative of victimhood of Muslims who are facing
Wvile attacks against Islam and their beloved Prdpketlso more likely to be used in these
circumstances as it portrays a clearsrvs thenpicture, establishes the existence of a threat

to the society, and justifies the blasphemy related violence as a mechanisndefessie.

In interactions with edctother (the forum members who are also seen a&itiste of lovers

of the Prophd), and within the wider community of lawyers, their aim is to project their piety
and spirituality as higher than those of other lawyarerderto gain political and saal
influence (for example, in the law bar associatices) legitimise their cause. Hence, they

fall back on Sufimystic concepts of love, devotion, and passion when talking to each other.
Talking of these ideas also brings them respeétttin the largercommunity of lawyers for

whom these ideas resonate with their own religious beliefs. In the courts, the aim is to win the
argument by bringing in sources that cannot be denied. Therefore, they use references to
sources of Islamic law in addition to thegrasorbased and passidrased arguments. Using

the religious texts and sources also asserts a certain pressure on the judges, which is very
much an intended effecTherefore, in addition to western legal concepts, they rely upon
religious texts and schalg works to strengthen not only their arguments but also their
position visavis the opposing parties by posing to side with Allah and his Prophet. It must
also be noted that the shift between the narratives also coincides with the shift in the use of
language. When talking of the reaslbased justifications, such as se#ifence, sudden
provocation, and other modern/Western legal concepts, the lawyers use English words and
terms. However, when talking about the passiased explanations and mystic ide&sove,
devotion, and intuitive knowledge, they usually use Urdu (the national language), and even
more so Punjabi (the local langudgd.ahorg. Thus, they do not only shift between different
arguments and narratives but between different ontologiesn vépeaking of different

explanations for nogtate killings of blasphemers.

Nevertheless, these narratives should not be seen as mere means to certain ends; rather they
are meaningful and significant in their own right. They are both the motives antetres at

the same time. They are actual belief systems and wwmVds as well as carefully chosen
arguments within specific circumstances. In fact, one of the main points | would like to assert

through this chapter is the continuity of what seems dissomath discontinuous on the
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surface. The | awyers6 discourse indeed pres
constructed through various narratives and arguments. They are conscious of some of the
contradictions and actively try to reconcile their wlo i ew wi t h the statedod
However, the different narratives they &sexceptional circumstances, devotion, and

religious lawd are all components of a coherent ideology aag of life for them.

The Discourse ofJudges: Statelaws and PopularJustice

The state judges deciding on the cases of blasphemy also draw upon multiple sources in their
official judgements. They refer to modern legal principles and sovereignty of the state as per

the constitution, religious sources, and wider popular nargetatethe same time. Their
references to the sovereignty of the state a
and nonrstate punishments. However, in the same judgements, they may refer to religious
sources and other popular narratives thatamdy allow but glorify nopstate punishments of

the alleged bl asphemer s. The judgesd disco
discrepancies betweethe law of the landland the ideal legality based on religious sources

and popular justice. Letdsi r st consi der how the judges try
over violence through references to the state laws. | will then discuss how they use religious
sources and popular narratives in their jud

legality.
StateLaws and theSt a t Moaapoly overViolent Punishment

In the recenBupremeCourt judgement on Asia Bibi vs the State (2018), the judges referred

to theConstitution of the state as follows:

It is worth mentioning that it is a matter of great pride and satisfaction that we are
governed by a written Constitution and Statutory Laws. The Constitution, as per
Article 4t her eo f mandates that Ato enjoy the
accadance with the law is an inalienable right of every citizen, wherever he may be,
and of every other person for the time being within Pakistan. In particular (a) no action
detrimental to the life, liberty, body, reputation or property of any person shall b
taken except in accordance with law (b) no person shall be prevented from or be
hindered in doing that which is not prohibited by law; and no person shall be
compelled to do that which the | aw does
authority and comnand of the Constitution and the Law, it is the duty of the State to
ensure that no incident of blasphemy shall take place in the country. In case of the
commission of such crime, only the State has the authority to bring the machinery of
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law into operatia, bringing the accused before a Court of competent jurisdiction for
trial in accordance with law. However, it is not for the individuals, or a gathering
(mob), to decide as to whether any act falling within the purview of SectioC 28

been committedr not, because as stated earlier, it is the mandate of the Court to make
such decision after conducting a fully qualified trial and on the basis of credible
evidence brought before it. No such parallel authority could in any circumstances be
bestowed upoany individual or a group of persons {13).

I n the above excerpt, the judges assert the
legitimate deliverer of punishments and fsiate actors cannot punish the alleged
blasphemers themselves. Sanly, in the case of Mumtaz Qadri vs the State (2015), the
SupremeCourt judges argued the following while rejecting his appeal against his sentence for

killing Salman Taseer,

The law of the land does not permit an individual to arrogate unto himself the roles of

a complainant, prosecutor, judge and executioner. The appellant was a trained police

of ficer who knew the importance of reco
suspeatd Mr. Salman Taseer to have committed the offence of blasphemy, then he
should also have adopted the legal course3&g7

In these examples we see the judges representing the state and trying to ds¢ahlisiority

and legitimacy of the state (aofit hei r own judgements) based or
laws are thus called upon as a source of legitimacy, but at the same time, they are used by the
judges to excuse themselves for making decisions that may not be in line with the ideas of
popularjustice. For example, in the same judgement in the case of Mumtaz Qadri vs the State

(2015), the judges provide the following disclaimer:

Without prejudice to the strong religious and philosophical views expressed before us
we must state at the outsetttiage, in terms of our calling and vocation and in accord
with the oath of our office, are obligated to decide this case in accordance with the law
of the land as it exists and not in accordance with what the law should be (3).

