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Abstract 

In this dissertation, the shrine being a socio-religious institution has been focused 

to find out the forces inducing the expansions, interventions and changes in its 

built environment. The research ends up with the formulation of a policy 

framework for proper management and upkeep of the shrines, in order to protect 

the architectural heritage associated with them.  

History and historiography of Ṣūfism and shrine has been divided into pre-shrine 

and post-shrine scenarios to figure out how after the death of a Ṣūfī, his burial 

place was established as a shrine. The study comprehends the development of 

shrine in the Islamic world, in Central Asia and finally in Indian Subcontinent.  

The core part of this dissertation is the study of socio-religious and built 

environment of the shrine that has re-defined its land-uses in 21st century. The 

study further investigates the impact of rituals, ceremonies, beliefs and 

phenomenon of additions, alterations, and interventions introduced in the built 

environment of the shrines either by the waqf administration or the mutawallīs.  

The research, largely based on the first hand information collected from 

numerous shrines located in the province of Punjab, is further strengthened with 

the two detailed case-studies: Shrine Complexes of Ḥaḍrat ‘Alī Hujwīrī (d:1072 

A.D.) at Lahore and Bābā Farīd (d:1265 A.D.) at Pākpattan. Study of 

Phenomenology of transformation of built environment based on the 

development matrix evaluates and analyzes the informal and formal 

developments carried out by the waqf administration in the premises of the 

shrine. The critical appraisal of the case-studies identifies the forces controlling 

the socio-religious and built environment of the shrine and thus deriving the 

principles for policy framework.  

Last Part of the dissertation divulges the ideological and administrative forces 

responsible for bringing out the changes in the socio-religious and built 

environment of the shrine. In conclusion, a comparison is drawn between the 

shrine (representative of ṭarīqat) and the mosque (representative of sharī’at), as 

two of the most sacred places. To protect the architectural heritage associated 

with the shrines, Punjab Religious Monuments Protection Rules 2010 are 

proposed as policy framework for the waqf administration. 
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Transliteration 

In transliteration, the system used by the “Encyclopaedia of Islam” has 

been followed with few modifications. Following equivalents have been 

changed. 

 
 = j    instead of   dj 
 = ch  instead of  Ĉ 
 = q   instead of   Ḳ 

Further following ̓Arabo-Persian consonants and vowels without an English 

equivalent have been used. 
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 = gh    = kh 
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* For commonly used words, ee is also used for ī, oo for ū and V instead 

of W.  

* Name of books, Quotations from the other authors and name of places 

have been left mostly in their familiar anglicized forms. 
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The Muslim Year1 

 

The Muslim year, being a lunar year consists of 354 days (as compared 

to 365 days of Christian year and leap year of 366 days), comprising 

twelve months of 29 and 30 days. The calendar year begins from 622 

A.D., the year of migration of Holy Prophet Mohammad (peace be upon 

him) from Mecca to Medina. To convert the Muslim year into Christian 

year, following method may be adopted; 

 

  1400 (hijrī) + 622 – (14 x 3) = 1980-81 A.D. 

  1000 (hijrī) + 622 – (10 x 3) = 1591-92 A.D. 
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Chapter-01  

1.0- Introduction  

In a Muslim urban and rural society, a ‘Shrine’ is a significant cultural and 

religious phenomenon.1 It influences the daily life activities of the visitors 

(zā’ireen) and the people living near its premises. Among many other 

religious buildings2, the shrine holds a different level of value which is 

mainly derived from its unique context of ‘function’ and ‘occupancy’. The 

devotees use its spaces to perform the rituals and ceremonies related to 

the shrine. Its built environment creates identical ambience3 that is 

recognizable and identifiable from the other public buildings. Furthermore, 

the socio-religious4 and built environment of the shrine is dynamic. With 

the passage of time, these spaces in the shrine are continuously changing 

to facilitate performing of rituals, ceremonies and other associated 

activities.5  

Devotees associate themselves with the Ṣūfī as he was in his life. After his 

death6 (wisāl), they develop attachments with his relics, shrine and its 

environment. They express their feelings and devotions through visitation 

and charitable actions. As a devotional act and a desire to show their 

affiliation and presence in a shrine, the devotees very often perform 

alterations and repair works, which they classify as necessary. This 

unsupervised renovation work, sometimes, results in producing non-

                                                 
1 In this dissertation, the word shrine is not only used for simple burial place. It includes 

all the building components and the activities taking place in its premises.   
2  Other religious buildings include: the mosque, ‘īd gāh, Imām Bārgāh etc.  
3 As all the shrines have the similar function and activities (rituals, ceremonies, etc.) so 

their ambience may be taken as identical. Otherwise, the shrines belonging to different 
Ṣūfī orders have their identifiable architectural features. 

4 The term “socio-religious environment” has been used here because shrine is not purely 
religious building in the sense as the mosque. In the premises of shrines, located in 
Indian Subcontinent; social, religious and cultural activities are performed as thanks-
giving by the devotees, whereas in mosques purely religious activities are permissible.  

5 These activities are daily, weekly, monthly and annual, associated with shrines including 
special Islamic festivals. 

6 The word wisāl meaning “meeting” (with the Divine Reality) is used for the death or 
depart of Ṣūfīs. 
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related, haphazard and unwanted structures7 having no architectural 

reference with the existing built environment of the shrine. These 

unplanned and squatted additions badly destroy the architectural setting 

and ambience of the shrine (Fig. 1.1). The impact of such changes in 

social and built environment of the shrine can be studied in religious, 

cultural, and spatial contexts.8 These factors act as controlling forces and 

play an effective role in shaping the surrounding environment and vibes of 

a shrine, hence creating a vital ambience of a Ṣūfī khānqāh. 

 
Fig. 1.1: An ugly structure of veranda added for zā’ireen at shrine of  

Haḍrat Sher Muhammad Dīwān Chāwalī Mushā’ikh, Burewālā 

Kelly Pemberton writes: 9 

“The shrines themselves are not just religious institutions, but rather, 

they sit at the cross roads of multiple forces; religious, social, historical, 

economic, and political among them”. 

The Shrine, in its simplest form is a “burial-place”, enclosed in four walls 

and usually roofed with a domical structure.10 The said grave is of a Ṣūfī 

                                                 
7 In 1996, it was observed that on the white marble of chhajjah (slanting projection) of 

ghulām gardish of shrine of Ḥaḍrat ‘Alī Hujwīrī, some devotee applied white enamel 
paint. Similarly, on eve of ‘urs, it is a normal routine of the followers of the saint to 
paint or white-wash the shrine complex to express their devotion. 

8 Religious and cultural level is the social environment and spatial level is the built 
environment of a shrine complex. The phenomenon of interaction of social and built 
environment is an outcome of Post Modern movement in Architecture that appeared 
after failure of Modern Movement in the later half of 20th century. 

9  Pemberton, Kelly, “Sufi Shrines-Islamis Identity” Paper in Annual Association for Asian 
Studies Conference, Washington D.C. April 2002. 
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who belonged to a particular order of Islamic mysticism- known as 

taṣawwuf. Devotees firmly believe that after his death the Ṣūfī can more 

effectively fulfills needs and desires by offering the saint their devotional 

prayers. It is strongly believed that a Ṣūfī  never dies. He travels from this 

temporal world to the Real and ever-lasting world.11 The inspiration of this 

concept came from the notion that the “soil never consumes the body of 

the prophets”. P. M. Currie writes:12 

“Allāh forbade the soil to consume the bodies of prophets buried in it. 

This belief was extended to include the bodies of saints and martyrs.” 

This notion was further extended to the Ṣūfīs and it was also believed that 

their body also would not be consumed by the soil.13 Ṣūfīs lived very 

simple life and stayed in small rooms (ḥujrahs) throughout their lives. 

They never preached accumulation of wealth and worldly possessions for 

tomorrow. Poverty (Faqr) remained their pride throughout life. After their 

death, burial-places were established as places of visitation for the 

devotees.  

During the earlier centuries of the Medieval Period, the waqf 

administration remained focused on the institutional development of the 

shrines. None or little attention was paid to its built environment. Ethal 

Sara Wolpar has rightly mentioned:14  

“The biggest problem is that dervish lodges are primarily understood as 

institutions and not as buildings. Very little of the scholarship in 

                                                                                                                                            
10 Suhrawardī  shrines at Uch Sharīf  (i.e. shrines of Ḥaḍrat Jalāl al-Dīn Bukhārī and 
Ḥaḍrat Makhdūm Jahāniyān Jahāngasht) are without dome having flat timber roofs. 
The ceiling is richly decorated with Naqqāshī.  

11 Some Ṣūfīs believe that Man is manifestation of attributes of God. Man was separated 
from God and finally he will unite with the Divine Reality. 

12 Currie, P.M. (1989) The Shrine and Cult of Mu’in al-Dīn Chishtī of Ajmer, Oxford 
University Press Delhi. P:18 

13 The devotees witnessed that when the grave of a Ṣūfī (i.e. Ḥaḍrat Sultān Bāhū, Shāh 
Hussain, etc.) was shifted from one place to the other after many decades, his body 
was found intact. 

14 Wolpar, Ethel Sara; (2003) Cities and Saints; Sufism and Transformation of Urban 
Space in Medieval Anatolia’ Pennsylvania State University. P: 60 
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medieval Islamic architecture has dealt with the architecture of dervish 

lodges.”  

In earlier Medieval Period, ideology and cult of the saint determined the way 

of living of the devotees.15 This created a socio-religious built environment for 

the Muslim shrines. During this period, Ṣūfī was the only authority who could 

decide on all the happenings regarding the shrine’s administration, its related 

affairs and way of living of the inhabitants. During these years, the focus was 

on the etiquettes of the inhabitants.16  

After the death of the Ṣūfī, the sajjādah nashīn or mutawallī 17 took over the 

control of the endowments and the administrative affairs of the shrine. He 

established himself as an administrative authority, and started controlling 

both, the socio-religious and the built environment of the shrine.  

From the 19th century onward, British Colonial authorities18 administered the 

shrines in Indian Subcontinent as a socio-religious institution.19 They ignored 

altogether its spiritual and sacred values. From this time onwards, ruling 

authorities defined their particular role in administration and money collection 

from the shrines. Government officials started performing the rituals and 

ceremonies at annual ‘urs of Ṣūfīs. This nature of administration not only 

damaged the essence and identity of the Muslim shrines but also swayed 

their spiritual and cultural ambience.  

Day by day, the numbers of people visiting the shrines are increasing. This 

has resulted in substantial changes in the built environment and space 

requirements of the shrines. The interventions at the shrines and expansions 

                                                 
15 Ṣūfīs belonging to different orders practiced their own specified ways of living and 

training for their disciples to purify them.  
16 A chapter has been included in ‘Āwārif al-Mu’ārif and Kashf al-Maḥjūb for etiquettes of 

inhabitants of khānqāh. 
17 Sajjādah nashīn is essentially a descendant from the family of Ṣūfī  and Mutawallī  may 

be any one deputed for administration and looking after the shrine. 
18 Before 1857 A.D., East India Company ruled the Indian Subcontinent and later on India 

became under direct control of British Government. 
19 “Bengāl Code 1810” and “Religious Endowment Act 1863” were promulgated by the 

British Government to look after and administer the religious buildings of Hindūs, Sikhs 
and Muslims in India.  
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in their ambits are giving new shape to the shrine which are mainly located in 

urban and rural settlements of Muslim communities. Increased-visitation and 

provision for public amenities is becoming a threat for the urban planners and 

public health engineers.  

Shrines can not be taken into account as pure religious buildings in the sense 

of a mosque. In Indian Subcontinent, many rituals and ceremonies started 

with reference to the Ṣūfīs and their shrines particularly on Thursdays, Fridays 

and on ‘urs days. Mosque is purely meant to perform the religious obligations 

like prayer. The ambience of a Mosque is entirely different from that of a 

Shrine. A Mosque is opened only five times a day, for the five daily prayers. 

Where as a Shrine and its premises remains open for visitors round the clock. 

Shrines, in our society have both social and religious aspects.20 These are the 

gathering places for devotees and spaces for performance of personal 

religious acts like nafal, du’ā, chillah, etc. Shrines have developed their 

identity as socio-religious buildings.  

Shrines are different from the burial places of members of royal family which 

are called mausoleums. This dissertation deals only with the burial places of 

Ṣūfīs which are spiritual spaces and different from the mausoleums. Kings and 

emperors ruled geographical territories and fought for their thrones. Ṣūfīs  

ruled the heart of peoples and lived long even after their death. Historical 

evidences support the spiritual kingdom of the Ṣūfīs with definite geographical 

boundaries.21 Ṣūfīs belonging to certain orders joined hands with the Sultāns 

and sometimes both remained poles apart. The terminologies like Darbār, 

Toshah Khānah, Naqqār Khānah, Farrāsh, etc. were borrowed from the royal 

court and used for the khanqahs.       

In year 1960, Auqaf Department was established to take care and look after 

the waqf properties, which are mainly shrines and waqf agricultural land. 

                                                 
20 Because of these social and religious aspects of shrine, term “socio-religious” has been 

used in the dissertation for particular meanings. 
21 Khurd, Amir; (1996) Sayer al Auliyā, urdu transl. Ejāz al Haq Quddūsī, Urdu Science Board 

Lahore, (4th Ed.) p. 227 
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Chief Administrator was authorized to takeover and assume the 

administration, control, management and maintenance of any shrine by 

issuing a simple notification.22   

Since 1960, under the administrative control of Auqaf Department, a numbers 

of shrines in spite of being enlisted-protected monuments, have been 

demolished and re-constructed.23 Although Punjab Special Premises 

(Preservation) Ordinance 1985 prohibits any type of additions, alteration, 

construction etc within 200 feet from the protected monuments but 

interventions have been made largely in the premises of shrines without 

taking care of the architectural merit of the existing, old, protected 

monuments. It is a violation of Ordinance 1985 and on the other, it is a crime 

to deprive the nation of the religious and cultural heritage of great historical 

value. 

Recently, Engineering Directorate of Auqaf Department has started working 

on the exalted and esteemed monuments included in the world class heritage 

sites like Bādshāhī Mosque24 and other protected monuments like shrines of 

Ḥaḍrat Miyān Meer, Lahore; Ḥaḍrat Madhū La’l Hussain, Lahore; Makhdūm 

Rashīd and Shāh Shamas Sabzawārī Multān, Hadrat Sakhī Sarwar D.G. Khān. 

Punjab Special Premises (Preservation) Ordinance 1985 authorizes only 

Punjab Archaeology Department to restore and preserve these enlisted-

protected monuments. Auqaf Department has no relevant expertise. 

Contractors are registered for only execution of new and modern 

development works. This free hand given to the engineers of Auqaf 

Department and the all telling silence of the Archaeology Department against 

the violation of Punjab Special Premises (Preservation) Ordinance 1985 is an 

alarming situation. Sooner, there will be no more religious heritage buildings 

                                                 
22 Section 5, Punjab Waqf  Properties Ordinance 1979 
23 Auqaf Department has demolished and reconstructed the enlisted-protected buildings of 

shrines of Bābā Bulleh Shāh, Kamāl Chishtī, Bādshāhān Khushāb, Shāh Hussain, Sakhī 
Saiden Sherāzī etc. 

24 Tenders have been floated in the daily newspapers amounting to the Rs23.00 millions for 
various works at Bādshāhī Mosque, and amounting to the Rs20.00 millions for the works at 
shrine of Ḥaḍrat Miyān Meer. 
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among us to enjoy, appreciate and from which we can gain spirituality and 

meditation. 

This study identifies those forces which are responsible for the changes and 

demolition of the religious heritage buildings of shrines and mosques in 

Punjab. It highlights the significance of architectural merit of these religious 

heritage buildings and proposes a policy frame work to prohibit further 

demolition and unplanned development in and around the shrine complex.  

1.1- Aim and Objectives: 

1.1.1- Aim: 

This study will find out both, the ideological and administrative forces25 

controlling the expansions, interventions, and changes in the socio-

religious and built environment and their impact on the immediate 

surrounding of the Muslim shrines (i.e. waqf  properties), and will 

formulate a policy frame work for their best management and 

maintenance in order to protect the architectural heritage associated with 

them.  

1.1.2: Objectives: 

1. To study and analyze the phenomenon and nature of the changes 

in the built environment of the Muslim shrines, induced by the 

administrative authorities or the zā’ireen as an expression of their 

reverence for the Ṣūfī  buried in it. 

2.  To evaluate the impact of administrative authorities responsible for 

changes in the socio-religious and built environment of the Muslim 

shrines. 

                                                 
25 In dissertation, ideological forces mean, Sharī’at, Ṭarīqat, cult of saint, rituals, ceremonies 

etc. Administrative forces mean, waqf administration, mutawallies, gaddī nashīns, Religious 
Purposes Committees, etc. 
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3. To compare the two sacred spaces for performance of religious 

activities, rituals, ceremonies i.e. mosque being representative of 

sharī’at  and shrine being representative of ṭarīqat. 

4. To study the Ṣūfī shrine being heritage building and to frame out 

the rules for protection of heritage associated with it and keeping 

away the zā’ireen from imposing their expression in the form of 

uncongenial changes in its built environment.  

1.2: Limits and Parameters of Research: 

In the thesis statement, i.e. “To investigate the forces acting at religious 

magnet – the shrine in urban settlements and their impact on immediate 

surrounding”, following three words fix the parameters and limit the scope 

of the research; 

i- The Shrine  

ii- The Forces 

iii- Urban Settlement 

It may be pertinent here to explain the particular meanings of these three 

terms used in the thesis. 

i- The Shrine: 

Shrine of a Ṣūfī  is a simple building structure, comprising of four walls, 

and occasionally having a dome (Fig. 1.2). In the history of Islamic 

mysticism, shrine is a much later phenomenon. It appeared after the 

death of Ṣūfī. Its natural and ever-lasting characteristic is of pulling the 

like-minded devotees who had great reverence for the saint. 

In the beginning, only the grave appeared which was established as a 

focal point for the devotee. Sometimes, the area around the shrine of a 
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Ṣūfī  is converted into a community graveyard (Fig. 1.3). People take it as 

a great honour to be buried next or near the grave of a saint.26  

 
Fig. 1.2: The simplest form of a shrine located at Melsi District Vehārī 

On the other hand, there are cases when Ṣūfī  was buried in a community 

graveyard. The space around the grave was enlarged by leveling out the 

surrounding graves,27 and to fulfill the sitting-space requirements of 

zā’ireen. For that case when Ṣūfī  was buried in his room28 (ḥujrah), it 

became a khānqah  and the private property became a waqf  property.29  

 

 
Fig. 1.3: The area around the shrine of Ḥaḍart Pīr ‘Ādil at D. G. Khān,  

has been converted into community graveyard. 

                                                 
26 The graveyards in Lahore named Miyānī Ṣāḥib, Shāh Kamāl, Shāh Jamāl and Miyān Meer  

were established because of the burial of the Ṣūfīs.   
27 Graves located in the closer vicinity of shrines of Ḥaḍrat ‘Alī Hujwīrī and Bābā Farīd 

were leveled down to increase the courtyard area and a black-strip of marble was used 
to indicate the leveled grave.  

28 The Holy Prophet Moḥammad (peace be upon him) was buried in ḥujrah of his wife 
Ḥaḍrat ‘Ā’isha that later on developed as his shrine. 

29 If all the benefits received from a property are reserved for Allāh and are only used for 
religious, pious and charitable purposes, it is called a waqf  property. 
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Nowadays, Shrine does not mean simply a grave. Zā’ireen come, stay and 

perform various rituals and ceremonies. Numerous activities take place at 

shrines and these complexes have added many building components in 

their premises. These building components include mosque, cooking and 

dining areas, guest house, seminar hall, hospital, library, parking areas, 

educational institutions, administration office, engineering maintenance 

office, and many more.30 The daily, weekly, monthly, and annually 

celebrated ceremonies and rituals taking place in the premises of the 

shrine have established it as an important socio-religious and cultural 

centre in the urban habitats of the Muslim communities.  

ii- The Force: 

Force is a power.31 Physically, it is invisible. It can be experienced or 

realized through the results it produces. The presence of a force can be 

felt, realized and experienced. In case of a shrine, it may be a pull-force of 

the Ṣūfī  that attracts the zā’ireen (visitors). Resultantly, the zā’ireen affect 

the socio-religious and built environment of the shrine. Bigger the force, 

greater will be the pull. If Ṣūfī  is closer to Allāh and fulfills the wills and 

wants of the devotees, more people will gather in his sphere of 

veneration. If the Ṣūfī has a weaker pull-force, the number of visitors 

paying homage will be lesser. Number of zā’ireen is directly proportional to 

the pull-force of the Ṣūfī.  

This study focuses on such forces that leave impact on the built 

environment of the shrine in one-way or the other. The changes in the 

socio-religious and built environment occur as a result of the impact of 

these forces (For more detail see chapter 08). The ideology and cult of the 

                                                 
30 The term “Shrine Complex” has been used here for the shrine having all these 

mentioned components. 
31  Here the word “Force” is used in specific meaning. This study is about the shrine that 

appeared after death of Ṣūfī. The administrative and economic affairs of shrines were 
controlled by the descendents who were devoid of the spiritual power. The aggression 
latent in the word “Force” more appropriately define their character.  



01-Introduction - 11 -

Ṣūfī  is called here as ideological force32 that forms the socio-religious 

environment and the ambience of the shrine. This force works effectively 

only in the lifetime of a Ṣūfī. After his death, the shrine is controlled by the 

administrating forces33 that bring the changes in the built environment 

according to the needs and desires of the zā’ireen.  

iii- Urban Settlement: 

An urban settlement34 is a cluster of populated area in a city that is closely 

knitted with its surrounding. Contrary to the belief that the Ṣūfism 

flourishes in the less developed, less educated and deprived societies, 

annals of Islamic mysticism witnesses its spread in or near the urban 

areas.35 The area starts developing, when a Ṣūfī  is buried in a less 

populated area. This happens due to increase in numbers of zā’ireen36 and 

their visitation. The shrine can be best studied in an urban instead of rural 

area settlement of the Muslim community. The changes in the built 

environment of the shrine in an urban area settlement take place largely 

because of the forces acting upon it. To study the nature and frequency of 

changes in the built environment of the shrine complex, the space in the 

immediate surrounding of the shrine (Fig. 1.4) has been divided here into 

three levels:37  

i- First level of surrounding: 

It includes the space enclosed within the four walls and grave of Ṣūfī 

along with the attached veranda (ghulām gardish). It is a minimum space 

                                                 
32 The ideological forces include sharī’at, ṭarīqat and cult of the saint. 
33 Administrative forces include sajjādah nashīn, mutawallī, waqf  administration etc. 
34 The “urban settlement” is a generic term, used opposite to the “rural settlement” without 

having any reference from the subject of Urban Design where it has particular meaning. 
35 Khwājah Mu’in al-Dīn Chishtī settled in Ajmer and converted a large numbers of 

people. Ḥaḍrat ‘Alī Hujwīrī and Ḥaḍrat Miyān Meer lived in Lahore – the capital city 
during Mughal era. 

36The best example is of the shrine of Bābā Farīd who settled in Ajodhan presently    
named as Pākpattan. The Ajodhan was not as such populated at that time. 

37This division is based on intensity of the changes in built environment because of social 
or religious environment and impact of the external forces. 
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that is occupied by the grave of a Ṣūfī. In most of the cases, Ṣūfī  is buried 

in his ḥujrah that later on is converted into a shrine. 

Shrine Courtyard
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Fig. 1.4: Three levels of surroundings around a shrine located in an urban area settlement 

ii- Second level of surrounding: 

It includes the entire space and the existing buildings around the shrine 

like courtyard, mosque, library, guest house, cooking and dining areas, 

ablution areas, shoe keeping areas, verandah, dispensary, etc (Fig. 1.5). 

The area includes only waqf property and excludes the adjacent private 

property. This is the area where all the ceremonies and rituals are 

performed. In this area, maximum changes occur in the built environment 

because of the external forces. 
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iii- Third Level of Surrounding: 

It includes the area outside the ambits of waqf land i.e. the private 

properties, approach roads, public amenities, services, commercial units at 

private land, residential units etc. When shrine expands, this area is first 

acquired by the waqf administration and it becomes part of the second 

level of the surrounding. 

 
Fig. 1.5: Shrine of Khwājah Ghulām Farīd Kot Mithan– showing the  

first and second level of surrounding 

For the first level of surrounding, any considerable change in the existing 

structure38 of the shrine of the great Ṣūfī  is almost impossible. However, 

for less popular Ṣūfīs, re-construction of their shrine-buildings can possibly 

be carried out without any resentment from the devotees.  

For second level of surrounding, the changes occur largely in the built 

environment39, mainly due to increase in the visitation of zā’ireen. The 

shrine area is enlarged by acquiring more land from the adjacent private 

properties40 and buildings are added. Changes are also made by additions, 

alterations, and making interventions in the existing structures (For more 

detail see chapter-4). 

                                                 
38 Old shrines of famous Ṣūfīs are mostly constructed during Mughal period and are 

protected monuments under Special Premises (Preservation) Ordinance 1985. 
Devotees having strong affiliations with the old structures also show strong resentment 
against their demolition or reconstruction. 

39 These structures are like Musāfir Khānah, Samā’ Khānah, Library, Courtyards etc. 
40 During the expansion of shrines of Ḥaḍrat ‘Alī Hujwīrī at Lahore and Bābā Farīd at 

Pākpattan, adjacent land was acquired by the waqf  administration. 
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At third level of surrounding, i.e. out side waqf  land, the changes occur in 

the urban fabric of the immediate surrounding. The expansion of the 

shrine changes the land-use pattern. Loads on infra-structural services like 

water supply, sewer, electricity, gas, public transport etc. are increased. 

Nature and frequency of the commercial activity is influenced. During ‘urs 

days, areas around the largely-visited shrines41 are occupied by the 

shrine-related activities that affects the routine life of the entire city.     

1.3: Approach and Methodology: 

This research starts with the following assumptions;  

(i) Ṣūfī shrines having historical, cultural, memorial, social, religious, 

aesthetical, architectural, and archaeological values are the heritage 

buildings. 

(ii) Ideological forces i.e. Ṭarīqat, Sharī’at, cult of the saint etc create 

the ambience of the shrine that leads to form the built 

environment. 

(iii) Administrative forces i.e. waqf administration, mutawallī, gaddī 

nashīn, Religious Purposes Committee etc. are responsible for 

bringing the uncongenial changes in the socio-religious and built 

environment and to initiate the process of demolition of old 

buildings of the shrines.  

1.3.1: Shrines are Socio-Religious Heritage Buildings: 

Shrine buildings can be associated with values such as architectural, 

aesthetical, historical, and cultural values. Many among them have been 

included in the list of protected monuments under Punjab Special Premises 

(Preservation) Ordinance 1985 (Refer Annex-E). These may be categorized as 

cultural heritage of the Muslims. 

                                                 
41 This happens at the shrines of Bābā Farīd Pākpattan, Ḥaḍrat ‘Alī Hujverī Lahore and 

Bābā Bulleh Shāh Qasūr during the ‘urs days. 
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Guidelines for World Cultural Heritage of ICCROM 42 defined and categorized 

the cultural heritage as under; 

(i) Monuments: “Architectural Works, structures of an archaeological 

nature which are of outstanding universal value from the 

point of view of history, art or science. 

 (ii) Group of Buildings:  Group of separate or connected buildings which, because 

of their architecture, their homogeneity or their place in 

the landscape, are of outstanding universal value from the 

point of view of history, art or science.  

(iii) Sites:  Works of man or the combined works of nature and of 

man, and area including archaeological sites, which are of 

outstanding universal value from the historical, aesthetics, 

ethnological or anthropological points of view.” 

Hence, Shrine (the burial-places of Ṣūfīs) being work of Man and having 

socio-religious, cultural, and historical values, may be categorized under 

cultural heritage buildings because of the following reasons; 

i)  Buildings of the shrines are architectural work.  

ii)  Structures are mostly of archaeological nature. 

iii)  Shrines are group of separate or connected buildings with 

outstanding universal value.  

iv)  Shrines are the “work of man”, mostly located in the areas 

which are archaeological or historical sites, having outstanding 

universal value from historical, and aesthetical points of view.  

Shrines and their architectural compositions come under category of National 

Cultural Heritage Buildings. These should be essentially protected, restored, 

and preserved in a manner suitable for their protection.  

 
                                                 
42 Feilden, Bernard M., and Jukka Jokilento (1993) Management Guidelines For World Cultural 

Heritage Sites Rome. 
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1.3.2: Identification and Short Listing of the Shrines: 

The first step to start the research was the identification of the Ṣūfīs, shrines 

and their location in the Punjab. A list of the Ṣūfīs and their shrines located in 

Indian Subcontinent was available in the book of John A. Subhan (Refer 

Annex-A).43 Second list of the shrines in Punjab was available with Punjab 

Auqaf Department44 with the name of the shrine and its location in the city 

(Annex-B).  

It was not possible to visit physically all these shrines in person for the 

scholar. A strategy was laid down to collect the fresh and reliable data by 

using the staff of Religious Affairs Directorate of Auqaf Department that is 

appointed at District level in Punjab. Religious Affairs Department is headed 

by Directorate General with one Provincial Khatīb, eight Divisional Khatībs and 

thirty six District Khatībs  along with hundreds Imāms, Khādims etc.  

A collective meeting in the office of Director General Religious Affairs Auqaf 

was convened with the Divisional and District Khatībs of Auqāf Department. 

The objective of the meeting and questionnaire prepared were explained to 

them in order to collect the required data with care and from the reliable 

sources, regarding the Ṣūfīs and their shrines in Punjāb.  

After compilation, following the technique of Information-Based Sampling, 

20% of the identified shrines were selected, and personally visited to verify 

the data.  

Listing of shrines was further narrowed down based on the criteria as given 

below;  

                                                 
43 Subhan, John A. (1938) Sufism- Its Saints and Shrines. Lucknow Publishing House Hazrat 

gunj Lucknow 
44 A list of waqf properties under administrative control of Auqaf has been reflected in the 

annual Budget of Auqaf Department for year 2008-09. A list of selected shrines is given in 
Annex-B. 
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1) Shrines having maximum visitation of devotees. (It was based on 

the record of income received annually from shrine and contract 

amount of shoe-keeping).45 

2) Shrine buildings with architectural, historical, archaeological and 

cultural merit (Visual and photographic surveys were made). 

