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Figure 27 - Young Bibiane and children dance in a Swati wedding to an audience of Bibiane and male

performers

Bibiane dance in two distinguishable styles: the conventional Pukhto dance
(¢adedal) involves little bodily movement; only the turning of wrists or the bending of
ankles diverts attention from the woman’s body. Dances are typically performed in
groups, although some dances arouse other women’s critical comments. " In contrast to
Pukhtun dance, a more contemporary and “modern” style of dancing is imitated from
Indian Bollywood movies.”” Hete movement is concentrated in the more provocative
parts of a woman’s body, her shoulders and hips, which are thrust back and forth
vigorously. In various weddings, younger sisters of brides and grooms chose to dance
“Indian-style”; on occasions, male cousins were brought in to the temale space to dance
among the women like Indian actors and actresses in movies. This often caused a stir
among the female audience, prior to the boy’s identification as a brother or cousin.
Female relatives of the groom and bride dance separately, almost in a competition. Both

sides are subject to scrutiny as they consolidate their kinship group through dance.

154 Bourdieu suggests that besides being an expressive or representational art form, collective dancing
itself enacts a form of social order: “The reason why submission to the collective rhythms is so
rigorously demanded is that the temporal forms or the spatial structures structure not only the group’s
representation of the world but the group itself, which orders itself in accordance with this
representation” (1991: 163).

155 Comparatively, Imtiaz Ahmad notes: “the customs and rituals observed by Muslim communities [in
India] at the time of marriage are adaptations of the customs and rituals observed generally within the
region.” (1978: xxv, Introduction). He observes further, “the customs of presentation (joran), of singing
of songs by women (bainam) and of the ntual punfication baths given to the bride and the groom
(naoni) are easily comparable to similar customs observed by the Hindus of that area.” (ibid).
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The crowd of dancers both consists of an indeterminate celebratory body,
whose physical participation lends substance to the marmage contract, and of a group of
individuals with determinate relatonships to the bride, the groom and their families.
Singers will typically select a particular member of the crowd and direct their songs
towards her. Bibiane may dance towards others as a form of affectionate notice. In one
instance, after I had returned from Cambridge to my field sites, a senior Bibi1 distinguish
me in this way. In weddings, women will dance up to relatves and friends and move

their hands, saying: “Why? You have come all the way from Islamabad for the wedding;

shouldn’t I dance specially for you”."

Audiences debate the different styles and meanings of the dancing. Nahida, a
young Bibi in her 20s who lives in Swat, told me in Pukhto at her brother’s wedding:

“Before people danced sada (simply). Now they have learnt from T.V. India-walla dances.
The masharan (elders) don’t like it because the badan (body) shakes, and they think 1t 1s

behaya ao sharam de (immodest and shameful).”

Dancing in Swat and Mardan offets younger Bibiane a historically novel avenue for self-
expression in the supposedly all-female space of the Nakreeze. The bodily expressiveness
which it grants women has perhaps been tolerated insofar as it has articulated itself 1n
the interstices of an important life-course (gham-kbadi) occurrence, whose nature is
determined by women. It would appear that dancing has passed from being a mere form
of entertainment to being a physical sign of participation in the wedding and its
happiness (female telatives of the couple are now pressured to join in, suggesting
dancing has become a “work™ of entertainment). The following exchange between a
Khan from bar Swat, reputedly one of the most “conservative” and Pukhto-observing

families, and an elder, Begum-Biby, illustrates the complexity and historical mutability of

dance:

Nasir Khan: “Except for the mullah, almost every family watches T.V., satellite, and

Indian channels. The other day in my nephew’s wedding in Swat, my nieces

were dancing and singing just like in Indian fi/moona [films]!”

156 A troupe of male dumman or musicians may charge as much as three thousand rupees each; another
source of expenditure is the hundreds of 5 and 10 rupee notes thrown over the heads of the dancers

and the bride. Three sisters arranging a wedding told me: “We wanted to call [female] dummane from
Lahote but they are too expenstve—some demand two and a half lakhs!”
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Walayat Begum-Bibi: “There is a male dum [dancer] 1n Swat who said, “betore (during
the Swat State) you Bibiane and Badshahyan used to make us dance, now the

Bibiane dance and I play the sag (music).” 157

This change is striking in the general context of Pakistan’s wider Islamic society, where
dancing and drumming in festive contexts are seen as “un-Islamic practices” (see, for
example, Ansari 1992: 151-152; Cook 2000: 68, 90, 444; Freitag 1938: 145; Marsden
2002: 128). Dancing has particularly been regarded as questionable in Swat, and more
widely in the Frontier. Barth (1959; 1981b) and Lindholm (1996: 37; 1982: 118-121)
point out the lowly status of the dw» (dancer) ot nai (batbet, whose wives may be
dancers, dummane) in Pukhtun social hierarchies. A number of Bibiane who attended Al-
Huda did not participate in the Nakreega, nor did they dance—although some may
dance wholeheartedly on other days. It is even more striking for Bibiane, who observe
strict purdah in the village, to dance. One older village-Bibi condemned younger
Bibiane’s exposure of themselves as “all show sha (showing off).” In her mind, their
thoughtless imitation of Indian films violated purdah: “this is not Pukhto, but it has
become the way of Pukhtun women”.

Abu-Lughod suggests that women’s dancing at weddings represents a form of
resistance to men (1990: 51). From this viewpoint, women control their own sphere by
staging symbolic acts of protest and insurrection through bodily movements dented
them outside the house or in the ordinary domestic environment. Nasrin, whose brother
forbade her to undertake professional employment or to drive a car, told me: “people
will not say anything bad when the sisters or the mother of a boy dance, because they
are expected to be happy and dance.” As a female expression of loyalty to male kin,
dancing also allows women to present themselves subversively 1n terms of some men’s
expectations. Women may pressure others to dance and be refused, while onlooking
Bibiane may approve or be critical of the communal, cross-class or inter-gender nature
of the celebration.

In one wedding, Ranigul, a groom’s father’s sister (in her forties), danced close

to her sisters and said:

157 Indeed many older Bibiane and daigane who were fully involved in the daily lives of Bibiane note that in

contrast to the present, “dumman’ used to be invited frequently for every £badi: weddings; births; and
circumcisions.
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“I have a hutt hip, yet because of happiness I am dancing the most. But my sister-in-law

[the groom’s mother] will probably not appreciate 1t. She will say, ‘so what? After all it’s

her brothet’s son! She 1s supposed to dancel™

Different relatives express kinship relationships in diverse and sometimes conflicting
ways. Here, Ranigul risked her own respectability by dancing for her nephew, at one
point even referring to herself by the derogatory term “dwzmma” (dancer, or prostitute).
The wives of paternal uncles and cousins, with whom the groom’s immediate family
may have been in dispute, symbolically heal the breach in relationship by participating
wholeheartedly in wedding festivities (dancing and throwing money). Bibiane conceal
their feelings of stress from the guests of the wedding. To the public, Ranigul expressed
her bond with her nephew, her brother and with his wife (Ranigul’s sister-in-law) by
extension.

So far I have presented the conventional sequence of events at weddings; other
examples of Abadi exhibit individuality by departing from this order of procedure.
Weddings are characterized by a tension between what individuals wish to do (dance or
not dance, socialize in families or more widely), and what they feel compelled to do at
the essentally collective event. The sense of cooperative and collectve work 1is
maintained throughout the different phases of the £hads: 1n travel, through each married
woman’s donation of wedding money (which shall be discussed 1n Chapter 5), in sittung
and participation, in receiving the hosts’ hospitality, in the escorting of the bride, in the
dancing during the Nakreege, and in a range of other complicated social interactions.
Correct female participation in each of these actions bestows public respectability on
individual £hadi ceremontes, which are thus legitimised as relationships continuous with
the other interpersonal and inter-familial kinship bonds of society. Peoples’ marriages
that fail to follow the precepts of Pukbtunwali by excluding members of their gham-£hadi

circle deprive themselves of such a constitutive soctal endorsement; such marrages are

rather met with social disapproval. This “non geest-rozgar” 1s 1llustrated 1n the following

case of a Pukhtun love marriage that developed over the internet.

4.6. An Internet Love Marriage

The famous contemporary Pukhtun poet Ghani Khan wrote that a Pukhtun
“cannot think of love without marriage. If he does, he pays for it with his life” (1990:
13). In the account below, I show that individuals’ choices in marriage were

disconnected from the expectations of theit community, defying the “ideology that
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underpins a South Asian ‘arranged’ marriage . . . that obligatons to one’s immediate and
more extended family have ptiority over personal self-interest” (Shaw 2001: 323). Such a
perception has informed a number of ethnographies within a South Asian context. Ask
affirms that unmarried girls in northern Pakistan are conceptua]ized as “creatures” of
uncontrollable emotion, and ate thus bound to forms of familial duty (1993: 208). The
conflict between family ideals and self-will have provoked a broadly documented range
of demands for love-marriage (Abu-Lughod 1990: 47; Altorki 1986:137; Alvi 2001: 60;
Ask 1993; Beck and Keddie 1978: 4; Betland 1982: 89; Fischer 1991: 102; Mernisst 1985:
135; Mody Spencer 2000; Papanck 1982: 39; Shaw 2001: 324; Tapper 1991: 94). These
accounts describe violent outcomes meted to those transgressing parental sanctions. In
the Mohmand Pukhtun context, Ahmed (1980) and Singer (1982: 74) describe
husbands’ killings of wives and their lovers in /or cases seen to have violated the family
honour (1980: 202-212). Elsewhere, lovers may both be killed by the woman’s kin,
partners separated, and individuals disinherited, ostracized or otherwise sundered from
interaction with kin.

As seen in the beginning of this chapter, Pukhtun mothers of brides and grooms
typically play active roles in their children’s marriages, often determining the type of
family and bride, and are consequently involved in working towards achieving a
successful wedding. The case here is of a rift between the groom and his Pukhtun
mother, resolved peacefully, but through painful social compromise. Firoza and Zain’s
love marriage developed over the internet. Many Pukhtun and Pakistani girls and boys
have increasing access to the web in their bedrooms. In this instance, Firoza (a 20-yeat
old with a Masters in Social Science from Karachi), began to correspond with Zain, a
Pukhtun man (aged 25, and a student in Canada) through email after meeting only once
at a Karachi party. Zain’s parents live in Islamabad; his mother 1s a Bibi from a less
wealthy Pukhtun family, and is related to the Mardan and Swat families through

marriage. Firoza’s mother is Pukhtun and her father of Indian origin. The lovers married

secretly, defying Pukhtun notions of collectivity and gham-kbad: group involvement. The
bond was found unacceptable by Zain’s mother, as compromising her honour or ega/,
impairing her full personhood and social identity in Pukhtun society.”” Two years after
the actual wedding, Zain’s mother accepted the match, arranging a special collective

khadi commemoration to reconcile the nuptials with Pukbtunwali> The case is perhaps

158 In the words of one anthropologist, the loss of honour means “he or she 1s no longer able to face
others. Honour s the public part of the self which, in order to remain communicable to others, must
conform to social expectations” (Alvi 2001: 52). Compare Shah, S5.Y. 1980-829.

159 Bourdieu theorizes how “[t]ite[s] must be resolved by means of an operation socially approved and
collectively assumed” (1991: 136). For a comparable case of elopement and marriage of a British
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best told through separate conversations I had with Firoza and with Zain’s mother. In
the first, a taped interview from her apartment in Islamabad, Firoza explamned the

complexities of her marriage:

“The computer brings the whole world right up to your eyes [sic] ...on the internet chat
room, Zain’s name was above mine, and he wanted instructions on how to use the
internet, so we began to talk. After Zain’s classes in Canada, we began to chat for ten-
hours straight, and then it went up to eighteen hours a day. Then my net used to be
connected all the time. He wanted my photo to see me. After a year, he said he wanted
to come to Pakistan to marry me. I told my mother—but being a Pukhtun she knew the
society—she knew what the people would say, so we argued. From Canada, Zain
phoned his mother, and spoke to her about me, but she told him that she wanted him to
marry a cousin and would get him engaged, so he ended up disputing with her. Zain
said, ‘my mother is a Pukhtun, and once she puts her foot down she will not change. I
know her. She will say, ‘this is not my choice, 1it’s my son’s choice!” But Zain came to
Pakistan secretly, and we got matried, #ikaofaied [an anglicized term for the Arabic Nika,
legally wedded]. My husband went to Islamabad and showed his mother the #&al-nama
(marriage certificate) to show her the proof. Zain’s mother got very angry. They both

fought fiercely, and Zain left the house. He had nowhere to go, so he came back to me

to Karachi.”

The incident illustrates how boys, as well as girls, are scrutinized and
chaperoned, and how Pukhtun Bibiane’s attitudes towards children’s obligations are
perceived as different from, but in constant contact with, the possibly more permissive
stances of other Pakistani ethnicities. In a separate interview, Zain’s mother presented
her side, attesting a concern less for procedure than for the suitability of the marrage
itself. According to her, “Firoza’s parents told us over the phone to send a proposal,
and they’ll marry them. I told her parents: ‘My husband was mad at the situation

because of the way it happened. It wasn’t the right way! Everything has a correct way

(Da har sa tareka yee). Now I’'m very angry with him [Zain]...”

At this point in Firoza’s account, her parents were also upset:

Pakistant girl, who feared to renew contact with her angered father ten years after the incident, see

Shaw 2001: 330.
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“My father really loves me, but this tme my parents wete angty when they found out—
Zain’s parents called my father. I was sorry...so my father accepted Zain on condition
that we get wedded again ‘propetly’ [1.e. publicly]. Zain came to my home, so my parents
wanted to do a ‘function’ [Pakistani English implying ‘gathering’; or ‘wedding reception’]
for us to make it official. So they spoke to Zain’s parents, but they were uncooperative.
My parents still held the wedding function, so that 1f I had a child tomorrow people
would not say it is haram (illegitimate).'” For two years, his parents did not accept me;
his mother kept telling him to divorce me. Zain almost had a nervous breakdown. I felt

guilty and sad for him, because he had no one else and nowhere else to go to. But then a

few months back, the mother called, and she said they wanted to patch up. So we did.”

Zain’s mother, just before her act of public accreditation of the marriage béfdrc
all her female relatives, told me: “I’'m going along with 1t. He’s my son, and he’ll come
back to me whether after five or ten years.” Clearly, the responsibility given Bibiane 1n
matrying sons can foster feelings of maternal possessiveness and aggression towards
sons’ wives. Above all, the mother-son relationship 1s conceived as indissoluble. Firoza

confirms:

“Zain is very dominated by his mother. I have seen that in this community. Pathans
usually get very dominated by their mothers. He had studied abroad; but the thoughts
remained: if you are a Pathan, you remain a ‘Pathan’ [this colontal era term 1s still used
among non-Pukhtuns and some Bibiane]. When my husband 1s alone, he makes one
decision, but changes his mind after he comes back from his mothers’. Since we have
moved to Islamabad, we have to go to see his mother every day, and they meet as if they
have seen each other after a long ttime while I hang around. Looks like I have another

wife to my husband, something like that!™

Two yeats after his clandestine marriage, Zain’s deferred wedding reception
followed the conventional &hadi-style, featuring an invitation event with a feast, singing
and dancing, and the reunion of hundreds of kin, affines, friends, and acquaintances
(including myself). In remnscribing the potential transgression of the son back into the
symbolic order of Pukhtumwali, the mother’s own honour in the public eye—her egat—

was effectively restored, given that “{tlhe code of honour weighs on each agent with the

160 In relation to food the term harars implies “strictly forbidden”. In a different context, Nancy Tapper
points out that among the Durrani Pashtun “the children of mixed marrages may be described as

hybrids (du-raga, iterally, ‘two-vetned’...” (1991: 57).
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weight of all the other agents” (Bourdieu 1991: 196). To some extent, the wide

attendance at such an unorthodox £had: gathering mitigated its exceptional quality, since

“a gathering of many people 1s also one’s honour (gara bum egat sho kana)”. A Bibi

explained:

“It shows that people are coming to see the host, because she does gham-khad: with
them, people will come to see her. That 1s her ezar. But if she did not keep up with
them, and her house was fash-for (literally, empty and black: receiving no visitors), then
people will say, ‘what honour does she have? None’. So this 1s also her ¢ga# that people

say: ‘gara raghl/d (the crowd has gathered).”