Hence, the state laws are geated as both a source of legitimacy and a limitation imposed on
the judges by the state. The apparent rift betweerddie of the lan® and dvhat the law
should bé as mentioned by the judges in the above excerpt, is also a space in which the
judges egrcise their own discretion in interpreting and alternating the law through discursive
reasoning. | will now discuss how the religious discourse and the popular narratives are
employed by the judges in their attempts to reconcile the rifts between #héastatand the

popular justice, as well as in providing alternate sources of higher legality.
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Religious Discourse andPopular Justice

While the KNLF lawyers used the religious sources to establish that the alleged blasphemers
must be punished violentlifnside or outside the state [gwhe state judges sometimes use
religious sources to counter these arguments and acquit those accused of blasphemy. The
lower court judges usually use the religious sources in the same way as the KNLF lawyers d
The highercourt judges, however, may take libertie®re frequentlyto offer their own
interpretations or alternate religious sourdée ver t hel es s, the judges®d
Islamic law is not fully established and universally accepted, as discussed pretheus

chapter. Their authority is challenged when they go against the established interpretations of
religious sources concerning the punishment of blasphemy based on various factors. These
factors include: their westernised outlooks, the fact that éine not&eligious schola® and

the suspicion that they are colluding with the Western powers to undermine Islam.
Consequently, the judges have to appeal to the popular sentiments by testifying their own
faith and drawing upon narratives of popular justice even when they ded¢al@ur of those
accused of blasphemy. In doing so, they not onkpuiothe popular narratives and ideals of
religiosity, but also give them legal approval. The following discussionelalboratehow

religious sources and popular narratives are employedutiges in constructing their
arguments and the impact of such argumentation on the overall understanding of justice and
punishment concerning blasphemy in Pakistan.

Those accused of blasphemy are rarely acquitted by the trial courts. In the prevpias ¢tha
discussed the impact of external pressure from mobs and religious organisations on the
decisions of the&sessiors Courts. As a result, most cases of blasphemy are decided in favour
of the accusers at thecourts. TheSessions judges rely upon rebgs sources to convict the
accused, sometimes despite the lack of convincing evidence to prove the offence. For
example, in the case of State vs Liagat Ali and Umar Draz (2009), in which the accused had

allegedly denied the existence of Allah, Bessiors judge remarks,

There is no provision in the penal law of the country to take into task the person who
used derogatory remarks in respect of the creator of this universe (The Almighty
Allah), who is also creator of Hazrat Muhammad\(fM). The lawmakers heould

give attention to this elapse. In this case, both the accused have made remarks more
loudly regarding the Almighty Allah rather than the Holy Prophet Muhammad
(PBUH). It chills the marrow of my bones that there is no law to set right such like

people(8).
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After having noted such a discrepancy in the existing legal injunctions and his own sense of
moral legality, he goes on to quote verses from Quran and Hadith for three pages to establish
that insulting Allah is indeed an insult to the Prophet Muhachrmas well. He writes

conclusively,

In the light of above Quranic injunctions as well as from Ayati Mubarka and the
prevailing law of the country on the subject, in the peculiar circumstances of this case,
| feel no hesitation, keeping in view the condatthe accused, that they deserve no
leniency (11).

Similarly, in the State vs Shafgat Masih and Mst. Shagufta Kousar (2014), the presiding
sessions judge quotes Quranic verses and narrations from prophetic tradition for over five
pages to establish tludfence of the accused and sentence both of them to death for insulting
the Prophet Muhammad and the Quran. Furthermore, there are a number of cases in which the
judges have relied upon the Quranic and Hadith material to convict the accused, even in the
alsence of convincing legal evidence against them. In such instances, the judges have often
relied upon the following excerpt from an earlier judgment biigh Court judge to bypass

the necessity of reproducing the evidence against the accused in cotartcandict her/him

on the basis of the religious arguments alone:

To constitute offence under section 205 FPC (PakistanPenal Code) number
witnesses are not required and it is not necessary that such abusive language should be
made loudly in public oin a meeting or at some specific place, but statement of single
witness that somebody had made utterance for the contempt of the Holy Prophet
(Peace be upon Him) even inside the house is sufficient to award death penalty to such
contemnor (Haji Bashir Ahnahvs The State 2005)

Thus, in the absence of the requirement for evidence, religious sources are used both as the
logic and the content of the evidence to convict and punish people accused of blasphemy
inside the courtOn the other handhe legal discarse is also used by judges (often of higher
courts) to contest the dominant interpretations and offer alternative religious sources. For
example, in a 2002 judgement (Muhammad Mahboob alias Booba vs The State), which is
widely quoted in later judgementslated to blasphemy, the Lahdfégh Court judge gave

his own interpretation of blasphemy as follows:

The greatest blasphemy of all is a child going hungry, a child condemned to the slow
death of starvationThe miscarriage of justice is blasphemy. Misgoweent is
blasphemy. An unconscionable gap between rich and poor is blasphemy. Denial of
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treatment to the sick, denial of education to the child, are alike examples of
blasphemy.