3) Representative shrines of four Ṣūfī  orders.   

The focus of the research remained as under; 

a) To identify the forces controlling the socio-religious and built 

environment of the shrines in Punjab.  

b) To identify the forces responsible for bringing the changes in the built 

environment of the shrines in Punjab. 

c) To study the impact of forces at the shrines and their immediate 

surroundings. 

1.3.3: Limitations and Difficulties in Data Collection: 

Research projects are usually based on the data collected from the original 

sources like archives or other documentary evidences, presenting the 

approximate picture of its time. Unfortunately, such data for Ṣūfī  shrines, 

their development, and the changes in their built environment as carried out 

in the past, by various authorities or devotees was not available, the reasons 

being as follows; 

i.  Mughal period or even before, the shrines were possessed by the 

mutawallīs and physically accessible to all. Mutawallīs were more 

interested in proving their lineal relationship with the Ṣūfī  buried46 

rather than documenting the built environment. The endowments made 

by the Rulers had found very little mention in the history. Till the end of 
                                                 
45 Source: Finance Directorate of Punjab Auqaf Department. 
46 All the mutawallīs and gaddī nashīns have lineage charts to prove their relation with the 
Ṣūfī. 
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the Mughal period, the structures like mosque, re-construction of shrine, 

rooms for zā’īreen, langar khānah, courtyard flooring etc. were done as 

a gesture of reverence for the Ṣūfī. No such record is available with the 

mutawallīs. 

ii. During Sikh period, the evidences of existing buildings do not support 

any substantial additions or alterations in and around the shrines of the 

Ṣūfīs. Sikhs also paid respect to the Ṣūfīs like Bābā Farīd, Ḥaḍrat ‘Alī 

Hujwīrī, Miyān Meer etc.  

iii. During British period (1849-1947), all the religious buildings of Sikhs, 

Hindus and Muslims were administered first, under the “Bengāl Code 

1810” and then “Religious Endowment Act 1863”. The main focus of 

administration remained on collection of nadhrānahjāt and not on 

upgrading or documenting the existing buildings. The money received 

was spent on public welfare projects like roads, bridges, etc. Ordinances 

were promulgated for minimizing the pilferage. At government level, we 

do not find documentary evidences of existing situations of these 

shrines. Maulvī Noor Ahmed Chishtī47 and Kanhiyyā Lāl48 gave 

description of the shrines without any visual sketches. S.M. Latif49,  for 

the first time added sketches of various shrine buildings of Lahore in his 

book published in 1892. John A. Subhan published50 a photograph of the 

shrine of Haḍrat ‘Alī Hujwīrī in his book in 1938. Dr. M. Abdullah 

Chaghatai, first time added part-layout plan and photographs of Bābā 

Farīd’s Khānqah in his article, “Pākpattan and Bābā Farīd”51. Later on, 

Dr. Ahmed Nabī Khān published in 2003 the Master plan of khānqah 

                                                 
47 Chishtī, Maulvī Noor Ahmed; Teḥqīqāt-e Chishtī Al-faisal Lahore. 
48 Lāl, Kanhiyyā; Tarīkh-e Lahore Majlis-e Taraqqi-e Urdu Lahore. 
49 Latif, S.M. (R.P.1991) Lahore – History and Its Architectural Remains, Sang-e Meel 

Publications Lahore  
50 Subhan, John A. (1938) Sufism- Its Saints and Shrines. Lucknow Publishing House Hazrat 

gunj Lucknow 
51 Chaghatai, Dr. Abdullah, “Pākpattan and Bābā Farīd” article published in Iqbal Review 

Vol.4, 1968. 
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Bābā Farīd in his book52. Unfortunately, no such plans are available for 

other shrines in the Punjab.  

Auqāf Department was established in 1960 under Waqf Properties Ordinance 

1959. There was a Conservation Cell of Auqāf Department headed by late 

Wali ullah Khān that was upgraded as Punjab Archaeology Department after 

promulgation of Punjab Special Premises (Preservation) Ordinance 1985. The 

main focus of Archaeology Department remained on mausoleums and 

archaeological monuments. While restorating the shrine of Shāh Rukn-e ‘Alam 

(1971-78), its plans and elevations were prepared to the scale. Otherwise, no 

attention had been paid to documentation by the Archaeology Department 

who had no architect but only one draftsman for the entire province of the 

Punjab.  

Under such dearth of archival material, the only course available was to visit 

the shrines, take the measurements at site and construct the layout plans 

showing the placement of various components to a proper scale. Discussions 

and verifications were made from the gaddī nashīns, Auqāf and Archaeology 

officials regarding the additions and alterations in the buildings in the 

premises of each shrine complex.  

Some record was available with Auqāf and Archaeology Department regarding 

the modern development works carried out at these shrines. All these 

available official documents were studied in detail. These were reliable and 

helpful for tracing out the information regarding the development works 

carried out by the departments since 1960. 

1.3.4: Case Study Approach: 

In research methodology, a case-study approach is an in-depth investigation 

of a single unit, group or event already existing and having the similarities. 

The main objective of case study approach is to find out certain underlying 

                                                 
52 Khan, Dr. Ahmed Nabi (2003) Islamic Architecture in South Asia Oxford University Press 

Karachi ISBN 0 19 579065 0 
 



01-Introduction - 20 -

principles that can be applied to other similar situations for better and 

systematic understanding and exploration of complicated issues.  

Case study facilitates to look at the events, collection of data, analyzing the 

information and reporting the results in a systematic way. Case study helps to 

narrow down a broader field of research into an easily researchable topic. A 

focused and concise case study saves the researcher from wasting a lot of 

time and energy in collection of irrelevant information. 

1.3.4.1: Rationale for Selection of Case Studies: 

After collection of preliminary information regarding the existing shrines in the 

province of Punjab, it was decided to carry out detailed case-studies of at 

least one representative shrine of each Ṣūfī  order as under; 

i. Shrine of Bābā Farīd Pākpattan – Chishtī order 

ii. Shrine of Shāh Rukn-e ‘Alam Multān – Suhrawardī order 

iii. Shrine of Ḥaḍrat Miyān Meer Lahore – Qādirī order  

iv. Shrine of Miyān Sher Muhammad Sharaqpūrī – Naqshbandī order 

These and other representative shrines of above Ṣūfī  orders were visited 

from the point of view of research and it was concluded that;  

i. There are minimum changes in the built environment of the Suhrawardi’s 

shrines like Shāh Rukn-e ‘Alam, Bāhā al-Haq Zakariyā etc and the Qādirī 

shrines of Haḍrat Miyān Meer, Shāh Abū al-Ma’ālī, Shāh Chirāgh Lāhorī 

etc.   

ii. Shrine of Miyān Sher Muhammad Sharaqpūrī is small, restricted within 

the boundaries of dense graves and no expansion or changes have been 

made yet. 

iii. Chishtī’s shrines are largely spread in Punjab. Their socio-religious 

environment is more congenial. These are frequently visited by the 
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devotees and have gone through the changes largely in their built 

environment.  

 

Keeping in view the objectives of the research, finally it was decided that the 

case studies should be selected based on the following criteria; 

I. The shrine must have maximum, regular and frequent visitation. 

II. The shrine would have impact on its immediate surrounding. 

III. The shrine located in an old historical town and served as capital of the 

ruling authorities. 

IV. The shrine would have historical and political impact on the city and its 

surrounding. 

V. The shrine constructed at large to provide modern facilities to the 

visitors. 

VI. The shrine having geographically important location through out the 

annals of history. 

VII. The shrine located on the major trade route, connecting to the 

historical and cultural cities of its time. 

VIII. The shrine offering maximum income sources and endowments as 

compare to the other shrines in Punjab. 

IX. The shrine representing some popular Ṣūfī order that is widely spread 

in the area. 

X. The shrine having experienced maximum changes in its socio-religious 

and built environment under influence of political and administrative 

authorities. 

XI. The existing built environment of shrine must be having historically and 

architecturally important building components.  

 

Keeping in view the objectives of the research, finally it was decided as 

under; 

a) There would be one case-study of a shrine that is frequently visited, 

having impact on its immediate surrounding, completely re-constructed 

as a complex on basis of modern conceptual designing, loaded with 
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infrastructural facilities i.e. formal developments, located in an old town, 

having commercial and political impact, being among the oldest and 

having historical and architectural values.   

b) For second case-study, it was decided to select a shrine, largely visited, 

having political impact, being largest, oldest and representative of some 

Ṣūfī order, experiencing the incremental based additions, alterations, 

expansions in the built environment i.e. informal developments, having 

historical and cultural values and architectural merit.  

For the study of formal developments, shrine complex of Ḥaḍrat ‘Alī Hujwīrī 53 

at Lahore and for the study of informal developments, shrine of Bābā Farīd54 

at Pākpattan, representative and founder of Chishtī Ṣūfī  order in Punjab, 

were selected. 

1.3.5: Development Matrix: 

To study the pace and nature of transformation of the built environment of 

the shrine into new version, a Development Matrix based on the typologies of 

the buildings55 as approved in the Annual Development Programmes of waqf 

administration by the Auqaf Board,56 for the last four years (2006-07, 2007-

08, 2008-09, 2009-10), was framed. This presented a realistic picture of the 

nature of changes in the built environment of the shrine complex. One detail 

case study for formal developments and one for informal developments at the 

shrine are included in this dissertation. The study and analysis of the 

Development Matrix pointed out the forces responsible for the changes in the 

built environment of the shrines.    

 
                                                 
53 Haḍrat ‘Alī Hujwīrī died in year 1072 A.D. and annual income received from all sources, as 

per record of Auqaf Department is Rs180 millions for year 2008-09. 
54 Bābā Farīd was died in year 1265 A.D. According to Auqaf Record, it is the second largest 

shrine in the Punjab with reference to visitation and income received. 
55 These building typologies includes; reconstruction of shrine & mosque, construction of 

ablution and lavatory blocks, veranda, rooms, langar khānah, musāfar khānah, courtyard 
flooring. 

56 Auqaf Board is headed by Minister Auqaf & Religious Affairs as Chairman including other 
members Secretary Auqaf, Secretary Finance, Chairman Planning & Development 
Department, Secretary Regulations, and Director Finance Auqaf. 
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1.3.6: Focus Group (Stake holders): 

To understand in depth the functional charisma of a shrine and its various 

aspects, it was decided to interview a Focus Group as follows;  

a) Administrator of Shrine of Ḥaḍrat ‘Alī Hujwīrī: 

The Administrator of the shrine of  Ḥaḍrat ‘Alī Hujwīrī is a PCS Officer57 who 

was deputed by Government of the Punjab, with the consent of Secretary / 

Chief Administrator Auqāf, to look after and take care of day to day affairs of 

the shrine. Previously, Administrator was having only administrative 

experience of public institutions. He pointed out the major administrative 

issues related to the shrine as under; 

i. Controlling the pilferage from cash boxes particularly during cash-

counting and depositing in the bank.  

ii. Controlling the professional beggars, pickpockets, mobile 

shopkeepers etc.   

iii. Managing the cooking and distribution of langar and quality of the 

food in and outside the shrine premises.  

iv. Maintaining the hygienic conditions in the shrine premises. 

v. Managing and regularizing the weekly, monthly and annual ‘urs 

ceremonies at shrine.  

vi. Dealing with the security threats. 

b) Zonal Administrator of Pākpattan: 

Auqāf Department has divided its administrative setup in 11 zones,58 eight at 

each Division level and three as special zones because of importance of the 

waqf properties and their administration. The office of Zonal Administrator 

Pākpattan is located at the shrine of Bābā Farīd. He is responsible for 

administration of the shrine of Bābā Farīd along with other shrines located in 

                                                 
57 PCS is an abbreviation of Provincial Civil Services. 
58These includes, Lahore, Gujrānwāla, Rāwalpindī, Sargodhā, Faisalābād, Multān, 

Bahāwalpūr, Derā Ghāzī Khān and three special zones of Dātā Darbār and Bādshāhī 
Mosque Lahore and Pākpattan. 
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Pākpattan, Okāra and Sāhīwāl Districts. He is directly answerable to the Chief 

Administrator Auqāf Punjab and coordinates with dīwān and zā’īreen, visiting 

the shrine. There are three Distract Managers under his subordination. Zonal 

Administrator revealed his experience of shrine management as under;  

i. The main responsibility of administration of shrines is of District 

Managers who are custodian of the waqf properties and directly 

deals with the affairs of shrines under their control. 

ii. He performs his duties as top supervisor. He conducts the annual 

‘urs ceremonies and other important events at shrines.  

iii. He deals with the court-cases and coordinates with the concerned 

Manager.  

iv. He is responsible for the overall performance and annual income 

received from the shrines of his zone and to meet the annual 

financial targets.  

v. He coordinates with the representatives of district government, 

politically influential people of his area, head office of waqf 

Administration etc.  

vi. He has no role in conceiving and proposing the development 

schemes at the shrines under his administrative control. 

Sometimes, he is asked to point out the requirements of zā’īreen at 

certain shrines.  

c) Dīwān of Shrine Ḥaḍrat Bābā Farīd: 

Present dīwān of shrine Bābā Farīd lives in the north-eastern vicinity of the 

shrine and remains available to the devotees all times. At the shrine of Bābā 

Farīd, his role is not symbolic although all the affairs are administered by 

Zonal Administrator Auqāf and Manager Auqāf. He opens baheshtī darwāzah 

on 5th and 6th of Muharam al-Harām, every year and performs other 

ceremonies and rituals. Auqaf Department gives him Rs 5.00 lacs annually for 

personal expenditures. He performs ‘urs ceremonies and makes arrangements 

for weekly qawwālī, on each Thursday. Devotees visit him personally, at his 

place and present endowments. He also keep eye on the expansion and re-
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construction activities in and around the shrine. On the eve of annual ‘urs, his 

participation in ceremonies, his route to come at shrine and time for opening 

of baheshtī darwāzah  had been decided by the Lahore High Court Lahore, in 

a decree. 

d) Chairman Religious Purposes Committee: 

The roots of Religious Purposes Committee at shrines go to the promulgation 

of Religious Endowment Act 1863, during the British regime. However, it took 

its present shape when Waqf Properties Ordinance 1959 was promulgated. 

Chairman Religious Purposes Committee is an honorary position. It has 

become important because of interest of the politically influential persons. 

The Chairman of Religious Purposes Committee of Shrine Ḥaḍrat ‘Alī Hujwīrī is 

usually a retired judge of High Court or some well known political leader of 

importance. Chairman of the committee with ten other members was 

interviewed. Committee members keep close eye on the affairs of the shrine, 

performance of daily, weekly, monthly and annual ceremonies taking place, 

distribution and arrangements of langar, hygienic conditions etc. Religious 

Purposes Committee becomes so influential that it dominates the official role 

of the Administrator of Auqāf.    

e) Director Projects Auqāf Punjab: 

Present Director Projects joined Auqaf Department in 1973 as Sub Divisional 

Officer. He was promoted as Executive Engineer and then Director Projects. 

He served almost 37 years to the department as an engineer. Director 

Projects told that it is very difficult to implement the development schemes at 

the shrines in Punjab. Devotees, gaddī nashīns, Local influential people, 

government officer etc. all have keen interest and keep an eye on quality and 

pace of work. He further elaborated that during his long tenure of service, not 

a single project cab be claimed to have been implemented as it was 

conceived and approved originally. Public involvement increases when 

physical progress starts at site and various groups impose their pressures to 

execute in accordance with their mind set. That is the main reason for 
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enhancement in the contract amounts, which leads to various technical and 

administrative problems.  

f) Director General Archaeology Department: 

Director General Archaeology, a DMG59 officer, is held responsible for the 

restoration and conservation of the enlisted-protected monuments in Punjab. 

There are a numbers of shrines which are administratively controlled by Auqāf 

Department but are included in the list of protected monuments. Director 

General Archaeology mentioned a numbers of mosques and shrines, included 

in the list of protected monuments that had been demolished and re-

constructed by the Auqāf Department, violating the Punjab Special Premises 

(Preservation) Ordinance 1985. There are countless examples where Auqāf, in 

the name of providing facilities to the zā’īreen, had added modern building 

components within 200 feet area of protected monuments that is illegal and 

clear violation of the Ordinance 1985.     

g) Participant Observant: 

Another useful strategy which was pursued by the author during these years 

of research (2001-2009) was regular visitation and participation in the rituals, 

ceremonies and ‘urs celebrations at these Ṣūfī shrines in Punjab, belonging to 

various orders, through out the year. This regular and frequent visitation 

enabled the author to cognize the mystical environment particularly for 

certain Ṣūfī orders or Ṣūfī  himself. Accordingly, it may be appropriate to claim 

with full confidence that the results of this research represent the essential 

core of knowledge coming out from the individual case studies as well as from 

various shrines constructed at different locations in Punjab.  

1.4: Outline of Dissertation: 

After interviewing the stakeholders and collection of available data, the 

research was approached with an open and unbiased mind. It was also 

                                                 
59 DMG is an abbreviation of “District Management Group”.  
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assumed that keeping away the devotedness and natural inclination toward 

the Ṣūfīs and Ṣūfism being a Muslim would provide clues to the true and 

realistic picture of these Ṣūfī  shrines, the happenings, and changes that took 

place in their built environment.  

This open-minded and impartial approach helped in exploring the 

phenomenon of interaction of socio-religious and built environment that 

ultimately lead towards the inter-relationship of ideological and administrative 

forces that are the controlling impetus of shrine’s cultural and building 

components. This identification of tangible and intangible socio-religious and 

cultural values has showcased the shrine as a unique, identifiable and 

essential segment in the neighborhood of Muslim urban and rural habitats.  

In order to address the dynamics of inter-relationship between the controlling 

authorities and the changes in the built environment of shrines, the research 

work is grouped into various chapters; 

Chapter-1 chalks out the introduction, problem statement of dissertation and 

modus operandi for carrying out the research.  

Chapter-2 details out the major area of knowledge about shrine and its 

development with strong reference to the historiography of Ṣūfism and Ṣūfī 

orders starting from Ḥaḍrat Mohammad (peace be upon him) and the most 

revered shrine called Gunbad-e Khaḍrā (The Green Dome). Chapter contents 

are further divided into Pre-Shrine and Post-Shrine Scenarios and literature 

available has been analyzed with reference to the problem statement of this 

dissertation.  

Chapter-3 discusses the inception of shrine, its earlier development and 

introduction to the Central Asia and Indian Subcontinent.  

Chapter-04 identifies socio-religious environment along with physical and 

spatial organizational system developed inside the boundary limits of waqf 

property located in urban area settlement of Muslim communities. Various 

components of built environment of shrine in general have been discussed in 
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detail in context of their physical form, spatial configuration and inter-

relationship of spaces used in performing the rituals, ceremonies ‘urs etc.  

Chapter-05 includes the history and typologies of interventions carried out 

in the premises of shrines under heads of Administrative, Spatial and 

Structural interventions.  

In chapter-06, the sequence of changes in the built environment of shrine 

that takes place at three levels, has been deliberated under head of Case-

Studies i.e. Shrine Complex of Haḍrat ‘Alī Hujwīrī and Khānqah Bābā Farīd. 

The oldest and the most frequently visited shrine in the province of Punjab is 

of Haḍrat ‘Alī Hujwīrī, who did not introduce any Ṣūfī order where as Bābā 

Farīd spread Chishtī order and his Khānqah represents the teachings of 

Chishtīs in their building form, ornamentation and spatial configuration. The 

impact of these Ṣūfīs  and their shrines on people, their respective city and its 

surrounding has also been deliberated in this part of dissertation. A 

Development Matrix was framed, based on formal and informal buildings as 

approved in Annual Development Programmes of waqf administration for the 

last four years. This gave a clear picture regarding the typologies of buildings 

making the new version of the built environment of the shrines.  

Chapters 07 and 08 are interpretative and their purpose is to illuminate the 

interaction of “Forces” and “The Built Environment”. It is the qualitative and 

quantitative elaboration and interpretation of “Forces” and “identifiable built 

environment of the shrines” belonging to different Ṣūfī shrines. The 

qualitative part contains the sharī’at, ṭarīqat, belief, cult, rituals and 

ceremonies at one hand and controlling authorities, like Rulers at Government 

and private level, sajjādah nashīns  or mutawallīs, Religious Purposes 

Committees, private religious organization, Chief Administrator  Auqaf etc. at 

other hands. The quantitative part explores the impact of impetus, shaping or 

de-shaping the built environment of the shrines.  
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In chapter 09, the Mosque - being representative of sharī’at is compared 

with the shrine - being representative of ṭarīqat in the context of their layout, 

orientation, plan/building form and scale.  

Chapter 10 summarizes the findings of the study and indicates areas for 

further relevant research to fill up the gap in sharī’at and ṭarīqat or mosque 

and shrine, which are overlapped and interlocked in case of the mosque and 

the shrine of Ḥaḍrat Mohammad (peace be upon him). This study develops a 

linkage between sharī’at  and ṭarīqat in their ideological context and between 

mosque and shrine in their physical context. 

Future research by taking up other case-studies of shrines belonging to 

particular Ṣūfī  brotherhood will sharpen the findings and will provide insight 

and in-depth knowledge into the similarities and differences that exist from 

shrine to shrine and order to order. The findings particularly resulting from 

the comparison of architectural features, spatial configuration, building forms, 

ornamentation techniques and materials used, throughout centuries in 

context of Ṣūfī shrines and orders, the way of life, ceremonies, rituals and 

activities could lead for further research.             

1.5- Implementation of Research: 

Punjab government has promulgated Buildings and Roads (B & R) Codes 

1960 for the construction of governmental buildings like schools, hospitals 

etc. These are the guidelines for engineers for construction activity under 

government rules for public buildings. These rules do not help in the 

maintenance and reconstruction of shrines- being religious and heritage 

buildings.  

The Punjāb Special Premises (Preservation) Ordinance 1985, (Annex. E) is 

meant for the restoration and preservation of the enlisted and protected 

monuments in the province. Shrines are the living heritage buildings where 

devotees with various cultural backgrounds visit at large. Practically, it is not 

possible to prohibit their entry and stay.  
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Similarly the ambits of the “Tajdeed-e Lahore Board Ordinance 2002”60 are 

restricted to the extents of District Lahore. The Ordinance mainly focuses the 

colonial period public buildings. Religious buildings are not their prime 

interest. It is immediately required to frame out the rules for protection of 

heritage associated with religious monuments like shrines etc.  

 
Fig. 1.6: To built a veranda for zā’ieen,  RCC columns were erected  
in the courtyard of enlisted-protected shrine of Ḥaḍrat Sultān Bāhū  

Waqf administration in the province of Punjab has formulated rules for the 

Directorates of Administration, State, Finance and Religious Affairs. 

Unfortunately, no rules have been laid down for the protection, maintenance 

and carrying out the appropriate development works at the shrines in Punjab.  

The Annual Development Programme (ADP) for fiscal year 2009-10 of Punjab 

Auqāf Department is amounting to Rs290.00 millions.61 This huge amount is 

placed every year on the will of engineers who have no sensitivity for the   

re-construction, renovation, restoration, and conservation of the old religious 

monuments in the Punjāb.62 To protect the architectural heritage associated 

with these shrines and to prohibit the engineers and devotees from making 

uncongenial and squatted changes in the built heritage, (Fig. 1.6) this 

research is implemented to propose the policy frame work for “Religious 

Monuments Protection Rules 2010”. 

                                                 
60 The ordinance was repealed in “The Punjab Heritage Foundation Act 2005”. 
61  Total Budget of Auqāf Department for year 2009-10 is Rs 970.00 million. 
62 Punjāb Auqāf Department does not have experts in conservation and restoration 

works. Punjāb Archaeology Department is requested for restoration works and funds 
are placed at their disposal.  



 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



Chapter-02  

Sūfism: Historiography and Literature: 

2.0- Introduction:  

This chapter of dissertation deals with the literature comprehending Ṣūfī, 

Ṣūfism, and shrine. Who is a Ṣūfī ?  What is meant by Ṣūfism? What were the 

factors responsible for inception of this phenomenon? How the Ṣūfī  orders 

emerged out? What were the Ṣūfī  teachings and various distinctive paths 

leading towards the Divine Reality? All these questions are addressed under 

title of “Ṣūfism: Historiography and Literature.”  

Ṣūfism is a wide-ranging subject with numerous forms, doctrines, practices, 

orders and sub orders. Ṣūfism is purely an individualistic and a personal 

experience to the path leading towards Allah. Only few books under the 

subject of Ṣūfism have been written by the Ṣūfīs themselves. Most of the 

literature was produced and documented by their disciples. Ṣūfīs never 

encouraged bringing their experiences in the text form.  

Various authors have categorized the Ṣūfī literature on different bases. Some 

have preferred to present the annals of Ṣūfism on time-basis like Nizami.1 

Annemarie Schimmel has categorized the history of Ṣūfism in Formative and 

Informative periods.2 Riazul Islam3 has categorized in Sūfic, Historic, and 

Literary4 expositions. Most of the historians have divided the Ṣῡfῑ  literature 

into two categories based on the time period. First is the earlier period Ṣῡfī  

                                                 
1 Nizami used the terms “Khof-e Elāhi”, “Hub-e Elāhi”, “Mashiyyat-e Elāhi” in his book  Tarīkh-

e Mashāikh-e Chasht, to define the attitudes of the Ṣūfīs towards Allah in different time 
periods. These attitudes also denote the development and approach of the Ṣūfīs towards 
Allah.  

2 Schimmel, Annemarie, (1975) “Mystical Dimensions of Islam” re-printed by Sang-e Meel 
Publications Lahore.   

3 Islam, Riāzul (2002) Sufism in South Asia-Impact on Fourteenth Century Muslim Society, 
Oxford University Press Karachi Pakistan. P: xix 

4 Sῡfic literature includes informal discourses (malfūẓāt), hagiographies (tadhkirahjāt) and 
correspondence (maktūbāt) of the Ṣūfī with his disciples. Historical literature comprises 
intellectual work on different aspects of the Ṣῡfism. Literary works consist of mainly 
poetical writings of the Ṣῡfῑs. 
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literature5 that was a “seminal period” and second is the later period Ṣῡfῑ  

literature.6 In the literature produced during 20th century, erudite studied the 

shrine as a socio-religious institution by approaching the life at khānqāh 7 

intellectually.  

After studying and analyzing the literature available and keeping in view the 

scope of this dissertation, the material published under subject of Ṣūfism and 

shrine has been categorized as under; 

1- Pre-Shrine Scenario 

2- Post-Shrine Scenario 

The Pre-Shrine Scenario includes the study of Ṣūfism, Ṣūfīs and the mystical 

terminologies elaborating the teachings and concepts of the subject-related 

issues. These are mostly original sources comprising the literature produced 

by the Ṣūfīs  themselves for the disciples to make them understand the ways 

and concepts of Ṣūfism. Malfūzāt and Tadhkirahjāt written by the disciples 

and the devotees are studied as a secondary source for the information. 

These are authentic and reliable accounts as the compilers were mostly the 

eye-witnesses of the Ṣūfīs and their life-pattern. Establishment of Ṣūfī orders 

and Ṣūfī  brotherhood started a new epoch of Ṣūfism and life at Khānqāhs. 

Studies of this era explore the inception of Ṣūfī  orders and their abodes.  

After death of a Ṣūfī, his grave established as a shrine and came under 

administrative control of his descendants (gaddī nashīns, mutawallīes or 

mujāwars). Then a new phase as described here “Post-Shrine Scenario”, 

started. In this dissertation, shrine has been taken as an institution where 

thousands and thousands of devotees gather and pay their homage to the 

saint. The administration of khānqāh took new shape after promulgation of 

various British Ordinances and Acts during 19th and 20th centuries. From that 

                                                 
5 Like Kitāb al-Luma’, Risālah-e Qushayriyā, Kashf al-Maḥjūb. 
6 Like malfūẓāt, tadhkirahjāt and maktūbāt.  
7 In “The Encyclopedia of Islam”, the term khānqāh has been defined as; “A building usually 

reserved for Muslim mystics belonging to a dervish order”. It provides lodging and food to 
its residents. It is place for education for the Muslim ascetics. 
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time onwards, Government started participation in the administration and 

took control of the money received and collected at the shrine.  

Shrine has also been studied as a sacred place by the intellectuals of 20th 

century. They explored the spiritual aspect of the shrine in their writings and 

founded its relationship with the built environment. There are only few 

studies focusing the built environment of the shrine. Not a single author, 

professional architect or urban planner has studied the shrine as a different 

type of building or as a part of urban settlement. There is no single paper 

written about the architectural character of shrines located in the province of 

Punjab and their relationship in the urban setting. 

2.1- Pre-Shrine Scenario: 

2.1.1- Ṣῡfism – Terminologies and Concepts: 

From the outset, when Ṣῡfīs were struggling to establish themselves and to 

define the principles of their paths, the literature produced comprehended the 

following three main areas; 

1. Etymology, analogy, and the origin of the words Ṣῡfī  and  Ṣῡfism.  

2. Various concepts and definitions of these terminologies8 related to 

Ṣῡfism and its teaching.9 The ways of teaching and orientation was 

based on these terms, having specific meanings.  

                                                 
8 Abῡ al-Qāsim al-Qushayrī explains the various terms like “States” (Aḥwāl) and “stations” 

(Muqāmāt) for specific meaning in the Ṣῡfism. “State” is defined as, “a condition of feeling 
or disposition which comes upon without intention or desire of the Ṣūfī, such as sorrows, 
fear, or joy etc. Similarly, “Station” denotes any one’s standing in the Way of God and his 
fulfillment of the obligations. For more detail see Kashf al-Maḥjūb.  