The wotk of kbadi, both in hosting and attending, healed the breach in social
relationships caused by Zain’s liaison. However, because gham-&ghadi builds over
generations, Zain’s mother could not invite her circle to the “second wedding” on the
same terms as she had attended their festivites. Thus the reparative work of the
festivity, exercising the “right of a mother” (de mor hag), was only partially accepted by
many participants. This case highlights how Bibiane understand the public wedding
reception to be a marriage contract not only between a bride and groom, but between

families, kinship networks and wide-spread gham-£hadi circles (see Tapper 1991: 14).

4.7. Birth: Ombaraki

Bibiane specifically, and Pukhtun women more generally, often say that the birth
of children (particularly sons) completes the personhood of a woman, both socially and
in terms of a desirable life-trajectory. As a new member of her husband’s household, a
bride is not expected to work in the home for a year until she has her first child. One

newly married Bibi remarked, “I don’t think a woman 1s complete without children”.
This widely shared expectation means that Bibiane see birth as the next “natural” phase
of marriage. Birth-visits tend to be soberly happy, but less vibrant than weddings. The
local concept of the “work’ of attendance and giving money in birth is also categorized
under geest-roggar and gham-kbadi. During the period of my fieldwork, I participated in
mote than twenty birth ombarakiane (pl.), or congratulatory birth visits, accompanied by
other Bibiane, maids, or with my husband. A Bibt’s location, context, and family
relationship determine who accompanies her for home visits. In the village context, a

Bibi may go with a group of Bibiane (her mother—or sister/s-in-law) and a male family
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driver; in the city, she may undertake visiting with her husband or altematively with a
sister.

The general pattern of an omabaraki for many Bibiane 1s as follows: often a
couple or a small group of Bibiane visit the mother and baby in the hospital or at home
without prior notification. As on a Zgpos enquiry, visiting men do not enter the mother’s
room unless very closely related (brothers, uncles), and even then leave when a female
guest from another family enters. While men discuss national and local politics with the
father to one side, Bibiane sit beside the mother as she lies in bed, asking detailed and
other intimate questions about the &badi. Much 1s said about whether the baby’s looks
“have gone” to her father’s or mother’s side. Visitors may further enquire about the type
of birth and the weight of the baby. In reply, the mother gives detailed desctiptions of
the first moments of birth and the fathet’s reaction to the baby. After about an hour, the
women wish the mother salzams, place an envelope with money (between Rs. 300 (£3)
to Rs.2000 (£21, depending on the relationship and earlier reciprocal exchange) under
the baby’s pillow or give it to the mother herself, and depart. All the envelopes bear the
name of the woman who gives the money, allowing the mother to tally the identities of
donor families and the amounts given. At many events, I was stuck by how well Bibtane
remembered exactly how much money they had received from the different members of
their gham-khadi networks, as much as ten years after the event. The assumption 1s that
the receiver will repay the amount in gham-kbadi events over the course of her lifetime.

On departure, a Bibi may send her child or maid to her husband with the
message “Bibi wai, g00?” (Bibi says, shall we go?). Bibiane cover themselves appropriately
with their sagare, and leave separately from non-related men (who will leave the room).
In the car, I often heard Bibiane provide thetr husbands detailed accounts of the baby’s
name, looks, birth, in addition to other important information about family relationships
and disputes. The husband then inquires about issues he could not, in propriety, discuss

with other men.

4.8. Conclusion

It is now possible to compare some structural features of gham and khadi. Both

necessitate the gathering of people; as one Bibi told me on the way to a funeral, using
the wotds of an Indian song: “Kia barat hoti hay, kia janaga hota hay, log jama hote hay. Aik
hee bath hoti hay” (“Sometimes a wedding, sometimes a death, people come together in
both events. It is the same thing”). Preparation for both requires similar effort—

ordering and organizing chairs, shamiane, and degoona—with the meals symbolising a
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form of gift. Furthermore, both gham and &hadi obey the tripartite organization of
commemorative events proposed by Van Gennep (1977)—there are three days of
observance in death and weddings; and forty days mark the initial phase of mourning
(salwekhtamma) and celebration after birth (salwekhtee). These time-schemes regulate the
reassimilation of mourning or celebrating families into the community.

This chapter has shown that a number of cntical or constitutive female
procedures in weddings take place in particular house-spaces (ot spaces outside the
house). Women’s presence, or active forms of ceremonial participation (ltke dancing or
scattering material or money), is determined by their familial relation to the bride or
groom. Since forms like dancing make or perform Ikinship, bride’s and groom’s side
relatives often dance ot socialize separately in an assertion of kin identity, even as this is
subsumed in a wider festive body of reveilers. The allocation of duties and activities
amongst women, as in the case of funerals, portrays the structure of reciprocal relations
always implicit in female sociality. Aunts may hold up money in the Nakrega, while
daigane dance on stage with their Bibi’s daughters or granddaughter; less close but still
dependent maids and village-women will watch the dancers from low roofs. This
concerted, but minutely differentiated, effort amongst women represents the “work™ of
participating at and “making” a wedding.

My account of &hadi also relates the physical and celebratory coming-together at
weddings with Pukhtun forms of elite-family and cross-class social solidarity ordinarily
secured by #al-ratlal. Chapter 3 described funerals as acts of social cohesion, predicated
on ideas of Pwkhtunwali, that bring poor tenants, village-people, and Khanan together.
Bibiane’s weddings are distinctive in bringing together people of both sexes from
different social backgrounds, though attendance on the part of the poor 1s by mvitation.
Weddings secure social continuity in a comparable way to funerals: they produce untons
as proper extensions to preexistent patterns of kin (and thus social and gham-&hadr)
relationship. Women’s “work” in this connection centrally involves the certification ot
individual marriages as “correct” enactments of Pukhto procedure, seen and approved
by women’s own eyes. The female activites and conventional procedures of &had:

celebration—from energetic forms like dancing to more sedentary forms like accepting
food—connote a mode of social presence and collective witness of wedding rites.
Pukhtun and Islamic notions of shame around bodily processes give women
special authority to authenticate deaths, births and weddings. At weddings, the bride and
groom are presented to a female audience; in ombaraki and hagiga (head-shaving)
ceremonies, women observe the baby at birth. Male kin depend on close female relatives

to confirm weddings and births (Shaukat Al1 1997: 215). The public nature of festivities
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cases transitions across a liminal zone joining states of life—life/death and
maidenhood/marriage. The explicit disavowal of sharam in the case of virginal brides
safeguards the honour of both families. Thus Bibiane’s confirmation of the giving-away
of the bride, of her marital relattonship with her husband and her defloration, represents
a form of engagement with men and male concepts of family honour, however passing
the ceremonial interactions between the genders within the £or.

My description of ceremonies within the house extends from my articulaton of
the £or-space in Chapter 2 where I posited analogies between the house and a range of
Bibiane’s pwrdah practices, such as veiling. The purdah system which insists on a
segregated £or for women now generates analogous forms of purdah-enclosure (notably
the cordoned-off backs of cats), which are being assimilated into ceremonial patterns. In
striking contrast, gham and kbadi stages the exceptional incursion of men mto the
segregated women’s zone. The appearance of male kin in the £or (to bear away the
coffin or dolai [bride’s palanquin]) allows women to put faces to names, paradoxically
making present the whole body of a (section of) society at the time of the loss or
departure of one of its members. This particular scene, in which Bibiane expressly look
at their male kin, may serve as an emblem for the role of visual witness which they play
throughout gham-khadi events, consecrating the social legitimacy of proceedings.

The concept of “work” developed throughout, particularly in my treatment of
the anthropology of the house in Chapters 2 and 3, incorporates physical efforts (travel,
food preparation) into broader notions of socially responsive, thoughtfully directed
action (ag)). The deployment of this word in a Bibiane Pukhtun’s context, 1n a sense
different from the religious meaning, enjoins the proper observance of ritualized actions
or approptiate moods at life-event ceremonies. Bibiane are thus said to be deficient 1n
sense, or in an appreciation of Pukhto, 1f they fail to perform expected emotions at
particular ceremonial junctures. At stake in weddings for individual Bibiane s others’
(and her own) assessment of her ez, as someone who complies with a requirement to
attend. At stake for a family is their freedom from taint, as socially attested, and (as

discussed in chapter 3) their social status, implied by the size of attendance (the &halak
ot “people”’; Barth 1986: 32; Bourdieu 1991: 171).

Yet if the outcome of Bibiane’s participation in ceremonies is typically social
approval (Delaney 1991: 135), the possibility exists of procedures gomng awry. Relations
can founder and be unmade. In one scandalous instance, an unmarried cousin broke up
a marriage when she told a prospective bride about the groom’s affair with another

relative. The subsequent stigma, while not resulting in any honour killing, nevertheless

stained all participants. In this way, actions intended to reproduce an immemorial order
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of Pukhtunwalz, in practice preserve, adapt and problematise “convention” in multivalent
ways. If one way to describe gham-khad:i ceremonies is through itemising their
conventional forms, another i1s through exploring the ways 1 which these forms are
internally contradictory, characterised by impossible demands, and subject to revision 1n
new circumstances. The next chapter examines how gham-£had: as a system of 1deas is

itself problematic 1n Pukhtun thought and practice in conjoining certain

¢ 4

presuppositions—of Islam and “custom”, or “tradiion” and “modernity”—in
conflicting ways. Gham-kbadi continues to project Pukhto into the future, but as the
vehicle of new or distinct forms of female agency or Islamic knowledge. Such slippages,
as well as such transmissions, of social meaning go on so long as marnage joins “alak”
(boy, unmarried man) and “geenay” (girl, unmarried woman), and transform their public
status into “sare” (man) and “Ahage” (woman)—that is, into people who become
accountable, “on whom the responsibility to do gham-kbadi in tarn falls” (de wada na

makbke de jeenai hisaab kitab na yee; wada na pas hisab shoro shee).
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CHAPTERS
The Work of Gham-Khadi:
“Not to Do Gham-Khadi 1s Shametul ($haram); to Do 1t a Burden™

“In my laughter there is grief; with sad eyes do I smile”
(Pa khanda ke me jara da; pa khapa stargo kbandegam) Ghani Khan.

“Before there was little gham, now these ghamoona (pl.) have taken me off my roggar”
(employment) (Pookha ba kala kala gham wo was de ghamoona da rozgar a ooweesthama)
(From the popular contemporary Pukhto song “Ghan”, sung by Rahim Shah).

“At times I enjoy it, at times I don’t; gham-khadi is like a duty that has to be done” (middle-aged
convent-educated Bibi).

5.1. Introduction

This chapter examines the problematic and stressful aspect of gham-khad: as
experienced by Bibiane not just physically in different milieux but in their reflection
upon diverse areas of their lives. The performance of gham-khadi prompts women to
think about its relation to Pukhtun categories of religion and “custom”, nght and
wrong, the individual and the collective, and the obligatory and the voluntary. Unlike
other customs less identified with a philosophy of life or with patticular celebrations,
gham-kbadi falls neither on one side of these dichotomies nor the other, but rather cuts
across them in such a way as to arouse painful dilemmas for Bibiane. My analyses here
begin to expose how gham-khadi is problematic for Bibiane in bringing to the surface
deep-lying social contradictions, which demand some practical resolution given the
priority granted to gham-khadi (or Zeest-roggar) over forms of professional employment
(kaar-roggar), childcare and housework (&or-£aar).

The term gham-kbads, as used by Bibiane, refers not merely to wedding and
funeral ceremonies and procedures, but to a sense of social obligation undetlying the
performances. Gham-khadi as a principle of Pukhtun life and thought may be
characterized not only in terms of the organizing schemes above, but also as a
negotiation between the poles of each; it is not simply the implementation of any single
principle. Having focused ethnographically on ceremonies’ features in Chapters 3 and 4,
I now ask: should gham-£hadi be collectively understood as having prior terms of
enactment, or as subject to individual manipulation and strategy? Is gham-kbadi for
Bibiane governed by patterns of reciprocity that exclude personal choice, or does it

represent 2 kind of morality, accessible to the subjective judgments of groups and
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indwviduals? If gham-khadi 1s an ingrained feature of Pukhto, then is it in conformity with
present-day understandings of Islam? Can the obligation to perform ghar-khadi be made
congruent with the Western 1dea of a professional career for women outside the home?
The chapter draws on my observations and discusstons with Bibiane, representing ghans-
khadi as the place where a2 number of normative and definitional concepts of gender,
personhood, propriety and tradition are knotted—and are beginning to unravel.

Bibiane see the activites associated with gham-£badi—preparation, travel,
financial and household management—and the consolidation of kin relationships
through acts of attention and politeness as a form of “work”. However, the injunctive
force of work does not make gham-£hadi an unproblematic performance of (a number
of) narrowly-defined acts. As we saw in Chapter 2, Bibiane describe their “layered” lives
in terms of ambiguities and contradictions—between city and village, home and school,
bufra and kor. The fundamental paradox of gham-khadi (sadness-happiness) as a verbal
formulation is yet more intractable in practice, in the sense that a funeral may take place
in one village the day after a wedding in another. Bibiane also experience the paradox
enshrined in the phrase in a series of daily quandaries as gham-khadi obligations may
clash with other projects they wish to pursue, such as education, full-time employment
and childcare.

Ditterent gham-&hadi occasions are categorised 1n a hierarchy of importance with
attendance at gham (the paramount emotional, thoughtful and bodily experience) taking
priority over &hadi. The scale descends through illness (#ajorthia), bitth (paidaish) and
relatively minor /apos (enquiries) on moving, afsos (condolence) following an election
defeat, or felicitations (ombarak:) to winners. Thus, were a death and a wedding in two
separate families to fall at the same time, an individual expected to attend both should
go to the funeral (gham) (see Lindholm, Charles 1982: 156). References to gham-khad: are
pervasive 1n people’s accounts of their social experience. Bibiane and Khanan feel an
overwhelming sense of responsibility in complying with expectations concerning their
attendance, gifting, deportment and dress; this generates an agitated moral discourse of
judgment and self-scrutiny. As husbands depend on wives to undertake Sham-khadi on
behalf of their households, the practices represent an instance of female power within a
supposedly “patriatchal” framework (Papanek 1982: 37; Shaw 1997: 149). Meanwhile,
the specificity of gham-Rhadi as a distinct set of conventions between religion and

Pukhto, moral choice and compulsion, grants it a language of its own, as documented in

this chapter.
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5.2. Collective and Individual in Gham-Khadi

Gham-khadi in Pukhtun experience comprises a constant feature of life as lived
and understood, yet 1s complex, contradictory and subject to transformation (Comaroff
and Comaroff 1992: 38). One of the dimensions in which Bibiane see gham-kbhad:
changing is in the different types of responsibilities required of individual subjects over
the course of their lives. Another dimension concerns the always-mutable question of
social status (of both individuals and tfamilies) as negotiated through ghanz-khad:
observances. Much of the complexity of gham-£hadi inheres 1n 1ts bridging of two levels:
that of collective performance, and of individual tesponsibility.