In a more recent judgement (Febry 2017), the Lahore High Court asserteé tieed to
adopt an attitude of forgiveness and mercy as followers of Prophet Muhammad in these

words:

Increase in the number of registratifsic] of blasphemy cases and element of
mischief involved therein calls for extra care at the end of the prosecutio
Registration of such like cases cannot be allowed in a free and careless manner and
ordinary citizens, who have not much knowledge of religion, must not be allowed to
use the law in question to settle their scores. All this we are doing in the namne of o
Holy Prophet Hazr at Mu hammad Rehmmatdile e Be
Aalmeed mércy for all the worlds a n d Baski® ong who brings good neys

has given assurance that even if whole of life one spent in sins, but before a person
breat hes hi s Kama Pajp ddtlarationrok faith tiseedtitled to be
relieved from all his sins by Allah Almighty on the day of judgmé@Wuhammad

Ishag vs The State 2017, 19)

Hence, references to religious sources are used not only ¥ectctre accused but also to

make opposing arguments. The alternate interpretations may also become precedents that are
called upon in future judgements. However, appealing to religious sources even in the most
progressive of judgements may also set prectdthat justify nostate punishments of
blasphemers. | have already mentionedSbhpremeCourt judgement in the case of Mumtaz

Qadri vs the State (2015) in which the judges argued that Qadri was not justified in taking
dhe lawb into his own hands. Thijudgement is seen as one of the nipsbgressivé
judgements to come out of the courts of Pakistan on the matter edtatenkilling of
blasphemers as it upheld the death penalty for Mumtaz Qadri. However, even in this
judgement, the judges allowed fbre possibility of a legitimate killing of a blasphemer by

nonstate actors. | will quote from the judgement at some length to illustrate this point.

We as Muslims are fully aware and convinced of the most exalted position held by the
Holy Prophet Muhammud (peace be upon him) in the eyes of Almighty Allah as well

as in the hearts and minds of the Ummah and the followers of the Islamic faith. It goes
without saying that deepest respect and profound reverence for the Holy Prophet
Muhammad (peace be upon him an article of faith with all of us. Be that as it may

the issue involved in this case is not as to whether anybody is allowed to commit
blasphemy by defiling the sacred name of the Holy Prophet Muhammad (peace be
upon him) or not or as to whether argmn committing blasphemy can be killed by
another person on his own or not but the real question involved in the present case is
as to whether or not a person can be said to be justified in killing another person on his
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own on the basis of amverified mpression or an unestablished perceptioat such
other person has committed blasphemy (emphasis a@ded

There are two important points to note in the excerpt above. First, the judges had to make a
declaration of their own faith and attest to thectignof Allah and his Prophet before making

their judgement. Second, the judges did not condemn the act eftaienkilling of a
blasphemem principle they only denounced the fact that the said killing was carried out on

the basis otinverifiedandunestablishedevidence. Further in the same judgement, the judges
appear to accept the religious sources presented to them by the lawyers with regard to the

|l egality and |l egitimacy of Kkilling a bl asphe

fromt he judgement demonst r ssaideetigiotstsarcgssudgesd pos

A close and careful examination of all the references made and the religious material
produced in this case by the appellant and his learned counsel shows, and shows quite
cleaty and unmistakably, that such references and material pertain to cases where
commission of blasphemy stands established as a fact and then the discussion is about
how the apostate may be treated and not a single reference made or instance referred
to in the material produced permits kiling of a person on the basis only of an
unverified impression or an unestablished perception regarding commission of
blasphemy (22).

Hence, it is clear that the blasphemer or apostate (words used interchangeably by the judges)
can be killed by norstate actors if the offence is established. While the judges may have
exercised strategic discretion in this case to avoid controversy bysdisg the religious
sources submitted to them, they did set a precedent that may be referred to in future
judgements on the matter. Moreover, in making their argument that Mumtaz Qadri was not
justified in the killing because he did not have sufficiantlence to establish that the offence

was committed, they did not simply use the modern legal concepts concerning offence and

evidence. They referred to the Quran to assert the correctness of their argument as they wrote,

As mentioned above, inthe Holyu@ 6 an Al mi ghty Al l ah has r
who start believing in hearsay without getting it ascertained, verified or investigated or
conduct themselves on the basis of such hearsay. The appellant, therefore, would have
done better if, notwithstandjrhis professed religious motivation in the matter, he had

paid heed to those warnings of Almighty Allah as well before an unjustified killing of
another on the sole basis of hearsay. An unjustified killing of a human being has been
declared by Almighty Akh as murder of the entire mankind {22).