9 Abῡ Naṣr al-Sarrāj’s book “Kitāb al-Luma’’ fī’t-taṣawwuf” written in the last decades of tenth 
century A.D., is an excellent exposition of the doctrines of the Ṣūfīs, with numerous 
quotations. The book opens with the subject of earning (kasb) among Ṣῡfῑs and last 
chapter evaluates the thinking and conduct of various Ṣūfī groups and points out their 
respective errors. This book is a guideline for the particular way of living of Ṣῡfῑs. Its 
purpose is mainly to mend the attitudes and to teach the etiquettes to the Ṣῡfῑs and 
disciples in their daily life. Another important treatise is al-Risālah fī ‘ilm at-taṣawwuf 
commonly known as Risālah-e Qushayriyah written in 11th century by Abῡ al-Qāsim al-
Qushayrī. Its diction is comparable to Sarrāj’s Kitāb al-luma’, beginning with short 
biographies of the Ṣūfīs and containing detailed chapters on Ṣūfī terminology and 
expression. In opening pages, the purpose of writing of book is mentioned. First two 
chapters discuss the creed of the Ṣῡfῑs with the focus on tawḥīd (to believe in “One-ness of 
God”). In the next section, author gives biographies of 83 Ṣῡfῑs. Further, terminology of 
Ṣῡfism, their etymology and general usage and finally their particular Ṣῡfῑ  application is 
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3. Rules and etiquettes of joint-living of dervishes at khānqāhs and social 

interaction of the Ṣῡfīs with their disciples and rulers. In fact these 

principles provided footing to establish brotherhood and community life 

at khānqāhs in the later period.  

Scholars like Imām Abū al-Qāsim al-Qushayrī 10 and Ḥaḍrat ‘Alī Hujwīrī 11 

have quoted practicing Ṣῡfῑs and their expositions regarding the meaning and 

derivation of the word “Ṣῡfῑ”. Among them, some relate it with the Arabic 

word “Ṣafā (meaning purity)”. Others associate it with “aṣḥāb al-ṣafā” or “the 

people of the Ṣaf (meaning row)”. These people remained present round the 

clock in Masjid-e Nabavi 12 for worshiping Allah and getting education and 

knowledge of the Qur‘ān and ḥadīth. The word Ṣῡfῑ  is also considered as 

derivative of “Ṣῡf” (meaning wool). Imām Abū al-Qāsim al-Qushayrī and 

Ḥaḍrat ‘Alī Hujwīrī both are agreed upon that there is no etymology or 

analogy13 with another word in the Arabic language to be drawn from the 

name “Ṣῡfῑ”. It is much like a surname. 

In the life time of Holy Prophet Mohammad (peace be upon him), the term 

Ṣῡfῑ  was not in use but the presence of such people in the history can not be 

denied. According to al-Qushayrī (d. 988 A.D.) and Shihāb al-Dīn Suhrawardī 

(d.1234 A.D.),14 the term Ṣῡfῑ  first came into use at the end of second 

century after hijrī .  

During this early period when Ṣῡfī  was sitting among the disciples, the level 

of education and practice was very high. Many Ṣῡfīs established their own 
                                                                                                                                            

mentioned. At the end, Qushayrī defines the various aspects of Ṣῡfῑ  practices and 
teachings, the dealing of the murīd with Ṣῡfῑ  and his fellows, permissibility of samā’ and 
meaning of the sainthood in Islamic mysticism etc.  

10 Qushayrī (d. 1073-74 A.D.) was a Ṣῡfῑ scholar from Nīshāpūr who wrote “Risālah-e 
Qushayriya”.  

11 Ḥaḍrat ‘Alī Hujwīrī commonly known as Haḍrat Dātā Gang Bukhsh (d. 1072 A.D.) was Ṣῡfῑ 
scholar from Ghaznīn (Afghanistan) who finally settled in Lahore (Pakistan) and wrote Kashf 
al-Maḥjūb. 

12 Ḥaḍrat Moḥammad (peace be upon him) constructed Masjid-e Nabavi after migration from 
Mecca to Medina in 622 A.D.  

13 Imām Abū al-Qāsim al-Qushayrī and Ḥaḍrat ‘Alī Hujwīrī both have quoted number of 
sayings in the chapter of Taṣawwuf  in their books to make clear the meaning of the word 
Ṣῡfī.  

14 Imām Abū al-Qāsim al-Qushayrī wrote Ṣῡfī  exposition “Risālah-e Qushayriya” and Shihāb 
al-Dῑn wrote ‘Awārif al-Mu’ārif. 
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way of teachings with the specific paths which later on developed in the form 

of Ṣῡfī  Orders. In beginning, houses or living places of Ṣῡfīs were used for 

such gatherings. There was no concept of khānqāh  as an identified building 

type. The focus was on the Ṣῡfī teachings and its various aspects at 

intellectual level. Awareness and the focus on the better built environment 

was not the issue. The gatherings were limited. The space was not given any 

identified meanings in the context of urban habitat. 

2.1.2-Malfūẓāt and Tadhkirahjāt :  

After death, Ṣῡfī  was buried into a hujrah (room) or the courtyard. When 

such abodes were converted into shrines, disciples and scholars considered 

themselves responsible for the arrangements to facilitate the visitors, coming 

from near and far areas for reverence of the saint. It was considered a matter 

of pride to introduce oneself as a disciple of a Ṣῡfī.  The situation encouraged 

the disciples to share the anecdotes and teachings of the Ṣῡfīs among the 

others. Resultantly, writing of informal discourses and hagiographies started. 

This may be taken as second period of historiography. Such literature 

produced by the devotees or the disciples called Malfūẓāt 15 (Informal 

discourses) and Tadhkirahjāt 16(Hagiographies).     

i-Malfūẓāt: 

The informal discourse by a leading Ṣῡfῑ  to a select gathering is named as 

Malfūẓāt. These may comprise anecdotes, poetry, aphorism etc. Descendants 

or disciples of the Ṣῡfῑs compiled these Malfūẓāt long after their death. The 

discourses give the description of biographies, Ṣῡfῑ teaching, miracles, Ṣῡfῑ’s 

account of contemplation and ascetic exercises. Such works are based on the 

                                                 
15 Important malfūzāt  includes; Shaykh Nizām al-Dīn Awliyā’s “Rāhat al-Qalūb’ (malfūzāt 

Bābā Farīd). Hamīd Qalander’s “Khair al-Majālis”, (malfūzāt Bābā Farīd), Shaykh Badr al- 
Dīn’s “Abrār al-Awliyā”, (malfūzāt Bābā Farῑd), Shaykh Farīd al-Dīn’s “Fawā’id as-Sālakīn” 
(malfūzāt Khwājah Bakhtiyār Kākī), Khwājah Hassan Dehlawī’s “Fawā’id al-Fu’ād” (malfūzāt 
Shaykh Nizām al-Dīn Awliyā) etc.  

16Tadhkirahjāt include Amīr Khurd’s “Siyar al-Awliyā”, Shaykh ‘Abd al-Haqq Muḥaddith 
Dehlawī’s “Akhbār al-Akhyār”, Shaykh Hamid Bin Faḍal Allāh Jamāli’s “Siyar al-‘Ārifīn”, 
Ghulām Sarwar Qādirī’s “Khazeenāt al-Asfiyā”, Dārā Shikoh’s “Safeenāt al-Awliyā” and 
“Skeenāt al-Awliyā”, Shaykh Shihāb al-Dīn’s “ ‘Awārif al-Muā’rif ”, Shaykh Farīd al-Dīn 
‘Attar’s “Tadhkiraht al-Awliyā ”, Shaykh Abdullāh Ansārī’s  “Ṭabaqāt-e Sūfiyā ” etc.  
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anecdotes as told by the Ṣῡfῑ’s family members or his close disciples. Subject 

of these discourses are not fixed. Ṣῡfῑ addresses the religious, economic and 

social issues with the help of references from Qur’ān, ḥadīth and sayings of 

the prophets and saints. Ṣῡfῑ  literature mainly comprises anecdotes or 

ḥikāyāt.17 Ṣῡfῑs have used these anecdotes to teach and guide their disciples. 

Anecdotes are simple and interesting accounts, having quality of attracting 

the listeners. Presentation of these anecdotes attached with personal 

experiences makes them more effective, convincing and factual. Anecdotes 

can be a casual conversation and sometimes these are the answers at 

intellectual level to the questions of the murīds.   

The diction and language of anecdotes is kept simple and common so that 

anyone with average intelligence and imagination can understand the 

meanings. In these anecdotes, animals and supernatural characters of 

universe move and speak like human beings. Sometimes, these anecdotes 

contradict the historical events but one cannot decline their possibility. The 

style of conversation is casual like Ṣῡfῑ  is sitting among his devotees. The 

subject of discussion may vary.  

The subjects presented in anecdotes are vast and open. These may include 

the betterment of society, education of people, flourishing of ethical values, 

endowments, sacrifice, open-heartedness, sympathies, good wishes, 

forgiveness, bearing, to accept and distribute the endowments, beliefs, 

poverty, loneliness, matrimonial, money earnings, in favor of or against the 

knowledge, condemnation of self praise, dreams and their interpretation, 

company of friends, aesthetics etc.18  

 

 

                                                 
17 Literal meaning of “Anecdote” is “narrative of an interesting or amusing incident”, or “a 

short narrative of an incident of private life”. 
18 Islam, Riāzul (2002) Sufism in South Asia-Impact on Fourteenth Century Muslim Society, 

Oxford University Press Karachi Pakistan. P: 35-36 
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ii-Tadhkirahjāt: 

When the disciples started writing about the discourses of the Ṣῡfῑs, they also 

recorded their biographies and Aqwāl (sayings). ‘Aṭṭār19 wrote about the 

memoirs, sayings, and the life histories of the saints of the early period of 

Islamic mysticism in Tadhkiraht al-Awliyā and other expositions.20  

Awārif al-Mu’ārif 21 has largely influenced the Ṣῡfῑs and the Ṣῡfῑ  literature of 

later period. Its frequent mention is found in the malfūzāt of earlier chishtī 

Ṣῡfῑs as well as in South Asian Ṣῡfῑ  writings. Suhrawardī corrected Sarrāj who 

tried to prove that the word “Ṣῡfῑ” was used in pre-Islamic ‘Arabic. He 

accepted that the life of the companions (aṣḥāb al-Ṣafā) of Holy Prophet 

Mohammad (peace be upon him) resembled those of later Ṣῡfῑs. He further 

described that knowledge is the base of Ṣῡfῑsm but this knowledge can not be 

learnt from the schools.22 Suhrawardī  set the rules of living for the residents 

of the khānqāh. In ‘Awārif al-Mu’ārif, a chapter is given under the title “The 

customs of the men of the khānqāh”.23 Suhrawardī  defined the manners of 

persons of khānqāh categorizing them into travelers and dwellers. This 

chapter deals with only ethics of living, eating, praying in khānqāh and no 

information about its functional mechanism and built environment is 

deliberated. Chishtῑ Ṣῡfῑs also used this manual as a guideline for teaching 

their disciples.  

                                                 
19 Farid al-Din Attar (1119 -1229 A.D.) was one of the earliest Ṣūfī poets of Persia. He 

explored the way to the divine objective of life by painting images in a poetic form. 
20 Another writing of Attar like Pand-nāmah being a poetical composition is widely read. In 

Manṭiqu-ṭ Ṭā’yr, Attar has described about the hardships of the birds of the world (under 
the guidance of hoopoe) passing through the seven valleys of mysticism (i.e. Love, 
Mysticism, Apprehension, Detachment, Unity, Bewilderment and Annihilation) and set forth 
the search of their king Sīmurgh. This was a very popular narrative style of writing about 
the difficult issues of Ṣῡfism. Other book Isrār Nāmah (Book of Secrets) is about Ṣūfī ideas. 
Alāhī Nāmah (Divine Book), is about zuhd or asceticism.  

21 Suhrawardī, Shihāb al-Dīn (re. pr. 1979) ‘Awārif al-Mu’ārif, Trans. H. W. Clark (1891) Sh. 
Muhammad Ashraf Kashmiri Bazār Lahore.  

22 Suhrawardī was of the view that ṭarīqah was not identical to either faqr or zuhd although 
could lead to fanā’. He dissolved the confusion about the concepts of fanā’ (annihilation) 
and baqā’ (subsistence) among the Ṣῡfῑs of his time. In Kashf al-Maḥjub, Ḥaḍrat ‘Alī Hujwīrī 
has also discussed the terminologies of Fanā’  and Baqā’ in detail in context of Ṣūfīsm. 

23 Suhrawardī, Op. cit., p. 37 
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Suhrawardῑ  admits that introduction of khānqāh was a great contribution to 

facilitate those who were in search of knowledge. He asserts that endowment 

and begging are the two sources of income for running of a khānqāh. It may 

be concluded that Shihāb al-Dīn Suhrawardī is the first person who discussed 

the khānqāh as an institution and explored the mechanism of its functioning. 

He laid down the principles for the residents and defined the allowable 

sources of income essentially required for its running. 

Dārā Shikoh’s scholarly work in 17th century is valuable in context of Indian 

Subcontinent.24 In Safīnat al-Awliyā, he wrote about the biographies and 

memoirs of Ṣῡfῑs where as in Sakīnat al-Awliyā, Shikoh expressed his 

reverence for Ḥaḍrat Miyān Meer (d. 1635 A.D.) in the form of recording his 

life history and teachings. As this book was written just after the death of 

Miyān Meer, so we do not find any information about construction of his 

khānqāh.     

In general, these earlier books discussed the Islamic mysticism, the way of 

living of Ṣῡfῑs, daily activities of the visitors, manners of living of Ṣῡfῑs and 

their disciples etc. During those days, residing places of Ṣῡfῑs were used as 

gathering points. The features of khānqāh were not defined. The entire focus 

was the personality of the Ṣῡfῑ, his cult and teachings. During this period, only 

ideological forces25 controlled the overall functioning of Ṣῡfῑ hospices (For 

detail see 8.1). All activities revolved around single person called -Ṣῡfῑ. The 

style of historiography was narrative and descriptive, not analytical. Whatever 

was listened, it was simply recorded without offering any analysis or 

erudition. Readers accepted whatever was written just like verses of the holy 

Qur’an. No challenge to their authenticity or correctness was offered. 

Reverence and devotedness were the dominating features. 

 

 
                                                 
24Shikoh, Dārā (1971) Sakīnat al-Awliyā  (urdu translation) Packeges Limited Lahore Pakistan 
 Safīnat al-Awliyā  (Urdu translation 1959) Nafees Academy Karachi Pakistan 
25 The term Ideological Forces in this dissertation has been used for specific meaning and it 

includes shariī’at, ṭarīqat, cult of the saint, rituals, ceremonies, etc. conducted at the shrine. 
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2.1.3- Ṣῡfῑ  orders-Inception and establishment: 

In general, it is believed that Ṣῡfism had its early rise in the Holy Prophet 

Mohammad (peace be upon him) and all the Ṣῡfῑ orders trace their origin 

back to him. Followers of Naqshbandī order accept first caliph Ḥaḍrat Abū 

Bakr as their spiritual head whereas adherents of the most of other Ṣῡfῑ 

orders place Ḥaḍrat ‘Alī at the top of lineal chain. 

Ṣῡfism passed through several phases in the process of its development. 

Early Ṣῡfῑs practiced Ṣῡfism by giving up the worldly pleasures, desires, and 

lived with an intense fear of Allah and His judgment all the time.26 According 

to al–Junayd,27 the ‘ārif could not be an ‘ārif until he is like earth upon which 

the pious and impious walk equally, and like the cloud that are spread over 

everything on the earth; and like the rain that showers on all places without 

consideration of likeness and dislike-ness. 

During the period when Greek philosophy influenced, Ṣῡfῑs  started thinking 

logically about the man, the universe and its creation. Ibn-e ‘Arabi28  was the 

first exponent who insisted that man can not be understood excluding the 

Universe. This approach gave new direction to the Ṣῡfῑ  thinking and it 

changed the pattern of life of the ascetics. Ibn-e ‘Arabī presented his ideology 

“Unity of Being” (wahdat al-wujūd)29 that influenced the poetical vision of the 

Farīd al-Dīn Aṭṭār (1119-1229 A.D.) and Mawlānā Rūm (1205-1273 A.D.). 

                                                 
26 Subḥān, John A. (1938) Sufism: Its Saints and Shrines, Lucknow Publishing House 

Lucknow. 
27  Abū al-Qāsim al-Junayd (d: 910 A.D.) was founder of group of Ṣūfīs who have strong trust 

in God (tawakkal) as dominating feature in their training. 
28 Ibn-e ̒̒Arabī (1165-1240 A.D.) has significant contribution under subject of Ṣῡfism. Fusūs al-
Ḥikam as stated by the author was dictated by Holy Prophet Mohammad (peace be upon 
him) in the dream in December 1229 A.D. The book has twenty-seven chapters, each titled 
by a prophet name, starting from Ḥaḍrat Ādam and ending at Holy Prophet Mohammad 
(peace be upon him). These chapters trace out the Islamic tradition of taṣawwuf. Second 
treatise by Ibn-e ̒Arabī (in 1231 A.D.) is Futūḥāt-e Makiyyah. It was written during stay of 
the author in Mecca. It has six volumes and 560 chapters. In this book, author describes 
his ideology, experiences, feelings and thinking about taṣawwuf. 

29 According to Ibn-e ‘Arabī, every thing in the universe is the manifestation of the attributes 
of the Divine Reality. So there is “Unity in Multiplicity”. Ibn-e ‘Arabī’s God was not 
transcendental God of the orthodox but He was Absolute Being who manifested Himself in 
every form of existence, and in the highest degree in the form of the Perfect Man. 
According to Ibn-e ‘Arabī, “The One and the many” are two aspects of the One. 
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Trimingham elaborated comprehensively various aspects and distinctive 

features of the Ṣῡfῑ orders in Islamic mysticism.30 How these Ṣῡfῑ orders took 

shape and flourished in Islamic world? What were the reasons behind? Such 

questions have been satisfactorily addressed in this book. Trimingham also 

thrashed out the role of these Ṣῡfῑ  orders in a Muslim society. How these 

orders have taken form after passing through a number of stages and what 

type and nature of activities have happened at shrines during normal 

weekdays and ‘urs days. Writers stepped forward from simple description of 

subject to the social, political and economic analysis of life at the khānqāhs.  

Trimingham divided evolution of Islamic mysticism into three stages, on the 

bases of their institutional organization:31 

a: First (khānqāh) Stage (Surrender to Allah): In this period, Ṣῡfism 

was an individual effort under guidance of spiritual master. It was 

khānqāh stage when a small residential centre developed around a 

spiritual teacher. In 10th century, intellectually and emotionally, it was 

an aristocratic movement. 

b: Second (Ṭarīqah) Stage (Surrender to ruler): It is spread over 

four centuries (11th to 14th century A.D.) during Seljūq period. It was 

development of new type of collectivistic method for inducing ecstasy. 

c: Third (Tā‘ifah) Stage (Surrender to person): It is spread over 

fifteenth century, the period of founding of Ottoman rule. During these 

years, Ṣῡfism became popular movement. Ṣῡfῑ orders became more 

rigid and defined institution.  

During the Sultanate period, four representative Ṣῡfῑ orders of Islamic 

mysticism were introduced in Indian Subcontinent. Their establishment set 

new pattern of life at khānqāh. The spaces were defined for various purposes 

like sitting, qawwālī, teaching, discourse, sleeping, etc.  The four Ṣῡfῑ  orders 

                                                 
30 Trimingham, J. Spencer (1971) The Sufi Orders in Islam  Oxford University Press New York. 
31 Ibid., p. 103 
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that flourished in Indian Subcontinent along with other sub-orders are as 

follows; 

i- Chishtiyyah: 32  

Bābā Farīd al-Dīn Ganj-e Shakar (d. 1265 A.D.) brought this Ṣῡfῑ  order (Fig. 

2.02) in province of Punjāb (Pakistan).33 After death, Bābā Farῑd was buried 

in his ḥujrah instead of community graveyard, as desired by his son Nizām al-

Dῑn.34 This decision laid down the foundation for chishtῑ khānqāh in Punjāb. 

In chishtῑ  Sῡfῑ  order, meditation (chillah kashī ) has basic importance.35  

 
Fig. 2.01: Shrine of Khwājah Mu’in al-Dīn Chishtī at Ajmer 

At chishtī shrines, qawwālī (Ṣῡfῑ sangeet) and dhamāl (dancing in ecstasy) 

are very popular features. In chishtῑ khānqāhs, jamā’at khānah (an area 

reserved for guest’s living and mutual sharing of knowledge and intellectual 

discourse) and langar khānah (free kitchen) are very popular and essential 

components of complex. Chishtī Ṣῡfῑs mostly remained away from wealth, 

government affairs and state power. 
                                                 
32 Khwājah Abū Isḥāq Shāmī Chishtī, 9th in spiritual succession from Ḥaḍrat ‘Alī is regarded 

as the founder of chishtī order. He migrated from Asia Minor and settled at Chisht in 
Khurāsān and became famous as chishtī. In India, Khwājah Mu’ īn al-Dīn Chishtī, (1142-
1236 A.D.) whose shrine is in Ajmer (Fig. 2.01), that is located some 140 km from Delhi, in 
Rājhistān, popularized this Ṣῡfῑ order. Millions of devotees of this Ṣῡfῑ order are spread all 
over the World.  

33 Bābā Farῑd settled at Ajudhan presently known as Pākpattan when he became Khalīfah 
after death of his murshad  Khwājah Bakhtiyār Kākī  

34 Nizāmῑ, Khalῑq Ahmed (1976) The Life and Time of Shaikh Farῑd al-Dῑn Ganj-e Shakar, 
(First Pakistani edition) Universal Books Lahore. P:58 

35 Chishtῑ Ṣῡfῑs  insisted for tawakkal and faqr. They believed that every new sun brings along 
all that is required for the day ahead. Whatever they received at daytime was distributed 
among poor and needy before going to sleep.  
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Fig. 2.02: Shrine of Bābā Farῑd al-Dῑn Ganj Shakar at Pākpattan 

 

ii- Suhrawardiyyah,36 

In India, Shaykh Bahā al-Dīn Zakariyyā Multānī (d.1267 A.D.) popularized this 

order (Fig. 2.03). The shrine of Ḥaḍrat Bahā al-Dῑn Zakariyyā is located in 

Multān (Pakistan) where Shaykh lived through out his life and spread 

teachings of suhrawardī order. His massive shrine was constructed of brick 

masonry with square base plan that changes into octagon at higher elevation 

and then surmounts with an imposing dome. He made arrangements for 

practice and education of the devotees in Multān. In suhrawardῑ  order, a 

distance always remained between common man and the shaykh. Murῑds 

(devotees) were not allowed into ḥujrahs of suhrawardῑ Ṣῡfῑs without prior 

approval from the authority of the khānqāh. Suhrawardῑ  Ṣῡfῑs actively 

participated in the politics and were near and dear to the rulers. This way of 

living provided opportunities to accumulate enough wealth by suhrawardīs 

that set new tradition of architecture in 13th and 14th centuries during 

Sultanate period in Multan and its surrounding.37  

                                                 
36 Suhrawardi order is attributed to Zia al-Din Abu Najib (d. 1168) but it was developed by 
Ḥaḍrat Shaykh Shihāb al-Dīn Suhrawardī (d. 1234). 

37 The shrines constructed in Uch Sharῑf, Bahāwalpūr, Multān, Muzaffargarh and in 
surrounding areas under influence of Suharwardī  style of shrine architecture. 
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Fig. 2.03: Shrine of Ḥaḍrat Bahā al-Haq Zakariyyā at Multān 

 

iii- Qādiriyyah: 38 

Syed Muhammad Ghawth (d. 1517), tenth in the line of succession from ‘Abd 

al-Qādir Jīlānῑ, popularized qādirῑ  order in the area now called Pakistan. He 

was born in Aleppo. In his youth he traveled as far as India.39 He stayed for 

some times in Lahore and then permanently settled in Uch Sharῑf,40 in year 

1428 A.D. At that time, the city was center of suhrawardῑ order as numbers 

of suhrawardῑ Ṣῡfῑs were settled there. In a very short time, Syed Muhammad 

Ghawth succeeded in adhering a large numbers of followers around him. He 

died in 1517 A.D. in Uch Sharīf. Moḥallah (neighborhood) Uch Gīlāniyān is 

famous because of him.41 When qādirī order flourished in Central Punjab, it 

was time of great Mughals who were building grand, large-scale mosques, 

palaces, forts etc. Shah Hussain was the earlier who lived in Lahore. During 

seventeenth century, Lahore became centre of qādirī Ṣῡfῑs. During this time, 

Hadrat Miyan Meer (Fig. 2.04), Shāh Abῡ al-Mu’āli, Khawāja Behāri, settled in 

Lahore. Dārā Shikoh, brother of Emperor Aurangzeb ‘Alamgir was exponent of 

qādirī order.  

                                                 
38Shaykh ‘Abd al-Qādir Jīlānī (1077-1166 A.D.) founded Qādirī order and established the best 

system of education for his devotees. After his death, his son and students did great efforts 
to disseminate his teachings and organizing his Ṣῡfῑ  order. 

39Subḥān, John A. (1938) Sufism: Its Saints and Shrines, Lucknow Publishing House 
Lucknow. P. 25 

40 Uch Sharīf is a town located some 80 km from Bahāwalpūr.   
41 Subḥān. Op. cit. p. 254 
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Fig. 2.04: Shrine of Ḥaḍrat Miyān Meer Qādirī, Lahore 

The shrines of qādirī order were built under the influence of shrines of 

suhrawardī order and great Mughal architecture tradition in Punjāb. These 

were massive in volume but not equal to Mughal tradition or suhrawardī  in 

scale, surface treatment, ornamentation etc. 

iv- Naqshbandiyyah:42  

In India, Khwājah Bāqī Billāh Berang, who was seventh in the line of 

succession from Khwājah Bahā al-Dῑn Naqshband, introduced the naqshbandī 

order in India who came to Delhi in pursuance to the compliance of order of 

his murshid. 43 After three years when he died, Syed Ahmed Sarhindī (1563-

1630 A.D.) strengthened this Ṣῡfῑ  order in India on strong footing. 

In first stage of these Ṣῡfῑ organizations, no purpose-built buildings were 

designed and constructed. Dwellings were taken over to house a shaykh and 

his dervishes. Later on, khānqāhs were constructed around a central 

courtyard, having cloisters along two sides, where Ṣῡfῑs and their disciples 

resided. On one side, the main hall was constructed that became the focus of 

                                                 
42 The origin of Naqshbandī Ṣῡfῑ order is ascribed to Khwājah Bahā al-Dῑn Naqshband (d.1389 

A.D.). The word naqshband  literally means “embroider” or printer who prints on clothes 
that was probably the profession of Khwājah Bahā al-Dῑn. He insisted for the sunnat of 
Holly Prophet Mohammad (peace be upon him). Naqshbandī order traces its line of 
succession from Ḥaḍrat Abῡ Bakr. The orthodoxy of naqshbandī order permits dhikr-e khafῑ  
in a low voice and not dhikr-e jalῑ. Naqshbandī  order gave priority to work and earn for 
livelihood instead of begging and futūh. 

43 Subḥān. Op. Cit., p. 275 
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their communal life.44 In each khānqāh separate mosque, kitchen, office and 

sometimes bath were constructed. Both, resident and migrant Ṣῡfῑs were 

provided with food, lodging, clothing etc.45 Khānqāhs were not strictly 

guidance-centers but associations of people prepared to live a common life 

under single discipline.46  

2.1.4-khānqāh – Inception and establishment: 

The term khānqāh is defined as “A building usually reserved for the Muslim 

mystics belonging to a dervish order”.47 The term used by authors of 10th 

century A.D., in the meaning of institution, first established in Khurāsān and 

Trānsoxaniā. According to al-Mukaddasī, the term belonged to the theological 

ascetic sect of the Karramiyya.48 During the first half of 11th century, founding 

and organization of khānqāh took shape by making a code of ten rules for 

people of khānqāh. During the second half of century, khānqāhs made 

alliance with ruling power- the Seljūq and expanded largely. Towards the end 

of 12th century, khānqāhs were splendid palaces as Ṣῡfῑs were real kings in 

their territories. During 12th century, Khurāsānian khānqāhs spread in the 

eastern Iranian fringes, Afghanistan, the territories of Ghaznawīds and 

Ghurīds. In 13th century and onward, wide spread network of khānqāhs 

belonging to chishtī and suhrawardī Ṣῡfῑ  orders, appeared on Indian 

Territory. In 14th century, khānqāhs were gradually transformed into official 

institutions enjoying more autonomy. 

From the outset of the twentieth century, a new era in Islamic mysticism 

started when R. A. Nicholson (1911 A.D.) translated Kashf al-Maḥjūb 49 in 

                                                 
44 Ibid., p. 169 
45 Trimingham with reference to Ibn-e Battūtā (khānqāhs in Cairo), K.A. Nizāmī (Indian 

khānqāh and jamā’at khānah) and A.W. Sadler (khānqāh of Ghulām Mu’in al-Dīn Khāmosh), 
has written in detail about the components of Tomb- khānqāh, ceremonies and rituals of 
different Ṣῡfῑ orders taking place, manners of entering and leaving the khānqāh, the 
income and expenditure etc. 

46 Subhan, Op. Cit., p. 170 
47 The Encyclopedia of Islam(1978) Vol. IV, E. Van DONZEL; B. Lewis, CH. PELLAT, E.J. BRILL 

p. 1025 
48 Ibid., 
49 Kashf al-Maḥjūb of Ḥaḍrat ‘Alī Hujwīrī was originally written in Persian language. In the 

book, Hujwīrī answers basic questions regarding the issues of Islamic mysticism 
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English text. He explained different aspects of teachings of Islamic mysticism 

to the western scholars. Nicholson also wrote other books under the subject 

of Islamic mysticism.50 With the publishing of these books, a new age of 

writing and research on Islamic mysticism as practiced in central Asia, started. 

Nicholson tried to understand the basics of Islamic mysticism first himself and 

then these were made simple for the western scholars.51 

In the early years of the 20th century, English scholars also wrote articles 

about Ṣῡfῑs and their shrines in Punjāb. These articles opened new horizon for 

those visiting the shrines in urban habitats of the Muslim communities.52 

These efforts led to John A. Subhān’s remarkable work.53 It is perhaps the 

first comprehensive book on Ṣῡfism in India. In 20th century, Subhān first 

time wrote about the Ṣῡfῑ  orders in India, identified the Ṣῡfῑ  shrines, their 

date of death or birth, etc.54 It was first compilation of events of Ṣῡfism as an 

exclusive work. Subhān discussed the early introduction and evolution of the 

Islamic mysticism in India. He compared Islamic mysticism with Indian 

thought and established resemblance between Ṣῡfῑ  and Gurū. He did not 

discuss the built environment of the shrines and spatial configuration of the 

khānqāhs. He described Ṣῡfῑs, Ṣῡfῑ  Orders and their cults in detail.  