At one level, collecive co-operation, through attendance, gifting, and
consumption of the feast-meal, is deemed essential to the correct performance of gham-
khadi. The success of an event and the prestige of a particular family are judged by the
number of people (kbalak) attending their wedding or funeral (see Ahmed, A. S. 1980:
243, 288; Barth 1986: 32). A large attendance maintains honour, while scant attendance
may lead to the ostracism of “the person whose gham/ &bhad: it is. It is as if she is not
“recognised”: she is “no-one” in society.” Sumaira, in her late thirties, originally from
Swat, married to her matrilateral parallel cousin from Mardan and now living 1n

Islamabad, explained the significance of gham-khadi to me in English:

“Gham-kbadi has this importance, from rvog-e-awal (Persian: from the beginning) both for
men and for women, like when people get together collectively for prayers 1n a mosque.
Why? The importance of this is that people come together collectively and understand
and share each other’s dokh dard (Urdu: sorrow and pain). It’s a community feeling.
Tomotrrow, God forbid, if it i1s your sorrow or illness the same people will ask and come

to you when you need them.”

In gham-khadi, the collectivity of kin and affines assembles from the same and

other villages, cities and even foreign countries to gather at the site of origin. The gham-
khadi event in this manner places emphasis on Pukbtunwali both in regulating social

relations and on an individual level, is an important constituent in the self-understanding

of urban or emigrant Pukhtuns. In the case of one wedding, a Bibt who lived in the
U.S.A. with her Pukhtun husband praised ghanm-kbhadi for joining dispersed relatives.
With increased global transport and communication, gham-£hadi becomes crucial in the
affirmation of people’s Pukhtun identity. Close relatives living abroad are expected to

return for the ceremony (compare Shaw 2000; Werbner 1986); and more distant
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relatives phone. The work in gham-£hadi makes 1tself felt in the literal and physical cost

of travel and attendance.

Against an emphasts on collectivity (and cases where parents may act for
married children, or wives for husbands), every adult individual 1s ultimately responsible
for performing reciprocal cycles of “going and coming” with his/her wider social
network. Participation is said to engage different dimensions of personhood—the body
( jismi gor: physical effort), mind (dizagh: intellect), and emotions (gre, heart). Bibiane ate
expected in a generalized moral register to keep up relationships with kin and affines
(through wvisiting, solicitude, gham-£hadi attendance), and also to carry off social
performances in the ceremonial context (presenting oneself to the senior women of the
afflicted or celebrating household, addressing people correctly by seniority and family
closeness, gifting correctly and in accordance with an accepted procedure). Despite the
usual practice of husband and wife attending ghan-£had: together, 1n segregated spaces,
individual women are understood as agents exercising control over these forms of
behaviour. Actions in such a context inform a public view of one’s female morality, in
which “psychological” and “social” components are indissoluble. A common proverb is
repeated among Bibiane, “&hpal ezat pa khpal las ke de’ (one’s own egaf 1s in one’s own

hands; compare Altorki 1986: 135; Lindholm, Charles 1995: 64). It distinct styles of

behaviour are expected of Bibiane in gham-khad: contexts, then it 1s also understood that
women may fall short of them. Thus two orders of moral thinking interlock in the
context of gham-kbadr. first, women’s adept or inept performance of repeatable
procedures; and second, individuals’ knowing deviation from them (for example,
through notably ostentatious or self-effacing styles of self-presentation).

The actual deployment of tactics in socializing and presenting one’s gift as a
household-head 1n ceremonies is far more subtle than schematic moral ideas of
good/bad and conformity/deviance would suggest. Each woman (responsible for more
than herself) 1n the act of giving money on behalf of her own family (and husband) will
take great care to register her action both with the reciptent and the attending assembly
of women. She will announce her contribution, writing “from Mr. and Mrs. Khan”, for
example, on the envelope. Bibiane are concerned to make an impression through the
way 1n which they arrive and present their offerings, taking care to acknowledge the
senior women of the household (see Chapter 3 for an analysis of Bibiane’s discourse of
skill 1n gham-khads). Persons seek to maintain a respectable public face, even, in some
cases, at the cost of excluding or asserting precedence over others. These manoeuvrings
of position and status within extended families, with competing sisters-in-law, other

affines, and step-relations (co-wives and their children), make gham-khadi the site of
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peculiar conflicts (as was seen in Chapter 3).'

These forms of female rivalty are often
treated light-heartedly, with an undertone of deeper feeling. An approaching sister-in-
law may be derided sotto voce as a “balla’ (monster) or “badda” (bad), betore being greeted
cordially. Thus as we have seen, under the co-operative and collective sense of ghan-
khadi lies another level of relationships fraught with competition and tension.

Unmarried gitls and women not obliged to attend gham-kbadi are schooled 1n the
skill and politics involved in gham-kbadi from a young age. On one occasion in
Islamabad, I accompanied a Bibi, her daughter and niece to the bagaar for an evening
drive. The Bibi bought a bouquet of red roses (gwalab) through her half-opened car
window from a persistent young beggar-girl. After the Bibi had given them to her five-

year old daughter in the cat to present to her bed-bound grandmother, the child’s seven-

year-old cousin said, “You hold the flowers now [in the car], but I will “give” them”.
The Bibi turned to me and whispered, turning her eyes towards the seven-year-old, that
the little girl displayed “chalak:” (sharpness). At the age of seven, she understood the

social value of being the person to offer gifts, skilfully renegotiating the terms of

exchange so that she could be the giver.'

Tension coexists with forms of tutelage into Pukhto procedures, as affinal
relations (mothers-in-law and sisters-in-law) teach brides how to perform cotrect ghan-
khadi in the context of their own extended families. Anthropological accounts from the
wider Muslim world, specifically South Asia, recurrently note the role extended families
play in shaping individual behaviour. In her account of joint family households 1n rural
Rajasthan, Kolenda notes that early marriage necessitates “the joint family function[ing]

as [the] protector and guide of young couples” (1989: 103); for newly married Bibiane,
this protection extends to their training as workers in gham-£hadi. Nazia (aged 45 at the

time of this conversation) recalled:

“I was only fifteen when I got married. But my yor (husband’s eldest brother’s wife)

taught me everything, like dressing up and how to meet people in gham-£had:. She has

trained me the way you train your own daughter.”

The mutual obligations of gham-&hadi define for Bibiane the particular social and familial

networks in which they will engage during the course of their lives. Older informants

told me that every family has their specific rwajoona (ways/customs) of gham-khadi (i.e.

161 On competitive nvalty and “upping the ante” among Pukhtuns, see also Grima 1998: 75; and
Lindholm, Charles 1982: 74, 191,

162 Barth noted that when faced with a choice, Swati Pukhtuns consider private rather than group interest,
switching sides from one group to another when it suits their interests (1986: 2).
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who with and how they do gham-khadi), both in terms of whom they favour with
attendance and their procedures of visiting, gifting and recognising reciprocity.
Arrangements between families vary according to the amounts exchanged (e.g. between
Rs.500 and Rs.2,000), the degree of non-kin attendance for political families and

expectations of exact financial reciprocity for poorer scions. Beginning the performance

of gham-kbadi can be a daunting and bewildering experience for young women, who are
treated as full independent moral agents for the first time. A non-Pukhtun wife, Aliya,

captured in English the difficulty of establishing new affinal relationships:

“If you do not attend gham-khaadi they say: ‘she doesn’t want to be part of the family’. It’s

very clannish. It took me 2 long time to understand that all these women are all cousins;
and cousins of their husbands. If I don’t go they say she is an ‘outsidet’, and I am

pushed out more. So I work hard to meet these people.”

In-marriage, as proved time and again in family gham-khad: gatherings, 1s proposed as
making of kinship in two ways: not only does the non-consanguineous bride atfihate
herself with the relatives of her husband, but also works at building relationships with a
netwotk of household spouses who are also cousins, overcoming a further kin
boundary. When such a woman integrates herself successfully, her choices in terms of

small acts of compliance with group norms will have bound her to the collectivity of her

affines.

5.3. Reciprocity and Morality

In committing herself morally to a gham-£had: relationship, a Bibi reciprocates
another’s attention firstly with respect to time and presence, and secondly with respect
to money. The quality of visiting is evaluated by the amount of money given, immediacy
of attendance, and time stayed (from morning to evening for three days, or forty days).
All these represent criteria for how “well” a bond has been discharged. The tdentity of
gham-khadi as a form of reciprocal #al-ratlal in theory guarantees a return on visits paid.
Financially, this reciprocity takes the normative form of recetvers giving back more than
they were offered. One Bib1 observed: “You come to my house [for ombaraki] and give
me a gift [customarily money]; in return I must go to your house for the same duration
of time and pay back the equivalent or more, but never knowingly less [although in

practice some people give according to their means].” Attendance at others’ festivities is

mote important than money itself, and determines whether a relattonship is sustained or
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ruptured. The gift of one’s presence at ceremonies 1s normally, however, accompanied
by a financial subvention, and vice versa; both together signify the continuance of family
bonds (Abu-Lughod 1986: 69). To borrow Mauss’s terms (1990), gham-kbhadi gifts do not
exist as isolated and unsignifed objects, but rather carry a symbolic part of the donor: in
a display of hospitality, women offer their guests their unconditional attention, time and
presence. The gift of money also represents and embodies the donor and recetver’s

social relationship.'®

Chapters 3 and 4 focused ethnographically on the particularities of hospitality,
courtesies, entertainment, ritualized or repeated performance, dances and feasts (see
Mauss 1990 [first published 1954: 3]). Procedures for the presentation and reception of
oifts of money are calibrated to the family relationships of both donor and recipient and,
motre markedly, the recipient and the “subject” of the gathering (the dead person, the
new-born baby, the bride’s mother or female guardian). Bibiane may accept money from
gham-khadi guests in different capacities: as brides, mothers of new-born babies, wives of
ill husbands, or widows. At weddings, a bride’s mother, who stands at the entrance of
the wedding reception, will be greeted by each arriving guest, then handed an envelope
containing money (this may vary from Rs.200 to Rs.2000, the amount depending on
reciprocity and, to some extent, means). This money is meant for the bnde, and her
mother hands over all the envelopes to her daughter after the ceremony. The mother
may at this point write down the names and amounts of money given by each guest,
often assessing her relationship with each woman according to the amount of money
given. This list will be an important reference for the bride 1n her future reciprocations
as, until individual sums of money are repaid, the recetver 1s in a state of debt.

Expectations of reciprocity in gham-khad: practically affect Pukhtuns in their day-
to-day existence. Among the gharibanan (poot), many maintain a public 1image by large
sums for gifting and hosting gham-khadi events.'”* Maids may depend on their Bibiane as
patrons from whom to borrow large sums of loans (during my fieldwork I knew three
maids who borrowed more than Rs.10,000 (£105) in one transaction from Bibiane for
their families’ ghawr-khadi). If someone 1s na-chara (very poor), they procure loans (gary)

from village shopkeepers, wealthier relatives, and neighbours. Many of these loans lead

163 On hospitality as a special variety of gift giving, see Barth 1986: 77. On unreciprocated or free gifts in
‘Jain society’, see Laidlaw 2000, who theorises that “The self-negating free gift is [. . .] present, even if
only for a moment, in the transactions which make up systems of reciprocal gift exchange.” (ibid: 628).

6+ One woman told me: “Here (in Mardan) there is a wedding of a widow’s son the jore (suits), clothes,
the rice, everything- are garg (loaned). I told the woman: ‘what 1s the sense in taking so many loans?’
The mother of the groom replied: ‘people will laugh at me if I don’t have these things to show at my
son’s wedding™. The speaker herselt did not “give a single meal” at the marrage of any of her four
sons due to her unwillingness to take out a garsa (loan).
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to life-long debt.'® Financial gifts pass not merely between members of different
households, but also, in a generally more symmetrical arrangement, between atfines. The
moming after her wedding, a bride also recetves money from the closest of her
husband’s relatives: her married sisters-in-laws (both her husband’s sisters and his
brother’s wives) and mother-in-law, who typically determine amounts beforehand, so
that all sisters-in-law give equally. The inscribed envelope is then presented to the bride
with large sums of ombaraki money. In Mardan at the time of my fieldwork, close
relatives such as first cousins or sisters-in-law gave Rs.10,000 to brides; 1n Swat some
Bibiane even reported giving Rs. 20,000. Funeral payments range from Rs.500 to
Rs.20,000 for a very close relative. Births “cost” from Rs.200 to Rs.2000, and illness
upwards of Rs. 500. Distant relatives are not required to underwrite funeral expenses,
though a ‘wealthy elder who did so would be thanked after the gift had been politely
refused 1n sath. (There are no forms for young people giving to the old in such
citcumstances). The differences between funeral and wedding gifting points to the
greater closeness of relatives in sharing grief; &had: are happier occastons, in which all
may participate. Vety tentatively, though, the movement among elite Pukhtuns from
closely reciprocated patrilateral cousin marriages to exogamy suggests that &had:
contributions keep alive a family’s possibility of later marrying into the citcle (benefitting
from the “good” of a bride or giving a bride).

Without ceasing to be obligatory, Bibiane’s responsibilities in gham-kbad: arc

166

graded according to their household seniority.™ One of my older informants, Bibiji
(aged 60), stated: “Masharan [elders] give more in weddings and births of people not so
close (distant relatives) about Rs.500 (£5) to Rs.1000 (£10) while &asharan [younger
women)] give less about Rs.300 (£3).” According to my obsetvations and the statements
of younger Bibiane, however, this was rarely the case. Bibtane in their twenties and

thirties reported giving between Rs.500 (£5) to Rs.20,000 (£210) for weddings, and
Rs.500 to Rs.2000 (£21) for births. The younger women considered the amounts

suggested by Bibiji as far too little and “embarrassing”; many women remarked that the
larger sums they gave symbolized the value which they placed upon their relationship
with recipients. Larger sums may also reflect younger Bibiane’s anxiety to grow roots in
their marital families. A young 25 year-old Bib1 told me that she wanted to give Rs.2000

for the birth money of a very close friend, who was also her affine, but just before

165 <“[H]ospitality and the large-scale entertainment required at ghaw-£badi events were the greatest burdens
on the family economy, leading to the heaviest debts” (Grima 1998: 43).

166 “Social status, [is] measured through conspicuous consumption and as part of Pukhto tradition, is
maintained by senior lineages although their incomes may be considerably lower than junior or non-

Pukhtun groups.” (Ahmed, A. S. 1980: 287; see also 288).
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visiting their house, her mother-in-law interceded, causing her to reduce the amount to

Rs.500 (£5) in proportion to the elder woman’s gift of Rs.1000 (£10). The amount of
money younger women give in gham-Rhad cleatly exceeds the amounts given by mashararn
(elders), suggesting younger Bibiane’s gifts express degrees of voluntarity.

The following 1s an esttmate of a mashara (elder) Bibr’s spending on gham-khad:

within a period of four months.

Table 6 - Money given by Bibi for gham-khadi during a four month period (March-June,
2001)

Deaths Cash
1) Brother’s wife (wrandar = Rs.5000
2) Older sister (&hor = Rs.5000

3) Sister’s husband (oo&be = Rs.1000

Food Offerings

$)Husband’s  brother’s | (five darai of) Rice, sarwe (1 cow) and sanaa (1 buttalo)

son - (lewarsa = Rs.10,900

Relatives (khpalwan) Usually varies from Rs.500-10,000, but due to the many deaths
of close relatives there were no weddings in the Bibt’s family
during this year. Amount given = None

Non-relatives (pradee). = Rs.1000 (varies from Rs.100-Rs.2000

Amount given for = Rs.2000
two ombarak:

Total =Rs. 24,900
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The above total amounts to a large sum of expenditure by local standards.™ Another

Bibi estimated spending approximately one /&b rupees a year on gham-khadz: “1 give Rs.
20-30,000 for relatives’ death” (see Appendix 5 for a younger Bibr's gham-khadi
expenditure). Anthropologists confirm the major economic impact of funerals and
weddings on Pukhtun families, not merely among Khanan but across social classes
(Ahmed, A. S. 1980: 285-288; Barth 1986: 32; and Grima 1998: 43; compare Metcalf, P.
1982; 21).