Here we see the judges offering their own interpretation of a religious source to make their

argumend in this case against an individual who killed an alleged blasphemer. As seen in
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other cases earlier, the jueigengage with the religious sources in multiple ways, accepting
some sources, offering their own interpretations on others. Regardless, it is through this
discursive reasoning that draws upon the state laws as well as the religious sources that they
constuct their arguments both in favour of and against the punishment of alleged
blasphemers. In doing so, they also set preceddhtt may be positive or negatévdor

future cases. For example, the following passage written b$upeemeCourt judges in the
Mumtaz Qadri vs the State (2015) judgement was recently used by the judges in the case of
Asia Bibi vs the State (2018):

Commission of blasphemy is abhorrent and immoral besides being a manifestation of
intolerance but at the same time a false allegatgarding commission of such an
offence is equally detestable besides being culpable. If our religion of Islam comes
down heavily upon commission of blasphemy, then Islam is also very tough against
those who level false allegations of a crime. It is, tiogee for the State of the Islamic
Republic of Pakistan to ensure that no innocent person is compelled or constrained to
face an investigation or a trial on the basis of false or trumped up allegations regarding
commission of such an offence (28).

The aboe passage was used by gpremeCourt judges in 2018 to acquit Asia Bibi. Thus,

in this case we see the judgesod intervention
for future references. However, as noted in earlier cases, the judges in the case of Asia Bibi
also made appeals the popular sentiments to establish legitimacy of their judgement. They

started the judgement with the following proclamation,

fil bear witness that there is no God worthy to be worshiped but Allah, and | bear
witness that Muhammad is the Last Messermér A | TheQhalilmahe-Shahadat
(profession of faithjas shown above, is deemed tothe essence of Islam and the
recitation of which makes us Muslims,self-explanatoryand testifies that there is no
God but Allah and ouProphet Muhamma¢b Airm An A)Hs the Last Messenger of
Allah. It is ourdeclaration of faith in the unseen and belief, to bow down our heads
before our Lord Allah, admitting the fact that there is none like Hihe sanctity of

our Prophet Muhamma¢b A ibw A K A)Hs further evident from the Qalimab-
Shahadat, as His name is being remgkther with Allah, thus ultimate care and great
importance should bérawn while taking this Holy name (1).

Once again, the affirmation of faith before deciding in favour of a persounsedcof
blasphemy may very well be a strategic move by the judges to establish their authority and
claim legitimacy on the basis of their faith. However, they did not stop therg.wiérd on to
refer to not only the religious sources (Quran and Hadith) dlso popular narratives that
legitimise and glorify the killing of blasphemers outside the state laws. In Chapter 4, |
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mentioned a couplet of Muhammad Igba poet celebrated as the ideological father of
Pakista® used by almost all religious groups camgming for strict punishment for
blasphemers. The couplet talks about the love of Prophet Muhammad as a guaranteed way to
command @eh bfadbsting The SupremeCourt judges also referred to the same

couplet in their judgement on the case of Asia Bibi. They wrote,

As it is enunciated in the above verseAthma Muhammad Igbal, a well renowned
activist and the O0Spirit ualdawabesShikwathe o f Pa
veneration and adulation of Our Beloved Holy Progbe8 by Ark A)His evident and

is reckoned as the foundational principle on whichréigion Islamis based. There is

no denial whatsoever of the fact that Prophet Muham{ad ifagu An H)Heolds the

utmost respect, prestige and dignity amongst the Muslim Ummah and possesses the
highest rank and status compared to all Creatures shaped by Allah Almighty, even the
Messengers of Allah who came before him (3).

They further referred tde popular narratives concerni@gnazillmuddin, giving credence to

the idea of nosstate killings of alleged blasphemers. They write,

Reference may be made to an incident which occurred in 1923, when one said person,
Rajpal, published a pamphlet/book taining derogatory remarks against Prophet
Muhammad6 Avbw AK A)HA movement was launched by the Muslims of the sub
continent demanding a ban on the book. As a result, in 1927 the British Government
was forced to enact a law prohibiting insults edhat founders and leaders of religious
communities, as such, section 285vas inserted in the Pakist&enal Code in the
year 1927. However, the Muslims were not satisfied with it and one GhaadHin
Shaheed succeeded in murdering Rajpal. Aftetrtak llm-ud-Din was convicted and
was given death penalty. He is considered by the Muslims to be a great lover of the
Prophet (9).
The judges called limuddin a martyr, despite noting that he went against the law of the state at
the time to kill an allegd blasphemer. They further affiedthat he is accepted as a hero and
a great lover of the Prophet by Muslims. It must be noted that the state at tBethliene
British ruled is considered less legitimatigan the current state of Pakisiarthe eyes of the
people So, the judges could have been implying that the act of limuddin was justified in the
context of the British rule but not in the present context of Palkistan Islamic state.
Nevertheless, as already discussed, the proponents -ataterkillings of blaspheens do not
fully accept the legitimacy of the current state of Pakistan either. Within this context, a
reference to limuddin as an accepted lover of the Prophet sends a message to those who use
'l muddi nbés story to <ctate pugismentsin the present gay thah ct s

their acts are justified.
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Hence, in order to establish their legitimacy and credibility, the judges refer not only to the
religious sources (Quran and Hadith) but also to popular narratives concernisgat@on
punishments oélleged blasphemers. There are clearly external pressurelsiding threats

to their live® under which the judges operate and decide upon cases of blasphemy.
Therefore, their appeal to the religious sources and popular narratives may simply be a tactic
to ensure their own safety. The judges may also be doing so to establish themselves as good
Muslims and lovers of the Prophet to avert criticism of their judgements algitus. In

some instances, the judges may also truly believe in the narratiyearthemploying and
appealing to in their judgements. Nevertheless, the fact that the state judges have to draw
upon ideas of popular justice highlights the symbolic power of these narratives. It also
reiterates the fact tttheaanly Source of tegabiyt anddegitimaeyg a |
In fact, the state laws are constantly held accountable to higher sources of morality and
justice, and the judges must appeal to those sources of higher ndoraliyious texts and
popular narratives even whenthey are deciding in accordance with the state laws.
References to state laws are therefore not sufficient in establishing the legitimacy of their
decisions. The state, despite its claim to represent Islamic law, does not hold monopoly over
the interpretdon and implementation of what is thought to be the Islamic law.dBwe of

the land is hence subservient tavhat the law should l@e and through their discursive
reasoning within their judgements, the judges constantly attempt to reconcile tiespive

the apparent incongruities, the discourse of juddgsdemonstrates a continuity between the

state laws, religious sources and popular narratives.