                                                                                                                                            
(taṣawwuf). In the earlier part of book, topics like knowledge, purity, Ṣῡfism, poverty, 
wearing of Ṣῡfῑs etc. have been discussed. In middle part, life memoirs of the Ṣῡfῑs with 
special reference to their ideologies regarding Ṣῡfism are deliberated. In the last pages, 
Hujwīrῑ discusses about spirit and need to understand the internal concepts of tawḥīd, as-
salāt, az-zakwāt, ḥajj  etc.  

50 Besides the translation of Kashf al-Maḥjūb, Nicholson wrote, (i) Mystics of Islam (1914), (ii) 
Studies in Islamic Mysticism (1921), (iii) The Idea of Personality in Sufism (1923). 

51 Nicholson was fully convinced that the early Muslim ascetic movement can be explained 
from its Islamic roots without any difficulty. According to his point of view original form of 
the Ṣῡfism was a native product of Islam itself. 

52 (i) Irving, Miles (1911) “The shrine of Bābā Farīd in Pākpattan” (ii) Rose, H. (1914), 
“Shrines of Punjab”. Both articles were published in Journal of Punjab Historical Society Vol. 
I & III.    

53 Subḥān,John A. (1938) Sufism: Its Saints and Shrines, Lucknow Publishing House Lucknow. 
Later on this book was re-printed in New York. Subḥān was teacher in the Henry Martyn 
School of Islāmics Lahore. 

54 Subhan has given names of the Ṣῡfis under categories of Chishtiyyah, Suhrawardiyyah, 
Qādiriyyah and Naqshbandiyyah along with details of their ‘urs days.  
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Schimmal’s contribution towards Islamic mysticism55 is significant for 

understanding of the Ṣῡfism in historical perspective. From the formative 

period to its climax, author has analytically described the path, annihilation, 

community life etc. Schimmal told about the rituals, ceremonies, miracles at 

the shrines but built environment has given no mention in her books. 

Schimmal also gives detailed treatise about the advent and consolidation of 

Islam and focuses on daily life and activities of Muslims in society and no 

description is included for structural development of shrine or tomb in Indian 

subcontinent.  

Saiyid Aṭ,har Abbās Rizvī 56 analyzed the role of Indian Muslim Ṣῡfῑ  in wider 

Islamic world, as well as perceptions of politics and Hinduism in two 

volumes.57    

Khalīq Ahmad Nizāmī58 divided the history of Ṣῡfism into three phases.59 He 

wrote on the life, teachings & personality of Ḥaḍrat Bābā Farīd al-Dīn on the 

basis of information available in malfūẓāt and Tadhkirahjāt compiled by 

disciples of the shaykh.60 Nizāmī61 defined different terms (like khānqāh, 

                                                 
55 Annemarie Schimmel wrote “Mystical Dimensions of Islam” (1975), “Islam in Indian 

Subcontinent” (2003) and “Pain and Grace”   (2003), re-printed by Sang-e Meel 
Publications Lahore.   

56 Rizvi, Saiyid Athar Abbas, (2004) A History of Sufism in India, Suhail Academy Lahore 
Pakistan. 

57 Volume-I, outlines the history of Ṣῡfism before it was firmly established in India and then 
Ṣῡfῑ  trends from thirteenth to sixteenth century with their development. Volume-II starts 
with a brief discussion of the mystical philosophy of Ibn-e ‘Arabī (waḥdat al-wujūd) which 
played a pivotal role in development of Ṣῡfῑ  thoughts and practices in Indian subcontinent. 

58  Nizāmī, Khalῑq A. (Re. Pr.1983) Tārῑkh-e Mashā’ikh-e Chisht, Nafees Academy Karachi. 
59 According to Nizami, during the years 661-850 A.D., the first group of Muslim Ṣῡfῑs took 

shape. Kūfah and Basrah became centers for Islamic mysticism. “Fear of Allah” was 
dominating feature of Ṣῡfῑs of this period. They insisted consistently on forgiveness. Fear of 
Allah was more than love for Allah. Seclusion and solitude were assumed as ways of 
satisfaction. Ṣῡfῑs of the second period agitated against reasoning and insisted for ‘Ishq-e 
Alāhī. They insisted for meditation and unconditional love for Allah. Third phase started in 
10th century when Ṣῡfῑ  orders started taking their shape. During this period, division grew 
up between the ‘Ulamā who administered the sharī’at and they declared the mystics as 
ignorant of the Islamic law. Imām Mālik, Imām Abū Hanīfah, Imām Shāf’ī and Imām 
Ahmed bin Ḥunbal influenced the people to understand the basic objectives of religion. To 
Ṣῡfῑs, study of esoteric was “the science of the actions of the interior which depended on 
an interior organ named as heart (al-qalb)”. To ‘Ulamā’, the heart was only a physical 
organ of flash and blood. But to Ṣῡfῑs, it was a spiritual organ.     

60 Nizāmī, Khalῑq A. (1955) The Life and Times of Shaikh Farid-ud-Din Ganj-i-Shakar (Reprint 
1983) Universal Books Lahore. 
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jamā’at khānah, zāwiyah, dā’rah in Indian context) and started discussion 

regarding the impact of religion and politics on khānqāhī system. He 

discussed in detail about principles of khānqāh organization in thirteenth 

century. He explored the advantages of khānqāh as a shelter for mystics, a 

place for gathering and an opportunity for criticizing and mending the ways 

and attitudes of each other. The most important part of his study is where he 

compares in detail, a chishtī khānqāh of Ḥaḍrat Nizām al-Dīn Awliyā’ with a 

Suhrawardī khānqāh of Ḥaḍrat Bahā’ al-Dīn Zakariyyā. The study of the 

buildings and the daily routine of the shaykh give a fairly good idea of 

khānqāh life in medieval India. Nizāmī also deliberated the economic and 

political aspects of khānqāh and gave details about futūḥ and interaction of 

both, chishtī and suhrawardī Ṣῡfῑs with the rulers of time.  

Nizāmī has held Sultān Muḥammad bin Tughluq responsible for the 

destruction of khānqāh life in India during medieval period, by giving 

following three reasons.62  

I. Tughlaq asked the mystics to leave their khānqāhs and to accept 

government service. 

II. Migration of the Muslim population from Delhi to Deogīr turned the 

khānqāhs into wilderness.  

III. Sultān probably came under the influence of the teachings of Ibn 

Taimiyyah who declared khānqāh life as un- Islamic.   

Nizāmī briefly discussed about the social environment of the shrine and did 

not mention the built environment. He gave details about the lay out of 

spaces in chishtī jamā’at khānah but ignored the inter-relationship of these 

spaces. He mainly focused on historical perspective, life and teachings of 

chishtī Ṣῡfῑs. His work is worthwhile in context of its time and space. 

                                                                                                                                            
61 Nizāmī, Khalῑq A. (1957) Some Aspects of Khānqāh Life in Medieval India; an article in 

Studia Islamica, No. 8, pp: 51-69 
62 Ibid., pp. 68-69 
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Hillenbrand contributed remarkably regarding the study, documentation and 

tradition of mausoleum architecture in Iran.63 He informs that earlier tombs 

were constructed by the princes and concept was taken from the Sasanian 

fire temple called “chahār ṭāq” whose square ground plan was broken by four 

axial opening and crowned by a dome. Hillenbrand mentions about Tomb-

tower and dome-square, the two types of mausoleums in Iran. He has 

included examples built during Ottoman, Fātamīd, Ayyūbīds and Mamlūk 

periods in Iran, Anatolia, Syria and Armenia. Hillenbrand did not focus on the 

Ṣῡfῑ  shrines that were constructed at large scale. However, this study helps 

to understand the impact of Iranian tradition of architecture in context of 

construction techniques, materials, ornamentation, building form and layout.64  

The khānqāhs were the institutions meant for communal life (rooms for 

prayers) and also shelters for individual mystics but neither of these gave rise 

to special type of architecture.65 The researchers remained away for centuries 

from study of planning and the architectural merits of built environment of 

the shrines.  

2.2-Post-Shrine Scenario: 

Before arrival of the British in the area today known as Pakistan, Sikh ruled 

for almost one hundred years. In early decades, the province of Punjab was 

under the control of three Sikh Sardārs. Ranjit Singh conquered Lahore and 

established his rule in year 1799 A.D. His regime was spread over four 

decades (1839 A.D.). During the Sikh regime, the Mughal monuments were 

defaced and their precious decorative materials were plundered and used for 

Sikh period buildings. Being having reverence for most of the Ṣῡfῑs, Sikhs 

damaged the shrines and its other buildings lesser. However, mosques were 

converted into horse-stables, ammunition depots, and residences.  

                                                 
63 Hillenbrand, Robert; (1994) Islamic Architecture, Edinburgh University Press London. 
64 Under such Iranian influence, shrines belonging to the suhrawardī order were constructed 

in Multān and its environs during the Sultanate period.  
65 The Encyclopedia of Islam(1978) Vol. IV, E. Van DONZEL; B. Lewis, CH. PELLAT, E.J. BRILL 

p. 1026 
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In the eighteenth and nineteenth centuries, when India was under the British 

rule, no worthwhile account on Islamic mysticism was published. The British 

administered the religious buildings of Muslims, Hindus and Sikhs in their own 

way by promulgating the Acts and Ordinances. The British upgraded the 

shrine in its administrative setup from individual or personal to the 

institutional level. This new setup of administration converted the shrine into 

social, cultural, political and economic institution. Now instead of devotees or 

disciple of the shaykh, the sociologist and anthropologist started writing on 

the subject following the pattern they were trained. These people were not 

educated in madāris or khānqāhs, following the pre-defined syllabi. Their 

multi-dimensional vision analyzed the shrine and its happenings in different 

perspective.  

2.2.1- Shrine as an Institution: 

The British took control over the religious buildings of Hindus, Sikhs and 

Muslims under the Bengal Code 1810 and handed them over to the Board of 

Revenue. Religious Endowment Act 1863 promulgated and opened 

opportunities for common man to participate and administer the activities and 

ceremonies taking place at these shrines. Pīrs and their khānqāhs were given 

importance in the administrative set up of British period. Pīrs were offered 

chair in the court of the Commissioners and Deputy Commissioners.66  

The British deputed local erudite to write down and compile the histories of 

cities, buildings, rulers and customs. District Gazetteers were published and 

salient features of the districts were described. In Tehqīqāt-e Chishty67, for 

the first time author narrated in words, the buildings and their layout at the 

khānqāhs along with the life history of the saints. He wrote whatever was told 

by the mutawallīs and mujāwars, with out any verification. This attempt 

compiled many important features of the told history along with many false 

                                                 
66 Islam, Riāzul (2002) Sufism in South Asia-Impact on Fourteenth Century Muslim Society, 

Oxford University Press Karachi Pakistan. P: 45 
67 Chishti, Noor Ahmed, Tehqiqat-e Chishti, (Re. Pr. 1996) Al-Faisal Lahore 
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descriptions. When S. M. Latif wrote68 after thirty years, he criticized and 

challenged the information provided by the Chishty; “that of Chishtis is full of 

stories of supernatural powers supposed to have been possessed by local 

saints, whose tombs still so numerous in the neighbourhood of Lahore”. 

Further he asserted, “The work is full of discrepancies and errors”.69 

Kanhiya Lāl Hindi wrote about the Ṣῡfῑs and their shrines in Lahore.70 There is 

no substantial contribution as compare to the Chishti’s work. However, the 

work of S. M. Latif is more reliable and research oriented. He not only 

consulted previous literature but also verified the information after visiting the 

sites. Moreover, he included free-hand pen-sketches of the buildings of 

prominent value. This visual description supporting the narratives is now an 

important part of late 20th century history. The above mentioned books were 

history of the buildings only. The peoples, shrines or the Ṣῡfῑs were not their 

particular focus.  

1. The sources of information for the books written under direction of The 

British were the narrations of the mutawallīs, gaddī nashīns, mujāwars. 

There was no research or quest for the authenticity. 

2. During this time, general history of cities, buildings, culture, people, 

Mughals etc. was written under direction of the British rulers. The Ṣῡfῑs 

or their shrines were never their particular focus. 

In the outset of 20th century, Muhammad Din Fauq and Muhammad Din Kalim 

Qadiri first time wrote monographs of Ḥaḍrat ‘Alī Hujwīrī71 and Ḥaḍrat Miān 

Meer Lahorī72. These were in fact the biographies of the Ṣῡfῑs and their 

teachings. There was no mention of the buildings, spaces or ceremonies 

taking place at the shrines on ‘urs eve or week days.     
                                                 
68 Latif, S.M. (1892) Lahore-History and Its Architectural Remains,Sang-e Meel Publications 

Lahore  
69 Ibid, p. V 
70 Hindi, Kanhiya Lal (3rd ed.1996) Tareekh-e Lahore, Majlis Taraqqi-e Adab Lahore 
71 Fauq, Muhammad Din (R.P.2002) Sawaneh Hadrat Data Gang Bakhsh, Punjab Auqaf 

Department  Lahore 
72 Qadiri, Muhammad Din Kalim (R.P.1999) Tadhkirah Hadrat Miyan Meer, Zia-al-Quran 

Publications Lahore  
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P. M. Currie73 explored different dimensions of khānqāh life in his book74 

whilst focusing the administrative affairs, complexities, economic aspect, 

endowment, income and expenditures of the shrine Khwājah Muīn al-Dīn 

Chishtī which were never discussed before. Currie gave construction details of 

different building-types of khānqāh by different Mughal Emperors expressing 

their devotion and reverence for the saint. A line-plan of layout of spaces 

(Fig.2.05) is also included that gives better understanding of different spaces 

and their inter-relationship. His focus is on the attributions of different 

devotees and not on studying the architectural features. According to Currie, 

it was essentially required to understand the political, social, religious and 

economic aspects of a khānqāh for its better administration and to explore 

the charisma of life. In this way, the shrine being a socio-religious institution, 

entered into a new era of analysis, comparison and intellect. 
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Fig. 2.05: Line-plan of shrine Khwājah Mu’īn al-Dīn Chishtī (Source: P.M.Currie) 

                                                 
73 P.M. Currie was a civil servant who completed his higher education in Oxford and 

Cambridge Universities, England. He studied the shrine as a socio-religious institution. His 
book includes chapters “The Role of Saint in Islam”, “The Khuddām”, “Sajjādah Nashīn”, 
“Administration of Dargāh” “Endowment of Dargāh” etc 

74 Currie, P.M. (1989), The Cult and Shrine of Hazrat Kh. Mu’in al-Din Chishty of Ajmer  
Oxford University Press Delhi. 
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Christian W. Troll compiled different articles75 under various subjects related 

to the Muslim shrines, their architecture, and administrative affairs. It is the 

most displayed book on the internet book-selling sites like amazon.com. The 

articles compiled in four parts76 are descriptive and not analytical. Shrine has 

been taken as an institution and reconnaissance of its functional mechanism 

has been made. These articles present different aspects of shrine-related 

issues but do not focus on the role of ideological, administrative and political 

forces and their impact on the built environment of the shrines in India. 

Richard M. Eaton has included two scholarly written articles in his book.77 In 

the first article “The Ṣῡfῑ shaykh as a source of authority in medieval India”, 

Simen Digby wrote about the conflict and accommodation in between 

suhrawardī silsalah in Multān and chishtī silsalah at Delhī. Chishtīs never 

accepted land and money from the rulers whereas suhrawardīs accumulated 

the wealth and property. The author also explores the percepts and practices 

of chishtīes and suhrawardīs and blow up their contradictions. At the end of 

the article, the growth of tomb-cult is focused. In the second article, “The 

political and religious authority of shrine of Bābā Farīd”, Eaton described both, 

the spiritual role of Bābā Farīd and his writing of ta’widh for the masses to 

help them out. Eaton elaborated the efforts of grand son of Bābā Farīd, ‘Alā’ 

al-Dīn Mauj Daryā (1281-1334 A.D.) to attract the masses as well as Tughluq 

rulers to establish the cult of khānqāh Bābā Farīd. He first time laid down the 

pattern of the ‘urs ceremonies at shrine of Bābā Farīd. Later on Delhi 

sultanate also patronized the khānqāh. Descendants of Farīd also controlled 

                                                 
75 Troll, Christian W. (1989) ed. Muslim shrines in India-Their Character, History and  

Significance. Oxford University Press Delhi. 
76 First part gives historical perspective of the Ṣūfīs belonging to different orders and their 

shrines. In the second part, dargāh has been discussed as social, economic and political 
institution. In this part, matter of ever increasing number of zā’ireen, pīrī-murīdī 
relationship, economic sources, competition, value and importance of shrines in the society 
have also been discussed. Third part is about teachings of Ḥaḍrat Shāh Walī Allāh, Muslim 
society and Islamic mysticism. Fourth and last part of the book is about modern approach 
towards Ṣῡfism and shrines. 

77 Eaton, Richard M. (2003) Ed. India’s Islamic Tradition 711-1750, Oxford University Press 
New Delhi India. 



02-Sufism-Historiography and Literature - 54 -

the agricultural clan inhabited in the vicinity of Pakpattan. The word dīwān78 

in the Mughal court was used for Revenue Collecting Officer.           

Recently published “Religion, Land and Politics in Pakistan” contains a debate 

on the role of pīrī-murīdī  relationship and sajjādah nashīn in Muslim society 

at social and political level.79 These sajjādah nashīns are either kings or king-

makers in Pakistani politics. Their influential role in regional politics effectively 

controls national politics. Aziz analyzed the role of bureaucrats and dictators 

who controlled and used the grave-power to achieve their own objectives. 

President Muhammad Ayūb Khān directed Deputy Commissioners to 

participate in the ‘urs ceremonies of Ṣῡfῑs located in their jurisdiction.80 He 

himself participated in ‘urs opening ceremonies of the Ṣῡfῑs in Punjāb and 

Sindh. Waqf Properties Ordinance 1959 was promulgated for better 

management and maintenance of the shrines in Pakistan. Aziz in his scholarly 

work deals with pīrī-murīdī  relationship and explores the economic and 

political aspects but ignores the built environment of the khānqāhs.  

In his scholarly work, Riazul Islam 81 traced out the economic sources of 

khānqāh and its political aspects. Talking about the economic potential, 

concepts of earning (kasb) and unsolicited charity (futūḥ) as appear in Islamic 

mysticism have also been discussed. A comparison has been made between 

chishtī and suhrawardī Ṣῡfῑs about their attitude towards money, land and 

kind. Impact of this attitude on built environment of chishtī and suhrawardī 

khānqāhs is discussed. Author goes on to explain how political patronage of 

khānqāh opens the doors of futūh and internal economy of khānqāh. Ṣῡfῑ 

attitude towards marriage and family life has also been explored. Last two 

chapters, “The Pīrī- Murīdī relationship” and “Impact of Ṣῡfism on thought and 

on attitudes towards learning and reasoning” are very important at intellectual 
                                                 
78 The word dīwān is used for gaddī nashīn of Bābā Farīd. 
79 Aziz, K. K. (2001) Religion, Land and Politics in Pakistan- A Study of Pīrī-Murīdī, VANGUARD 

Lahore Pakistan. 
80 Field Marshal Muhammad Ayūb Khān was Army Chief who took over the control of the 

Pakistan and ruled as President during sixties. He also promulgated Waqf Properties 
Ordinance 1959 that was implemented in 1960.    

81 Islam, Riazul (2002) Sufism in South Asia-Impact on Fourteenth Century Muslim Society, 
Oxford University Press Karachi Pakistan. 
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level. But writer did not tell about the impact of economy and politics on the 

built environment of the Ṣῡfῑ  shrines. 

2.2.2-Shrine as a Sacred Place: 

Intellectuals of 20th century have also studied the Spiritualism and Islamic 

mysticism in broader context. Rene Gūenon was among the fore-runners of 

this school of thought.82 He studied the space as “sacred” element in the 

buildings of different religions. According to him, if tradition and 

intellectualism goes side by side, only then “Sacred Architecture” can be 

produced. The others who propagated this theory were Titus Burckhardt, 

Frithjol Schuon, Martin Ling, Seyyed Hossein Nasr and Coomarasawami. 

Titus Burckhardt defined the meanings and spiritual use of sacred arts 

through its symbolic contents and dependence of metaphysical principles.83 

Burckhardt explained the tradition of arts in Hinduism, Christianity, Islam, 

Buddhism and Taoism and finally conclude that no sacred art exists which 

does not depend on some aspect or others of metaphysics.  

In his other works, Burckhardt defined the nature of Ṣῡfism and discussed it 

in relation to Christian mysticism and Hinduism.84 The book ends up with the 

dissertation on the three elements of operative Ṣῡfism.85  

Nadir Ardalan and Laleh Bakhtiar discussed the basic geometrical forms like 

triangle, square, circle, octagon parallel to cube, sphere and arch.86 The basic 

concept of tawhīd (Oneness of God) is elaborated in terms of “Unity in 

Multiplicity” and “Multiplicity in Unity”. By attributing the meanings to these 

geometrical forms, symbolism and philosophy in Islamic architecture and 

                                                 
82 Rene Guenon (1886-1951 A.D.) was a French Orientalist and philosopher who wrote     

numerous books on the esoteric aspects of various religions. His popular book on subject is 
“East & West” that first appeared in 1924.  

83 Burckhardt, Titus (1967) Sacred Art – East & West  Suhail Academy Lahore. 
84 Burckhardt, Titus (1983) An Introduction to Ṣūfī Doctrine  Suhail Academy Lahore. 
85 These include perceptive commentaries on rites, meditation and contemplation. He gives 

emphasis to the intellectual perspective of Ṣῡfism by making use of Ṣῡfism’s own way of 
expressing things. 

86 Ardalan, Nadir and Laleh Bakhtiar (1971)The Sense of Unity-The Sufi Tradition in Persian 
Architecture, Chicago.   
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decoration has been deliberated. Basic building components like Bāb, Aiwān, 

Takht, Chahār Ṭāq, etc in tradition of Islamic architecture with their symbolic 

meaning have been discussed.  

Seyyed Ḥossein Naṣr dealt with the spiritual significance of Islamic art 

including not only the plastic arts but also literature and music.87 While 

explaining the history of different arts of Islam, he related the form, contents, 

symbolic language, meaning and presence of these arts to the sources of the 

Islamic revelation. He further focused the spiritual significance of the Islamic 

Arts ranging from architecture to music. 

2.2.3- Shrine and its Built Environment: 

The most ignored area of study regarding the shrine is its built environment. 

The architecture of shrine and its ancillary buildings has never given special 

mention in the books of architecture. It is true that literature regarding the 

mausoleums and royal tombs being monuments or memorials of the period 

were published in the books of history. Little description is available regarding 

the shrines of Suhrawardī  order, constructed in Multān and Uchh Sharīf 

during Sultanate period. Dr. Ahmed Nabi Khan has also worked on Islamic 

architecture of Multan.88   

“The Dervish Lodge” is compilation of research papers presented by various 

authors in a conference under subject of Ṣῡfῑ abodes, their architecture, art 

and Ṣῡfism during the Ottoman period in Turkey.89 It has been divided into 

four parts.90 In forewords, Robert Hillenbrand gives four reasons for 

compilation of the book. First, it opens fresh perspective on the study of 

Islamic architecture. Second, it focuses on the Tekkes those were constructed 

                                                 
87  Naṣr, Seyyed Ḥossein (1987) “Islamic Art & Spirituality” Suhail Academy Lahore 
88 Khan, Ahmed Nabi (1983) Multan- History and Architecture, Islamic University Islamabad 
89 Lifchez, Raymond (1992) Ed. The Dervish Lodge; Architecture, Art and Sufism in Ottoman 

Turkey. University of California. 
90The first part of book explains the presence of dervishes in Muslim society of Ottoman 

period. Dervish orders have also been focused. The second part is about dervish lodge, its 
architectural setting for veneration of saints and layout in the city of Istanbul. The third 
part carries information about daily life, rites and rituals of dervishes. This part moreover 
includes calligraphy, pictorial art, dervish dresses, gravestones, foods, dervish images in 
photo graphs and paintings of Ottoman period in Turkey. 
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by devout, ordinary peoples instead of wealthy rulers. Third, it was not 

possible for a single person to write down regarding all the mentioned aspects 

of Ṣῡfῑ Tekkes in urban settlement of Turkey in such a short period of time. 

Ethel Sara Wolper explored the role of the dervish lodges that effectively 

altered the layout of cities and served as means of forging new social 

bonds.91 This study re-covers historical context by focusing on the physical 

place that produced this influential man called Ṣῡfῑ. Wolpar has taken three 

cities of Anatolia i.e. Sivas, Tokat and Amasya as case studies for analyzing 

the impact of dervish lodges on urban space. In thirteenth century, these 

cities became major immigration and trade sites for the Muslims traveling 

from Iran and Central Asia. The study focuses on two questions; First, how 

the placement, orientation, and structure of dervish lodge changed the 

hierarchy of spaces in three Anatolian cities. Second question addresses how 

dervish lodges worked as places where different types of religious, spiritual 

and political authorities played their roles in education and betterment of 

society. Wolper has not touched the internal spatial and structural mechanism 

of dervish lodge where shrine, madrasah and mosque were the main 

buildings. This study ends at the entrance door of dervish lodge and does not 

touch the internal spatial configuration.   

In “Dargāhs- Abodes of the Saints”,  various authors have focused on some 

eleven historically and religiously significant shrines (among these, six belongs 

to the  chishtī order) located at nine different sites in India.92 The editor has 

used term “magnetism” for these ever-living dargāhs.  These articles have 

been written with common format having sub-heads like, “the life and time”, 

“personality and teachings” of the Ṣῡfῑs, “patronage”, “layout and architecture 

of khānqāhs” and their spatial dynamism, ceremonies and rituals related to 

the saint. These authors give information only about the Ṣῡfῑ, his life and 

                                                 
91 Wolper, Ethal Sara (2004) Cities and Saints- Sufism and the Transformation of Urban Space 

in Medieval Anatolia The Pennsylvania State University Press Pennsylvania. 
92 Currim, Mumtaz; and George Michell,(2005) Ed. Dargāhs-Abodes of the Saints, Marq 

Publication Gandhi Road Mumbai India 
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personality. There is no analysis. The approach is descriptive, not intellectual. 

Writers do not discuss the phase-wise development of khānqāhs. The 

ceremonies and rituals held at shrines are described but their impact on built 

environment is not deliberated. Similarly, the distinctive architectural features 

of chishtī or other Ṣῡfῑ orders have not been established.  

2.3- Conclusion: 

 From literature survey and historiography, it can be concluded that; 

1. Primarily, the doctrines of individual Ṣῡfῑs and their teachings, 

Ṣῡfism, Ṣῡfῑ orders, etiquette, wearing, manners, subsistence, 

annihilation, faith, poverty, purity etc were the major subjects for 

the discussion. Discourses are actually concerned about the 

formative period of the Sūfism. 

2. Later period literature written by the devotees and the disciples of 

the Ṣῡfῑs informs us about the socio-religious environment of the 

shrine, character of the Ṣῡfῑs, their discourses, hagiographies, 

teachings of the Ṣῡfῑs and their cult.  

3. Twentieth century scholars (who were not devotees) focused the 

shrine as a socio-religious institution. They attempted to explore the 

internal mechanism, functioning impetus, dynamism and economy 

of the shrine.     

All these studies cover religious, political and economic aspects of the shrines 

and very little is mentioned about their built environment. There is no such 

study that relates the spaces with rituals, ceremonies and beliefs of the 

visitors. Like mosque, the shrine of a Ṣῡfῑ  belonging to an Islamic faith is also 

a sacred space. Its ambience is developed through rituals and ceremonies of 

‘urs. These activities provide foundations to shape the buildings at shrines. 

With the increase of visitation at these sacred places, shrine complex has 

taken an important place in the urban settlements of Punjāb. Shrine also 

exerts significant pressure on infrastructural facilities of surrounding areas. 
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The land-use is changed and presence of shrine has influenced the economic 

activity in the surrounding areas.  

There are certain ideological and administrative forces controlling the socio-

religious and built environment of the shrines that need to be investigated. 

This study explores the role of such forces in re-shaping the built environment 

of the shrine and suggests construction rules to prohibit the unplanned and 

squatted additions and alterations at the shrines by the devotees as well as 

administrative authorities.  

Today, shrine is not simply a burial place but an important component of 

urban fabric of Muslim settlement. Shrine has been established as an 

institution where life goes on round the clock. It is a place of reverence for 

the devotees, place of earning for businessmen, point of power for politicians 

and source of income for waqf administration. Its multi-faceted role in the 

Muslim society demands its study in a different way. In forthcoming chapter, 

the study of inception of shrine and its development in Islamic world, in 

Central Asia as well as in Indian Subcontinent will explore its functional 

mechanism and formation of its built environment.   

 

 

 

 

 

 

 

 



Chapter-03  

Shrine, Its Inception and Development 

3.0- Introduction: 

According to the Pocket Oxford Dictionary, “shrine is a place for special 

worship or devotion”. The word “reliquary” is used equivalent to “shrine” 

having the meaning “receptacle for a relic or relics”.  

Further, “receptacle” has two meanings; 

1- Containing vessel, place or space. 

2- Enlarged and modified area of the stem apex which bears the flower.  

According to the online Encyclopedia,1 the word “shrine” meaning “box” was 

originally used for container, made of precious materials, used especially for 

relics or a cult image. By extension, it has come to mean a holy or sacred 

place containing the reliquary or tomb dedicated to a particular hero, martyr, 

saint or similar figure of awe and respect.    

The word “grave” (in urdu qabr) is used for burial place of a common man. 

When a dead person begins to be venerated as a saint, a simple grave 

becomes a shrine (mazār, ziyāratgāh). Further, if the visitation is increased to 

thousands, many new components related to the shrine or to facilitate the 

visitors, are added. In contemporary context, the whole unit is called Shrine 

Complex.    

In Arabic and Persian languages, numerous terms have been used to denote 

the shrine or burial place. These terms were adopted in Urdū language. 

“marqad” is another equivalent word used for “khwābgāh” meaning “place of 

rest or sleep”.2  

                                                 
1  http://en.wikipedia.org 
2 marqad and khwābgah are Persian terms and are adopted in Urdū. 
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“Qubbah” has equivalent Persian term “gunbad” that refers particularly to 
mausoleum having dome. Word “āstānah” is used for shī ’ah shrines. Mazār 
and ziyārat are derived from Arabic root “ziyārah” meaning “to make a 
pilgrimage”.  