Maids and dajgane participate in the reciprocal gift economy of gham-kbadi 1n a
number of ways. Though maids and daigarne may accompany thetr Bibiane on all their
gham-khadi, they do not normally give money to Bibiane (wet-nurses may give, however;
in one case I observed a da7 gtve Rs.100 as a birth ombaraki to a particular Bibi). Among
villagers the expectation of gifting 1s not waived, even for poor married maids who give

the same amount as other villagers: between Rs.100 to Rs.200 for a close relative’s

167 In comparson a wealthy Khan’s annual income may range from 10 to 12 lakh rupces (£10,000 —
£12,000) and a maid’s pay may average from Rs.2400 (£25) to Rs.20,000 (£210) a year.
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death, and either Rs.30, Rs.50, or Rs.100 for weddings (if the wedding 1s of the offspring
of a sibling or husband’s sibling, the gifts of a bride may cost Rs.1000, including a pair
of clothes for her trunk (de sundak jord), a sazar, and shoes). A maid may also give the
same amounts for the birth of a relative’s child, and at illness she may take a litre of
milk, eggs, or a chicken. The amount a maid has received from her own relative will be
reciprocated with an increase of Rs.5 (surcharges on gifts are levied to save the face of
the original recipient, or gan koog na khkara kai). In contrast, those unable to offer
anything but their person participate marginally in society, and are visited only by a small
circle of close kin.'® While in practice Bibiane send money and food to villagers and
maids’ houses during their gham-£hadi without visiting them, gham-£hadi 1s understood to
impose mutual, though asymmetrical, obligations. For instance, when one 24 year-old
maid’s father died in Swat, her 30 year-old Bibi sent the maid’s mother Rs.5000 from
Islamabad; several months later when the maid’s mother came to visit her daughtet’s
Bibi, she brought two chickens (costing Rs.50 each), and on another occasion 2 dozen
eggs (Rs.3 each). Maids widely report that their state of poverty makes them na-chara
(unable) to undertake expenditure beyond their means. Reciprocity that involves ghan-
kbad; money in figures of Rs.1000 and Rs.2000 is “droon kaar” (heavy work), meaning it
is beyond their means (char) and befitting only Bibiane.

Widely stated comments thus indicate that people make gham-khadi
contributions according to their means. While the ghan-khadi of Bibiane and maids 1s
lopsided, that between Bibiane should ideally be characterized by reciprocity. Given that
each family maintains gham-khadi relationships with a large number of women in other
families, Bibiane who receive gham-khadi money collect considerable sums. The cash
may be earmarked for feast money for weddings and deaths, or used for personal
purposes. Bibiane say that the money given to women belongs to them; what they do
with it is, in one Bibi’s words, “women’s business”. One Bibi revealed that in total she
received 2%z lakh rupees (approx. £2,631) for her two sons’ births which she mvested in
the stock market. Several other mothers bought expensive jewellery with the money,
purchasing new “sets” (necklace and earrings) for future £badi events. Mothers with

baby daughters said that the jewellery represented a long-term investment in their

169

daughters’ dowry (compare Ward 1997).

168 Similarly, a maid, Sherafzoon (aged about 60) explained the reciprocal nature of gham-khadi among
poorer Pukhtuns: “no one does my /apos (enquiry) because I am poor (ghanba). 1 cannot afford to do

gham-kbadi (i.e. give money)”, unlike many villagers, she said, she refuses to take loans to do gham-&bad:.

1699 On the symbolic significance of gold as a reflection of God’s divine light (#x7), see Bayly, C.A. 2001:
291-2.
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While some Bibiane benefit financially in the short term from gham-£had:, the
deferred nature of reciprocity means that ceremontes’ cash requirements place large,
unpredictable demands on the household incomes managed by Bibiane. Many revealed
that they spent a large sum of the house pay (de &or kbarcha) on gham-kbads; and some
Bibiane stated their reliance on their own sources of income. One Bibi reported that, as
a young bride, she was too shy to ask her husband for the necessary cash and
“senselessly” (kam-agltob) sold her gold jewellery to pay her close kin’s gham-khadi
money. Yet as Bibiane get older and more powetful within their marital households,
their duty to be munificent in gham-£had: proportionately increases. Many Bibiane
(young and middle-aged) argued that both Islam and Pukhto conventions give women a
right to her husband’s wealth, whereas her own income 1s het own. In one Bibt’s wotds,
“I can save it; I can spend it; I can do anything with 1t”. Moreover, comments were
made suggesting that men would consider themselves ashamed to be supported by their

wife’s income, as Arifa, a professionally employed Bibi, remarked:

“A Pukhtun man would not have his wife spending her money on the household to
throw in his face and say: ‘Oh, I’'m supporting the family’. No way, he would go that

extra mile to make sure /75 money is spent.”

The reciprocity implicit in the practice of gham-kbadi gives it affinities with
characteristically Pukhtun forms of exchange, badal, analogous to bada/ 1n another
sense—that of revenge (Baal 1975: 11; and see Grima 1998: 5, 70-72 on the reciprocal
structuring of revenge). Just as men seek payment from those who have insulted their
honour, so women exact vengeance for social shights and neglect (particularly in cases of
land dispute) by selectively observing the obligations of gham-khadi. 1 have described
reciprocity as a non-negotiable obligation, but it may in fact also be refused by Bibiane’s
deliberate choice. In one instance, an Islamabad Bib1 referring to her second cousin told
me: “Zurina’s son is born [in Islamabad], but she didn’t come for my 21 year-old niece’s
tapos [enquiry visit] when my niece was diagnosed with cancer. So I didn’t go for her
son’s birth ombaraki, even though my daughter 1s named after her.” In this way, much of
the otherwise suppressed and deflected hostility between female affinal and kin relations
is expressed through reciprocation and non-rectprocation in gham-khadi. In terms of how
reciprocal obligations are discharged, wide scope exists for individual moral choices, as

perceived offences and antagonisms work themselves to the surface in voluntary

actions.
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In this sense of female choice, Bibiane’s control over a family’s ghaw-kbadi
relationships may be more typical of elite than non-elite families. Amongst the poorer
Pukhtuns who tlled farmlands in Chak Shehzad near Islamabad as tenants of Pukhtun
Bibiane, men typically excrcised greater direction over their wives’ gham-£hadi relations.
The wife of one gamindar (farmer) stated: “We have this rewag/ (custom) that if my
husband doesn’t get along with anyone, including my family, then I and my children
avoid those people. But if the dispute 1s between me and another person then my
husband will not break relationships with them. Men have motre 7&bfiar (authority);
women don’t, because we live 1n such gharb: (poverty).” Unlike the range of many
poorer women’s posittons in the family, Bibiane and even some of their husbands
admitted that in upper social echelons men eventually follow their wives’ lead 1n
avolding kin. With her affines, the case 1s more complicated and varied; husbands may
here behave with a degree of independence in maintaining personal relationships with
their own mother or sister. Yet during the time of my fieldwork, there were more than
two cases where relations with mens’ mothers and sisters were entirely severed for
extended periods through their wives’ disputes with them. The machinations of family
politics seem more involved amongst Khan families, where the connecti_gns between

people ate more multiple, and forms of dependence not ofticially governed by money or

retatnership.

5.4. Obligation and Preference: the “Burden® of Performing Gham-
Khadi

Bibiane’s actual gham-£hadi practices show receptivity to some degree of choice.
Bibiane actively discriminate how much gham-ghadi to do, how 1mmediate one’s family
gham-khad: circle should be, how to prioritise double engagements, and even whether to

abandon social relations with families altogether. Yet the choice of whether to do or not
to do gham-khad: is limited. The obligatory nature of gham-kbad:i 1s widely percetved as

binding and burdensome as it constrains as well as shapes social visiting among women.
“Gham-£bhads 1s a boj (burden) because women want to visit each other, but there are all
these rules of ‘give and take’ which restrain them” expressed Nasteen, a 22 year-old daz’s
granddaughter, employed as a ‘Lady Social Worker’ (visiing women’s houses as a
government employee in Swati villages with medicine and contraceptives). The ghanm-
khadi visitor, regardless of social status, must give on arrival to avoid the appearance of
dishonour (sharam). Likewise, full hospitality (as seen in Chapter 2) must be displayed to
avold damaging the host’s social reputation. As one convent Bibi, originally from

Mardan 1n her late forties, now living in Islamabad, remarked:
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“If you do gham-khad: you can’t go empty handed. That’s not our way. To help in that
khairat (chanty meal) you have to take something—money (paisay), gift (¢thofa), rice
(wreefe), oil (ghwaree), and sugar (cheenee). With inflation, 1t 1s a financial burden and then
we can’t keep 1t up because nobody has the time. The performance of ghans-£had: should

not be prolonged (over a period of days). But 1f you don’t do gham-khadi, people get very
offended.”

Rabia Bibs, in her thirties, originally from Swat but living in Islamabad, amplified this
point in English:

“Gham-khbadi kills everybody, rich and poor. If you don’t do it, people say, ‘she’s an
outcast’. They will boycott her socially; because, they say, she hasn’t done 1t with

us...but once you start doing 1t, there 1s no end.”

The impasse expressed by these Bibiane 1s one felt across class, gender and region. For
instance, a2 middle-aged village woman associated with a Khan household (rumoured to
be the Khan’s mistress) said following a week of several kin ghaz-khadi events that she

had been obliged to gift large amounts of rice, o1l and flour 1n the village:

“The boj (burden) of gham-~hadi 1s on our kakarai (skulls). So 1n this age we’re fed up (der
tang) with gham-kbadd Gham-khadi has burdened us greatly. Because 1f we do not do 1t —it
1s sharam (a great shame). It takes the clothes from off our backs (lit: I have been
skinned for this: sarman me wakhatha). It’s a burden, because gham-£hadi never ends and
the [network of] people 1s vast, while our incomes are comparatively small. If we don’t

do 1t, people say they don’t understand rewaj (custom); 1f we do 1t, we pay out more than

we get in. Oh, God! My heart is fed up with this gham-£hads.”

As reflected 1n the words of this outspoken woman, Bibiane also entertain a range of
spirited views about gham-khadi and the burdens it places on them.

Such views are possible because gham-khadi 1s felt to be obligatory by Bibiane,
yet 1t 1s not always welcomed or liked. Many Bibiane insisted on the invariant nature of
the forms and orders of procedure acceptable in gham-£khadi. Visiting excludes, or
forecloses upon, spontaneity, since visits follow conventional patterns. The greater the
intricacy of Bibiane’s kinship ties, the more gham-£had: there 1s, and the more arduous it

becomes. The difficulty, intensity and frequency of ghans-khad: visits leads to Bibiane and
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other Pukhtun descriptions of gham-khadi as a “bg/” (burden) or a “wmusibath”
(problem).'” The bg/ is one that is seen to extend from the social to the core of familial
life.

In relation to childcare, Bibiane experience great levels of distress over how their
children’s requirements, particularly schooling, might accommodate constant
interruption by mothers’ gham-khadi. Arifa told me, “Every time there is a death in my
in-laws’, I have to leave everything in Islamabad and go to the village. But I cannot take
my children with me, as they will then miss three days of school”. In one case of an
aunt-in-law’s death, Arifa resolved her dilemma by requesting an Islamabad friend to
nanny her children. The demands made by ceremonies on mothers’ time also detract
from their childcare. Farah, in her late thirties, who studied at the Murree convent and
works as an English-medium schoolteacher in Peshawar, told me (in the presence of her
father and male cousins) that Pukhtun mothers of wealthy backgrounds spent more
time buying and otrdering clothes for gham-khadi, and attending ceremontes, than they
did reading with their children. Imitating the mothers, Farah gestured: ““No jeel there 1s
a death here; a wedding there (INa jee! ama khwata mare sho; alta wada sho). Mothets ate
busy with gham-kbads; the father is tired, he comes home from office—the children are

neglected and ignored”. Farah further gives an example of a student in her class:

“Like, this little boy, who was beaten by his father. I called his mother to school and 1
said ‘what happened?’ She said, ‘Oh, I wasn’t at home, I had gone for my mother’s
brother’s son’s wedding’. The mother is never at home. The father comes home tired
from office—he starts shouting at the children. There’s no confidence at all in that

child, and then they expect a good result!”

Mothers hesitate to take their children to gham-kbad: gatherings, since 1t involves a great
deal of “pasa kena” (standing and sitting) or meeting and greeting. Yet leaving them in
the care of a maid arouses concern and “sadness”, in the words of one Bibi, as “your

children become insecure, clinging to you when you return home”. Both Pukhtun and

Muslim mothers are idealised as devoted figures who bestow time and love on their
offspting (&ha mwryane), yet the predominant Pukhto conception of womanhood

paradoxically requires their absentation from the £or. This degree of onus on women

170 In other contexts, social scientists studying aspects of Western work have also described its nature as a
form of “burden” (Pahl 1989: 9), indeed making the kind of social work represented by gham-khadi as
synonymous with “toil” (ibid: 11).
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leads some Bibiane to compare their customary conventions unfavourably with those of

other ethno-linguistic groups in Pakistan. One Pukhtun Bibi said:

“Punjabian are better—they visit each other for short periods, raise their hands, pray,

and go; but among Pukhtuns the formality 1s endless.”

The latitude exercised by Bibiane in taking their children to gham-khad: or not, or
travelling with their husbands, does not extend to negotiating non-attendance ot formns
of reciprocation in the absence of attendance.'” Bibiane are, thus, “locked” into gham-

khadi social behaviour.

5.5. Participation and Exclusion: the Severing of Social Relations

My exposition of obligatory relationships around ghan-khad: gives substance to a
concept of ceremonial performances as “work”, in the sense that work “implements a
rule”. My account situates gham-khadi within the context of the social relationships
which it sustains, seeking to determine what space it leaves for alternate modes of
thought and action (non-participation, selective participation, the individuation of gifts
and so on). Yet Bibiane are keenly aware of the high stakes of performing gham-kbadi
correctly. Omission, far from opening plural or less constrained soctal networks to non-
participants, incurs a form of “social death” (Bourdieu 1966: 217; see also Baal 1975:

11). As two Bibiane told me:

Asma: “If you don’t attend the wedding, then you have to come later for ombaraks. 'That

is a very important part, because if you don’t do that then all relations are

3

broken...’

Yasmin: “The people (concerned) get £hapa [sad] from [1.e. angry at] the person who did
not attend. People say, ‘(s/he) didn’t come for our death or wedding! (‘Wai na
mary la raghe na khadai la raghe!’). In death if you are absent, you have got to go for

the dwa afterwards. Because if you don’t do either one of these, the ombarak: or

':H

the dia, people won’t do it with you

171 Many mothers found the role of mothening and doing gham-kbad: difficult to maintain. One young
mother says, “I breast-fed my son for two and a half years and during that time when there was ghan-
khadi I found it very difficult: as I could not leave him at home because he was attached to me. I had to

take him everywhere with me, and feed him on demand. It was a very difficult time.”
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More specifically in funerals, those who miss the important days are not invited to the
Fortieth day commemoration, and are subtly shunned in social gatherings.