Conclusion

In discussing the discourse of the lawyers and the judges in this chapter, | havedfocusse
mainly on the micrdevel continuities between different narratives and arguments employed
by the lawyers and the judges. However, the implications of my analysis in this chapter must
be understood at two different levels: individual and structurahdéitridividual level, | argue

that reason and passion are both present and mutually constitutive in constructing the
worldviews and strategic arguments of the lawyers and the judges. | have demonstrated that
both groupd lawyers and judgés draw upon multiplesources of legitimacy to establish the
legality of their judgements concerning the appropriate punishment of blasphemy. The state

| aws are therefore not a sufficient sour ce
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the Islamic law. There is ifact a constant dialogue between the ideals of Islamié lasvper
various actors in the sociétyand the existing laws of the state. The lawyers and the judges
being at the nexus of the state and the society deal with the dilemmas concerning the
appropriate punishment of blasphemers on an everyday basis. Both groups construct
meaningful and strategic arguments drawing upon multiple sources of morality and legality
within the specific contexts and circumstances of the cases they are dealing with. | argue that
the shifting narratives and multiple arguments of the judges and lawyers should not be seen as
either solely motivated by their belief systems or entirely tactical in nature. Instead, their
arguments provide them with meaning and strategic benefits sarie time. The meaning is

not static; rather it is constantly constructed within the specific circumstances and is derived
from the process of contestation itself. It is within this process of meaning creation that the
strategic arguments are also constied. Hence, the multiple sources of legitimacy and
morality are both means and motives at the same time. Moreover, multiple narratives used by
the lawyers and the judges bring reabased and passidrased arguments together in

constructing a coherent wdview.

At the structural level, | argue that the state and thestae ideals of appropriate punishment

of an alleged blasphemer are extensions of each other rather than opposing forces. The state
of Pakistan does not only claim to be an Islamic dbateis itself an embodiment of the
popular narratives concerning religious symbols. | mentioned in Chapter 3 that the lImuddin
controversy was one of the major events involving nigdbibn around religious symbols in

the lead up to the creation of Pakist | have also mentioned that Jindahe main architect

of Pakistad represented limuddin in the British courts, and Muhammad dqted
ideological father of Pakisténl e d 'l muddi nds funer al prayer
glorifying the nonstate punishmerof alleged blasphemers are therefore embedded within the
foundation of Pakistan. The afitiasphemy laws of Pakistan have further strengthened this
foundation within the existing structure of the state. Ttwendationaland thestructural

violence of thestate of Pakistan is then not very different from the-state violence against

those accused of blasphemy. | argue that the state and tfetat®mpunishments of alleged
blasphemers, and their sources of legitimacy, are indeed extensions of eaclfrotihea
statecentric perspective, the natate punishments of blasphemers have often been described

as antistate and delinquent. On the other hand, the modern state has beersekamihe

sole culprit of structural and foundational violence. | arthat any useful understanding of
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blasphemyrelated violence in Pakistan must look at the state and thatatmviolence as

mutually constitutive
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Chapt-Eon®l usi on

Situating the Anti-Blasphemy Violence in Pakistan

| have demonstrated in this thesis that blasphemy accusations and subsequent violence in
Pakistan arise from moral anxiety, escalation of ipemsonal conflict into collective
religious passions, contestation between (and amongst) state aistateoadairs over the
authority to deliver legitimate punishments, and wider narratives of exclusivity and
homogeneity engendered by the stdiee violence related to blasphemy accusations is thus
produced at multiple levels within the society, ranging from ip&sonal relationships to
statepolicies. Individual and communal sensibilitiese cultivated throughwider religio
national narratives peddled by the religious leaders, politicians, and governments over time.
State policies and narratives, on the othant,reflect the publicconcernswith the issue of
blasphemy.lt is this multiplicity of factors, locales of power, and narratives thaflagne
blasphemy accusations and related violence in Pakistan.

Blasphemy accusations arise within iapersonal relabnships disrupted by perceived
transgressions of religioultural symbolic boundarieI.hese symbolic boundariegnthrone
specificbehavious with respect to social hierarchies of caste, gender, smanomic status,
religious identity and authorityMicro-transgressions of these symbolic boundaries within
everyday interactions can be perceived and framed as blasph@mgt all transgressions of
religious, cultural, and social norms lead to blasphemy accusalistead;t is the familiar

but vuherable peoplagainst whoman accusation of transgressive behaviour gains public
support The accusers are not only motivated by personal rivalries but also by their concern
for displaying andmaintaining personal purity. The purity of caste, ancestry, xsal
behaviour, and religious identitg central to the imagination and articulation of the offence
of transgressive behaviour powerfully labelled dasphemy.In most instances, several
notions of purity are superimposed onto each other in the pemceptithe offence of

blasphemy.