 

 
Fig. 3.01: The simplest form of a shrine constructed of mud in a village 

In beginning, institution of khānqāh served both purposes; it provided space 

for the communal life and shelter to the Ṣūfīs for their independent secluded 

life.3 At the end of fifteenth century, the khānqāhs were integrated within 

great funerary complexes. The individual living rooms for the Ṣūfīs were 

ceased within the premises and khānqāhs became non-residential centers for 

the Ṣūfī  activities.4 This change laid down the foundation for a new building-

type that was only meant for burial of the saints, named as “shrine”. The 

madrasah – an educational institution along with the lodging facility 

segregated from the funerary building. Both established as different building 

type.  

The concept of “to be buried preferably near the grave of great Ṣūfī  for his 

blessings” encouraged the establishment of massive graveyards. Regular 

visitation of the devotees converted the shrine into a frequently visited place 

in urban and rural habitats of the Muslim communities. The rituals and 
                                                 
3 With reference to three books (Fawā’id al-Fū’ād, Khair al-Majālis and Siyar al-Awliyā’), 

details about the khānqāh of Nizām al-Dīn Awliyā are given by Khalīq A. Nizāmī in “Some 
aspects of Khanqah Life in Medieval India”, an article in Studia Islamica No.8 p. 58 

4  The Encyclopaedia of Islam Vol. IV (1978) E. J .Brill  p. 1026 
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ceremonies started taking place for the interest of people. The socio-religious 

environment segregated the shrine from the mosque and established its new 

identity.    

When Ṣūfism flourished in the Islamic world, khānqāh established first in the 

residential compartment of the Ṣūfī or sometimes a building was constructed 

for the purpose.5  The shrine is a later phenomenon. Sajjādah nashīn and 

mutawallī were in fact interested for its establishment to secure their bread 

and butter in the name of the Ṣūfī (For more detail see 8.2-b and 9.2-d). 

Concentric plan6 of the shrine is not alien to the Islamic architecture. Such 

plan is constructed for building of a burial place of a saint with a dome. The 

prototype of this plan is found in Byzantine and in Asiatic art, where it 

symbolizes the union of heaven and earth.7 The square or rectangular based 

body of the shrine corresponds to the “earth” and the dome to “heaven”.8  

The shrine in Indian subcontinent developed four features that have defined 

its particular role in Muslim communities. First is its appeal that transcended 

the boundaries of communities and casts and attracted people from different 

sectors of the society. It consequently acted as a powerful syncretic force in a 

land characterized by variety in religions, beliefs and customs.9 The second 

function of shrine is to act as a means of integrating local cultural system into 

a larger one associated with the Muslim rulers, though remaining 

nevertheless a local manifestation.10 Third, the shrine has owned and its 

administration has controlled considerable economic resources in the form of 

property, land and cash income. Fourth, the shrine became a symbol of 

power, both spiritual and secular. Spiritual in the sense of association with 
                                                 
5 Generally in khānqāh, rooms were constructed around an open courtyard, with a large size 

hall, cooking area, bath etc. Married members were provided separate rooms where as 
unmarried lived in the hall. 

6 The term “concentric plan” is used for plan-form, originating from a central point with four 
or eight sided symmetry. 

7 Burckhardt, Titus (1972) The Spirituality of Islamic Art, Suhail Academy Lahore p. 522 
8 Ibid. 
9 Gilmartin, David, Shrines, Succession and Sources of Moral Authority, an article in Barbara 

D. Metcalf ed.(1994) Moral Conduct & Authority California. 
10 Eaton, Richard M., The Political and Religious Authority of the Shrine of Bābā Farīd, in 

Barbara D. Metcalf ed. (1994) Moral Conduct & Authority California. 
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God and fulfillment of earthly desires through acceptance of prayer (du’ā) and 

secular in the sense that economic wealth and social status could be 

transmitted to the individuals concerned with its administration.11 

3.1- Earlier Development: 

In the beginning, graves were not raised higher from the ground level. No 

structure of any kind was constructed over the graves. First generation of 

Muslims took cue regarding the burial place from the Holy Prophet 

Mohammad (peace be upon him) who died in 632 A.D. He was buried in the 

ḥujrah of Ḥaḍrat ‘Ā’isha, located in the mosque. Ḥujrah was separated from 

the prophet mosque with a wall after the burial of the Holy Prophet 

Mohammad (peace be upon him). In the late years of seventh century, the 

ḥujrah was reconstructed in black stone and plaster, in an irregular square 

plan form. Two caliphs, Ḥaḍrat Abū Bakr Siddique (d. 634 A.D.) and Ḥaḍrat 

‘Umar b. Khattāb (644 A.D.) were also buried in the same enclosure. The 

shrine of Ḥaḍrat Mohammad (peace be upon him) became in the central area 

of mosque when al-Walīd enlarged the mosque during years 706-710 A.D. 

After seventy years of death of Holy Prophet Mohammad (peace be upon 

him) a much venerated tomb was constructed at his grave by Umayyed caliph 

al-Walīd-I.12 Shrine was distinguished by making the difference in height of 

ceiling of the mosque and the shrine. The ceiling of mosque was kept 25 

cubits high and of shrine 13.2 cubits.13  

The Mamlūk ruler Sultān Muhammad Qalā’ῡn reconstructed the present dome 

after 1282 A.D. with wood covered by lead/glass and supported by four 

columns. Sultān Nāsir Shāh, the son of Sultān Muhammad Qalā’ῡn did 

ornamentation of the dome. It was repaired and renovated in 1479 A.D. but 

reconstructed during year 1485-86 A. D. with a masonry dome under the 

direction of Egyptian ruler Qa’itbay.  

                                                 
11 Mann, E. A., Religion, Money Status an article  in Christian W. Troll ed. (1989) Muslim 

Shrines in India Oxford University Press India. 
12 Ibid., p. 253 
13 “Cubit” is an ancient measure of length equal to length of a fore-arm. 
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Fig. 3.02: The Shrine of Hadrat Mohammad (Peace be upon him) 

Originally the exterior colour of the dome was blue.14 Later on the colour was 

changed into white. In 1838 A.D., when Sultān Mahmood reconstructed the 

dome, white colour was changed into green (Fig. 3.02). From that time 

onwards, the dome at the shrine of Holy Prophet Mohammad (peace be upon 

him) became to be known as “Green dome” (gunbad-e Khaḍrā). This dome 

form and its colour has become a symbol of reverence for the Muslims of the 

entire Islamic world. 

To distinguish the graves of the prominent persons, Qur’ānic verses were 

written on the walls and on the grave-stones of the shrines. A mehrāb was 

placed to mark the place of prayer inside the shrine room. An endowment 

was made within walls for regular recitation of holy Qur’ān. This enhanced 

the impact of sanctity that previously belonged only to the mosque, 

madrasah, ribāt or other religious buildings. Such complexes were first 

constructed in Seljūq period.15    

                                                 
14 In the old paintings, displayed in Victoria & Albert museum London, the dome is shown 

with blue colour. Blue was also the colour of the costume of the Ṣūfīs of that time. 
15 Seljūq was Sunney Muslim dynasty that ruled parts of Central Asia and the Middle East 

from 11th to 14th centuries. Great Seljūq Empire stretched from Anatolia to Punjāb.   
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During 7th and 8th centuries A.D., the grave-stones showing the date of 

death, name, etc. were not erected at graves. In 9th century, some ‘Abbāsīd 

caliphs (758-1258 A.D.) were buried in their own houses following the 

tradition of Holy Prophet Mohammad (peace be upon him). During these 

years, richly worked silk shrouds, elaborately carved coffins made of exotic 

and expensive wood were used. In later years, inscribed funerary grave-

stones, in the form of mehrāb over the graves, were erected. The inscriptions 

comprised B’ismillāh, the name and the date of death of deceased and 

sometimes ended with a prayer for the blessing. The earliest recorded shrines 

were erected over the graves of noted companions of Holy Prophet 

Mohammad (peace be upon him).16 None of these shrines now exists.  

In these earlier years, Syria together with its neighbouring provinces was 

saturated with classical and Christian cultures, where mausoleums were 

considered as honored places. These were known as the “martyriā ” that 

housed the body or relics of the saints or Biblical personages. The form of 

martyriā was exceptionally varied like circular, square, cruciform, polygonal, 

stellar, lobed or multi-foil.17 The primary purpose of construction of these 

structures was not to house a congregation but to commemorate a person or 

an event. Muslims derived basic inspiration from martyrium when they built 

their own funerary structures or commemorative monuments such as the 

Dome of Rock.18  

Martyrium was a simple square structure with a pitched roof. In early Islamic 

times, the places where those of high religious status (companions of Prophet 

or members of ahl-e al-bay’at) were buried, might have been marked by a 

canopy or a tent or some similar form of covering. It was only matter of time, 

when these canopies founded monumental forms as open-plan shrine, a type 

appropriately termed as “canopy-tomb”. These were venerated as the tombs 

                                                 
16 Hillenbrand, Robert (1999) ‘Islamic Architecture – Form, Function and Meaning’ The 

American University in Cairo Press.  p. 254 
17 Ibid., p. 255 
18 Ibid., p. 268 
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of marabouts or local saints and became center of pilgrimage where the 

faithful expected their prayers to be answered.  

3.2- Shrine in Central Asia: 

When Islam came to Central Asia, there was no living tradition of construction 

of mausoleums to serve as inspiration for the shrines. The Iranian Muslims 

borrowed the idea from their co-religionist in Egypt, Syria and Iraq.19 

Two basic types bear the architectural history of the Iranian shrines. These 

are tomb-tower and domed-square.20 The Islamic Iranian form of tomb was 

square but by natural process of its development, the notion of a radiating 

centralized plan found its preferred expression on Iranian soil in the domed 

octagon. The octagonal form of shrine provided maximum space for 

circumambulation and maximized the scope for spatial arrangements and 

architectural ornamentation. The corners of the large square-form wasted the 

space but encouraged experiments in decoration rather than form.21 In the 

late 10th century, the tomb-tower shrines took over the popularity of the 

domed-square form, and this dominated during the Seljūq period.22 

3.3- Shrine in Indian Subcontinent: 

John A. Subḥān has mentioned earlier Muslim shrines in Indian 

Subcontinent.23 Among these, the oldest shrine is of Ḥaḍrat Bībī Pāk Dāmanā 

(d. 680 A.D.), located off-Empress Road, in moḥallā  Muhammad Nagar near 

Shimlah Hill Lahore. The shrine was re-constructed in year 1969-70 by a 

devotee Shaykh ‘Abdul Majīd, who was devotee and member of Religious 

Purposes Committee (Fig. 3.03) at that time.24 

                                                 
19 Ibid., p. 274 
20 Ibid, 
21 Ibid., p. 281 
22 Ibid., p. 283 
23Subḥān, John A. (1938) Sufism: Its Saints and Shrines, Lucknow Publishing House Lucknow. 

p. 121-131 
24 The building form is inspired from ḍarīḥ – the shrine form of Shei’ah Imams in Iran.  
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Fig. 3.03: Present shrine of Ḥaḍrat Bībī Pāk Damanā at Lahore 

There are number of graves in the premises of shrine complex. The main 

grave is of Ḥaḍrat Ruqqiyyah Bībī, daughter of the last caliph Ḥaḍrat ‘Alī, as 

proclaimed. She travelled along with other six pious women and reached 

India after the tragic event of Karbalā.25 Second point of view is that these 

were the daughters of Syed Ahmed Tokhtah, who settled in Lahore in 635 

A.D. Tokhta was buried inside the walled city of Lahore. After death, his 

daughters shifted outside the walled city of Lahore and settled here. 

The shrine remained under management of the mutawallīs throughout 

centuries. The income received in the form of endowment was distributed 

among the family members of the mutawallis.26 During the British period, this 

system of management continued. The Punjab Auqāf Department took 

administrative control of this shrine in year 1967 A.D. as a sunney sect 

shrine. Later on, number of Shī’ah devotees increased and now it is equally 

revered by both sects. The courtyard of the shrine complex is divided into 

two compartments. One is reserved for the Sunney sect and other for the 

Shī’ah sect. There are two independent entrances for devotees of both sects 

(Refer Fig. 3.04). 

 

                                                 
25 Chishty, Maulwī Noor Ahmed (1864) Tehqiqat-e Chishtiyya (Re. pr.) Al-Faisal Lahore  
26 Ibid., p. 323  
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Fig. 3.04: Layout plan of shrine Ḥaḍrat Bībī Pāk Damanā at Lahore 

A small old mosque, constructed in the early Mughal period, is present in the 

centre of the courtyard. The internal width of the prayer hall is only four feet 

and accommodates only one row. According to Land Revenue Record of 

Qal’ah Gujjar Singh (Lahore) for year 1928 A.D., the privately-owned area 

around the shrine was specified for community graveyard during Colonial 

period. Because of the dense graves, the shrine could not expand in spite of 

all the pressures as exerted by the increasing number of the zā ‘ireen. 
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Fig. 3.05: Plan / Elevation of shrine of Ḥaḍrat ‘Alī Hujwīrī at Lahore since 1970 

The second oldest shrine as mentioned by Subhan is of Ḥaḍrat ‘Alī Hujwīrī 

(Fig. 3.05) who is commonly known as Ḥaḍrat Dātā Ganj Bukhsh (d.1072 

A.D.). It is located outside Bhātī Gate of Walled City of Lahore. Hujwīrī came 

to Lahore and settled outside the city, at bank of river Rāvī. He constructed a 

small mosque in his life towards south-west side of his ḥujrah. After 

demolishing the old mosque in 1986, a new larger size mosque has been 

constructed during the years 1984-89 A.D.  
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Hujwīrī lived in Lahore for more than thirty years and was buried in his 

ḥujrah. The present building of the shrine is more than hundred and fifty 

years old but the whole complex around the shrine is completed in 1999 A.D. 

(For detail see case study 6.1).  

The present Shrine Complex of Ḥaḍrat ‘Alī Hujwīrī comprises a basement 

reserved for car-parking (approximately 200 cars), a lower ground floor for 

samā’ hall, library, madrassah, and seminar hall. At the roof top, (that is the 

ground level) a garden is constructed on the pattern of Chahār Bāgh.27 The 

new construction has changed the ambience of the old khānqāh into shrine 

complex. The new features like car parking, central air-conditioning, police 

substation, office for Jahez (dowry) Committee, women vocational institute 

etc. have made the khānqāh like an institution that is controlled on the 

pattern of any government department. No Ṣūfī order is related to these two 

oldest Ṣūfīs in Punjāb.28  

In the mid-decades of the thirteenth century A.D., Bābā Farῑd shifted to 

Ajodhan presently known as Pākpattan, and laid down the foundation of the 

Chishtῑ Ṣūfī order in Punjab (For detail see case study 6.2). Bābā Farῑd (d. 

1265 A.D.) was buried in his ḥujrah and this laid down the foundation for 

Chishtī khānqāh in Punjāb. Since 1960, shrine is under administrative control 

of the Punjāb Auqāf Department and the ‘urs ceremonies are conducted by 

the sajjādah nashīn called as dīwān.29  

In later centuries, Ṣūfīs of other silsalahs like suhrawardiyyah, qādiriyyah etc. 

established their khānqāhs in Punjāb. The Suhrawardiyyah flourished at 

                                                 
27 The concept of Chahār Bāgh was borrowed from Shālīmār Garden on demand of members 

of Construction Committee and Federal Minister. 
28 Actually, Ṣūfī orders were introduced later on. Ḥaḍrat ‘Alī Hujwīrī has mentioned twelve 

groups of Ṣūfīs in Kashf al-Maḥjūb. Anyway, he himself did not initiate any order. 
29 The term dīwān was also used for a Revenue-Collection Officer during Colonial period. 
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Multan and Uch Sharīf.30 Qādiriyyah flourished at Uch Sharīf during 12th and 

13th centuries and at Lahore during 16th and 17th centuries.31   

3.4- Conclusion: 

After death of the Ṣūfī, the grave became a visiting place for the devotees. 

This frequent visitation transformed this simple burial place into a shrine that 

became a source of income for descendents, source of power for Emperors, 

good place for business and a spiritual centre for devotees. To accommodate 

the needs of devotees, land in immediate surrounding of shrine was declared 

as waqf and to provide the food to visitors, distribution of langar  became a 

regular feature. The property and the money collected from the shrine as 

endowed by the devotees were declared as waqf.  In past, the life and 

management at the shrine was very simple, revolving around single 

personality. The introduction of new managerial set up and interference of 

the ruling authorities changed the identity and character of the Muslim 

shrines in Punjab.  

Today, shrine is a well defined building type having certain building 

components located in its premises to provide facilities to the visitors. With 

the passage of time and to cater for the changing requirements of the 

visitors, many new components have been added. For better understanding 

of the inter-relationship of the various activities and their spatial 

configuration, a model was set in modus operandi (Refer chapter-01) to study 

the built environment of shrine at three levels i.e. First level of surrounding, 

second level of surrounding and third level of surrounding. In forthcoming 

chapter, socio-religious and built environment of the shrine has been studied. 

 

                                                 
30 Ḥaḍrat Bahā al-Ḥaq Zakariyyā and Shāh Rukn-e ‘Ālam settled and after death buried in 

Multān where as Jalāl al-Dīn Bukhārī and Makhdūm Jahāniyan Jahāngusht are enshrined at  
Uch Sharīf. 

31Ṣūfīs belonging to Qādirī order are Shāh Abū al-Mu’ālī, Shāh Ḥussain and Miyān Meer 
(buried at Lahore), Sultān Bāhū (buried in District Jhang) and Bulleh Shāh (buried in 
Qasūr). 



Chapter- 04  

Socio-Religious & Built Environment of Shrine 

4.0- Introduction: 

This chapter elaborates socio-religious and built environment of the shrine. 

Socio-religious environment is an outcome of spiritual and physical 

ambiances. How an ideology and cult of the saint created socio-religious 

environment by interaction of the stakeholders? What were the factors 

responsible for its degradation? The building components located in the 

premises of the shrine that make the built environment were identified after 

visiting many shrines in the province of the Punjab. While focusing the shrine 

in general, the plan-forms, building forms, construction and finishing 

materials, aesthetics, etc are compared to study the spatial configuration and 

inter-relationship of the activities related to the ceremonies and rituals. The 

model set in Approach & Methodology part (Refer Fig. 1.4 in chapter 01) and 

followed here also helps in understanding the shrine at various levels with 

reference to its scale, numbers of visitors, income received and management 

strategy.   

4.1- Socio-Religious Environment of the Shrine: 

During the pre-shrine period, Ṣūfī  was the key personality for all the matters 

to be decided in the premises of khānqāh. During these years, Ṣūfism was 

totally individualistic matter and “Love for Allah”, “Fear of Allah” and “Will of 

Allah” were the three commanding principles in the lives of ascetics. Ṣūfī  was 

very clear about his path and the way leading to the Divine Reality. He lived 

in the prescribed manner and insisted for all to seek enlightenment from the 

Qur’ān and ḥadīth. Seeking of knowledge and living in accordance with the 

Islamic way was basic priority of the Ṣūfīs of that period. Ṣūfīs logically 

elaborated the reasons for prayer, pilgrimage, fasting, etc. This approach 

created a particular ambiance in the premises of the shrine.  
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According to a dictionary1, an ambiance is “a feeling or mood associated with 

a particular place, person or thing”. Shrine is a building type that is very rich 

in its ambiance as all “the place, person and thing” jointly create an 

environment that enhances the “feeling and mood” associated with the 

mystical vibes. These specific vibes can be categorized into spiritual and 

physical ambiances.   

 4.1.1- Spiritual Ambiance: 

Spiritual ambiance at the shrine is created by the practical followings set by 

the sharī’at, ṭarīqat, rituals, beliefs, ceremonies, and other related activities 

performed by the devotees (Fig. 4.01 & 4.02). The simplest gesture to pay 

the homage to the Ṣūfī  starts with fātiḥah and reaches to the biggest event 

of the annual ‘urs. Dhikr-e Jalī and dhikr-e khafī  are two common rituals 

performed by the devotees regularly in the premises of the shrines to 

experience the ecstasy. Another common ritual is to drink water from the 

fountain located in the premises or to taste the salt. Devotees believe that 

this will protect them from physical and spiritual disorders and discomforts.  

 
Fig. 4.01: Water fountain at shrine of Ḥaḍrat ‘Alῑ  Hujwīrῑ 

Ḥaḍrat ‘Alī Hujwīrī writes in the Kash al-Maḥjūb that the waḍū and prayer are 

two means for the physical and spiritual purification. Man is composed of clay 

                                                 
1 http.www.Merrian-Western.Com/dictionary 
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and clay has impurities. The ways and means of Ṣūfī’s  practice help the 

person in purifying the impurities. Bābā Farīd spent all his life in fasting. 

Because of physical weakness, at last moments on the bed, he was in 

catalepsy. When he regained consciousness, he asked whether he has 

performed prayer or not. His disciple told that he has done so. But he 

performed his prayer again and reiterated for three times before he left this 

temporal world. This was the spirit of pre-shrine period. 

The shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ is a place that is daily visited by the 

thousands. It has created a balance in the religious and cultural activities. 

People are in habit of visiting the shrines weekly, monthly, and annually to 

participate in the ceremonies. In the urban and rural areas of Punjab, people 

specially visit shrines on Thursdays and Fridays and pay homage to their 

spiritual leaders.  

 
Fig. 4.02: Ritual of salt at shrine of Ḥaḍrat ‘Alῑ  Hujwīrῑ 

In early decades, devotees used to visit the shrines to say fātiḥah or to 

request the Ṣūfī  to fulfill the need. To recite the holy Qur’ān at grave was 

another activity. The ‘urs ceremony was very simple, spread over one day. 

During the post-shrine period, gaddī nashīns commenced various activities to 

create drama for attraction and involvement of the devotees. Now, at the 

shrines of famous Ṣūfīs, ‘urs  ceremonies are spread over three days formally, 

and continue for more than ten days informally.  
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The ‘urs ceremonies at the shrines of famous Ṣūfīs  like Hujwīrῑ are spread 

over three days. On day one, the waqf administration, government or political 

authorities inaugurate ‘urs ceremonies by spreading the chādar (cloth-sheet) 

on grave and inaugurating the free-milk distribution (sabeel).2 The Governor 

or the Chief Minister Punjāb feel honoured to avail the opportunity of 

inauguration of the ‘urs ceremonies.  

Second day is reserved for the colloquium, samā’, na’at khawānῑ etc. These 

activities start in the morning and adjourn late night. The second day 

ceremonies continue to the third day and finally end up with a big Du’ā in a 

closing ceremony. Thousands of people participate in this event. 

Meḥfil–e na’at, ‘ῑed mīlād al-nabῑ, m’irāj sharῑf etc are the regular ceremonies 

celebrated at the shrine of Hujwīrῑ. The shrine has become a community 

center for socio-religious activities. Primarily, the devotees were in the habit 

of visiting the shrines to request the Ṣūfī  for help, to fulfill their desires and 

wants. Now, people gather there for multiple reasons. Visitation is increasing 

day by day. People stay at the shrines round the clock. This socio-religious 

environment at the shrines has prevailed since centuries. 

4.1.2- Physical Ambiance: 

Shrine is not simply a space of happening where rituals, ceremonies and 

various activities are performed by the visitors that are managed by the waqf 

administration or mutawallīes. These ceremonies and rituals require an 

appropriate spatial configuration and layout for performance in its real spirit. 

Inside the shrine or close by, the visitors need space for fātihah. Qawwālī and 

dhikr need proper space for creating the ecstasy. For recitation of the Qur’ān 

and for prayer, space is required. All such spaces within the building 

structures and their ornamentation create a Physical Ambiance at the shrine.  

                                                 
2 It has become a tradition since long that milkmen of Lahore and its suburban areas provide 

milk for three days, free of charges. Thousands of kilograms of milk is freely distributed to 
the devotees.  
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In fact, Physical ambiance is an outcome of the Spiritual Ambiance. When the 

visitors perform various ceremonies and rituals on different eves, they also 

become part of the Physical Ambiance. These Spiritual and Physical 

Ambiances distinguish the socio-religious environment of the shrine from the 

other religious and institutional complexes. These ambiances remained intact 

to some extent during the administrative control of the mutawallīs and the 

gaddī nashīns. The Physical Ambiance has further been elaborated in part 4.2 

of this chapter.     

4.1.3: The Ambiance of Early Shrines: 

The buildings of the Muslim shrines were constructed in Indian Subcontinent 

during 11th to 16th centuries.3 These remained operative with the use of no 

energy from the external power grids. These buildings still sustain. Public 

visitation is raised to hundred times but still their building components are in 

good condition and even after more than 900 years, these are environment 

friendly buildings as are zero carbon emission and zero energy buildings.  

The buildings of Muslim shrines were located either outside the densely 

populated area of the cities4 or at the raised mound in a fort.5 For plain areas, 

shrines were constructed on a platform raised 3 to 5 feet higher than ground 

level.6 All these arrangements ensured the cross-ventilation. The air flow 

outside the urban settlement or at the raised mound in a fort was regular, 

smooth and faster. The natural flow of air was enough to enter the indoor 

space of the shrines without support of any mechanical system. Hence there 

was no utilization of electricity or any other energy for air circulation.   

Muslim shrines were constructed either on square or octagonal plans. In both 

cases, these were left open from all the four sides and other related buildings 
                                                 
3 During Sultanate period, shrines of Suhrawardī Sufi order were constructed in Multān, 

Bahāwal Pur and Uch Sharif. During 17th century, the shrine buildings of Qādirī Sufi order 
were constructed in Lahore and around. 

4 Shrine of Haḍrat ‘Alī Hujwīrī, Haḍrat Miyān Meer, Bābā Bulleh Shāh, etc. were constructed 
out side the populated areas of the cities. 

5 The shrines of Haḍrat Bahā ul-Haq Zakariyyā, Haḍrat Shāh Rukn-e ‘Ālam Multān, Bābā Farīd 
Pākpatten etc. were constructed at raised mound of the city area. 

6 Shrines of Haḍrat Miyān Meer, Bībī Pāk Dāmanā etc. were constructed on a raised plat form. 
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were constructed detached. The grave was located inside the central area of 

the shrine. The entrance door was kept on south side and a window with Jālī 

was provided in the northern wall, just opposite the door. This layout 

regularized the air-flow (Fig. 4.03). Because of the central location of the 

grave, the air route made a passage while passing through eastern and 

western spaces that are reserved for the sitting of the visitors (zā’ireen). The 

sun rising from the east and passing at an inclined path from the southern 

side and reaching to the western side in the evening, did never hit directly the 

window opening located in the northern wall. For further protection, a 

veranda on the southern entrance was constructed that provided a semi-

covered transitional space. The slanting shade was constructed for more 

protection from the scorching heat of sun at day time.  
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Fig: 4.03: Plan, Elevation, Section and Top View of a Typical Muslim Shrine 

 
Fig. A: Plan of shrine showing opening of door/window and flow of air and cross ventilation. 
Fig. B: Typical elevation of shrine with the external recessed panels in wall, dome, ventilators. 
Fig. C: Cross Section showing air flow, heat accumulation, heat exhaust throw ventilators. 
Fig. D: The roof top plan showing the proportion of flat and domical roof top. 

On the external surface of typical elevations of Sultanate period shrines, 

exposed bricks with kāshī tiles were used for better aesthetics (Fig.4.04 & 

4.05). Walls were divided into recessed panels ending with arch. Contrary to 

these, shrines of 16th-17th centuries, thick walls were finished with lime cream 
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plaster (Pakkā Qal’ee). Both materials were locally available and environment 

friendly. Their surfaces were maintenance free.  

                  
Fig: 4.04 Shrine of Shāh Rukn-e ‘Ālam                              Fig.4.05 Shrine of Bābā Farīd at Pākpatten 

Their colour schemes were eye-friendly and vision-soothing. Bricks and kāshī 

tiles were produced locally,7 so no energy or fuel consumed in their 

transportation from far flung areas. The brick-kilns used coal for cooking of 

these mud bricks. The cooked-bricks were used only on external surface and 

remaining 65 to 75% of wall was constructed of mud bricks dried in sun heat. 

These shrines were opened for public visitation early in the morning just 

before the sun rise and were closed for zā’ireen after sun set. The whole 

activity happened during the day time in natural light. So there was no need 

for artificial lighting as no activity was scheduled at night time. So the net use 

of electricity was zero for such buildings. 

The visitors were considered the guests of the Sūfī and were served with 

sweets, salts, dates, milk and the rice which were endowed by the zā’ireen 

when their wishes were fulfilled. The eatables cooked at their places and were 

brought to the shrine and distributed among the visitors. There was no 

concept of cooking of the food at the shrine. So again, the consumption of 

energy for preparation of food at the shrine was zero 

The water flowing deep in the earth was pulled out from the water table, with 

system of string & wheel (charkhī), with zero electricity power consumption. 

Water was required for purifying the body before entering the shrine. It was 

pulled out and stored in the water ponds wit consumption of zero energy. For 

                                                 
7 Although, the kāshī tiles originated in Kāshān (China) but local people learned their 

technique and started producing locally. 
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provision of cold drinking water, instead of electric coolers, clay pots were 

filled with water and placed at the shrines.  

In the shrine-building, mostly the ventilators were provided in the upper 

height of the walls or in the lower level of the dome. The used air (that 

becomes lighter) gathered at upper level of the room of shrine was ventilated 

through these ventilators. This outlet created a natural flow of fresh air 

coming through the door in the southern wall and jālī fixed in the northern 

wall and getting out from the ventilator. So the ventilation system was based 

on natural flow of air and there was no need for pulling out the used air with 

exhaust fans consuming the electricity. Again there was net zero usage of 

energy. 

 

            
Fig.4.06:The process of lime cream plaster, its preparation and application. 