The following incident indicates the importance of attending both gham and
khadi. Samina Bibi (aged about 48) is from a wealthy and prestigious household from
Swat. She teaches, works, and lives in Islamabad with her non-Pukhtun husband (from a
Nawab family of Indian origin based in Lahore). Samina injured her back, which caused
her to miss her second cousin’s daughter’s wedding. She told me: “Jan (my life [a term
of affection for younger people]), I stayed back. I didn’t want to go to the wedding in
Swat. My [older male] cousin told me: ‘If you do not do gham-khadi no one will come to
you either and you’ll die a lonely woman with no one by your graveside.”” Compliance 1s
thus enforced not only through the prospect of unfoftunate consequences, but more
directly, through the urgings of close relatives.'” There is nothing uncommon in
someone qtaking it on themselves to upbraid another for their etrors. Such a formula of
“commanding right and forbidding wrong” is often observed in Pukhtun contexts in
interpretations of Islam, becoming an arena for conflict in Al-Huda’s application of
literal scripture.

Looking at non-compliance from the reverse perspective, that of snubbed
Bibiane, absence from ghan-khadi causes serious offence. When I accompanied a group
of Bibiane to visit their niece, Parveen, in Islamabad on a congratulatory birth visit
(ombaraki) for her first-born baby gitl, Parveen (married to 2 Mardan Khan and originally
Swati) complained that her mother-in-law and sister-in-laws had failed to perform her
ombaraki, although her baby was born after several years of marriage and was thus
eagerly anticipated. An earlier property dispute had led to mutual avoidance in gham-
khadi, even though the events were often shared. Referring to her mother-in-law,
Parveen said: “it is also her happiness, but she doesn’t understand (&bo poyegee na).”’
Looking tenderly at her crying baby gitl, she added: “She reminds me of my mothet-in-

law when she looks angrly at me.”

A families’ prioritizing of certain engagements over others may also cause
relational problems. In one case, a Bibi’s husband’s female cousins neglected to visit her
hospitalized husband a month after his operation, while they travelled to a remote
village for another cousin’s da/s (wet-nurse’s) husband’s death. Shehnaz, the snubbed
‘Bibi, cried: “if they don’t care about us, why should we care about them! Illness 1s the

time when all relatives come together (&/pa/ rato! shee).” She declared, “l am not gotng to

172 Analogously, Foucault in Discipline and Punish (1991) describes the constitutton of power in the modern
era as being a matter of the “molecular” interactions of individuals insofar as they exert normative
expectations (regarding custom or morality) on each other. On Foucault, see also Nola 1998.
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do any more gham-khadi with them!” These simmering resentments are rarely vented in
direct confrontation (rishfinee), which, one Bib1 told me, “is very rude” (compare Pitt-
Rivers 1966: 40). I was present during a number of different Bibiane’s rish#inee, where the
most common response was “munkaredal’ (to deny or reject) or evasion, especially in

response to accusations of intentional wound or insult.

sy 173

b

Disputes among Bibiane escalate from neglect of the customary “salaa
usually accompanied by an embrace and a kiss on either cheek, to coldness and discreet
avoidance, and finally to outright and widely understood aversion altogether (in a badal).
The confusion over whether a festivity 1s missed for genuine reasons or in retaliation,
provokes much anxiety for Bibiane. As gham-kbad: contexts are segregated public spaces,
“the constant concern over “seeing” who sees whom, when and where” (Gilsenan 1990:
190) becomes of crucial importance. Relatedly, “not being seen”, or to avoid another’s

gham-khadi intentionally in an act of subversion, is also a characteristic feature of

Pukhtun social life.

5.6. Juggling Professional Work, Housework, and the Work of
Existence

Gham-khadi places multiple and competing demands on women’s time, energy
and responsibilities in their roles as mothers and wives (in their £or-£aar. housework),
kinswomen (their geest-roggar or gham-khad) and professional employees (their faar-
rozgar). As the near-exclusive form of female adult sociality, ghan-kbadi and #al-ratial
prohibited women from any form of employment outside the &or. Women (and men)
give moral precedence to sgeest-roggar or gham-kbadi, as they define Pukhtun ethnic
identity and provide a particular philosophy of life. The imperative of maintaining social
bonds overrides both childcare, as we have seen, and housework in the sense of
Bibiane’s supervision of menial tasks. The #alratlal requirements of spontaneous
hosting often oblige Bibiane to be in two places at the same time, sitting with the guests
and providing tea and food. One Bibi whose maid had gone on holiday stated, “if I
tecetve guests I have to sit with them—to leave them is said to be badtameesee
(impolite).”

The requirement on Bibiane to host gham-£had; sits uneasily with some women’s

perception of their household roles and instincts. One thirty-five year old Bibi, resident

in Islamabad and married to a Mardan Khan, argued: “I think when a woman has a

baby, then people should not even visit for the first three months. When My SOn was

173 “There is nothing worse than to pass unnoticed: thus, not to salute someone is to treat him [or hex]
like a thing, an animal...” (Bourdieu 1991: 11).
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born, some people apologized for coming so late, but in my heart I said ‘shukkar de’
(thank goodness), because receiving and entertaining guests the way we do 1s difficult
when your hands are fully occupied.” The task of hosting, particularly in Islamabad
where Bibiane’s gham-kbadi networks vastly increase, 1s broadly but secretly seen as an

unwelcome pressure, as 1n the words of a Bibu:

“Entertaining guests is like a tug of war—having a family, keeping a house, and doing
gham-khadi all at the same time. Nothing is relaxed or enjoyable now. You have to be
obliged. You have to be there for your children’s needs, for the needs of gham-£bad: and
society, for your husband’s needs, your in-law’s needs. So it’s always needy, needy of a

woman, and 2 woman’s own needs are ignored.”

It is difficult to convey an approptiately multilayered sense of how arduous a Bibt’s
work of directing household labour can seem to the women involved. In the local
context, the maids on whom Bibiane’s social reputation depends are often illiterate,
untrained, unused to electrical appliances (microwaves and electric lighting), and
unversed in the scrupulous differentiations of hosting practices. Bibiane’s labour,
although partially physical, requires constant thought and watchfulness, particularly in
negotiating differences of propriety across locations and classes. Maids, in their Barthian
capacity as independent “players”, may make increasing demands for gifts and
privileges, and Bibiane do not feel able to “call their bluff” and drop <geest-roggar
responsibilities entirely. During my entire fieldwork period, I knew of only one Biby,
Shandana, who explicitly chose not to employ maids for childcare, and looked after her
six children herself, even at the cost of avoiding ghan-khadi. Once Shandana’s children
were old enough for full time education, she returned to gham-khadi participation,
though only among a small citcle of close family, cousins and friends. The additional
time afforded her, enviably to some, with her limited ghan-£badi responsibilities allows
Shandana to serve in organisational contexts, such as the monthly meetings, lunches,
and exhibitions of the All-Pakistan Women’s Association.

Some Bibiane juggle the customary obligations of gham-khadi with professional
work (kaar-rozgar). Khanan often avoid marrtage to highly educated, professional career
women because careers are held to distract from childcare and house management (see
also Alavi 1991: 130). Even the tlal-ratial displacement that characterises gham-khadi
poses enormous obstacles for Bibiane wishing to take on full-ime work. Bibiane often

indicated that these gham-khad: demands proved insuperable. Zara, a 55-year old living in

[slamabad, described in English that she was forced to give up teaching “because of
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gham-kbadi. When my father’s brother died, I actually went to the £/l (village) for one
nicht only! But even one night meant I missed two days of teaching my school
children.” Even this highly unconventional pared-down version of gham-kbhadi
attendance left Zara feeling that she had violated proper standards of professional
conduct.

Although Bibiane may wish to determine their own future goals, they find many
to be incompatible with gham-gbadi. Yasmin Bibi, from Mardan, revealed her desire to
take the one-year diploma course at Al-Huda. Although she percetved it a beneficial
religious undertaking, the course would constrain her time for gham-&£hadi. Yasmin felt
forced to discard her plan, stating; “If T decide to do the diploma at Al-Huda, I can’t do
gham-khadi; and if people know that I am in the country and I don’t go for someone’s
death, the close relatives will never forgive me!” A mote dramatic illustration of the
strains caused by these conflicts can be seen in the case of Arifa, the non-Pukhtun wife
from Karachi, previously mentioned in Chapter 3 and married for eighteen years to a
Mardan Khan. Arifa found her career as a United Nations development professional 1n

Islamabad impeded by the demands of “going and coming™:

“With some ghan-kbadi we had to go to villages in Mardan, like Shiva or Hoti where I
did not know the people at all but with whom my in-laws did gham-£badi. But then this 1s
it. There is no question of ‘not’ going. My husband takes time off from his work. And
I’ve been working since the second year of my marriage. But I ‘had’ to take time oft.
And that’s one of the reasons I couldn’t continue working in the U.N. ... [pause] ... I
remember when my husband’s aunt who was living in Mardan died in the afternoon. I
was there in the middle of a Gender Training Programme. My husband said: “{Auntie]

has died and they [her entite cohort of affines] ate all leaving immediately for the

funeral’.”

While her husband initially supported the idea of his wife’s employment, the couple’s

flexibility was limited through the equally conscientious Pukhto training inculcated in

both husband and wife:

“...I was thrown in a great dilemma. I was the lead trainer at the U.N. So what I did was
I continued with my training. My husband (and the extended family) left for the village.
He left the second car and the driver for me. My programme ended at 5 o’clock p.m.

and then I left. But that was the only ttime I gave prionty to my professional work.
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Otherwise, there were a number of times when I was in the middle of a project I had to

?'!!

just leave ‘everything

Arifa’s non-Pukhtun work colleagues could not appreciate her required absences, not

evolve some form of flexibility allowing her to work more intermittently. She describes

another occaston:

“My sister-in-law’s daughter’s husband died 1n Bannu. In the morning I had to go to the
office—I was working for UNICEF at that time and was waiting for a misston that was
here from Philippines, but again I just ‘had’ to go. What did I do? I attended the
meeting half way through, and then again I went with the driver whereas the whole
family left early all the way to Bannu [six houts’ drive from Islamabad] for two nights.
But I ‘had’ to go. There 1s no way I could say: ‘I am a working or career woman, and I

may come the next day’. No! You had to show your face there!”

The conflicts between work schedules and gham-ghadi responsibilities (felt also
by employed husbands) have led Bibiane such as Zara and Anfa to negotiate a space,
both physically and symbolically, for Pukhtun self-representations and practice within
the world of work. Arifa gave up her U.N. career, but opened a successtul private
primary school in half of her Islamabad house. The school and its garden are divided
from the family portion of the house (both parts of which she personally owns). A
wooden partition divides the gatden, with parallel dnveways and gates to the house.
Within the house, a swinging door from the home-kitchen connects to the adjoining
school. Arifa’s maid makes tea and samose at her own home, and brings them over to the
school for the visiting mothers of schoolchildren (some of whom are als_'o her in-laws)
and other guests. Thus, presence in her professional role at school does not preclude
Arifa’s performance of the norms of Pukhto, such as melmastia (hospitality), which

remain incumbent on her as a Bibi.

5.7. Rewaj and Islam: Dimensions of Personhood

Morality in Muslim societies 1s the subject of a rich body of anthropological

debate.'”* However, it is often assumed that the central moral faculty ag/ (the power of

174 On morality and ag/, “the faculty of moral discimination” see Metcalf, B. D. 1984 (a): 10; 1984(b); and
Kurin 1984, Nancy Tapper translates ag/ as “responsibility” (1991: 15, 209), the following authors as
“social reason” or “sense”; see Abu-Lughod 1986: 90-91; Anderson, J. W. 1985; Ewing 1988: 8;
Marsden 2002: 76; Metcalf, B. D. 1990: 8; Shalinskt 1986: 325, Torab 1996: 236. In the context of
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moral discrimination, or social sense) in different Muslim societies is derived singularly
from religious authonty. Anthropologists of Muslim societies point to an “Islamic
theory of personhood” (Shalinsky 1986), which views humans as being endowed with
two important faculties: ag/, social reason acquired through discipline and education or
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im °; and the nafs or the human will and undisciplined impulses of the lower soul, which
is contrasted with and controlled by the ag/ The propertly instructed person has a
developed sense of ag/, and thus seeks to act with proprety (@dal) at all ames. Nafs
uncontrolled by ag/ creates fitna (disorder). Some anthropologists claim to have taken
Muslim societies at their word in according a greater capacity of ag/ to men than to their
female kin or counterparts (see Shalinsky 1986; Torab 1996; Metcalf, B. D. 19806).

Bibiane’s use of the term 4g/, however, to denote thoughtfulness, cognition and
an engaged attention in relation to social procedures, suggests a greater plurality of the
concept. Different senses of ag/ are deployed to refer to religious observance and social
self-possession or rationality. In practice, these different uses are contradictory, though
social agents manifest both. Bibiane envision thetr actions in ceremontes as being highly
deliberate, while their self-conception is a matter of both “Muslim” and “Pukhtun”
identifications. While the Western media often portrays (in the wake of the recent rout
of the Taliban) Pukhtun life and thought as extremist and monolithic Islam,'’® many
educated young Pukhtun Bibiane consider Pukhto and Islamic practices to be in certain
ways antithetical. These Bibiane experience a continual tenston between the ag/ of reway
(custom) or Pukhtunwali, and the ag/ of maghab (teligion) or Islam. The religion thought
to encompass every aspect of Muslims’ life (see Gilmartin and Lawrence 2000: 1) has
been problematically construed by some Bibiane as proscribing certain gham-khad: rituals
(as seen in Chapter 3).

The 1dea of ag/ s integrated into the (self-)representation of distinctively Pukhto

values in a nuanced fashion. People who perform gham-kbhadi well, maintaining relations
of #/al-ratlal (going and coming) with a wide social circle, are said to be persons who

“know” and “understand” (poyegee) Pukhto. In other words, they possess a degree of
social ag/ that has been cultivated through experience, time (wakhi), and age (umar).
Elders or masharan of both sexes may be described as “agalmand banyadaman” (persons of

aql); they are shown great respect in gham-kbadi events, and their participation

South Astan Islam, Ewing notes: “guidance by g/ bring[s] one closer to God, and also higher on the
soctal scale.” (Ewing 1988: 8).

17> Of the Quran, hadith, and shan’a which provides a guide for living correctly in this world (Shalinsky
1986: 325).

176 Richard Tapper argues “there is no simple equatton Taltban = Pashtun = Islam = terrorism” (2001:
13).
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consecrates observances as socially significant. At the other end of the age spectrum,
children are widely referred to as “fam-aql/” ot “be-aql’, or persons with little or no ag/,
disqualifying them from a full role in gham-khad: events. While girls may attend with
their mothers, they have no formal obligations in gifting, attending, or in offering
congratulations or condolences. Between elders and children lies a wide range of
petrsons who may or may not have cultivated different levels and degrees of ag/. Ag/, as
developed in a person’s gham-khad: performances, influences others’ wider moral

>

evaluation of that person

thett (see Hart 1987).

s “kbawale’ (goodness), sometimes even above acts of lying or

Bibiane’s judgments of individual gham-kbadi performances are supremely
important in evaluations of persons’ character and status, not only 1n morality but also
in social skill. In conversation, “£ha” (good) people, those supposedly diligent in ghan-
khadi, are contrasted with others who omitted attendance in the past. Such belittling of
women’s social ag/ works as a disciplining technique, however humorously 1t is
expressed, reaffirming family relattonships and household hierarchies. People falling
short of prompt reciprocity in gham-kbadi practices are referred to as bad (literally, bad),
na poyegee (lacking undetstanding), /lewana: (mad), or maghroora (proﬁd). In contrast,
“Khogmun people” (responsive to anothet’s hurt) perform gham-khadi out of sensitivity
and respect. Others often comment about these &hogmun people. A statement I widely
heard was: “Bibi and Khan are ‘pood’ (£4a): they do our Zapoes (enquiry visit)”. Bibi Gul,
referring to her deceased paternal uncle, remembers: “Kaka was a very good man: he
did everyone’s gham-khadi and so many people came to his funeral. His children are just
like him. When my young son had a heart operation, Kaka’s sons and daughters were
the first to come for fgpos.” Diligent familial attendance at ceremontes absolves young
Khanan, in partcular, of the accusation of headstrongness or selfishness. Those present
every day at commemorations (including the Fortieth and year) are said to show a
greater understanding of Pukhto, and thus a greater social sense. Yet the judgement of a
persons’ morality in their petformance of ghaw-khadi creates confusion for many young
Bibiane due to their purist understandings of Islamic hadith.