As a nation defined by its religious devotiohe tconcern for purity is central to the lives of
Pakistani MuslimsThis concerns inculcated by thenaginingof Paki st an as t he

pur eo. Wiaginingeof an hskamic ideal is central to the national identitypractice
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the ideals of religiosity are embedded within local conceptions of pufitys, the
transgression of local ideals of purisydeemed morally deviargnd perceived as religious
offence.Moral deviance can be based on religious difference, or other forms of social non
conformity. Hence, it is the moral anxiety concernimglividual and communapurity
inculcated by the nationaleds and lived within the locaociocultural contexthat leads to
blasphemy accusation&lasphemy accusations are, therefore, neither a result of purely
instrumentalmotives(as presented biforte 1994; Gregory 2012; Jahangir and Jilani 2003;
Julius 2.6 amongst others), naggrounded in a uniquely Islamic ethos (Mahmood 2009).
Blasphemy accusations in Pakistan are also not simply a result of exercise of freedom of
speech by the accused to criticise religion as proposé&bbyas (2009), Hayee (2012),can

A. Khan (2015) amongst otherbstead,this thesis demonstradethat the accusations of
blasphemy are motivated by deeply secidtural understandings afffence andhave both

strategic and passionaldvers

Accusations of blasphemyhowever, donot automatically or inevitably lead to violent
punishmentsA certain congruity has to be established betweenntiheediate offence (that

may not be exclusively religious in nature) and broader religious symbols and idelhtisies.
usually the religioudeaders who convert the intpersonal conflicts into communal and
collective religious issues. The religious leaders are concerned with enhancing their own
religious authority and/or the desire to purifyith@ciety. They strip the initial accusatioofs

their immediate details and imbue them with wider religious symbolism and meaning. Once
the interpersonal dimension of an accusation has been removedigamds of religious
authority haveestablishedt as a religious offence, the crowds are nie&dl against the
symbolic figure of the blasphemer who represents the moral threat, the sin, and the evil in the
society.Those who form the crowds are driven by their own moral anxiahestcollective

and nationalreligious identity. The figure of alasphemer is the impurity that has to be
removed to redet he | magined community of 60t he | anc
impossibility of the imaginegurity of thereligio-national identity that further flames the

passions against tladleged blaphemer.

Ordinary Muslims who participate in violence are inspired by the dominant religious
discourse that presents lofar the Prophet as the key to achieving religioasks Most

significantly, it is the discourse of Sunni Barelwi religious scholdre present lovéor the
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Prophet and ability to defend his honour as cetdri®u s | i ms OLovind thenFrophetys.
understood as the only way to salvation by Muslims who are living with the guilt of being
sinful Muslims. The religious discourse assithem that they will be absolved of their sins if

they demonstrate passionate love for the Prophet. The passionate love for the Prophet is
imagined in terms of physical reverence and bodily performaiibes discourse Igrifies the

acts of killing and/o getting killed for the Prophet as the highest form of attachment to the
Prophet.Hence, it is the ordinary Muslims living with a sense of guilt and insuffici@recy

modern conditiod who respond to the calls for defending the honour of the Prophet.

Nevertheless, despitthe threatof the alleged blasphemer to the collective identiyd

despite theglorification of the act of killing a blasphemehe implementationof violent
punishment is contingent upon the decisions of many other actbes.|local powerholders,

police, government officials, NGOand media all play thenole in determining whether an
accusation will led to violent punishment of the blasphemer or fittese acta also have

their own strategic and emotional interests in the issue. It is a culmination of decisions made
by multiple actors with complex motivations that leads to-hlsisphemy violenceThis

thesis demonstrates the significance of religious leaders and other key actors (Brass 2003),
symbolic resources and meta narratives (Das 1990; Tambiah 1996), roused passions (Blom
and Jaoul 2008; Kakar 1990), and anxiets®utidentity (Sidel 2006) in e making of

violence.

The violent punishment of the alleged blasphemers, however, can be carriecboth state

or nonstate actorsboth claimng to represent the sovereign will of Allah. The existing-anti
blasphemy legislature of the state of Palastlaims to represent Islamic law and popular
sentiments byrescribingpunishmentdor those accused of blasphentjowever, owing to

the perceivedi nef f ecti veness of the statebs | egal
punishments, and the perceivemtraption of the ruling elite, the public do not always accept

the stateds right to deliver punishments. Th
nonstate actors whthusc ont est the stateds claim Ao monc
state of dispersed authority and multiple sovereignties is thus created (Comaroff and
Comaroff 2006; Hansen 2005; Hansen and Stepputat 20068).is bestunderstood as

situation of legal pluralism (BeneBeckmann 2009; Fitzpatrick 1983; Griffiths 198®rie

2013 in which the multiple systems of moral regulation do not only contest but alsptco
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each other. The state and the state punishments of blasphemers thus draw tiposame
sources of legitimacy embedded in the dominant religious discourse aatives of popular

justice.