Three to four feet massive walls being constructed of small bricks with thick 

layers of kankar-lime mortar also increased time lag of incoming heat energy 

through conduction. The external wall-finishes were kept either of lime cream 

plaster (Fig: 4.06) or exposed bricks with timber beams in the walls. The 

white colour of the lime cream plaster reflects maximum heat energy of solar 

radiations. The brick clad on the outer wall surface holds the solar heat at day 

time and does not allow it to enter in the room space of the shrine or its 

surrounding. The indoor room temperature at day time remains lower than 

the outside. The heat absorbed by the bricks at day time is released at night 

when there is no user in the premises of the shrine. The outdoor environment 

of the shrine also remains comfortable. There was no need to air condition 

the indoor spaces of shrines with mechanical system run by an electricity, gas 
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or fuel. And as there was no utilization of gas or fuel so these buildings were 

zero emission carbon buildings.    

In small shrines, there was need for more covered space for zā’ireen so that 

they can perform their rituals and ceremonies comfortably. For the purpose, a 

veranda (ghulām gardish) on southern side or on all four sides of the shrine 

was constructed.8 This veranda not only provided more space for sitting 

nearer the grave but also protected the external walls of the shrine from the 

solar radiations hitting directly. The ghulām gardish was roofed with timber 

planks, beams and a thick mud layer at the roof top. The wood and mud 

being the best insulator of thermal heat protected from the 65% of heat 

coming from the roof. 

Muslim shrines have been constructed with two types of roofing system. First 

the flat roof composed of timber planks with layer of mud at the top. Second 

a dome, constructed of brick layers with lime mortar. Wooden planks were 

adorned with the naqqāshī work at ceiling surface. The brick dome was 

beautified with fresco work in lime-cream plaster. As compared to the flat 

surface of roofs, less surface area of dome remains under direct hit of solar 

radiations at a time. So less heat penetrates into the roof that ultimately 

warms inner space of the shrine. The ventilators provided at the lower portion 

of the dome were the best drain of this captured heat and before reaching 

the air at human height level, this captured air is drained out through these 

ventilators. Moreover, the air flow already developed from window or door to 

these ventilators effectively takes this warm air along. 

These shrine buildings were located in the central areas of the premises of  

khānqāh (Fig. 4.07 & 4.08). There was no construction adjacent or around 

these shrines. These freely standing buildings were successfully ventilated by 

natural way. Whatever was the flow of air, it provided comfort to the visitors. 

                                                 
8 For reference, see shrine of Haḍrat Shāh Rukn-e ‘Ālam at Multān (Fig. 4.04) where veranda 

on southern side is constructed and shrines of Haḍrat ‘Alī Hujwīrī at Lahore and Shāh Shams 
Tabrez at Multān where veranda is constructed all around the shrine. 
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There was no concept of courtyard pavement with marble, mosaic or even 

brick paving. The mud courtyards were heat-friendly and having very low 

capacity for absorbing and holding the heat. Moreover, the regular sprinkling 

of water (taken from the water-well through charkhī system without using 

any extra energy for pumping out the water) also successfully cooled down 

the mud floor. These mud floors were maintained and neat clean surface was 

provided to the visitors for bare-foot walk.9  

 

                      
       Fig.4.07: Shrine of Da’ūd Bandagī                               Fig.4.08: Shrine of  Miyān Meer Lahore  

The presence of an old dense banyan tree was also another essential feature 

of the environment of the shrine of that time. It provided a shaded area for 

outdoor sitting. There were number of other trees in the premises of 

khānqāh. These trees released oxygen at day time when visitors were present 

and released carbon dioxide at night time when no one was there and shrine 

was closed. This natural system worked for centuries. The presence of 

greenery also reduced the feeling of warmness and minimized the hotness of 

air.  

The Zero Energy Buildings are defined as the buildings that can meet all their 

energy requirements from the low-cost, locally available and non-polluting 

sources. Muslim shrines were the Zero-Energy buildings of its time. Now the 

use of Reinforced Cement Concrete instead of bricks and lime mortar has 

converted these Zero-Energy buildings into high-cost buildings. Indoor 

temperature is cooled down by providing HVAC10 system. The courtyards are 

paved with concrete based marble stone slabs instead of brick-on-edge 
                                                 
9 One can not wear shoes in the premises of shrine and one has to shoe-off before entering 

into the shrine area.   
10 HVAC is Heating, Ventilating and Air Conditioning system. 
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flooring. It is not possible for visitors to walk bare-foot on such marble floor. 

Moreover it also adds up in the ambience temperature.  

All above mentioned features were supportive for self-sustained and 

comfortable thermal environment for the dry-hot/humid environment of the 

Indian Subcontinent. The buildings of shrines were Net-Zero Buildings of its 

time. Today, in newly constructed contemporary shrines, introduction of 

concrete, steel, glass, stones, ceramic tiles, air-conditioning, electrification 

and no-plantation have degraded the self-sustained and thermally 

comfortable living environment of the shrines.  

4.1.4- Degradation of Ambiance of Shrine: 

The degradation of the spiritual and physical ambiances at the Ṣūfī  shrines 

started when the Colonial forces took over the control of religious buildings of 

Hindus, Sikhs and Muslims through “Bengal Code 1810” and “Religious 

Endowment Act 1863”. Firstly, the Board of Revenue and then a committee 

took care of all the activities, rituals, and ceremonies at the shrines. The 

members of the committee were duly elected from amongst the devotees and 

lower court of district was authorized to supervise all the happenings. A 

person was made responsible to keep the account of income and expenditure, 

who was answerable to the committee and presenting the record before the 

court, once a year.  

During the British period, various Ordinances and Acts were promulgated but 

the main focus was to minimize the pilferage. The gaddī nashīn or lineal 

descendant of the Ṣūfī was removed from the scene. The sacred space of the 

shrine became an ordinary space in the urban and rural fabric of the country. 

The sense of ownership of the shrine was lost by involving the general public 

in controlling the administrative affairs and financial matters. This new 

administrative set-up rapidly degraded the socio-religious environment of the 

shrine. 
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The British constructed public institutional buildings in the attached open land 

of the shrines.11 This brought significant changes in the built environment of 

the surrounding of the shrines. Local government and Municipal Corporations 

keep their eyes closed when people encroach these waqf  lands located in the 

environs of the shrines and sometimes charge rent from the encroachers.12 

Resultantly, the shrines become veiled behind the rows of temporary shop-

structures. Even the main entrances and approaches to the shrines are 

blocked. No space is left for the performance of rituals and ceremonies. 

After independence, the Auqaf Department was established by promulgating 

the Waqf Properties Ordinance 1959. Chief Administrator was given full 

powers to take over the administrative control of any waqf property by 

issuing a simple Notification. Chief Administrator was given complete powers 

to maintain and look after the shrines as well as a free hand to induce the 

changes in the built environment. The waqf  land attached to the shrine was 

considered as personal property of the waqf administration. The authorities 

started leasing out such land to their favorites for commercial usage, on very 

low rates. The control of waqf  department diminished the influence of the 

gaddī nashīns. The Religious Purposes Committees (RPC) constituted by the 

Chief Administrator started holding the control of the affairs at the shrines. 

The members of such committees were from political background without any 

knowledge of the Ṣūfism and its bindings. Their interference permitted the 

construction of new building types and other changes in the architectural 

features of the old monumental edifices of the shrines. Such changes in the 

built environment transformed the ambiance of shrines into a modern idiom.  

In place of gaddī nashīn, the ‘urs ceremonies are now inaugurated by the 

Administrator of waqf department. They participate in the ceremonies to 

perform their official duties. The shrine is not dealt as a spiritual or sacred 

place but treated as a public institution. All the development works are carried 

out following the pattern of Communication & Works Department i.e. through 
                                                 
11 In the premises of shrine of Ḥaḍrat Shāh Chiragh, buildings of High Court, Aiwān-e-Auqaf, 

A.G. Office etc were constructed that has surrounded the shrine and the mosque. 
12 Shops were rented out in the waqf  land of Ḥaḍrat Abdul Razzāq Nilā Gunbad, in Anārkali. 
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tendering process, by according the Technical Sanction and Administrative 

Approval, executed by the government enlisted contractors etc. The 

construction and restoration work at the shrine is no more a spiritual 

endeavor. It is just like any construction business, carried out to make the 

money by the contractor.  

Politically influential persons always show considerable interest about the 

development works at the shrines located in their constituencies. They force 

the waqf administration as well as government authorities to allocate funds 

for reconstruction and renovations of the shrines. It has now become a 

normal practice to construct a large scale mosque at the shrine after 

demolition of the old one. This has transformed the socio-religious ambiance 

of the shrine into Islamicate.13 Now courtyards of the shrine and mosque are 

commonly used for various rituals and ceremonies. This intermingling of the 

two types of ceremonies related to sharī’at and ṭarīqat has damaged the 

spiritual and physical ambiances of both the shrine and the mosque.  

 

 

 

 

 

 

 

 

 

                                                 
13 The term “Islamicate”  is used for those rituals, ceremonies, social activities which are 

neither Islamic nor anti-Islamic but are part of Muslim and non-Muslim cultures. 
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4.2- Built Environment of Shrine: 

In this dissertation, for convenience of the study and better understanding, 

the built environment of the shrine has been divided into three levels.14  

4.2.1- First Level of Surrounding: 

It includes two main building components i.e. (A) shrine. (B) ghulām gardish 

A- Shrine: 

Shrine is a centrally located key building component in a khānqah. It is like a 

nucleus around which all activities happen. It is believed that “Ṣūfī is dead, 

long live the Ṣūfī ” 15 (mean its grave). Devotees visit the shrine like visiting a 

live person. They submit their petitions and believe that these will be honored 

by Allah with the help and recommendation of the Ṣūfī. This belief 

encourages the visitation of people and life continues round the clock at the 

shrines of popular Ṣūfīs. 

The building forms of the shrines, in a way are the personification of the Ṣūfīs 

buried. In the memory of the devotees, the shrines of the famous Ṣūfīs are 

their identities.16 Zā’ireen develop strong association with these buildings and 

affiliate with their ornamental features. These burial structures become 

symbolic expression of devotion and reverence for the aspirants.  

A study of architectural character and distinctive features of the shrines has 

been made under sub-heads of plan form, building form, construction 

materials, techniques, surface rendering, roof, ornamentation etc. This study 

is purely based on physical visitation and verification of these shrines by the 

author. 

                                                 
14 It is the same model as set in Fig. 1.4 
15 The phrase is borrowed from English, “King is dead, long live the king”. It is symbolic and 

the institution of Kingship continues even if the King dies. 
16 The idea of memorizing the building form as identity of personality generated from the 

edifices of holy Ka’bah and shrine of Holy Prophet Moḥammad (peace be upon him), as 
both are the most revered buildings for the Muslims in the Islamic world.  
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Fig. 4.09: Three levels of surrounding at shrine of Ḥaḍrat Miyān Meer Lahore 

a- Plan-Form: 

Ṣūfī shrines in Punjāb are constructed mostly on mounds or raised platforms 

and have two types of plan-forms. First is the square or rectangular plan-

form and second is the octagonal. Generally, square-based plans are found in 

shrines of all Ṣūfī orders. However, shrines of chishtī and qādirī orders are 

both, square (Fig. 4.10) as well as rectangular in plan. The shrines of 

suhrawardī order have mostly octagonal plans (Fig. 4.11). Ṣūfī shrines are 

located in important areas of the cities. The square shape of plan facilitates 

for identical geometrical design patterns on internal walls. This square is also 

structurally suitable for the placement of dome. 
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Fig. 4.10: Square Plan of shrine Ḥaḍrat Bābā Farῑd al-Dῑn at Pākpattan  
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Fig. 4.11: Octagonal Plan of shrine of Ḥaḍrat Shāh Rukn-e ‘Ālam at Multān 

Suhrawardies built large-scale massive shrines based on octagonal-plan 

forms. Buttresses supported their heavy and tall masonry walls at the eight 

corners. These buttresses also enhanced their visual impact.  

b- Building Form: 

The building forms of chishtī  shrines were kept very simple comprising four 

walls and sometimes with domed-roof. Hillenbrand has established a 

relationship between four walls of square shrines with the four Caliphates.17 

The square plan-form allows construction in a cubical form that relates it with 

                                                 
17 Hillenbrand, Robert (1999) Islamic Architecture: Form, Function and Meaning. The 

American University in Cairo Press. p. 253 



04- Socio-Religious & Built Environment of Shrine - 88 -

the building form of holy Ka’ bah. At the symbolic level, these four walls of 

cube represent the temporal world i.e. four seasons, four directions, four 

elements of cosmos i.e. water, earth, fire and air.18 

 
Fig. 4.12: Square-based Shrine of Ḥaḍrat Shāh Chirāgh Lahorī 

 
Fig. 4.13: Shrine of Ḥaḍrat Shāh Daulā Daryā’ī at Gujrāt 

Chishtī shrines give the horizontal look where as suhrawardī shrines make 

vertical impact because of their width and height ratio. The buildings of 

Suhrawardī  shrines were constructed huge in scale, massive in volume and 

rich in ornamentation. Four or eight sides of the shrines have typical internal 

                                                 
18 Ardalan, Nadir and Laleh Bakhtiar (1971) The Sense of Unity: The Sufi Tradition in Persian 

Architecture; Chicago. The symbolic meanings of these geometrical forms have been 
discussed in detail.   
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and external elevations. Because of this character, these shrines are 

recognized at first glance from distance. Shrine buildings stand freely and no 

other structures are constructed around.  

The square and circle geometry of the shrine has an inverse relation with the 

square and circle of the holy ka’ bah. In shrine, the circle is inscribed inside 

the square where as in holy Ka’ bah, the circle (the circumambulation of 

pilgrims) is out side the square.19    

c- Entrance Door: 

The entrance door is ideally located in the center of southern wall of a 

shrine.20 To enter a shrine from the feet-side of the grave is considered more 

blessed. In some instances, the entrance door (Fig. 4.14) is towards eastern 

side.21  

 
Fig. 4.14: Entrance door of shrine Ḥaḍrat Bābā Farῑd 

                                                 
19 The concept of circle and square in shrine and mosque is elaborated in Conclusion (For 

more detail, See 3.3). 
20 Shrines of Ḥaḍrat Miyān Mῑr (Lahore), Ḥaḍrat ‘Alῑ Hujwīrī (Lahore), Ḥaḍrat Shāh Hussain 

(Lahore), Ḥaḍrat Bahā al-Dῑn Zakariyyā (Multān), Ḥaḍrat Shāh Rukn-e ‘Ālam (Multān), 
Ḥaḍrat Jalāl al-Dῑn Bukhāri Surkhposh (Uch Sharῑf), Ḥaḍrat Bābā Bulleh Shāh (Qasῡr), 
Ḥaḍrat Sakhῑ Sarwar (D. G. Khān), Barῑ Imām (Islāmābād) etc. are few examples. 

21 Shrine of Khwājah Ghulām Farῑd (Kot Mithan), Bābā Farῑd al-Dῑn Ganj-e Shakar 
(Pākpattan). Ḥaḍrat Sultān Bāhῡ (Shorekot) etc. 
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However entrance from the north or west side is rarely observed. Mostly, a 

window or marble jālī  is fixed towards northern side and a mehrāb in 

western wall of the shrine. In some cases, the grave is covered with roof and 

is kept open from four sides, without any wall or door.22 This allows access to 

the grave from all sides equally. However, devotees prefer to enter from 

south side. 

d- Volumetric Analysis: 

The shrines of suhrawardī  order (Fig. 4.15) were constructed, both on 

square as well as on octagonal-shape plans23 at Uch Sharῑf, during Sultanate 

period. Due to their massive building form, special construction techniques in 

masonry work were required. In external walls, horizontal wooden planks, 

patterned bricks or Multānī tiles were used. The purpose was only to reduce 

the massive impact of huge shrines.   

 
Fig. 4.15: A volumetric composition of Suhrawardī shrine. 

The simple form of chishtī shrines has no comparison with the massive and 

large scale building-form of suhrawardī  order. These are comprised of only a 

room with four walls and occasionally domical roof. These are not augmented 

in scale and appear friendly. 

                                                 
22 The shrine of Ḥaḍrat Pῑr Mehr ‘Alῑ of Golrā Sharῑf (Islāmabād) may be quoted as an 

example. 
23 Shrine of Ḥaḍrat Bahā al-Haq Zakariyyā (Multān) is square based but gets the octagonal 

shape at upper storey. The shrine of Ḥaḍrat Shāh Rukn-e ‘Ālam is octagonal in plan form, 
at all levels in the elevation. It is surmounted with dome. 
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Fig. 4.16: Shrine of Ḥaḍrat Pῑr Ahmed Qatāl, Jalalpur Pirwala 

e- Design of Ceiling: 

In Muslim shrines, internal surface of dome or ceiling has always been taken 

as a design component. Shrines in Punjāb can be categorized in two types 

with respect to design of their ceiling. One type is surmounted with dome 

where as other type has plain roof. The shrine’s roof without dome is made 

up of timber planks and shahteer (horizontal wooden structural member). At 

the ceiling surface of these roofs, usually naqqāshī (Fig. 4.17) is done for 

decorative purpose.24  

 
Fig. 4.17: Naqqāshī  work at the ceiling of shrine Ḥaḍrat Jalāl al-Dῑn Bukhārī Uch Sharīf 

 

                                                 
24 Shrines of Ḥaḍrat Jalāl al-Dῑn Surkhposh and Rājan Qatāl at Uch Sharῑf and shrine Ḥaḍrat 

Sakhῑ Sarwar Derā Ghazī Khān. 
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The square plans of shrines are converted into octagon in elevation and 

finally in a circular drum to support a dome. The shrines of suhrawardī  

orders are built in this fashion.25 On the interior surface of dome, extensive 

decoration is carried out in fresco work (Fig. 4.18).  

 

 
Fig. 4.18: Fresco work in the dome of shrine of Bābā Bulleh Shāh 

Sometimes, double domes are constructed for better interior and exterior 

visual impact. Windows are also provided in these domes for light and 

decoration.  

f- Veranda and Entrance Lobby: 

Form and space-usage of veranda also distinguishes the suhrawardī  shrines 

from the chishtīs. In suhrawardī  shrines, there is only one veranda protecting 

the entrance door of the shrine.26 This functional as well as aesthetical area is 

also reserved for burial of distant family members of the suhrawardī  saints. 

In shrines of chishtī  order, verandah is on more  than one sides (Fig. 4.19). 

This covered space is utilized for qawwālī  or samā’  that is a regular 

feature.27 These verandas are used for recitation from holy Qur’ān, prayers, 

nawāfil, sitting for blessing of the saint etc.  

                                                 
25 Shrine of Ḥaḍrat Bahā al-Dῑn Zakariyyā Multān. 
26 Shrines of Ḥaḍrat Bahā al-Dῑn Zakariyyā Multān and Ḥaḍrat Shāh Rukn-e ‘Ālam Multān. 
27 Shrine of Bābā Farῑd al-Dῑn Pākpattan has one side veranda where as shrine of Ḥaḍrat 

Nizām al-Dῑn Awliyā Delhi has veranda at four sides. Both belong to chishtī  order. 
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Fig. 4.19: Veranda on eastern side of shrine of Ḥaḍrat Khwājah Ghulām Farῑd 

 

 
Fig. 4.20: Veranda on southern side of shrine of Baha al-Haq Zakariyya 

In shrines of qādirī order, no such veranda is essentially provided. However, a 

raised platform, around the shrine makes it more prominent and this platform 

is also used for outdoor sitting, saying prayers for blessings of the Ṣūfī.28 The 

presence of veranda in shrine spoils the visual impact but provide comfortable 

sitting space for zā’ireen. 

                                                 
28  Shrine of Ḥaḍrat Miyān Meer Lahore has three feet six inches high platform with marble 

flooring.  



04- Socio-Religious & Built Environment of Shrine - 94 -

GRAVE  YARD

STORE

ROOM

VERSCHOOL  C.Y
40 'X26'

PLATFORMUP UP
STORE

WAZU PLACE
16'-9"X36'

MOSQUE  C. Y

V
ER

 1
0

'-0
" 

W
ID

E

GENTS VER

SHRINE

19'X15'

V
ER

 L
A

D
IE

S

LADIES  C  .Y

G.  C.  YARD

MOSQUE HALL
48 'X34 '-6"

O  P  E  N     Y  A  R  D

SHOP
HOTEL

C.  YARD

(DISPENSRY BELOW)

OPEN SPACE FOR
QAWALI PLATFORM

SHOP

L 
  

A
  

T 
 R

  
 I

  
N

  
S

W
A

ZU G
EN

TS
 S

TA
IR

S

WAZU

SHRINE  OF  HZT.
BABA  BARKAT

DN

DN

R
O

A
D

  
1

7
'-0

" 
W

ID
E

LA
D

IE
S

 S
TA

IR
S

14 'X12 '-9"

10 '-0'
WIDE

DN

DN

VER  13 '-0"  WIDE

UP UP 

R
O

A
D

  

R   O   A   D

R   O   A   D

50 '20 '10 '5 '0 '0"

N

TOWARDS SHADMAN

UP

UP
VERANDAH

VERANDAH

TERRACE

SHOP

LADIES ENT.

S
H

O
ES

S
H

O
ES

ENT.

(BELOW)

CANDLE
STANDS

±  O'-0"

+ 3'-00"

+ 12'-00"

+ 22 '-00"

+ 22 '-00"

+ 12 '-00"

+ 12 '-00"

+ 3'-00"

+ 5 '-00"

+ 21 '-00"

+ 12 '-00"

±  O'-0"

 
Fig. 4.21: Master plan of shrine Ḥaḍrat Shāh Jamāl Qādirῑ  at Lahore 

g- Construction Materials: 

The choice and usage of building construction materials for shrines of 

different Ṣūfī orders also make them distinctive. Shrines of chishtī order are 

constructed of burnt bricks with mud mortar. The walls are plastered and are 

devoid of intensive decorative details on internal and external surfaces. The 

suhrawardī and qādirī shrines were constructed with small bricks and lime-

mortar. On wall surfaces, lime-cream (pakkā qal’e) plaster is used for 

rendering. 

The introduction of ceramic tiles has provided opportunity for variety of 

geometrical patterns on external wall surfaces of the shrines (Fig. 4.22). Brick 

wall surfaces are decorated with Qur’ānic calligraphy, kāshī  tiles, Fresco work 

etc. In many shrines, marble or wooden Jālīs are also fixed.29 The external 

                                                 
29 Wooden Jālis at shrine of Ḥaḍrat Shāh Rukn-e ‘Ālam Multān is noticeable in context of its 

quality of wood-work and design pattern. 
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surface of dome is rendered with lime cream plaster or green tiles are fixed. 

In few cases, green paint on external surface of dome has been noticed.30 At 

the dome top, a finial is installed where as on the lower border of the drum, 

leafs or petals are crafted in plaster as a symbol of flower.31  

 
                       Fig. 4.22: Shrine of Haḍrat Nau Lakh Hazārī at Shāh Kot 

recently decorated with modern ceramic tiles 

B- Ghulām gardish: 

As the visitation increases, sitting space inside the shrine becomes insufficient 

for zā’ireen. More space is required to accommodate the devotees. For that 

purpose, at south side or mostly all around the shrine, a veranda (ghulām 

gardish) is constructed.32 Although, zā’ireen insist on sitting inside the shrine, 

touching the grave of the saint but those who want to stay longer for 

recitation from Qur’ān or to perform nawāfil, 33 they prefer to sit in ghulām 

gardish.  

                                                 
30 Shrine of Ḥaḍrat Shāh Chirāgh Lāhorῑ has dome with green paint. Few decades back, dome 

of Ḥaḍrat ‘Alῑ Hujwīrī was painted green but now green tiles have been fixed on outer 
surface. 

31 For reference see dome of shrine Ḥaḍrat ‘Alῑ Hujwīrī at Lahore 
 
32 At Suhrawardī shrines, veranda on south side is constructed where as in case of Chishtī 

shrines, veranda is constructed all around the shrine. 
33  Nawāfil (singular nafal) are the additional prayers. 
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The space around the shrine is kept free so the zā’ireen may sit on all the 

four sides. This also creates symmetry and makes the shrine a focal point for 

devotees. The outer sides of ghulām gardish are kept open and only 

decorative columns are constructed for taking load of the roof-slab and 

dome. The floor level of ghulām gardish is kept lower than shrine itself for 

respect of the saint. Sometimes, shrines are constructed at raised platform 

and entry to the shrine is restricted.34 This happens only where size of the 

shrine is very small and only few persons can be accommodated inside, but 

number of visitation is too high. Khalīfah or descendants of the ṣūfī are buried 

sometime in the ghulām gardish.35 

GROUND FLOOR PLAN

Ghulam Gardesh

Ghulam Gardesh

00' 10' 20' 30'

 
Fig. 4.23: Shrine of Ḥaḍrat Shāh Shams Sabzwārī at Multān 

Chishtī and qādirī  shrines mostly have the grave of the shaykh only and 

there is no tradition to bury the other family members inside the shrine. But 

in case of suhrawardī shrines, there is a long tradition to bury the family 

members inside the shrine or in veranda attached to the shrine. Mostly, roof 

of the ghulām gardish is kept flat and lower than the roof of the shrine itself. 

                                                 
34 Shrine of Ḥaḍrat ‘Alī Hujwīrī and Ḥaḍrat Bībī Pāk Dāmanā are constructed at higher plinth 

and entry inside shrine is restricted for za’ireen. 
35 Shaykh Hindī, mutawallī of shrine of Ḥaḍrat ‘Alī Hujwīrī is buried in Ghulām Gardish, 

towards eastern side. 
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In few cases, the ghulām gardish has domes at four corners.36 Sometimes, on 

four sides of the ghulām gardish, marble or wooden jālī  is fixed.  

4.2.2- Second Level of Surrounding: 

Second level of surrounding includes the following building components:  

a- Jāmi’a  Mosque: 

Shrines were constructed around the personality of the shaykh. During his 

life-time, mosque was not essentially constructed. After his death, need for 

construction of a mosque in the premises of shrine complex became 

indispensable, when zā’ireen started visiting. Ḥaḍrat ‘Alī Hujwīrī constructed 

mosque in his life near his ḥujrah (room) that has been enlarged and 

reconstructed by Auqāf department during 1984-89 A.D. 

 
Fig. 4.24: Mosque attached to the shrine of Ḥaḍrat Khwājah Ghulām Farīd Kot Mithan 

At shrines of Bābā Bulleh Shāh Qasūr and Ḥaḍrat Shāh Hussain Lāhorī etc. 

mosques were constructed for the need of zā’ireen after the death of the 

saint. Zā’ireen pay their homage to the saint on Thursdays and Fridays. They 

specially come to perform their Friday prayer (Fig. 4.24 & 4.25).  

                                                 
36 Newly constructed shrines of Ḥaḍrat Sakhī Saiden Shirāzī Choā Saiden Shāh and Bābā 

Bulleh Shāh Qasūr have domes in the four corners of ghulām gardish.  
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On the other days of the week, if zā’ireen visit, they prefer to perform their 

prayers in the mosque attached to the shrine. Mosques constructed at shrines 

have similar components as normally in any mosque except that they have 

space reserved for ladies for Friday prayers. The courtyard of the shrine and 

the mosque is commonly used for ceremonies, rituals and prayers. Ablution 

facilities are commonly used by zā’ireen coming to the mosque as well as to 

the shrine. 

  
Fig. 4.25: Newly constructed mosque at shrine of Bābā Farīd Pākpattan 

 b- Courtyard: 

The courtyard is the second important component of a shrine complex. It acts 

as a backdrop for all the structures constructed in the premises. It is the area 

where all the components are laid-down in a way that they have inter-

relationship as well as their independent activity space (Fig. 4.26). The usage 

of this open-space changes with time and with the requirements of the 

zā’ireen. On Thursdays, Fridays and now Saturdays also, there is tradition of 

visitation at shrines. During these days and on the eve of the ‘urs thousands 

of people come to pay homage to the saint. To accommodate large number 

of visitors, spacious courtyard is used.   
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Fig. 4.26: Courtyard at shrine of Ḥaḍrat Jalāl al-Dīn Bukhārī at Uch Sharīf 

A separated-division of courtyard provides privacy to the lady visitors. 

Sometimes, langar is also distributed in the courtyard. If the courtyard 

becomes a part of attached mosque, space is used for Friday prayer, samā’ or 

other religious ceremonies. Normally, marble is used for flooring of the 

courtyard for better visual impact and sitting facilities. When shrine complex 

has more than one entrances opening in different areas, these courtyards are 

reserved for different activities related to the saint.37   

c- Samā’  hall: 

Samā’  is “listening of devotional songs” in the music assembly held by Ṣūfīs 

at dargāhs and attended by their murīds.38 Among the four Ṣūfī orders in 

Pakistan, (chishtiyyah, suhrawardiyyah, qādiriyyah and naqshbandiyyā), 

chishtīs sought ecstatic inspiration in Ṣūfī  music (Fig. 4.27).39 The 

suhrawardīs  were generally indifferent and recommended recitation from the 

holy Qur’ān instead of qawwālī. Qādirī did not allow instrumental music at 

                                                 
37 Shrine complex of Ḥaḍrat Khwājah Mu’in al-Dīn Chishtī of Ajmer has three main courtyards 

with further divisions. 
38 Troll, Christian W. (Ed.) (1989) Muslim shrines in India, Oxford University Press New Delhi. 

p. 257 
39 Ṣūfī sangeet  is the ‘Ārifānah poetry describing different affairs and expressions related to 
Ṣūfism. 
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their shrines. Naqshbandī’s  attitude towards qawwālī was not appreciating. 

Qawwālī  has remained popular throughout centuries in sub-continent. 

 
Fig. 4.28: A Sūfī sangeet at shrine of Bābā Bulleh Shāh, Qasūr 

In the absence of a samā’  hall, a space in the courtyard is normally reserved 

for this purpose. Only consideration is that, while performing, singer 

(qawwāl) should have direct visual contact with the shrine. This is believed to 

enhance the emotions to create ecstasy while singing ‘ārifānah poetry. Samā’ 

has become a major event on ‘urs  of the saints in Punjāb.40  

d- Musāfir Khānah: 

Lodging was an essential facility at the khānqāhs of early centuries. Ṣūfīs and 

their disciples used to live in khānqāh while seeking for the knowledge. 

Today, guest houses (Musāfir khānahs) are constructed for zā’ireen who want 

to stay when they visit the shrine for thanks-giving to the saint. Guest house 

is located inside the shrine complex because, when during stay, zā’ireen  

want to be nearer to the grave of the saint.41 Waqf administration provides 

such facilities for zā’ireen free or at minimum rental charges. 