Al-Huda graduates of the word-by-word Quranic exegesis and of the Fahm-al-
Quran program during Ramadan are increasingly returning to the willage-context,
seeking to modify Pukhtun practices. Bibiane with diplomas from the Institute see
themselves as emerging with a far deeper understanding of the Quran and hadith (the
basis of Islam) both in philological terms and as a living practice, than is prevalent in
Pukhtun society generally, Bibiane’s grasp of the meaning of the scriptures may

especially be contrasted with that promulgated by the mullahs, who, in Pakistan, are
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typically summoned to wealthier person’s houses to teach children the Quran by rote in
Arabic. Al-Huda 1s distinctive and novel in the Pukhtun context in that women interpret
religion for a female audience. At the time of my fieldwork, much debate and interest
developed around the women’s Al-Huda courses and dars classes primarily taught by the
organization’s founder, Dr. Farhat Hashmit, among a wide array of Bibiane, and among
other women from multiethnic backgrounds in Islamabad.

Within the context of Al-Huda lectures themselves, conventional gham-khad:
practices are referred to critically as “rewq/” 1n Urdu, or “customs” in English. Bibiane
who attend classes necessarily become aware of the contradictions between Islam and
Pukhto, allowing them vocally to express their disapproval in Frontier villages. There are
two means by which such women express their dissent: in speech, “forbidding wrong”
at or after gham-kbadi gatherings, or (more commonly) in choosing not to attend on
particular days. One Bibi who had gained a diploma at Al-Huda refused to
commemorate the tradittional Fortieth day after a particular death. Describing her
explanation to her would-be host, she stated: “Khora: (sister), please don’t be sad, but [
cannot come because I don’t perform the Fortieth any more”. On different occastons, a
few Bibiane absented themselves from the Nakreeze.

In exercising this power of religious discrimination, Dr. Hashm?’s students have
in effect taken up a challenge to “command right and forbid wrong” in local village
contexts. As graduates, they conscientiously translate Quranic Arabic into the local
languages of Urdu, English, and Pukhto. Several Bibiane now give daily Quranic classes
in their houses in Swat, Mardan, and Islamabad, bringing together small groups of local
women and children (of up to 60 persons) daily or weekly. In 2003, a group of Bibiane
established a satellite institution in a2 Mardan &i/k-£or, instructing village-women in
Pukhto. Dr. Hashmi herself has been invited to the Frontier on a number of small £)ad;
occastons, once giving a talk during the Quran &hattam (completion) ceremony of a child
of the Toru Nawab Family. Her courses seem continually to be gatning popularity
amongst Bibiane: in 2000, she relocated to Karachi, and reputedly draws more than five
hundred women to the Marriott Hotel hall, with many turned away. Islamic scholarly
learning bestows authority on its possessor regardless of age, gender or socio-ethnic
background (compare Cook 2000: 528): a Prophetic teaching states: “the ink of the

scholar ts more sacred than the blood of the martyr”. The involvement of elite and

middle-class Pakistani women in Al-Huda creates a coordinated network of instruction
spanning rural Pakistan from Swat in the north to Karachi in the south. Students at

these classes may be wealthy family-members of politicians, businessmen or diplomats
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or poor village-women. In principle, all women gain equal merit through attendance and
study.

The reforming spirit of Al-Huda-educated Bibiane is comparable to the
arguments deployed by the late nineteenth century north Indian Deoband movement
that claimed women’s ceremonial “customs” for marriages and funerals were gunab
(sinful) in the absence of a Quranic basis."”” Maulana Ashraf Ali Thanawi (1864-1943),

one leader of the Deoband movement, defines an entire female curriculum of “proper”

education in his book Bibishti Zewar (Heavenly Ornaments) (1905). According to the
Bibishti Zewar, female accomplishments range from the alphabet to styles of letter
writing, polite conversation, recipes, managing household funds, and religious
observances. In particular, book 6 focuses on women’s activities at life-cycle évents.
While wrtten for the “wellborn™ and “grand ladies” (Metcalf 1990: 25, 110), the Bihishi:
Lewar became widely popular with the Muslim women of the sub-continent. Thanawi’s
text 1s particularly significant due to its translation into many languages, including
Pukhto (ibid: 26), encouraging women to reject, in theory at least, gham-£badi customs.'™
This effort of rcgulation bequeathed nineteenth century Muslim women a religious
identity—as seekers of the “jewels of heaven™, and half “#lama” or religlous clerics—
even as it contested the Anglicisation of elite society in the imperial era (see Devjt 1994).
Echoes of such ideas have actually been expressed by certain sections of elite Pukhtun

soctety itself. For example, the ruler of Swat, Badshah Sahib, in his account of The Story

of Swat writes:

“Many an absurd custom on the occasions of marriage and death was prevalent in the
State. Pcople imcurred huge expenditure, much above their means or status, and
involved themsclves in serious monetary difficulties. I abolished all such practices and
decreed that ceremonies should in future be held modestly and inostentatiously. Women
folk were restored to their rightful place in society, and were given the rights and

privileges in the Shariat...In short, 1 spared no effort in weeding out all moral and social

evils” (Wadud 1962: 115).

77 On the Islamist crtique of fughid (blind imitation of customs and traditions) in Egypt in discourses of
proper pedagogy for children and mothers, see Shakry, 1998. Compare Gilmartin and Lawrence (2000:
1).

178 Abu-Lughod wnitcs, *““Thanawi will empower women with literacy but relegate them to a newly created
pnvate sphere where they can even develop some modem forms of housewifery (...weights and
measures...).”" (1998a: 19). Thanaw, ironically, describes each customary practice entailed in life-cycle
events among Muslim women of the sub-continent as “the false shari’at that thwarts proper order
[Islamic law]” (Metealf, B. ID. 1990: 3) as it entails, he argues, extravagance, indulgence, and license: “It
s evil to consider something required that is not so specified in the shari'a?” (ibid: 158). This is, he
argues, to invent new traditions thus bid‘at “reprehensible innovation that is the negative counterpart of
the sunna towards which the shari'ar leads.” (bid: 31).
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Whether the people of Swat celebrated gham-£hadi modestly after Badshah Sahib came
to power remains undocumented. My own research into contemporary practices
indicates that gham-&hadi remains ingrained in Pukhtun society. Yet without necessarily
referencing the Deoband intervention, the Al-Huda Bibiane—some of whom are the

descendants of Badshah Sahib and the Sufi saint, the Akhund of Swat—are, in a more

female-centred language, contesting and negotiating “custom” through life-cycle
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events.

Many Fronter Bibiane hiving in Islamabad spoke of the transformation Al-Huda

has brought to their life and spiritual practices. Bano Bibi from Swat remarked: |

“Before Al-Huda we were doing the traditional purdab: for éxample, we would observe
purdalh from men 1in the village but not in Islamabad; we would remain bareheaded in
front of some na-mabram men (marriageable) men like our brothers-in-law and not
others. Now, Mashallah, I am trying to avoid that and be consistent. I am trying my best

to do everything Islamic.”

Visible changes show in Bibiane’s dress, as well as in their enactment of gham-khadi.
Participation in dars entitles Bibiane to leave their houses under religious auspices,
wearing a Jyab and lopata (veil). Young married and also unmarried Bibiane may leave
the &or for religious destinations. The increasing prevalence of the Azab attracts both

approval and criticism from other Bibiane. For one convent-educated Bibi in her late

thirties, who had been wearing the Azjab for seven yeats after moving to Islamabad:

“Some pcople think being ‘modern’ is to weart sleeveless &ameeges, have the latest hait-
do, go for partics, drink sharib (alcohol) and talk in English. But if someone, like me
with a bijab, 1s in that party, they’ll ignore me. People tell me, ‘are you crazy wearing the
hyjab; you’re a IFundo (a fundamentalist)’ [She fixes her Azab]. Pakistan is a Muslim

country, and covering your hair is the first identity of 2 Muslim woman, yet people here

never fail to ask me why I wear a hijab.”

Many Al-Huda graduates impose higher moral standards on themselves,

although their right to Muslim authority is contested or problematic in different

17 One of the Akhund’s decendants was Bandai Bibi, a female saint (compare Smith 1994). Sherani
observes that “the pir has dominated the whole countryside since the advent of Islam.” Strikingly
Bibiane, as descendents of a Suft saint are now beginning to take up harder-line Deobandi-type Islam.
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contexts. Young women’s arrogation of Islamic prerogative as having priority over
customary privileges, especially, is often vexed, leading to conflicts within families. In
onc instance in 2004, a sixteen-year old daughter, who recently adopted the bijub and
attends Al-Huda, reputedly cited Islamic prohibitions in refusing to be kissed on her
forehead (as customary in some families) by her visiting “uncle”, or the male cousin of
her father. Her father took offense, construing her action as a rebuff to his authority
and an outrage to Pukhtun hospitality. However, in effect, the ambiguous relationship
between scriptural precedent and everyday Pukhto allows most Bibiane from day to day
to reconcile opposing values and plural personal inclinatons and identifications."™
Anthropologists focusing on South Asian Islam have noted this ambiguity whereby
Islamic law (Shari’ad) is given “unconditional theoretical acknowledgement” without
being enforced in practice (Ewing 1988: 7; compare Chhachhi 1994: 82).

Differences of outlook between Al-Huda and non-Al-Huda Bibiane are more
usually accommodated into gossip and tacit forms of contratiety, than explored in
debate or rishtinee. A number of Bibiane, of various ages and educational backgrounds,
dismiss hijab-wearing relatives “behind their backs” as “narrow minded hypoctites™. Ior
them, cousins or sisters-in-law’s adoption of Islam tends to represent another strategy of
rivals to win social pre-eminence or personal esteem. One Bibi said, in English, that her
hijab-wearing cousins “push religion down our throats”. Another, i the company of
several Bibiane and Khanan, said that the women who say their prayers five times a day
make a show of themselves and often do not have the best characters. Yet knowing
more about Islam than their husbands, older Pukhtun women, kin and atfines, enables
middle-aged and younger Bibiane to transcend “patriarchal” and social norms by
referring to the higher moral order of the Quran and hadith. As the account of the
washing of a corpse in Chapter 3 showed, these Bibitane command much authority in
Bibianc’s Frontier village-houses. Many Muslims are illiterate and cannot read the Quran
(Eickelman 1992: 644); even some western-cducated Khanan (sent abroad for school at
early ages) cannot read the Arabic script. Convent-educated Bibiane are literate in Urdu
and thus see themselves as well-placed to become the reformers and teachers of Islam
(compare Horvatich 1994: 812; and Turner 2000: 94). Morcover, women exercise power
as the orchestrators of the “women’s work’ of gham-khad:, where changes 1n the form of

observance are binding on both sexes. In this way, women’s centrality in the ceremontial

130 In the Jain context, Laidlaw descnbes personhood 1n a field of cultural multiplicity, not as “a stable
coherent self” but rather as something “ “distributed’... This gives us the notion of a sclf which may be
divided against itself, an assemblage of possibly conflicting ‘subject positions’.” (1995: 20).
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continuity of Pukhtun society grants them particular leverage for defining the terms of

gham-khadi—although always 1n partial and contested ways.

5.8. Conclusion

In this chapter, I have explored the ways in which some Bibtane are beginning
to exploit uncertainties in Pukhtun definitions of work, morality, rcligion and
Pukhtunwali, in order to better fit gham-£hadi obligations to their own concerns
(childcare, professional employment, personal friendships and anupathics, religious
convictions). But it would be wrong to conceive of Bibiane, in terms of a “theory of
resistance”, refusing their gham-kbadi obligations within a wider “patriarchal” society.
Rather, customary practices in gham-khadi, as an espccially important node of Pukhto,
are successively refined through slight and incremental vanants. These changes may be
authorized by religion, by Western-inflected modernity or by reinterpretations of
traditon. Their combined effect, in any event, influences Pukhtun social relattonships as
these are made and displayed through life-events. Whatever the dilemmas faced by
educated Bibiane, most elite Pukhtuns continue with gham-khadi even when questions
are raised over practicality or religious warrant. Within this context, an awatreness of the
contradictions in the work of gham-khadi 1s growing. Young educated Bibiane, unlike
many of their husbands, broadly implement the Islamic challenge “to command right
and forbid wrong”. This is an important development, as Bibiane embody religious
knowledge in the context of present-day ghan-khad.

This chapter has sought to explore Bibianes’ performances of ghanr-khadi as
complex undertakings that engage thc most fundamental, and fundamentally
contradictory, ideas in Pukhtun experience. Through ghan-£hadi, women reinforce their
social relationships through highly regulated procedures, understood as forms of work.
The discourse of actors themselves reveals the term gham-£hadi as both individual and
collective, moral and potentially immoral, and voluntary and obligatory. Atfines and
other members of society evaluate cach others’ performances i terms of quality
(immediacy of attendance, degree of mourning/celebration) and quantity (amount of
money given, time spent at the event), while failure to participate incurs severed
relattonships and lost social respectability (eza). Meanwhile, heightened consctousness
of gham-khadi’s partial incompatbilities with Islam, brought to the NWIP by Al-Huda
graduates, leads to the incorporation of diverse or novel elements in the ceremontes

themselves. This small but influendal group of Bibiane urge the reformation of practices
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impugning their sense of Mushm selfhood, and are met in turn by opposition from
older and some middle-aged Bibiane.

The degree of paradox inherent in gham-&had: practices deepens its intractability
in the lives of educated Bibiane. Bibiane may understand that gham-&hadi obligations
(visiting and house-purdah, “tradition” and reform) are incoherent, yet this does not
lessen their obligatoriness. Paradoxically, a central sct of practices through which
Bibiane are beginning to alter the terms of engagement with gham-khadi 1s that of
textually sanctioned Islamic discipline. The prominent and productive role of educated
women as instruments of Islamizaton in the Frontier contests many Western and local
portrayals of Bibiane as pampered “socialites” (BBC News: Al S. 2003), while
associating Islam with poor young men, or the ‘Taliban’ (meaning students) (sce Tapper,
R. 2001). Bibiane’s increasing, contestatory engagement with customary gham-khadi is
wrongly conceived within a feminist rhetoric of liberation from “patriarchy” or
“tradition”. Plural forms of women’s participation rather renew and bring complexity to
ceremonies and social processes. The social continuity of Pukhtun ceremonial forms
through time, and the social solidanity of Pukhtun society, are thus not nccessarily

damaged by Bibiane’s ongoing reinterpretation of the “work of life”.