Within this context, the religious leaders, politicians, and government officials comiplete
each other telaim their own authoritythroughsupportfor the violentpunishment of alleged
blasphemersThe religious leaders cum politicians have been at the forefront of campaigns to
present the problem of blasphemy as an existential issue for the identity of Rakmstan
avowed Islamic state. Consequently, every pdditi@ religious or secular, conservative or
progressiv® has to deal with the question of blasphemy in one way or the ditherclear

from numerous casdbat supporting punishment for alleged blasphemers helps politicians,
other public figures, and evetate judges gain legitimacy and authority. It is no wonder that
successive governments of Pakistan have spearheaddaagptiemy campaigns not only at
national but also at the international level, in their efforts to establish themselves as the true
guadians of Islanwho protecthe honour of the Prophet Muhammad.

The political battles over the issue of blasphemyeara&bledby the very foundation of the

state of Pakistanponan exclusivist narrativeBy claiming to represent the Muslims of South

Asia, the will of Allah, and Islamic law, the state has opened up space for the contestation of
what these terms meah.h e st ateds attempts t dondbgefiousne t he
uniform Muslim community haveathe produced competing claims and widesgatanxieties

amongst the peopl®Vithin this context, blasphemy becomes one amongst many expressions

of deep concern for the religolitical identity of PakistanThe competing religigoolitical
narrativesabout the identity of Pakistan have established the issue of blasphemy as an
indispensabldocus forthe state and anyorasevying for state powerThis catestation
engenders more anxieties among common people who then engage in blasphemy accusations
and vidence against those who fall out of line and do not conform toitlealised standards

of religiosity and purity.Hence, antiblasphemy violence is produced at timelividual,
communal, and national levels interconnected in a complex network of muémédiscing
narratives, ideals, and practices. The pervasiveness of the concern for blasphemy is a

consequence of interrelated processes ofrsaking, communitymaking, and statenaking.

This study of blasphemy in Pakistan offers insights for broadertignssof violence and
moral conflict in societiedn particular, | contribute to the discussion in #mhropology of
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violence (e.g., Blom and Jaoul 2008; Das 139@ton 2002;SchepeHughes and Bourgois
2004; Schinkel 2013Sidel 2006; Tambiah 199@nd in the field of legal pluralism (e.g.,
BendaBeckmann 2009; Fitzpatrick 1983; Griffiths 198Birie 2013;Rouland and Planel
1994, Tamanaha 2001)Anthropologists ofviolence hae been mostly concerned with the
violence inherent to the states and other imperialist forces (structural violence), motivations of
the actors (subjective violence), and the cultural idioms and symbolic resources that both the
immediate agents of violenead the institutions of poweiraw upon This thesis contributes

to this body of literature bproviding ethnographic examples of how the subjective and the
structural forms of violence are enmeshed and how various systems of meaning (religion,
culture, rationalism) offer symbolic resources to the production of violelnseggest that we

look & thesesystems of meaning as irteonnectedand mutually reinforcing instead of
separate categories. Thus, instead of asking whether a particular instanceenfevisl
religious, cultural, or a result of modern nationalism, we should understand it as grounded in a
complex, multilayered system of meaning in which religion, culture, and nationalism are not

separable from each other.

The field of legal pluralism ds been concerned with the possibilitieshef co-existence of
multiple systems of moral regulation and legality in sociefi®g.thesis contributes to this

body of literature by providing an example of not onlyestistence but also simultaneous
contestéion and ceoptation of multiple systems of morality and justibéoreover, my study
highlights that multiple systems of legality (traditional or indigenous systems, Western legal
system, etc.) are not fixezhtities Instead, as in the case of Pakistan, the traditional and the
modern/Western legal systems may influence each other in such a way that they both draw
upon same sources and are built upon similar assumptidndringing together the
theoretical frameworksf anthropology of violence and legal pluralisthis thesis provides

an integrative approach to understanding violence and moral conflict in a sbaeggest

that we move beyond the dichotomies of emotion/reason, legallegtah
traditional/Westen, and cultural/religious to gain a more nuanced understanding of violent
conflicts in societiesThese dichotomies have dominated the literature for far too long and
prevent us from understanding the complexity
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The Way Forward

My research provides a cressctional view of the issue of blasphemy in PakisTdrere is
potential to exploreach of the variouaspect®of theproblem, touched upon by this thesis,

much greater depth. However, in this section, | do not want to delineate the possible
directions for future research on this topic. Instdaglant to offer my personal views on the
wider politics of studying blasphemy in Pakistan. As discussed in @h2pthis topic is very

close to my heart and much more than an academic inquiry to me. lehatenal and
political stakes in this issue, and | would like to discuss those to conclude this@hesishe

course of my research and writing of this the$ havegrown more hopeless regarding the
possibility of decline in blasphemy accusations and subsequent violence in Pakistan. My
increasing hopelessness reflects the worsening reality of my country. When | started working
on this topi cudeatsin 2012, NMlavast painesl dy tket events of 2011
assassinations of Salman Taseer and Shahbaz Bhatti for their public support of Asia Bibi.
Pakistan had seen protests against Taseer in late 2010, and in support &fTQadrie e r 0 s
killerd in 2011. The situabn was precarious. However, the Tlg®litical party formed by

the supporters of Qadfivas yet to emerge on the scene. Over the past few years, | have seen
the birth of the TLP in 2015, and its emergence as the fifth most popular political party in the
2018 general elections. | have seen TLP and other parties hold the country hostage over the
issue of blasphemy on at least two major occasions, in November 2017 and October 2018. |
have seen the governments (and the army) bow down and make concessionarti® the
blasphemy protestors on multiple occasions. | have also seen some of the major incidents of
blasphemyrelated violence such as the torching of Joseph Colony in Lahore by a mob (2013),
the burning of a Christian couple alive (2014), lynching of Magtten on his university

campus (2017) unfold in the past few years.