                                                 
40 At shrines of Ḥaḍrat ‘Alī Hujwīrī and Bābā Farīd, on eve of ‘urs ceremony, three-days Samā’ 

is held where Qawwāl  of national fame feel honour to participate. 
41 Recently, Auqāf department has completed construction of zā’ireen complex at shrine of 
Ḥaḍrat Khwājah Ghulām Farīd Kot Mithan, at cost of rupees 4.75 millions. In year 2003, 
Auqāf department completed multi-story zā’ireen complex at shrine of Ḥaḍrat Sakhī Sarwar 
Derā Ghāzī Khān at cost of rupees 16.70 millions. 
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Fig. 4.29: A newly constructed Musāfar Khānah at shrine Hadrat Jalāl al-Dīn Bukhārī 

COURTYARD

 
Fig. 4.30: Musāfir Khānah  at shrine of Ḥaḍrat Noor Muhammad Mohāravī, Chishtiyān  

At shrine of Ḥaḍrat Sultān Bāhū, zā’ireen have constructed their own rooms 

for stay, near and around the shrine and they keep the keys with them. 

Because of available facilities of hotels and transport at shrines located in big 

cities, less number of zā’ireen stay overnight in guest houses. Auqāf 

department is reconstructing the old sarā’e at shrine of Ḥaḍrat Khwājah Noor 

Mohammad Mohāravī, Chishtiyān (Fig. 4.30).  
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These musāfir khānahs comprise of number of rooms of different sizes, 

opening in wide veranda and courtyard. Public amenities are also provided. 

People stay for the period of forty days, eleven days, three days etc. Musāfir 

khānahs are essential component of shrines located in small villages where 

people come from far-flung areas. Musāfir khānahs may be in the form of 

verandas or rooms to accommodate larger number of zā’ireen.     

e- Langar Khānah: 

Langar is the free kitchen for zā’ireen. People coming to dargāh from distant 

areas are assumed the guests of the saint. So to serve them with good food 

is considered as a duty of the host. This free kitchen is open for all sections 

of the society either rich or poor. To cook and serve the food in the premises 

of the khānqāh, permanent arrangements are made (Fig. 4.31). 

 
Fig. 4.31: Cauldrons (Daigs)  for cooking at shrine of Ḥaḍrat Sakhī Sarwar Derā Ghāzī Khān 

 
Fig. 4.32: Cauldrons (Daigs)  for cooking out side shrine of Hadrat ‘Alī Hujwīrī 



04- Socio-Religious & Built Environment of Shrine - 103 -

The food is distributed by the waqf administration and by za’ireen at their 

own level. It includes areas for cooking, food storage, fuel storage like wood 

etc. and the food distribution areas.42 Mostly, rice, dāl rotī, halīm nān etc. are 

cooked and distributed daily among the zā’ireen. This food is assumed as 

tabarrak and devotees eat with zeal for the blessings of the saint.  

f- Entrance Lobby/Shoe Keeping Area: 

The entrance lobby (dyorhī) is an area from where the boundary of the shrine 

starts. One has to remove shoes at this point before entering the premises. 

For small shrines, shoes are taken-off before entering the shrine but for 

larger shrines, proper dyorhī is constructed where facility for shoe- keeping is 

made available.43   

 
Fig. 4.33: Entrance Lobby to shrine Hadrat Sakhī Sarwar D.G. Khān 

Shrines are different in a way when compared to other public buildings where 

entrance and exits are kept separate for control of both vehicular as well as 

pedestrian traffic. While entering, as shoes are removed, so it is essential to 

exit from the same point. Waqf administration awards annual contracts for 

the shoe-keeping (Ḥifāẓat-e Pāposh) at frequently visited shrines. Contractor 

                                                 
42 In Golrā Sharīf and Khharī Sharīf, sitting space is provided for dining. In Dātā Darbār, 

concrete benches and tables are constructed for proper dining. Other wise, in case of small 
shrines, deg is distributed in the courtyard. 

43 There are eight entry-points at the shrine of Ḥaḍrat ‘Alī Hujwīrī where facility to shoe-off is 
provided. 
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is held responsible for the safety of shoes and in return he is paid by the 

zā’ireen.44 

 
Fig. 4.34: Shoe-Keeping area outside shrine Bībī Pāk Dāmanan 

g- Library and Research Centre: 

The shrine complex is not only the hospice for the devotees, a library and 

research center is also attached. The saints were very keen to seek 

knowledge. They had their personal libraries. After the death of the saint, 

these personal libraries are converted into public libraries. Sometimes, well-

established scholars were given responsibility of mutawallī.45 These libraries 

have books under subjects of Qur’ān, ḥadīth, fiqha, Ṣūfism or tasawwuf, 

saints etc. 

At the shrines of Ḥaḍrat ‘Alī Hujwīrī, Ḥaḍrat Bābā Farīd, and Ḥaḍrat Miyān 

Meer, a fairly good collection of rare books under the subject of Islamic 

mysticism have been made available for zā’ireen, scholars and devotees. In 

the newly constructed shrine complex of Bābā Bulleh Shāh, library and 

research center has been included in the Master Plan. 

                                                 
44 No consideration was given to the shoe-keeping area while designing the shrine complex of 
Ḥaḍrat ‘Alī Hujwīrī. Shoe-keeping areas were added later on. 

45 Ibn-e Khaldūn was appointed as mutawallī for some time in his life. 
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Fig. 4.35: A Library of a madrassah attached to a shrine  

h- Shifā’ khānah: 

Ṣūfīs and saints adopted the medical profession (ḥikmat)  to earn their bread 

and to serve the people. Devotees used to come for solutions to all types of 

their problems. After the death of the Ṣūfī, devotees continue their visitation 

at grave and assume that Ṣūfī  is alive and helpful for them as he was in his 

life. To continue this tradition and to fulfill the need of the poor, dispensaries 

(shifā’ khānahs) are established at the shrines (Fig. 4.36).46  

 
Fig. 4.36: A dispensary at shrine of Bābā Farīd Pākpattan. 

                                                 
46 In a 100-bed Dātā Darbār hospital attached to the shrine of Ḥaḍrat ‘Alī Hujwīrī, along with 

the Gynecology, Eye, Pediatrics and Chest wards, general medical facilities are provided 
free of any cost for the last forty years. It is free hospital and all expenses are met from the 
income received at the shrine of Ḥaḍrat ‘Alī Hujwīrī. Other than this hospital, sixteen 
dispensaries are working at shrines of Ḥaḍrat Miyān Meer Lahore, Ḥaḍrat Shāh Kamāl 
Lahore, Ḥaḍrat Bābā Farīd Pākpattan, Ḥaḍrat Bahā al-haq Zakariyyā Multān etc. through 
out Punjāb under administration of Auqāf. 



04- Socio-Religious & Built Environment of Shrine - 106 -

i- Administration Office: 

During the life-time of the Ṣūfī, there was no such concept of administration 

as the Ṣūfī was having full powers for any decision regarding the 

administration of the khānqāh. After his death, khalīfah or descendant was 

held responsible for controlling administrative affairs. Where there was no 

descendant, a post of mutawallī was introduced. Mutawallī was given powers 

for administration and the best utilization of income received from the 

dargāh. After 1947 A.D., Government of Pakistan established Auqāf 

Departments for taking care of shrines. The role of Chief Administrator is 

defined as an official mutawallī. 47 For larger shrines, maintenance office for 

technical staff is required in addition to the administration office.  

 

Fig. 4.37: Manager office of Waqf Department  

j- Public Amenities: 

When zā’ireen come to the shrine in large numbers, it becomes challenging 

for the waqf administration to provide basic amenities like ablution, ṭahārat, 

water supply facilities, cleanliness etc. In the beginning, visitors used to come 

after doing waḍū and ṭahārat at their own places. When zā’ireen started 

coming in large number and from the far-flung areas, this facility became 

necessity. Before entering the shrine, it is essential for every one to do waḍū 

and ṭahārat. Both facilities are provided at the entrance of the shrine complex 
                                                 
47 For further detail see ‘Ārif, Rāja Muhammad (2002) Manual of Waqf Laws in Pakistan, 

Kausar Brothers Lahore. 
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where visitors remove their shoes. Similarly, for clean drinking water, 

arrangements are made. Sabīl for water and milk are specially installed for 

zā’ireen.    

 

Fig. 4.38: A wadū place attached to a shrine  

4.2.3- Third Level of Surrounding: 

a- Passage or Approach Road: 

This is the first interaction of zā’ireen with the surrounding of the shrine 

complex. Normally, an archway or some signboard is installed at the main 

road leading the way to the shrine.48 Due to encroachments and illegal 

construction, the roadside view of shrine is visually blocked in most of the 

cases. These signboards or archways are essential. If shrine is away from the 

highway, some structure is constructed on main road to indicate the distant-

location of the shrine.  

In urban areas, such passages or approach roads are flanked with shops, 

selling the shrine-related articles.49 When zā’ireen pass through these 

passages, the state of mind is changed and this ensures that they are now 

entering a different space that demand some respect and reverence. Usually 

these are the residential areas from where these passages give access to the 

                                                 
48 An Archway is constructed at road side to direct the visitors at shrine of Bābā Kamāl 

Chishtī Qasūr. Similarly, on Infantry Road Lahore Cantonment, an arch has been erected 
on road side to guide the devotees while coming to the shrine of Ḥaḍrat Miyān Meer 
Lāhorī. 

49 At shrines of Ḥaḍrat Bībī Pāk Dāmanā and Ḥaḍrat Pīr Makkī, passage to the shrine is 
flanked with private shops. 
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shrine. Public transport is prohibited and visitors have to cover this distance 

on foot.  

 
Fig. 4.39: An Entrance - Arch to the shrine of Hadrat Noshah Pak Runmal Sharif  

b- Commercial Units 

Commercial units are the shops, selling shrine-related articles to zā’ireen. 

These shops may be temporary or permanent. For ‘urs days or on Thursdays 

or Fridays, at certain shrines temporary shops are opened.50 This facilitates 

zā’ireen for purchasing chādars, flowers, artificial jewelry, households etc. 

Permanent shops are constructed at private land by the owners or by waqf 

administration at waqf land, to let out on rental-basis (Fig. 4.40). Waqf 

administration has started constructing multi-story shopping plazas to best 

utilize the waqf  land located in the urban areas. 

These development works change the socio-built environment of surrounding 

and open new horizon of business for local residents by adding-up activities 

in the area. Residential character of the neighbourhood is converted into 

semi-commercial. 

                                                 
50 At shrines of Ḥaḍrat Dīwān Chāwalī Mushā’ikh Burewālā and Ḥaḍrat Imām ‘Alī al-Haq 

Siyālkot, every Friday, temporary shops are opened for zā’ireen. 
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Fig. 4.40: Entrance to the shrine Ḥaḍrat Bībī Pāk Dāmanā is flanked with shops 

 

Fig. 4.40: Entrance to the shrine Bābā Bulleh Shāh is flanked with shops 

c- Parking Areas: 

To provide an appropriate space for parking is becoming another important 

need of frequently-visited shrines in Punjab. In the past, people were in the 

habit of using public transport for mobility. Now, they visit shrines in groups 

in their own cars, vans and sometimes buses. They stay for few hours and 

then go back. On the shrines, either located in urban settlements or in rural 

areas, space is required for temporary as well as permanent parking.51  

                                                 
51 At shrine complex of Ḥaḍrat ‘Alī Hujwīrī, in basement, a facility for parking of 200 cars 

have been provided for zāīreen. 
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Fig. 4.41: Parking of private vehicles outside shrine of Hadrat Sultān Bāhū 

Temporary parking is required for those who stay for few hours and then go 

back. An open space near entrance of the shrine serves the purpose. Zā’ireen 

staying over night or for a few days, need space for permanent parking. This 

area may be located in the basement or at rear side of the shrine. Waqf 

administration has started earning money by contracting parking area to the 

private parties.52 This actually ensures security measures and better 

arrangements.  

 
Fig. 4.42: Parking of Cyclys/Motor Cycles outside shrine of Hadrat Imām ‘Alī al-Haq 

 

                                                 
52 The basement of Dātā Darbār Complex is reserved for parking and is rented out on yearly 

contract base by the waqf administration. 
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d- Neighbourhood: 

In case of larger shrines where hundreds and thousands zā’ireen pay their 

visitation, land-uses of neighbourhoods are changed at two levels.53 First, the 

areas and buildings adjacent to the shrines are added to enlarge the premises 

of the shrine. Secondly, the areas and the buildings outside the boundaries of 

the shrine change their land-usage.  

During the ‘urs days, all surrounding areas are occupied by the visitors. 

Temporary shops, street theatres, circuses, eateries, artificial jewelry shops 

etc. are set for the ‘urs days. In normal weekdays, people living in the 

neighbourhoods do their business related to the shrine. This includes 

cauldron (deg) cooking, selling of artificial jewelry, books, flowers, etc.      

 
Fig. 4.43: Weekly Friday Shops outside shrine of Hadrat Imām ‘Alī al-Haq 

4.3- Critical Appraisal: 

After death, Ṣūfīs were buried in their rooms, where they spent most part of 

their lives. There was no such perception that in coming years, these small 

and simple burial places will become complexes, comprising variety of 

buildings.  

                                                 
53 Land-uses in the neighbourhood of the shrines of Ḥaḍrat ‘Alī Hujwīrī and Bābā Farīd have 

been changed. Waqf  administration has acquired adjacent land for expansion of shrines. 
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During the Mughal period, these were only the emperors who added building 

components like mosques, verandas, langar khānah, etc in the premises of 

shrines as a gesture of their reverence and respect for the Ṣūfī.  Even the 

shrines were constructed by the emperors and not the mutawallīs or gaddī 

nashīns. During that period, the building of the shrine was kept centrally 

located as a most significant component in the premises. During the British 

period, shrine being representative of ṭarīqat remained dominating in 

khānqāh.  

Unfortunately, in the second half of the 20th century, when reconstruction 

and expansion at the shrine of Ḥaḍrat ‘Alī Hujwīrī was conceived by the 

architect, mosque – representative of shari’at, was designed and constructed 

as dominating feature. This first example laid down the foundations for new 

type of shrine complex where mosque, instead of shrine became more 

significant. The pattern was followed at shrines of Bābā Farid, Bulleh Shāh 

and Sakhī Saiden Shīrāzī. During Mughal period, tradition of construction of 

small mosque was in practice. This new trend intermingled the spatial 

configuration and ceremonies related to shrine and mosque.   

With the revival of old functions like library, madrassah, dispensary, etc. and 

introduction of new components like parking areas, police sub-station, lost & 

found centre, seminar hall, air conditioning plant, generator room, etc. the 

activities taking place at the shrine have become more complicated and 

ambiance has changed. Today, shrine is not simply a spiritual space but a 

multi-dimensional space accommodating a variety of functions.          

Shrine has proven to be an important religious building where devotees 

frequently visit to request the saint for fulfilling their needs and desires. 

Today, a jāmi’a mosque at the shrine of a popular Ṣūfī  has become essential. 

Its presence has changed the impact of the built and social environment of 

the shrine. This has happened because there was no such study defining the 

essential components of the shrine. This free hand permitted the architects, 
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waqf administration and ruling authorities to change the built environment of 

shrine.  

Today, one can not ignore the presence of shrine complex in an urban habitat 

as the daily visitation reaches sometimes in thousands. The provision for 

infrastructure and other related facilities for zā’ireen  have become a great 

challenge for the waqf administration as well as for the urban planners. 

Today, shrine is not as simple as it used to be, but has become an important 

institution in urban habitat of Muslim populace. Inside the premises of the 

shrines, devotees and the waqf administration continues unplanned additions 

and alterations in buildings to provide the even better facilities to za’ireen. 

These interventions without having any reference from the existing 

architectural features damage the architectural merit of religious heritage 

buildings. In coming pages, the typology comprising administrative, spatial 

and structural interventions have been discussed in detail.   

 

 

 

 

 

 

 

 

 

 

 



Chapter- 05: 

Interventions at Shrine 

5.0- Introduction: 

From the outset, there were two main components of a khānqāh, one the 

shrine and other a small mosque.1 The visitors, waqf administrator and 

sajjādah nashīn control the social and built environment of the shrine. 

Devotees manifest their feelings and love for the Ṣūfī  by adding certain 

building types in the premises of the shrine, by repairing and painting or by 

participating in the ceremonies and rituals. The administrator of the waqf 

property makes interventions in the name of providing the facilities to the 

zā’ireen. The sajjādah nashīn or khalīfah of the saint also shows keen interest 

to provide maximum facilities to the za’ireen who are assumed as the guests 

of the saint. Sometimes, rulers add certain building structures to show their 

presence in the premises of the shrine as well as among the devotees of the 

saint. All these activities ultimately degrade the spiritual environment and 

affect the identity of the architectural merit of the shrines.  

The waqf authorities2 do not strictly control the devotees from making 

interventions, encroachments, additions, and alterations at the religious 

monuments like shrines in urban habitats of the Muslim communities.3 On the 

other hand, authorities themselves make interventions in the name of public 

need and demand.  

5.1- Types of Interventions: 

Three major categories of interventions have been observed in the premises 

of Muslim shrines located in the province of Punjab. 

                                                 
1  At shrines of Shāh Hussain, Bābā Bulleh Shāh and Bābā Farīd, mosques were constructed 

after their death. 
2 Authorities mean the administrative personnel, the Government, Committee Members, 

gaddī nashīn, mutawallī, shaykh, Court, dīwān etc. 
3 Excluding the grave of the saint, all other components attached to the Muslim shrines 

are considered as interventions.  
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a. Administrative interventions. 

b. Spatial interventions 

c. Structural interventions. 

 

a- Administrative interventions: 

These interventions are made in the administrative format varying from shrine 

to shrine. Many other factors also influence these interventions. Originally, 

administrative affairs were very simple, revolving around single personality, 

enshrined. After the death of the shaykh, when gaddī nashīn or mutawallī 

took over the administrative control of the shrine, situation became more 

complicated and many other problems appeared.   

Mughal emperor Akbar was the first who introduced the post of mutawallī 

when he endowed property to the shrine of Ḥaḍrat Mu’in al-Dīn Chishtī of 

Ajmer.4 Before, it was only the gaddī nashīn, who was held responsible for 

administration and management of ceremonies, rituals and rasūmāt being 

performed at the shrine on different eves. In fact, the gaddī nashīns became 

more interested in collection of money and kinds instead of providing the 

facilities to the zā’ireen and for the betterment of the shrine. Mutawallī was 

caretaker in true sense. He was answerable to the appointing authority and 

was supposed to keep proper record of income and expenditure of the shrine.  

The introduction of the post of mutawallī was the first intervention in 

administrative set up of the khānqah. Mutawallī  was given powers to appoint 

nā’ib mutawallī for assistance and better management of the large shrine 

complexes. He was authorized to spend money for the development works, to 

pay salaries to the khuddām, to invest the money for achieving the objectives 

of waqf. 5 

                                                 
4 Mutawallī is the caretaker or administrator of the shrine. He is not among the 

descendants of the shaykh, whereas gaddī nashīn or Dīwān are although caretaker of 
the shrine but belongs to the family of the shaykh. 

5 For more details, see: ‘Ārif, Mahmood al-Ḥassan (1994) “Islām kā Qānoon-e Waqf” 
(urdu) Markaz-e Taḥqīq Diyāl Singh Trust Library Lahore. 
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During the Sikh regime, religious monuments came under direct control of the 

ruling authorities. Sikh rulers occupied the shrines and mosques for residential 

purpose, for storage of ammunition, horse-stable etc. There was no 

administrative set up for up-keep and maintenance of the Muslim religious 

buildings. During these days, waqf properties were handled as personal 

property of the gaddī nashīns. Conditions of management and quality of the 

buildings adversely effected and became worst.  

No. Period Legal Document Administrative Person 

01 Pre-Mughal & Mughal Deed or Will gaddī nashīns or mutawalli 

02 Colonial Ordinance & Act Committee and a nominated 

person supervised by Civil Court 

03 Post Independence Ordinance, Act, Rules & 

Regulations 

Chief Administrator Auqaf & 

Zonal Administrators 

Table 5.01: The documents and administrative persons responsible for interventions at the 
shrine in various periods. 

During the British period, government took the administrative control of the 

religious monuments through the Board of Revenue under Bengal Code 1810. 

According to which powers were delegated to the Board of Revenue for 

administering and looking after the waqf properties. The income received 

from these waqf  properties was spent for the projects of public welfare like 

construction of bridges, sarā’es etc. The Board of Revenue looked after and 

took care of the waqf  properties for period of half century. 

After 53 years, British Government promulgated “Religious Endowments Act 

1863”. According to which the Board of Revenue was directed to hand over 

such property to the Trustee, Manager or Superintendent who were 

appointed by the court. To supervise the Trustee, Manager and 

Superintendent, a committee was constituted comprising three or more 

members. During the British period, religious monuments of Sikhs, Hindus 

and Muslims were dealt with the single Act under same administrative policy. 

The administration became more complicated after participation of the local 
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residents or devotees as a member of the committee, supervised by the 

court.6 

The Manager, Trustee or Superintendent were assumed to perform all the 

duties, which were imposed on local agent or the Board of Revenue. The 

members of such committee were essentially required to profess the same 

religion of which the property fall. It was also declared that the members of 

the committee should have interest to serve and maintain the religious 

endowment. Government may hold election to ascertain the general wishes 

of such persons. Every member of the committee was selected for lifetime, 

unless removed for misconduct or unfitness.  

Only Civil Court was declared competent to remove such person from the 

membership of the committee. It was described that the vacant post would 

be filled up through an election for which the procedure was laid down. In 

case when no election is held, Court was authorized to appoint any devotee 

interested to serve as member. Civil Court was defined as the principal court 

of original civil jurisdiction in the District in which the mosque, temple or 

religious establishments are situated.  

On appointment of committee, the Board of Revenue or local agents were 

directed to transfer immediately the land or other property. The powers were 

delegated to the committee for recovery of rent. Every Trustee, Manager and 

Superintendent of a Mosque, temple or religious establishment was directed 

to keep regular account of his receipts and disbursements in respect of 

endowment and expenses of such religious establishment. The committee 

was authorized to enquire the production of regular account or receipt and 

disbursement at least once in every year. Court was empowered to decree 

damages and costs against such Trustees, Manager, Superintendent or 

member of the committee. 

                                                 
6 ‘Ārif, Rāja Muhammad (2002) “Manual of Waqf Laws in Pakistan” Kausar Brothers 

Lahore. 
 



05- Interventions at Shrine - 118 -

The basic spirit of the election for members of the committee was to open 

the opportunities for local residents to participate in the affairs of 

management of religious establishments. This gave confidence and involved 

the inhabitants for such affairs.  

“Charitable and Religious Trust Act 1920” was promulgated to provide more 

effectual control over the administration of charitable and religious Trust. 

“The Charitable Funds (Regulation of Collection) Act 1953” was approved to 

regulate administration and accounting of collection of charitable donations 

and for preventions of frauds.  

After 1947, Governor of West Pakistan promulgated The West Pakistan Waqf 

Properties Ordinance 1959, in pursuance of Presidential proclamation of the 

7th day of October 1958 for proper management, administration and 

maintenance of Muslim shrines in East and West Pakistan. After this 

ordinance, the mutawallīs and gaddī nashīns became ineffective and the 

entire administrative and monetary control was taken over by the 

Government. Now Chief Administrator Auqāf became mutawallī of Muslim 

shrines under his control. He was given unprecedented powers to takeover 

the control of any Muslim shrine or waqf property in his jurisdiction. 

According to this ordinance, government appointed a Chief Administrator of 

Auqāf to look after and taking care of the waqf properties. It was pre-

conditioned for the Chief Administrator Auqāf to be a Muslim and possessing 

such qualification as may be prescribed by the government. Chief 

Administrator of Auqāf was made corporation sole with perpetual succession 

and an official seal, and may sue and be sued in his corporate name. The 

Chief Administrator was representative of the government and was 

authorized to appoint the Administrators, Deputy Administrators, and 

Assistant Administrators or managers to maintain the waqf  properties.  

Chief Administrator Auqāf was delegated unprecedented powers to take over 

and assumes the administration, control, management and maintenance of 

any waqf property. “Control” and “Management” were defined as “control 
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over the performance” and “management of religious, spiritual, cultural and 

other services and ceremonies (rasūmāt)” at or in the waqf property. After 

assuming the charge, the Chief Administrator was directed to prepare scheme 

for the administration and development of the waqf property. Chief 

Administrator Auqāf was given powers to sell or otherwise dispose of the 

waqf property under defined terms and condition, to get the maximum 

benefits out of the waqf property. Chief Administrator was required to 

maintain a complete record of all properties under his control and keep 

account of income and expenditure of such properties. 

It was directed to deposit all the money into the Central Auqāf Fund, received 

from the waqf properties under control of and operated by the Chief 

Administrator Auqāf. Such accounts were declared to be audited at the end of 

the financial year and to submit the audit report to the government. No civil 

or revenue court or any other authority have jurisdiction to question the 

legality of any thing done under this ordinance or at the instance of Chief 

Administrator. 

Section 19 gives the powers to frame rules for purpose of carrying into affect 

the provision of this ordinance. Under this section government has framed the 

rules for better administration and maintenance of the waqf  properties.7 

 

b- Spatial interventions: 

Spatial organization helps for appropriate performance of the rituals and 

ceremonies at the shrines. Buildings are constructed for these ceremonies to 

provide protection against the extreme weather conditions. Today, the Ṣūfīs 

are identified by the building form of their shrines. In other words, these 

shrines are the personification of the Ṣūfīs  buried in.  

                                                 
7 Punjāb government has framed rules: West Pakistan waqf  Properties (Administration) 

Rules 1960, West Pakistan waqf  Properties (Litigation) Rules 1960, West Pakistan waqf 
Properties (Accounts) Rules 1960, West Pakistan Auqāf Service Rules 1962, West Pakistan 
Auqāf Department (khatīb and Imām ) Service Rules 1968, Punjāb Auqāf Employees 
Pension Rules 1973 
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Spatial interventions are related to re-defining the space usage with the 

passage of time within the boundaries of the shrine complex. It deals with the 

changes in inter-relationship of spaces reserved for the specific activities.8 In 

Muslim shrines, grave of the saint is the focal point around which all activities 

occur. All ceremonies are directly and closely related to the saint and his 

shrine and are performed with regular intervals.9  

SHAH CHIRAGH PARK

GATE
GATE

G.P.O.CHOWK

UP

UP

TUBE WELL

00' 20' 60' 80'  
Fig. 5.01: Surrounding of Shrine Ḥaḍrat Shāh Chirāgh Lahore is encroached by 

 Governmental office buildings. 

                                                 
8 In all the activities daily, weekly or annual, there is a sequence in performing them. This 

sequence leads inter-relationship of space with activities. 
9 Daily activities include opening and closing of the shrine, weekly activities include 

Thursdays and Fridays and annual activities include ‘urs ceremonies. 
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Spatial interventions are as old as the shrine. In most of the cases, Ṣūfī is 

buried in his hujrah (room) where he used to live and pray. He is buried in 

the centre and the space around the grave is reserved for the devotees of the 

saint who come for fātiḥah or for thanksgiving. The space outside the shrine 

was assumed as a private property of the gaddī nashīns. They constructed 

their houses and other buildings near shrine. Usage of space was redefined 

with the introduction of new rasoomāt, rituals, ceremonies etc related to the 

shrine and the ‘urs. These ceremonies occupy the whole area around the 

shrine on the eve of an annual ‘urs.  

During the Mughal era, mosques and sarā’es were constructed for zā’ireen at 

the shrines.10 Spaces for langar distribution, meditation (chillah), prayer, 

recitation from the holy Qur’ān, samā’, shifā’ khānah, hauḍ for ablution, 

entrance gates etc. were defined first and then some building structure was 

constructed to perform the activity in an appropriate manner. Allocation of 

these spaces permitted the structural interventions later on. 

During the Sikh period, mostly spatial interventions happened. Sikhs used 

mosques for residential purpose, storage of magazines, stables for horses etc. 

Ranjīt Singh used top balcony of minaret of Masjid Wazīr Khān for having 

good time with his beloved.11 Sikhs did not make any worth mentioning 

changes in the building structure of the shrines.  

During British period, the mosques were used for accommodation of the 

British government officers like Deputy Commissioners, Assistants etc. until 

their bungalows were constructed.12 British government allocated the open 

waqf land available around the shrines for construction of governmental, 

educational, and public buildings (Refer Fig. 5.01).13 This construction activity 

                                                 
10 Three mosques were constructed at shrine of Ḥaḍrat Mu’in al-Dīn Chishtī by Sultān 

Mahmood Khiljī (1455 A.D.), Akbar (1571 A.D.) and Shāhjahān (1658 A.D.). 
11 Hindi, Kanhiyyā Lāl (1884) “Tarīkh-e Lahore” Majlis Taraqqī-e Urdū Lahore, and 

“Naqoosh - Lahore Number” (1962) Idāra Farogh-e Urdū Lahore. 
12 Ibid., Deputy Commissioners used Mosque Shāh Chirāgh and Mosque Dāī Angah at 

Lahore for residence purpose. 
13 Lahore High Court, A.G. Office, Aiwān-e Auqāf, State Bank Old Building etc. were 

constructed in waqf  land of shrine Ḥaḍrat Shāh Chirāgh Lāhori. 
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changed the layout of approach road to the shrine as well as to the urban 

setting.  

After independence, Government of Punjāb acquired land from the 

neighbouring residents to expand the shrine areas like Shrine Complexes of 

Ḥaḍrat ‘Alī Hujwīrī Lahore and that of Ḥaḍrat Bābā Farīd Pākpattan.14  

c- Structural interventions: 

The structural intervention at the shrines is a physical phenomenon. It 

includes re-construction, addition, and alteration in the built environment of 

the religious monuments (Fig. 5.02). Architects are more concerned with 

these interventions.  

 

 
Fig. 5.02: Entrance of the mosque with and without encroachment of shoe-keeping shed 

 

                                                 
14 In 1960, the area attached to the shrine of Ḥaḍrat ‘Alī Hujwīrī was only 5-kanāls and 

few merlās but now it has become more than 58 kanāls. 
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These additions have witnessed the changing scenario of the built 

environment of shrines in historical perspective.15 Authorities decide to 

construct the building components to fulfill the needs of devotees.16 These 

can affect the spatial interventions.  
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Fig.5.03: Shops have been constructed in open land adjacent to the shrine of  
Ḥaḍrat Sakhī Saiden Shīrāzī at Choā Saiden Shāh. 