179
CONCLUSION

Before returning to Cambridge 1n 2001, I visited a number of Khan houscholds
in Mardan and Swat. One of the last familtes I called on was Mashar Khan’s, a Khan
household in the small and verdant village Sher Palam in upper Swat. Mashar Khan’s
wife, Bibi Khana, is his second cousin. Their two sons recently married young British
Pukhtun gitls from Manchester in England. Their only daughter, Saira (in her catly
twenties), is married to her mother’s mairazane (step) cousin’s son (de mama zave) in Jura,
another adjoining village.

Over tea, chicken and parathe, I asked Bibi Khana about her daughter, Saira, who
was six years younger than me, and in my informal charge as a relative of my mother’s at
the Murtee convent. Bibi Khana told me that Satra had recently given birth to a baby
girl, so we decided to pay her a spontaneous visit. Bibt’s eldest son, Asif Khan, three
years my junior and briefly back from Manchester, voluntecred to drive. We veiled our
heads and faces and got into the landcruiser. The barking of Mashar Khan’s dogs
muffled as a sankidar (gatekeeper) shut the black gates behind us. Passing small huts and
koroona, the evening air filled with the dust stirred by the vehicle, and smoke from Jura’s
lanoorvona (mud-ovens).

During this fifteen-minute journey, Bib1 Khana warned that Saira’s widowed
mother-in-law ruled her household with an iron fist— the mother required her only son,
Abdullah Khan (in his early thirties), to obtain her permission for all social or political
activity or decisions in or beyond the house. Saira’s husband oversees the cultivation of
his substantial land and orchards (cherries, apples and peaches), which he then sells to
the fruit market in Lahore. His mother would not allow her son to take Saira with him
on his distant journeys to Lahore. Saitra was said to be far too young and inexperienced

in domestic politics to challenge her mother-in-law’s authority in any major way.
On arrival, barking Alsatians, restrained by the house sawkidars, greeted us. As

the only man, Asif Khan led us through the central courtyard to the veranda and his
sister’s rooms. The house-dogs alerted the residents of our arrival. In semi-darkness
behind heavily curtained windows, Saira sat up with her new baby to greet her mother
and an old school-fellow. Bibi explained that I had come to do the ombaraki of her
newborn daughter. Just then Saira’s mother-in-law walked in and greeted us; I was
introduced as my mother’s (“Zeenat’s”) daughter. Though Saira’s mother-in-law was not
related to my mother by blood, her husband was a distant relative of my mother’s

mother. Saira’s mother-in-law sat us down to enquire briskly how my mother was, and
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when she would be returning to Swat from America (where my parents hive). Then she
left the room to organize the drinks.

In the privacy of the room, Asif Khan sniggered at his sister’s mother-in-law,
saying that he always felt nervous 1n her house. Bibi, with her granddaughter in her
arms, kept glancing at the door, antictpating the mother-in-law’s return. We were served
a glass of sharbet which we each sipped only once, before placing it nervously to onc
side. At this stage, Satra’s mother-in-law complained that my mother had not yet
performed the /aas niwa (condolence) after her husband’s death 1 a car crash on the
Malakand Road over four years ago. Forced into a corner, I assured her my mother
would perform the /aas niwa when she returned to Swat. Pushing further, the mother-in-
law said that my mother had come to Pakistan two years ago and not visited her. Now
visibly angry at me, she got up a number of times and rcturned only to check whether
we had left her house. On our way out, I caught a glimpse of tears 1n Bibit Khana’s eyes
at the thought that her only daughter and masoom (innocent) granddaughter were obliged
to remain in Saira’s mother-in-law’s house. In the car, as Asif Khan told me not to take
the mother-in-law’s words to heart, Bibi Khana could only say, choked: “I have taken
my nagbeena (delicate) daughter with my own hands and (by marrying her into this

household) slaughtered (a/a/) her like a lamb (beega)” (compare Bhattacharya 2000).

This vignette reveals the significance for Pukhtun Bibiane of the patterning of
tlal-ratlal obligations of attendance, fulfilled at gham and &badz, and crossing over between
petsons, here from mother to daughter. Even though 1 came to perform a birth
ombaraki visit on a khadi occasion, my relationship was already tenuous given Saira’s
mother-in-law’s complaint about my mother. My performance of this particular &bads
was one element in a continuous sequence of previous acts of reciprocation between my
own mother’s mother and the Khanan of Jura, which were then expected to continue in
my mother’s and my own relatonship with the family. According to this inherited
generational scheme, each Pukhtun individual, rather than being conceptualized as an
‘autonomous agent, is connected to a tightly-knit web of social relationships that links
near and far kin and affines. Non-performance of gham-khadi potentially sours relations
widely: in one funeral, for example, the daughters of a man with three wives publicly
complained that two of their cousins had not asked about their father (7apos) or
performed their father’s /sas miwa, and had therefore insulted and injured them
personally. In contrast, the performance of gham-£badi among Bibiane continually bonds
families through the women’s work of making relationships.

This thests has sought to capture the sense in which the performance of such

familtal and social obligations, pivotally through attendance at gham-khadi ceremonices, is
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understood among Pukhtuns as a form of work. My phrase, “the work of existence”,
brings together the “experiential and analytical interpretations” (Gray and Mcarns 1989:
31) of Bibiane’s lives by presenting the wide array of organized and meaningful activities
that comprise female actions at weddings and funerals. I have demonstrated how the
term gham-khadi refers to these occasions and denotes a wider conception of life that is
paradoxically sorrowful and joyful—to the extent that the conventional separation of
weddings and funerals fails to capture Pukhtun ways of thinking. Using descripuve
ethnography, I spoke about Bibiane whilst trying not to speak “for” them (Moore, H. L.
1994: 9). The dissertation’s first chapter introduced ghan-£badi both as a philosophy and
an explicitly female set of practices (“women’s work”), demonstrating the continuity
between female sociality at weddings and funerals and wider patterns of #al-ratlal. 1 also
showed the centrality of female sociality in ideas of Pukhtun identity and cultural
distinctiveness.

Much of the anthropological interest in gham-khadi derives from its ambiguous
interface between different social categories: male and female, public and private, local
and transregional. Whilst Chapter 1 sought to place gham-kbadi within a context of
Pukhtuns’ self identity, the second chapter described the segregated, mult-family &or as
the context for these transactions. The different layouts and uscs of the £or in the
Frontiet and Islamabad were shown to reflect contradictory nterpretations of
“Pukhto”, Islam and “modermity”. The house’s staging of ghamr-khadi enacts both
familial relations, and also inter- and cross-class relationships, as women’s work 1is
understood (however ambivalently) to achieve the reproduction of a socially unifying
“traditional Pukhto”. It does this through the performance of ceremonies invoking
precedent. As the site of gham-khadi and Bibianc’s sociality, Chapter 2 attempted to
capture the significance of the women’s £or. This fuller ethnographic account of female
domesticity sought to enrich conventional anthropological accounts of Pukhtun society
focusing solely on the bujra (men’s housc) as defining Pukbtumval.

Chapters 3 and 4, dealing with ghan and &badi respectively, provide ethnographic
descriptions of Bibiane’s gham-kbadi procedures hitherto undocumented in
anthropology. Case studics seek to convey the variety and dynamism of funcral and
wedding practices, showing how the impetus towards religious revision (or towards a
more individualistic, extra-familial exercise of agency) can pose extremely painful
dilemmas for Bibiane. Inherited moral and “cultural” schemes no longer fit new cthical
phenomena, nor can such schemes persist unaltered in the face of the global dispersion
of Frontier Pukhtuns to other Pakistani regions and abroad, to Britain, the U.S., and

U.A.E. When members of Khan or Badshah families return as expatriates to the &iflfe-kor
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for gham-khadi, they introduce new ideas to local scttings. My fifth chapter laid out many
of the contradictions that characteristically mark women’s performance of thetr
ceremonial obligations. Drawing from Bibiane’s own speech, I portrayed ghanr-Rhad: to
be both an individual and a collective practice; both an action “forced” by prior
convention and one amenable to individuals’ choices and sense of personal morality;
and both Islamic and at variance with scriptural Islam. The increasing realization of
heterodoxy within gham-khad: procedures, particularly their deviance from textual Islam,
inspires Al-Huda graduates to initiate highly contentious reforms. While this work aims
to situate itself at the forefront of many strands of Frontier ethnography (of women and
social elites), it nonetheless problematises 1ts object, demonstrating how forms of gham-
khadi practices are, indeed, one of Pukhtun society’s most scnsitive registers of
heterogeneity in the contemporary wotld.

Throughout the thesis, I emphasised the making of social relationships as work
because, as is also explicit and implicit 1n my examples, close relationships (rooted 1n
agnatic rivalry) among Pukhtuns are generally very tense (Barnard 2000; Barth 1958,
1986; Grima 1998; Lindholm, Charles 1982, 1988; Lindholm, Cherry 1996). Within
households particulatly gham-kbadi bears moral weight as good relations depend on
attending and partcipation (being £&ba (“good”) and “canng”—in English [sce Alvi
2001: 52]). Compliance in the dimension of personal morality overlaps with questions of
wider social membership. The Bibiane’s carcful and reflective following of gham-£hadi
conventions regulates the practical cohesion of society (Tapper, N. 1991: 209). The
discourse of Bibiane challenges accounts of Muslim societies which claim that its men
grant women inferior powers of reflection and self-scrutiny (sce Metcalf, B. D. 1990: 14;
Shalinski 1986: 326; Tapper, N. 1991; Torab 1996: 237, 241). Correct performance of
gham-khadi draws on a repertoire of learned skills, as shown in Chapter 2, including
aspects of dress, deportment, self-presentation, artful speech and social “networking”.

There are further grounds for borrowing the local conceptualization of the
“work of existence” as the basis for an alternate analytical category (of “work”). A
Bibi’s gham-kbadi is not merely punctual or ceremonial, but spreads out over the course
of her (reflection upon her) life. Situated at the intersections of a Bibr’s personhood,
family and social position, eschatological belief and cultural 1dentity, the “processual”
nature of gham-khadi encompasses an ongoing set of actions. As described in chapter 4,
women equip their daughter’s marital trousscau while she 1s still a child; and the

accumulation of egaf through diligent performance of gham-khads obligations anticipates
a Bib1’s accession into the senior ranks of a household’s most esteemed women. As they

live out their social roles, Bibiane learn to be responsible for the actions of their maids.
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As described in chapter 5, they juggle the competing prioritiecs of childcare and
professional employment with household management, visits and hosting. In a single
year, there can be hundreds of gham-kbad: calling on any individual Bibt’s time and
energy. The gham-khadi network of one woman may involve 27 or so different villages,
towns and cities, may represent the domiciles of servants (and their families) and kin,
and may include the proliferating affinal connections she gains through marriage.

What is at stake for a Pukhtun Bibt who does not pertorm gham-khads at all or
inappropriately, is her personhood as publicly concetved—that 1s, her reputation or ega.
Due to purdah, a Bibi’s ezat represents the only aspect of her personhood that circulates
freely in all public contexts, and its cheapening (by her failure to perform adequatcly)
impairs her social status. Criteria of gham-kbadi performance are thus tied to individuals’
sustained ethnic identity (Tapper, N. 1991: 107). In this sense, behaviours presumed
antithetical to ega/—misetliness, failure to perform or return gham-khadi visits,
inadequate gifts, unseemly emotion, and confrontation (r7shfince)—detract from a
person’s embodiment of Pukhto. On the level of collective representation, the
nonconformity of wedding or funeral procedures with social expectations (as described
through an internet marriage in Chapter 4) renders those procedures socially
inadmissible, vexatiously “half-done” or non-existent for close family members.

Another especially interesting dimension of female ceremonial performance is
its linkage with male political power. While many Khanan were hesitant to attribute any
extra-domestic influence on a woman’s skill at gham-khadi, both women and men
suggested that the standing of a Bibt’s family, including her husband’s political fortunes,
does depend on this proficiency. In this sense, my discussion of Pukhtun gham-khads
illuminates an area of women’s activity not covered by Nancy Tapper’s account about
Iranian women’s formalized visiuing &bayr-u-sharr. Tapper presupposes that women
engage in hospitality, prestige- and position-building to the extent that they are excluded

from male public life; she claims that their networks rarely overlap with male circuits of
patronage and clientage. Yet I suggest that gham-kbadi 1s continuous with male
politicking, not parallel to it. What might be considered political power within a political

anthropology of Pukhtun society 1s denoted as the possession of honour (Abu-Lughod

1986: 97) in this context. “Power, properly developed, enhances iggat [esad); icsat

legttimates power” (Mandelbaum 1993: 22).
In this sense, a theoretical question this dissertation has engaged throughout
concerns the appropriate frame for the description of gham-khadi practices: namely, that

of social or political anthropology. The pioncer works of Pukhtun anthropology were

couched in a political idiom, understanding social activitics as strategics oriented
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towards Khans’ “maximization” (Barth 1986) of political power. I have offered another
perspective, suggesting that zlal-ratlal visiting might be better conceptualized within a
horizon of social phenomena. In satisfying the crowds of female onlookers at weddings
and funerals, Bibiane establish a store of social capital partly constituted by their
personal ezar. For Bourdieu, in his work on the Kabyle the societal forms of “symbolic
capital” (1991: 180) (as in the effects of gham-khads. its teasts, gatherings and clothes),
and its forms of “economic capital” (ibid: 195) (Khan patrimonial wealth) are ultumately
exchangeable or subject to equivalence. In these terms, the lavish expenditure among
Khan families on wedding and funeral hospitality would represent the consolidation of
familial inheritance through the maintenance of ultimately renumerative social
relationships. While Bourdieu considers some forms of display as “wastage” (of social
energy; ibid), people’s participation in gham-kbadi remains rational insofar as they serve
their political interests. Such a rationalization of gham-gbad:, however, fails to deal with
the intricate network of geest-roggar relationships on their own terms. It 1s the particular
social and familial connection, no matter how distant, not the primacy of identification
with a political class, that is important for Bibtane in attending gham-£bad:. Individuals,
describing their gham-khadi experiences, offer discriminating accounts of their
“individual selves,” bound by imperatives other than those of their religion, supposed
ethnic practice ot Pukhtunwali, or class or family interest.

In re-specifying a diverse body of practices of Pukhfo (divided by gender,
generation and location), this work sought to capture the dynamism of contemporary
Puktunwali. With the move of Khan families to the city over the last thirty years, Pukhito
is seen as having undergone a modification by almost all local people. One elder*
Pukhtun in his seventies, for example, thought the entire way of life had been lost.
Others said it had simply “changed”. For many, especially mullahs, practices among the
elite have become westernized, to the detriment of Khan morality. I have argued that
while the relative prominence of male notions of Pwkbiumwali (as described in
conventional anthropological accounts), such as male honour (gheral), trust (jabba),
revenge (badal), male honour (nang), assembly of male elders (f77gs), and manliness
(saritoh), have declined among the transregional Pukhtuns I worked with, others like
gham-khadi, hospitality (melmastia), and agnatic rivalry (tarburwali, indrorwali), have
intensified. In presenting gham-khbad: as engaging a wide network of people, this account

has sought to mediate between male (Barth 1986) and female (Grima 1998) emphases in

stressing the transitive and transactional elements of participation. Men and women kin
and affines, close and distant relattves, rich and poor, and paid and unpaid attenders

contribute to the festivities in different ways. On the theoretical level, Pukhtunwali may
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be grasped, in Laidlaw’s terms, as a “set of representations” (1995). Rather than having
the character of a “code” (as previously defined by anthropologists), whose operations
are invariant and which may only be changed wholesale, it forms a repertoire of actions
integrally attached to social meanings and processes, but articulated in such a way that
individual practices may emerge or fall into abeyance without the whole pattern
undergoing resignification. Such a theoretical frame is useful in helping us to perceive
the many innovations that are beginning to be introduced into gham-khadi by Al-Huda
graduates.