The reason | am recounting the recent events and their emotional impact on me is because |
believe it is important to emphasin conclusion to this thesis that the question of blasphemy

is an extremely volatile and constantly evolving issue in Pakistan. Every time | have had to
present my research in the past few years, there was somathiagtin the news related to

the topic of my research. Every time | finished writing a chapteneshing major happened,
forcing me to go back and incorporate the new developments in my arguments. My thesis
writing period felt more like an ongoing commentary on a political phenomenon that is

216



constantly changing than a stable academic exercise. @igarolatile nature of the topic of
this thesismy thesis presents a snapshot of an-el@nging phenomenon.

Consequentlyit is very difficult to come up with any definitive answers or potential solutions

to the problem of blasphemy iRakistan. Nevertheless, | will briefly outline my personal
views on the possible policy directions for future. As Rumi (2018) has already noted, any
solution to Pakistands bl asphemy problem mus
and the widesocial attitudes into account (3386). An instant repeal of the affifiasphemy
legislature of Pakist@has advocated by the human rights actidisisould not only be
ineffective but weuld most likely exacerbate the problem by inciting public anged
shuting down the countryMoreover, as my thesis has shown, the blasphemy laws are but
one expression of the wider sentiments concerning difference and dissent in Pakistan.
Therefore, in my opiniod shared with many other voices in Pakigtahere has to be a
long-term redefinition of Pakistan and what it means to be a Muslim in Pakistan. In doing so,
the indoctrination of wunity, oneness, and ho
to be undone. The narrative of Islam as the exclusive reasdmefargation of Pakistan will

have to be replaced with a more inclusive national ideology. The undoing of indoctrination
requires a systematic unlearning of the exclusivist narrative at various levels. The state of
Pakistan has potent tools, such as edooaind media, at its disposal that can be used for a
gradual change in the public perception of religagional identity. However, the willingness

of those in power to let go of their immediate political interests to pursue a more just and
peaceful counyr is the most challenging goal to achieve. As the history has shown, and as
many academics, activists, and practitioners concerned with Pakistee rewedre is little

hope that the politicians will ever put the lives and wellbeing of vulnerable inhebaathe

country over their political gains.

It is not only the politicians and the governments of Pakistan who keep the problem of
blasphemy alive. The international community also has a major role to play,redbeibat

they think is their role to lpy. The international rhetoric has focussed on the issue of
blasphemy as a problem of human rights in Pakistan. This rhetoric is not onhc&Wast

but has also further galvissed the supporters of arblasphemy violence in Pakistan. For
example, aftetheSupremeCour t 6 s deci si on to acquit Asia I
Parliament commended the decision in their parliamentary ses¥adisian Today2018b).

Not only did the British parliament deem it necessary to discuss the matter in #sgnse
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the video of the session was also made public. The video of the British parliamentarians
commending the acquittal of Asia Bibi was widely circulated on social media by the
protestors in Pakistan who took the video as the proof that the West 3 tisyimdermine

Islam and that th8upremeCourt judges were playing to the hands of the foreign forces of

evil. This is just one example, but such seemingly imdintioned gestures by the foreign
governments further feed into the fears of the PakisMuoslims and their anxieties
concerning their religimational identity. |1 understand that global politics is complex and
politicians in each country are also pursuing their respective political agendas, but | feel that
any conversation about the issuélzsphemy in Pakistan must also involve the impact of the
global political narratives on the situation. In the global world, where information travels fast
and has ripple effects elsewhere, the international community should be cautious not to

enhance pol#saions around the world.

The politicians are not the only ones responsible for widening gaps and worsening
polaiséion across the globe. Even the leftist movements in the West, for example those
speaking up against Islamogiia andfor the Muslims in the Western contexts, can have
unintended negative effects in Mustimajority countries. The popuiagtion of the concept

of Islamophobi® a term frequently used by my research participants who supported anti
blasphemy violenaégrei nf orces the senti ment of Al sl am
Muslim-majority countries. Of course, the power relations in countries like Pakistan are quite
different to the Western countries where Muslims are a minority, but the global transfer of
ideas means that the concept of Islamophobia is used to justify violence against-the non
Muslim minorities ordeviantMuslims within Pakistan. My research participants constantly
positioned themselves with respect to what is happening in the West, congpléiait

Musl i msdé sent i msshand arquingethatrthe West ants cogundermine Islam
while protecting their own cultural sensitivities through the laws of hate speech. Within this
context, even academic studiesuch as that of Saba Mahmood @2p and Talal Asad

(2009p end up giving credence to the professed moral injury of Muslims, which may be
detrimental to the vulnerable in countries like Pakistan. Therefore, | suggest that instead of
usingpolasing | anguage (of | s | ealnmupy acadenaic as well &du s | i m

nonacademic discourse should focus on peculiar poelations within specific contexts
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