“Motre than economics, more than philosophy, the crucial vartable when
considering any aspect of Pakistan is its religion, Islam” (Ahmed, A. S. 1977b: 4). Any
ethnography of Pukhtun peoples must distinguish between proponents of ditterent
styles of being Muslim in advancing any charactetization of social practices. While the
Pukhtun Taliban are male, of poor background, and are educated through rote-learning
in the madrasa by mullahs, Al-Huda graduates, particulatly Pukhtun, are female, of
relatvely wealthy background and are preponderantly English-speaking and convent-
educated.” Representing an alternative mode of Islamic modernity to any simplistically-
identified form of “fundamentalism”, Al-Huda seeks to make Pukhtun funerary
procedures consonant with a scriptural reading ot the Quran. In the face of cntics who
argue that Muslim girls leave convent-schools Christianized, Al-Huda graduates have
taken issue with the prolongation of mourning beyond three days, in one case (Chapter
3) bringing the forty-day anniversary forward to coincide with the weekly Friday
anniversary. More frequently, however, graduates introduce modifications into their
styles of attendance, risking their social reputation by the appearance of rudeness when
they leave after the thitd day (compare Shakry in Egypt 1998: 154). It should be noted,
however, that these Bibiane are often as, or more, committed to the maintenance of
Pukbtunwali as their contemporaries. In another apparent contradiction with their
Islamic faith, Al-Huda graduates often continue to send their children to schools like the
Catholic Murree Convent, which they regard as an institution that has conventionally
taken generations of Pukhtun girls, and a place of knowledge valuable under Islamic
auspices. Indeed, the religious commitment of such Bibiane has been able to transcend
the hostility that typically exists between the Khan and mullah classes (see Barth 1995:
63; Caroe 1992: 426; many Khanan are said to perceive mullahs as “narrow-minded”,

authoritarian and hypocritically fixated on what they proscribed [hoxrz, alcohol,

debauchery and homosexuality] while for the mullahs, the landed classes are perceived

181 Brenner locates a comparable Islamic women’s movement 1n Java (1996: 680); compare also Abu-

Lughod 1998: 4, 15.
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as “infidels”: Ahmed 1988: 191-192; Barth 1995). The two social factions are pitted

against one another in the electoral process, a system largely riddled with corruption
where votes are “bought” in the context of reciprocal but asymmetrical agreements,
such as in gham-kbadi. Ironically, for the first ime 1n the 2002 Pakistan elections, after
the American rout of Afghanistan’s Taliban government, Swat and Mardan returned a
full slate of religious candidates, leading many politicians from influential families to
doubt the veracity of pledges received in their sujre and dere (men’s houses)."™

This sense of the slippage between public personae and private selves, as votets
turned out to have concealed their intentions, also pervasively characterizes gham-khad..
Ceremonies occur in the midst of constant scrutiny, judgment and gossip (badly-dressed
women are referred to as “daigane’. Khalak (people, public opinion) shapes Bibiane’s
every move. The necessity of presenting an irreproachable public front atouses great
anxiety in many Bibiane. This anxiety produces feelings of inadequacy or exhaustion,
and ructions between family members. Women repeatedly stated that gham-&khad: left
little time for, variously, childcare, friendships, relaxation, reading or coutses of study.
Many women professed the desire to escape the obligations of Pukhto entrely.

Knowing I lived abroad, one respectable village woman asked me in the most earnest

manner to find her a position as a maid outside the country: “just take me out of this

Pukhtun society” (bus ma de dae Pukhtano ee na oobasa) (see also Grima 1998: 163; and
Lindholm, Charles 1982: 193). For many, including Bibiane and their husbands, only
emigration to Lundun (London, used as the term for Brtain generally) or Amrecka
(America) offers an outlet. Pukhtun Bibiane living outside Pakistan likewise praised the
arrangement as having released them from what they saw as non-negotiable obligations:
a Bibi whose husband works in Dubai said that her children’s schooling could now
proceed uninterrupted by gham-kbadi. Future research into Pukhtun communities and
elite immigrant Pukhtuns outside Pakistan is needed to broaden the present work by
specifying gham-khadi as an international phenomenon.

However, translocation to Islamabad and the global dispersion of educated
Bibiane open a space for flexibility in the “work of existence” (Donnan and Werbner
1991: 12). Besides bringing about marriages like Firoza and Zain’s, the internet makes
possible new forms of sociality, adapting earlier practices. Recently, for example, my

husband and I recetved email invitations in Cambridge for Pukhtun weddings in the

North-West Frontier Province of Pakistan. Technology also offers gradations of

182 In one instance, Bibiane belteved that they had successfully secured the votes of dependents for their

father who stood for a position in national elections in exchange for wedding invitations. When their

father was trounced by a mullah at the 2002 elections, however, they brandished sticks to drive back
the poor (gharib) village wedding guests from their gates.
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patticipation in gham-khad: for expatriate and other Pukhtuns not present at collective
events. In one case, hearing a younger nephew had died, an 1illiterate maid working in a
Khan household in England recorded a message of condolence onto a cassette player,
and sent the message to be played by the deceased’s wife in Swat. It would certainly be

ptemature to say that many people accept such mediated forms of ghaw as adequate

substitution for personal attendance. Nevertheless, some negotiation between different
degrees of presence and social participation in gham-khadi events will develop.
Otherwise, the arduousness of the “work of life” risks alienating many Bibiane,
predominantly middle-aged, to whom their own lives seem less attractive than the
opportunities now opening up for their daughters and granddaughters. Possibly only
through such an adjusted economy of “modern” and “customary” practices and
allegiances can gham-khad: avoid being judged as what a few professional Khanan (one a
medical doctor) summarily dismissed as a “waste of time”.

But such a dissociation from Pukhto as 1t 1s imagined and experienced by most
Pukhtun people would, for the majority, be undetstood as the loss or estrangement of
those speakers’ fundamental identity. As one older Biby, siting on a &af (straw bed)
alongside various other visiting Bibiane, village guests, and maids—all sipping tea under

a persimmon tree in the cool mountainous Swati breeze—told me,

“The world is established through the work of existence!”

“Dunia pa geest-rogar wadana da!l”

koo
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APPENDIX 1
Pukhtun Putative Genealogy

SAUL

|
ARIVXIA
AFGHANA KHALID BIN WALID

QAIS

SARBAN Bitan Ghurghust Karlanri
Utmaanxel
Sharkbun CHARSHBUN Orakzai
(western) (eastern) Afridi
Abdali | Khattak
Popalzai | | | | Wazir
Barakzai Ghoriah KHAKHEY Muhamm- Shinwari Mahsud
Achakzai Khel | adzai Bangash
QK}\]D
Khalil Daudzai Mohmand Chamkani |_"_'|_|
YUSUF MANDAR

YUSUFZAI YUSUFZAI
(SWAT)  (MARDAN)
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APPENDIX 2
Kinship Terminology: Affinal and Consanguinal

ENGLISH PUKHTO
Affinal Skhargannai
Husband Khawand
Wife Khaza
Mother-in-Law Khwakbhe
Daughter-in-Law/s Ingor/ Ingiande
Father-in-Law Skhar
Husband’s Sister/s Indror/ ane
Husband’s Brother/s Lewar/ oona
Husband’s Brother’s Wife Yor/ ane
Husband’s Brother’s Wife’s Offspring De yor bachee
Husband’s Brother’s Offspring I ewarzay
Brother’s Wife Wrandar

A Man’s Wife’s Sister Kheena

Sister’s Husband Qokhe

Ego’s Husband’s Other Wife Bun

Ego’s Husband’s Other Wife’s Offspring ~ Bunzaz
Consanguinal Plarganai/ De Mor-Plar Kor
Mother Mor

Father Plar

Brothet/s Ror/ a

Sister/s Khor/ Khwende
Son/s _ Zwe/e
Daughter/s Loor/a
Grandmother Neea (Nanaj)
Grandfather INeeka (Babaj)
Grandson/s Nuwase/ ¢
Granddaughter Nwasat
Mothet’s Sister Thror

Mothert’s Brother Marma

Fathet’s Sister Thror

Father’s Brother Thre

Father’s Brother’s wife Thandar
Mother’s Sister’s Son De thror zwe
Mother’s Sister’s Daughter De thror loor
Father’s Sister’s Son De thror e
Father’s Sistet’s Daughter De thror loor
Ego’s Brother’s Son Wrara (from ror, brother)
Ego’s Brother’s Daughter Wrera

Ego’s Sister’s Son Khwaraye (from khor)

Ego’s Sister’s Daughter Khwarga
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Five Daily Prayers (Local Time is Measured according to
Prayer Timings)

Number

R L N -

Friday
Saturday
Sunday
Monday
Tuesday
Wednesday
Thursday

January
February

March
April

May

June

July
August
September
October
November
December

(Pukhto) Prayer/Moonz Arabic/Urdu

Days of the Week

Months in a Year

Sabar
Maspakheen
Mazeegar
Makhaar
Maskbutan

Jumma

Kbhaals
[twar
Gwal
Pingamma
Shoro

Ziarat

Waroke Akhtar
Khali

I_oi Akbtar
Asaan

Safar

Wrambat Khor
Duweyamma Khor
Thdrayemma Kijor
Salorarima Khor
ZLbarga
Shokadar

Roja

Fajar
Zobar
Asar
Maghrb
Isha
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APPENDIX 4
Maid Performing Gham-Khad: on behalf of her Bibi

A) A maid, Marium (aged 25), relates her experience of performing a wet nurse’s
(dat’s) brother’s Jaas niwa (funerary visit) on behalf of her Bibu:

“Recently when Speena Dar’s brother died, Bib1 (who 1s from the family of the
Khanaan of Sher Palam and is matried to her father’s sister’s son who 1s a Badshah
from the Swat Wali’s family) wanted to go for the funeral. But when she went to Sher
Palam [in upper Swat] her brother forbade her. So, Bib1 gave me Rs.500 and sent her
daughter [aged 9] with me and the driver in her car. I went as Bibi’s representative (pa
khpal ge). The dai’s house is next to Bibi’s father’s house in Sher Palam; Bibi wanted to
go herself for Badshah’s sake (w4j4) because da/ is Bacha’s wet nurse and she has spent a
lifetime with them (a0 #mar a wur sara ter kare dé). But she could not go, and instead sent
me in her own place (a0 pa khpal e a 20 wa legallam). When 1 went to the house I gave the
(deceased’s) family Rs.500 and I said to them: “Bibi was very sad at the news of yout
brother’s death and she has sent me on her behalf, She wanted to come herself but her
younger brother did not allow her to come, 4z agha bad khwee de (literally: he 1s 1ll-
tempered, 1.e. he imposes stringent purdah); he did not want her to leave the house in the
village, so Bib1 has sent me in her own place”. So, I held my hands up in prayer (ma
warta laas waneewo) and said, “May God bless him”, (“Khde de oobakhe”). 1 had never done
laas niwa and did not know how to do it, but Bibi had explained every detail to me. Bibi
had told me where to go, what to do and what to say. So I did and said all that she had
explained to me. When we were about to leave dg gave me Rs.200 and some eggs. So

dai did badal (exchange/reciprocity) at that very moment. When I came back, Bib1 asked
me what I had told them and I related the details of the entire visit to her.”
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APPENDIX 5: The income and household expenditure of a 35 vear-old Bibi with three children from her matrilateral cross-cousin

Total amount of husband's income about Rs.75,000 per month. Husband gets income in lump sumnot a fixed amount, once 2 year from inherited lands and property (shops etc.) rented in Swat.
Source of Husband's Bibi says "He gives me this money and I spend it on the house; he doesn't take anything...He gives the money to me to keep; when he needs it he tells me ‘raks’ (give)".

Bibi sold her gold wedding jewellery in Swat and her inherited land (from her father); she invested all the money in property, buying two apartments (flats), in Islamabad. The second apartment was
bought jointly with some of her husband's money. She says: "the two flats are in my name and the rent that comes from them- Rs. 24,000 collects in my bank. My husband doesn't touch it. T am

Income

going to change this money into dollars in an account abroad. The other thing I want to do is to buy land here in Swat." She adds "My husband insisted on writing his lands and shops in my name."

For "other" source of income Bibi says "my mother-in-law [they live jointly] will start contnibuting to the [large village house] house expenditure to ease the pressure on her son'."

Food She states "chickens, cleaning items etc. what ever I need I wnite it on a piece of paper and in my expenditure notebook; I give it to Mama [her servant] who takes it to the shopkeeper. We have a
shopping and {fixed rate with particular shopkeepers who keep a monthly book and at the end of the month I compare my notes with his bills to see if they are the same and pay him the amount through our
Expenditure cleaning servants.”

"Apart from that every time I go to Islamabad to drop or pickup my daughters from the boarding school I do about Rs.10,000 worth food shopping; those things you can't get in Swat like foreign
cornflakes, chocolates, tin foods; and the things you feel too ashamed to ask for, in a place like Swat, like toiletery such as women's personal stuff- sanitary towels, creams, and so on.”

Bibi has two daughters in the convent bording school. For each daughter it costs her Rs.7000 per month. This excludes expenditure on "tuck' {food/snacks) which comes to about Rs. 2500.
Holidays and trips cost Rs. 10,000 in total. The bedding, hold-all, trunks and uniforms cost an initial amount of Rs. 50,000 on first admission into school.

Toys Playstation, video games, and children’s video cassettes: "My daughter has more than seventy Disney videos". Stuffed toys and books are passed down from the eldest.

on Children

Bibi spends Rs. 20,000 on three piece swits parfoog-kameeg-loopata suits per season (six months) buying about 12 pairs of clothes for summer; and 8 pairs for winter. In addition she adds "and the
Clothes other pairs my husband pifts to me”. .

On Personal ewellery "I do't like the big gold wedding ewellery...I sold most of mine to buy property; I prefer precious stones. When I went to Lahore I bought a diamond set".

Items "When I go abroad I buy a supply of shoes and bags so that I can wear them for gham-kbad; "

For hospitality, Bib1 says, she spends about Rs. 38,000 on dinners (Bibi has a reputation for being very sociable and hospitable). She adds "whoever used to come to Swat we would give them
Athome dinners. But since our mills (flour) have closed down we are beginning to become more careful. We give fewer dinners. But we always serve our guests sherbat in summers and tea in winters.'

Melmastia

Her statement here reveals the city-village complex: "It is unthinkable to go to a restaurant in Swat. But in Islamabad if someone has taken us out for dinner then we are particular to return the

Hospitality Restaurants |favour. In Islamabad we go to restaurants three to four times a month and take people out. Because I can't handle it in the flat: the space is too small and I want to rest, not work in Islamabad.”

She says "If it 1s a2 poor person's death, I do not attend because of purdah, but I send Rs. 200 or Rs. 300 to them through my husband's das ingor (wet nurse's daughter-in-law) or I send them
ghwarv teen (2 pot of cooking otl). If the death 1s 1n my own family then I give Rs.15,000 &hairat and attend all the days and even the Fridays (Jumme) after death.”

In a khadi context she states, "It 1s uit for tat dunng gham-£badi . Whatever I received in the past from that person I must give the same. If it is a poor person's wedding I will send Rs. 200-300 or an
Weddings unstitched sut, jora. If it 1s a fnends or relatives wedding I will take an (expensive) and beautiful suit, £bkwalk jora or then give money about Rs. 1000."

[n the context of birth, she points out, "Whatever amount someone gave me [at the birth of her daughter] I write it down in my diary, their name and the amount and when they have a child
Births return the exact amount. It's an exchange, badsl Whatever they give me I give back."

Gham-Khads
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