                                                 
15 These building components reflect the building materials and construction techniques 

of their time. So shrine complex has becomes an open museum for the architects and 
planners. 

16 President of Pakistan decided in year 1979 to construct the shrine complex of Ḥaḍrat 
‘Alī Hujwīrī at Lahore. Prime Minister of Pakistan approved the design of Jami’a mosque 
at shrine of Bābā Farīd at Pākpattan and also provided rupees 120.00 million for 
construction. 
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Structural interventions are the most visible and noticeable phenomenon at 

the shrines. Mughals added masājid, naqqār khānah, taushā khānah, deyorhī, 

musāfir khānah, shifā’ khānah and the shrine of the Ṣūfī itself were re-

constructed. These structural interventions divided the space in the zones and 

area was specified for particular ceremonies (See for more detail 7.1-e). 

During the Sikh regime, these religious monuments were defaced to collect 

the marble for their own religious and residential buildings.  

 

During the British period, premises of the shrines were restricted to the room 

where Ṣūfī was buried and an attached open-land was utilized for 

construction of the public, governmental and educational buildings. Roads 

and railway tracks has also divided the land.17 These structural interventions 

sometimes totally hide the view of the shrines and changed the whole impact 

of the urban settlement. 

 

After independence, Auqaf Department took control of the shrines in 1960. In 

early two decades, focus remained on providing the public amenities at the 

shrine for the visitors. While expanding the premises of the shrine of Ḥaḍrat 

‘Alī Hujwīrī, an old mosque having heritage value was demolished and a new 

large size mosque was constructed towards the western side of the shrine. 

This addition of large size modern mosque de-emphasized the impact of the 

shrine. It was a major change in the built environment of the shrine complex. 

Following the precedent, new large size mosques were also constructed at the 

shrines of Bābā Bulleh Shāh, Ḥaḍrat Sakhī Saiden Sherazī (Fig. 5.03) etc. This 

change converted the socio-religious environment of the shrine into pure 

religious environment, thus mingling up the two sacred places in context of 

their ceremonies, rituals and activities. This is a major structural intervention 

in the premises of the shrine that has been introduced during the last thirty 

years.   

 

                                                 
17 Lahore - Multan Railway track bisected the premises of Ḥaḍrat Miyān Meer and Ḥaḍrat 

Khwājah Behārī in Lahore. 
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5.2- Critical Appraisal: 

Although Mughal Emperor Akbar was the first who introduced the post of 

mutawallī to look after and take care of the endowments but this 

administrative intervention did not damage the socio-religious and built 

environment of the shrine. The intension was only to spend the endowed 

money on the shrine related affairs. During the British period, when religious 

buildings of the Hindus, Sikhs and Muslims were administered and controlled 

by single Act, this may be proclaimed as commencement of degradation of 

environment of the shrine. The public participation in the affairs permitted 

various interventions in the premises of the shrine. The main focus of the 

British remained to control the pilferage in the income received. 

No study has been made to investigate the impact of these interventions and 

encroachments in the premises of the shrine. For expansion of the shrines, 

Auqaf Department acquired the attached land but never prepared a 

comprehensive master plan keeping in view the future requirements of the 

visitors. Additions and alterations made by the mutawallīs or waqf  

administration were carried out haphazardly and unplanned. Sometimes, 

these additions brought inconvenience for the visitors. Architects and planners 

did not carry out the studies before designing the shrine complexes of Ḥaḍrat 

‘Alī Hujwīrī, Bābā Farīd, and Bābā Bulleh Shāh.18  

The administrator of Dātā Darbār has erected steel janglā around the fountain 

centrally located in the courtyard of the complex. He has also fixed steel 

fence and segregated the area for ladies starting from the eastern entrance 

and right up to the shrine. The approval of architectural designs of the Dātā 

Darbār Complex was granted by President of Pakistan after given directions to 

                                                 
18 While designing the shrine complex of Ḥaḍrat ‘Alī Hujwīrī, architect did not provide space 

for shoe-keeping, Langar cooking and its distribution, samā’  etc. During construction of 
mosque at shrine Bābā Farīd, consultant did not specify the usage of ground and first floors 
as provided beneath the prayer hall. No facility for ablution for mosque was provided. In 
case of shrine of Bābā Bulleh Shāh, architect did not pre-conceive courtyard space in front 
of mosque and facilities for parking, ablution etc.  
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incorporate the minaret of a mosque from Turkey and roofing the arcade with 

domical structure.  

Two parallel phenomena have degraded the physical and spiritual ambience 

of the Sūfī shrine belonging to Islamic faith. First is the expansion 

phenomenon that appeared when waqf administration tried to fulfill the 

spatial needs of the zā’ireen. In the absence of rules and regulations for 

additions and reconstruction, this haphazard activity had resulted in 

demolition of some very important old monumental buildings.19 This 

unplanned growth also obstructed the performance of the rituals and the 

ceremonies at the shrines as regular feature.  

The second phenomenon is to ignore the architectural features of the existing 

old buildings of heritage value, while adding or re-constructing the new 

structures in the premises of the old shrine.20 This has damaged the 

universality and the ambience of the shrines.  

The third phenomenon is construction of a large scale jami’a mosque in the 

premises of the shrine. This has changed the ambience of the shrine that was 

islamicate before. Now, these shrines have become mosque complexes.  

To study these formal and an informal interventions in detail, the shrines of 

Ḥaḍrat ‘Alῑ Hujwīrῑ and Farīd al-Dīn Mas’ūd Ganj-e Shakar have been taken as 

Case-Studies. The shrine of Hujwīrῑ is the oldest in Indian Subcontinent and 

has been re-constructed altogether in a formal way. Bābā Farīd was the 

founding member of the chishtī order in Punjāb and his khānqāh is an 

outcome of the spatial, administrative, and structural interventions. Moreover 

it is the best example of studying the additions, alterations, and interventions 

at the shrines in Punjab.    

 

                                                 
19  During the expansion of Dātā Darbār Complex, Bahāwalpūrī mosque and the historical 

building of Islāmiyah High School No. 2 were demolished and students were shifted to 
other newly constructed building. 

20 These additions have been named as Informal Developments in dissertation. 



06- Case Studies – Shrines of Hujwīrī and Farīd 

 

Case Study-I 

6.1- Shrine Complex of Ḥaḍrat ‘Alῑ Hujwīrῑ  

6.1.0-Introduction: 

The shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ commonly known as Ḥaḍrat Dātā Ganj 

Bukhsh, is among the few earliest known funerary memorials in Indian 

Subcontinent (Fig. 6.01). His shrine is located in front of Bhātῑ Gate, out side 

the walled city of Lahore. According to a survey1, the numbers of daily visitors 

at the shrine exceeds thirty thousands in normal week days and sixty 

thousands on Thursdays and Fridays. The shrine complex has experienced an 

unprecedented expansion during the last quarter of 20th century. Its premises 

expanded from six kanāls to fifty eight kanāls.2  

 
Fig. 6.01: The shrine of Ḥaḍrat Dātā Ganj Bukhsh ‘Alῑ  Hujwīrῑ 

                                                 
1 The survey is based on the count down of shoes of visitors as collected by the Shoe-

Keeping contractor. At the thirteen entry points of shrine complex, this number reflects the 
daily visitation and amount of annual contract for the shoe-keeping is based on this 
number.  

2 Dātā Darbār Complex has a basement 22’ below the road level reserved for the parking of 
198 cars, a samā’  hall with 5000 sitting capacity, a library, a seminar hall, Hujwīrῑ  school, 
vocational Institute for women, a big mosque with double storey prayer hall having central 
air conditioning facility.   
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At three sides (East, South and North) of the complex, there are roads with 

thirteen regular entry points. It has created a lot of impact on the land-use 

pattern from the residential to the commercial in the vicinity. 

The study of the external forces acting at the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ and 

their impact on the built environment, follows the format given below; 

I- Life and Times of Ḥaḍrat ̒Alī Hujwīrī     

II- Impact of Hujwīrī and his Shrine     

III- Built Environment of the Shrine of Ḥaḍrat ̒Alī Hujwīrī  

Study of life history of Ḥaḍrat ‘Alῑ Hujwīrῑ will analyze the social and political 

situation of the country at the time when the saint migrated from Ghaznīn 

and the circumstances when he decided to settle in Lahore. How he 

interacted with the natives and what was the level of his scholarship? The 

study will also reflect the commencement and development of the shrine in 

Indian Subcontinent.  

To study in detail the built environment of the shrine Ḥaḍrat ‘Alῑ Hujwīrῑ, all 

existing and demolished structures, additions, alterations and interventions in 

the shrine complex are focused. The role of waqf administration, politicians, 

bureaucrats, technocrats, public representatives, engineers etc. elaborates 

and analyzes the phase-wise additions and alterations in the built 

environment. This study gives the realistic picture of development of the 

shrine complex of Ḥaḍrat ‘Alῑ Hujwīrῑ during last nine hundred years since its 

inception.  

6.1.1- Life and Times of Ḥaḍrat ‘Alῑ  Hujwīrῑ: 

Ḥaḍrat ‘Alῑ bin ‘Uthmān al-Hujwīrῑ commonly known as Ḥaḍrat Dātā Ganj 

Bukhsh has been declared as founder of the Islamic mysticism (taṣawwuf) in 

South Asia. During the Ghaznavīd period, a pious man named Syed ‘Uthmān 

bin ‘Alῑ Jalābῑ belonging to the family of Ḥaḍrat Zayd, came to Ghaznῑn and 
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settled.3 Jallāb and Hujwīr are two towns of Ghaznῑn. His family shifted from 

one town to other. The grave of his mother is in Ghaznῑn.4 

Ḥaḍrat ‘Alῑ Hujwīrῑ was the committed follower of Syed al-Ṭā’if Junayd 

Bughdādῑ. The name of his murshid was Khwājah Abū al-Faḍal Khatalī 

Ghaznavῑ who belonged to Junaydῑ Ṣūfī order. There is no written evidence 

that tells the year of birth of Ḥaḍrat ‘Alῑ Hujwīrῑ. Who was the ruler at that 

time? What were the political and religious conditions at that time? 5 

Regarding the date of birth of Ḥaḍrat ‘Alῑ Hujwīrῑ, Muhammad al-Dīn Fauq 

informs that Hujwīrῑ stayed at Lahore for 34 years and if 30 years of Ghaznῑn 

life (may be more than) are included, the age may be assumed as 64 years. 

This figure indicates his year of birth around 400 or 401 Ḥijrah. 6 

Nicholson has investigated that the birth of  Ḥaḍrat ‘Alῑ Hujwīrῑ may be placed 

in the last decade of 10th or in first decade of 11th century of our era, and he 

must have been in the prime time of youth when Sultān Mahmood Ghaznavῑ 

died in 421 A.H. 7 

Fauq describes about the initial location of the settlement of Ḥaḍrat ‘Alῑ 

Hujwīrῑ at Lahore. He informs about a raised mound having a Creer tree8 near 

a water pond outside the walled city. The wooden planks of this tree are still 

present at darbār. 9 

Before coming to Lahore, Hujwīrῑ visited those cities that were the centers of 

the Ṣūfīs of great knowledge and practices.10 He wrote many books under 

subject of Ṣūfism and its related affairs.11 Kashf al-Maḥjῡb is the best and 

                                                 
3 Hāshmῑ, Mawlānā Syed Mateen (2000) Muqālāt-e Dῑnῑ-o ‘Ilmῑ, Lahore. p. 222 
4 Shikoh, Dārā (Re. Pr. 1959) Safeenāt al-Awliyā, Nafees Academy Karachi  pp. 209-210  
5 Fauq, Muhamamd Dῑn (1914) Swāneḥ Ḥayāt Ḥaḍrat Dātā Ganj Bukhsh, Punjāb Auqāf 

Department Lahore, p. 14 
6 Ibid. 
7 Nicholson, R. (English translation in 1911) Kashf al-Maḥjῡb; LUZAC & CO. London p. XI 
8 Creer tree is hot-arid zone tree with small leaves and is usually found in graveyards. 
9 Fauq, Op.cit., p. 47 
10 Hujwīrī visited Khurāsān, Maverānnahāhr, Merῡ, Aḍherbāijān etc.   
11 At the age of twelve, Hujwīrī wrote his first book named “Kitāb-e Fanā’-o baqā’ ”. Other 

than Kashf al-Maḥjῡb, Ḥaḍrat ‘Alῑ Hujwīrῑ wrote  “Dῑwān (Poetry collection), Minhāj al-Dῑn, 
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largely read book in the world. Hujwīrῑ has mentioned the reason of writing 

Kashf al-Maḥjῡb that his colleague Abū Sa’eed Ghaznavῑ requested him to 

describe the different meanings of the terms, the paths of Islamic mysticism, 

the nature of different steps of the Ṣūfism, its doctrines, and the sayings of 

the Ṣūfīs etc.12  

When Hujwīrῑ came to Lahore, his first interaction was with Rā’i Rājῡ, the 

nā’ib of the ruler of the Punjāb. He was Hindū Jogī. He converted to Islam in 

the hands of Hujwīrῑ who renamed him as Shaykh Hindī. All the claimants of 

the dargāh Ḥaḍrat ‘Alῑ Hujwīrῑ are from his lineage.13 

Like the date of birth of Hujwīrῑ, date of his wiṣāl (death) is also not 

confirmed. Different research scholars have insisted for different dates based 

on different reasons. The scholars are agreed upon that Hujwīrῑ departed for 

his eternal life in year 1072 A.D. The ‘urs ceremonies are celebrated from 18th 

to 20th of safar al-muẓaffar  every lunar year. 

6.1.2- Impact of Hujwīrī and his Shrine:  

Lahore, the capital of the province of Punjab is an old city, located at 310 32’ 

N & 740 20’ E. The city was founded by Hindu Prince Loha, the son of Rama, 

approximately 4000 years ago. The oldest authentic written document 

“Ḥudūd-e ‘Alam” (Boundaries of the World) was produced in 982 A.D.14 in 

which the author refers Lahore as a small city, with impressive stone temples, 

commercial markets and large orchards, in the vicinity of Multan. He further 

describes about “two major markets, around which dwellings exist”. The 

author also gives an account of “mud wall enclosing the dwellings to make 

them one”. 

                                                                                                                                            
Kitāb al-Biyān - Ahl al-‘iyān, Asrār al-Khiraq-wa l- Maunat, Bahr al-qulῡb, Al Ri’ayat  li- 
Huqῡq al-Allah” as he mentioned in Kashf al-Maḥjῡb, 

12  Kashf al-Maḥjῡb pp. 6-7 
13 The grave of Shaykh Hindī is adjacent to the shrine of Hujwīrī, on its eastern side. In 1960 

A.D., Auqāf department took administrative control of the shrine from the descendants of 
Shaykh Hindī. 

14 The author of Ḥudud-e ‘Alam is unknown and the original manuscript is preserved in British 
Museum, London. 
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Before arrival of Muslims, Lahore was under the control of Hindu Rāja Jai Pāl. 

After Subeqtagīn, Sultān Mahmūd of Gaznīn captured the city in 1021 A.D. 

and appointed his Nā’īb Malik Ayāz to the throne and declared Lahore the 

capital of Ghaznavīd’s Empire. Ayāz, being a first Muslim ruler of Lahore, 

reconstructed and populated the ruined city. During 1037-40 A.D., he 

constructed masonry fort, city gates on the ruins and added many other 

features. Munshī Sujhān Rae Bhandārī15 further gives the information about 

the old city. He claims that the present fort stands at the same location.  

After Ghaznavīd, Ghaurīds ruled Lahore during 12th and 13th centuries. 

Mughals ruled from 1526 to 1752 A.D., Sikhs from 1753 to 1848 A.D. and 

British took over the control of Lahore and its surrounding from 1849 and 

ruled till 1947 A.D. when Pakistan came into being.  

During these times, Lahore remained a gate-way for Ṣūfīs and Sultāns coming 

from Central Asia to Indian Subcontinent. Ḥaḍrat ‘Alī Hujwīrī came to Lahore 

along with the troops of Mahmūd Ghaznavī in the mid years of eleventh 

century.16 It was the age when Ghaznavīds power was falling down and Delhi 

Sultanate was more than a hundred years ahead.17 Before coming to Lahore, 

Hujwīrī had a vast exposure to life, scholarship and political happenings in the 

cities of Central Asia.18 He achieved excellence of knowledge at his home 

town and visited the adjacent cites of area. He interacted with the known 

scholars of his time and then stepped towards Lahore.   

Hujwīrī is the founder of tradition of Islamic mystical thought in Central Asia. 

He influenced the local inhabitants of Lahore at social and religious level. His 

efforts assimilated the tradition of spiritual culture of man and laid down the 

foundation to transform it into movement for Muslims in forthcoming 

centuries.  

                                                 
15 Bhandārī, Munshī Sujhān Rae, (r.p. 1981) Khulasat-tawareikh”  Dehli.  
16 The exact date of arrival of Ḥaḍrat ‘Alī Hujwīrī is unknown. Researchers are mostly agreed 

upon that he arrived somewhere in mid years of 11th century A.D. 
17 Nizami, Khaliq A., (1987) Historical Role of Three Auliyā of South Asia, University of 

Karachi, Karachi Pakistan. 
18 Hujwīrī, before coming to Lahore visited Khurāsān, Maverānnahāhr, Merῡ, Aḍherbāijān etc.   
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A deep analytical study of the content and thought of kashf al-Maḥjūb reflects 

both, the state of mind and the nature of socio-religious institutions of the 

Muslims during eleventh century A.D. In his writings, Hujwīrī makes no direct 

reference to the social conditions of the local residents of India. He 

deliberates the religious and mystical concepts of Indians. In Kashf al-Maḥjūb, 

he had described in detail about the dialogue that he made with religious 

scholars of Lahore.  

Hujwīrī and his treatise Kashf al-Maḥjūb created the impact on the khānqāh-

life and on local residents. He laid down the principles of khānqāh 

organization. Hujwīrī defined the etiquettes for residents and travelers. He 

delineated the rules of eating, sleeping, fasting, companionship, Samā’ etc. 

His principles of Khānqāh organization guided the mystics for centuries and 

helped in establishing various Ṣūfī  orders, though he himself did not 

introduce any Ṣūfī silsalah. He instructed practicing Ṣūfīs on almost every 

aspect of life. He warned them against eating or drinking in excess.19 He 

advised to avoid visiting the houses of wealthy people or to beg from them 

anything.20 He directed, “while walking with number of people, one should 

not attempt to go in front of them”.21 Nizami writes22 regarding the impact of 

Kashf al-Maḥjūb on the Persian speaking people as under;  

“Kashf Al-Maḥjūb, one of the earliest books on mysticism in Persian language 

made direct impact on the Persian speaking people. It elucidated the basic 

principles of Islamic mysticism in crystal clear language and paved the way 

for making mysticism a mass movement on Indian Territory”.  

In his life, Hujwīrī influenced the local populace as well as the practicing 

mystics, living in Indian Subcontinent. A large population embraced Islam 

during years of his Lahore residency. After death, his shrine was established 

as frequently visiting place for devotees. When Khwājah Muīn al-Chishtī, the 

                                                 
19Hujwīrī, Ḥaḍrat ‘Alī;(1938) The Kashf Al-Mahjūb Trans. By Reynold A. Nicholson, Luzac & 

Co. 46-Great Russell Street London p. 347 
20 Ibid. p. 349 
21 Ibid. 
22 Nizami, Khaliq A., Op.cit., pp. 33-34 
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founder of Chishtī order entered India, he first visited shrine of Hujwīrī. 

Chishtis also have great reverence for Hujwīrī. This resulted into increase in 

number of visitors. This phenomenon created impact on the built environment 

of the city of Lahore.  

The impact of shrine on its surrounding can be studied at three levels.  

a) First Level of Surrounding: 

Ḥujwīrī was buried in his room where he spent last years of his life. On the 

south-western side of his room, he himself constructed a mosque on the true 

Qiblah direction. Today, the shrine is octagonal in plan. Most probably, its 

plan was square in his life time while he was living and later on, when 

reconstructed may be converted into octagonal base plan. There were three 

graves inside the shrine. Central one is of Ḥujwīrī. The other two, located on 

eastern and western sides of Ḥujwīrī’s grave were leveled to the floor. These 

two graves are of his colleagues who came to Lahore along with him. Maulvī 

Noor Ahmed Chishtī has described about the presence of two platforms of 

different levels where grave of Ḥujwīrī was present. He did not mention about 

presence of any Wooden Casing (Pinjrā) placed above the grave. S.M. Latif 

also had not witnessed its presence. This proves that the wooden casing was 

placed at grave in earlier years of 20th century.  

In the next phase, eight brick pilasters were constructed at eight corners of 

the octagon, along with flat roof. Before construction of brick dome, the 

planks of wooden casing were clad with silver-sheet having surface 

engraving. This treatment made the casing very precious. When brick dome 

was constructed on grave, the openings in-between brick pilasters were filled 

with marble Jālīs. White marble was fixed on the outer surface of the 

pilasters.  

According to the description of Teḥqīqāt-e Chishtī, and later on confirmed by 

Syed Muhammad Latif, the approach to the shrine was from the western side 

of old mosque (Refer Fig. 6.02). The northern side of grave was a dense 
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community-graveyard, comparatively at lower level. There were water-wells 

for the community usage.  

 
Fig. 6.02: Darbar Road view of shrine Hadrat Ali Hujwiri in 1892 as given by S.M. Latif 

In 1960, Auqaf Department introduced two new entrances, after taking 

administrative control of shrine and attached properties. One entrance was 

from eastern side through a street and second was from southern side i.e. 

from Darbār Road, where presently Golden Gate exists. These changes 

influenced the inter-relationship of spaces and performance of activates. To 

stabilize the mound, RCC retaining wall was constructed around. This 

intervention created an acute low level towards northern side, where graves 

still exists. The other graves adjacent to the shrine were leveled to the floor 

and hence area of courtyard increased for various activities related to the 

shrine.  

b) Second Level of Surrounding: 

Major interventions were introduced outside the shrine but within the 

periphery of the waqf land when Auqaf Department took administrative 

control of shrine Ḥaḍrat ‘Alī Hujwīrī in 1960. First, a 10’ Feet wide verandah, 

in square plan, around the shrine was constructed. Later on, it was further 

extended outwardly for another 10’ width. External surfaces were clad with 

white marble. The outer surface of dome that was originally finished in lime 

cream plaster, first painted in green and later on hand-made green ceramic 
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tiles were fixed. The other components in 2nd level of surrounding, as per 

notification of Auqaf Department were Shīsh Mahal, Musāfir Khāna, rooms, 

mosque, houses, shops etc. All these structures have been demolished 

including the mosque, during construction of Darbar Complex and area has 

been included in courtyard around the shrine. 

c) Third Level of Surrounding: 

In year 1979, under directions of President of Pakistan, Auqaf Department 

planned to expand and re-construct the shrine complex. The adjacent 

residential and commercial land was acquired and added in the premises. 

Thus the area increased from 6k-5m to 58K. An open competition for 

architectural design of the shrine complex was advertised publicly in daily 

newspapers. Major components were; a large size mosque, 22 feet deep 

basement for parking of 198 cars, a lower ground floor and ground floor. The 

main entry to the shrine that was previously from Darbār Road, was dragged 

up to the Rāvi Road. During these expansions, many buildings were 

demolished like old mosque of Ḥaḍrat ‘Alī Hujwīrī, Colonial period building of 

Islāmiyah High School, Bahāwalpūrī Mosque, Qur’ān Mahal etc. All these 

buildings were of architectural, historical, and cultural values. The adjacent 

private land was acquired and included in second and third level of 

surrounding. This addition of ample space and the patronage of President of 

Pakistan increased the numbers of regular visitations of the devotees at 

shrine.  

In first phase, a grand Jāmi’a  mosque was constructed and inaugurated in 

year 1989. Second phase, comprising basement, lower Ground Floor, Ground 

Floor, garden, arcades, etc was completed in year 1999. This construction of 

huge complex of Dātā Darbār changed the built environment, land uses and 

load on the infrastructural services. Darbār Road (Southern side) and Zaildār 

Road (Northern side) were semi-commercial before expansion of the complex. 

The nature of business of these small shops was not related to the shrine or 

visitors. Mostly these shops were of building materials, sanitary fittings, 
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ceramic tiles etc. After expansion, these roads and adjacent area has been 

totally commercialized with the mush room growth of the hotels, restaurants, 

shops for shrine-related articles, books, Ṣūfī  music, food etc.23 

Across the Rāvi Road, land of an old cinema building was acquired by the 

Auqaf Department in year 2001 and after demolishing, the area was 

converted into Public Park. To facilitate the visitors, the local government 

marked space for local transport stand.  

Towards the western side, at a distance, Auqaf Department constructed 

dispensary in 1966, for health services for poor in an open waqf plot attached 

to the shrine of Ḥujwīrī. Later on it was upgraded to 120-Bed Dātā Darbār 

Hospital, having many specialist doctors. Towards the Southern side of 

hospital, in adjacent open land, small shops for businessmen of low income 

group were constructed for selling of auto spare-parts.  

There was an open land outside the Bhātī Gate. The presence of shrine of 

Ḥujwīrī at short distance encouraged the people to occupy the space for 

cultural and shrine-related activities, particularly on the eve of annual ‘urs. 

During Colonial period, other small trades like book-publishing, book-binding, 

magazines publication and printing, stationery stores, etc flourished inside 

and outside Bhātī Gate. Literary people, poets, scholars, Journalists etc. 

started living inside Bhātī Gate.24 The area became hub of such cultural and 

economic activities.  

The role of Ḥujwīrī as an individual scholar is not worthwhile because of not 

having lineal descendant as well as not introducing any Ṣūfī order. He wrote 

Kashf al-Maḥjūb in Persian language that was not language of the common 

populace at that time. Kashf al-Maḥjūb remained a book of interest for Ṣūfīs 

since long time as well as for educated classes of the society. Ḥujwīrī and his 

                                                 
23 On Zaildār Road, there are 64 numbers shops and on Darbār Road, 120 numbers shops 

exist presently. 
24 Scolars and poets like Moulvi Muhammad Shaf’I, Muhammad Hussain Azad, Agha Hasher, 

Syed Muhammad Latif, Hakim Yousof Hassan, Allama Iqbal, Ustad Daman etc lived inside 
Bhati Gate. 
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shrine did not create any impact on the built environment of city or its 

surrounding in the sense of shrine of Bābā Farīd (Refer 6.2). After 

independence, shrine established its political value and became the most 

revered shrine of Pakistan. Architectural design of shrine complex is also 

unique and is of its own type as compared to the other shrines of Indian 

subcontinent. No shrine has been expanded equal to the shrine of Ḥujwīrī in 

India and Pakistan.          

6.1.3: Built Environment of Shrine Ḥaḍrat ‘Alῑ  Hujwīrῑ (1860-1960): 

Originally, the components forming the built environment of the shrine of 

Hujwīrῑ includes old shrine, old mosque, chillah gāh khwājah Mu’in al-Dīn 

Chishtī, and brick-dome. These components still exist except the mosque that 

was demolished while constructing a new larger mosque in 1986 A.D.  

a- The Old Shrine of Ḥaḍrat ‘Alῑ  Hujwīrῑ: 

Ḥaḍrat ‘Alῑ Hujwīrῑ was buried in his ḥujrah (room), where he stayed for 

approximate 34 years of his life in Lahore. The ḥujrah was constructed as a 

shrine after his death (Fig. 6.03 & 6.04). Sultān Ibrāhīm bin Sultān Mas’ūd 

Ghaznavῑ came Lahore after eight years of death of Hujwīrῑ. He constructed 

his shrine for the first time.25 The shrine is octagonal in plan with raised 

platform. Mughal Emperor Akbar paved the way to the shrine, did flooring of 

the courtyard, provided marble door frame, and constructed platform.26 

Mahārājah Ranjeet Singh repaired the shrine for many times.27 Rānῑ Chand 

kaur constructed dālān. In early years of 20th century, the area around the 

shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ was densely occupied with graves.  

                                                 
25 Fauq, Op. cit., p. 140 
26 Fauq, Muhammad Dῑn,(1962) Naqūsh (Lahore Number), Idārah Farogh-e Urdῡ Lahore 

p. 161 
27 Mahārājah Ranjeet Singh ruled Punjāb for thirty nine years and during this time, Lahore 

was his capital. 
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First source is a detailed write-up of Noor Ahmed Chishtῑ about the layout of 

the shrine, the old mosque and its surrounding.28 According to his description, 

we get the following information; 

1. Original entrance to the shrine was from southern side. A path 

behind the mosque was the only access to the shrine that was 

actually way to the dense graveyard located on northern side of 

the shrine of Hujwīrῑ. 

2. There were two platforms, first two feet higher and second was 

one foot higher at which octagonal shrine of Hujwīrῑ was 

constructed by Sultān Ibrāhīm. 

3. On left and right sides of the grave of Hujwīrῑ, Shaykh Ahmed 

Surkhasῑ and Shaykh Abῡ Sa’eed Hujwīrῑ were buried. 

4. There was an octagonal wooden cage (pinjrah) covering the 

grave of Hujwīrῑ. It was presented by Miyān ‘ayῡḍ Khān, a feel-

bān of Mahārājah Ranjeet Singh. The entrance door of wooden 

cage was towards the south. 

5. The roof of the shrine was originally in timber. Noor Ahmed 

Sādhoo constructed brick dome and applied green paint on 

outer surface for the first time in 1279 A.H (1862 A.D.) 

Second source is a free-hand sketch showing the southern view of the 

Hujwīrῑ’s shrine that was first published in 1890 in Lahore.29 It gives the visual 

description of the building components attached to the shrine. 

The third reliable source giving information about the shrine and the old 

mosque attached is a water colour painting (Fig. 6.04) of Ustād Mīrān Bukhsh 

Moortān wālay (d. 1944 A.D.).  

 

                                                 
28   Chishtῑ, Noor Ahmed; (1867 Re. Pr. 2004) Teḥqiqāt-e Chishtῑ , Al-Faisal Lahore p. 814 
 
29  Latīf, Syed Muhammad (Re. Pr. 1991) Lahore – History and Its Architectural Remains, 

Sang-e Meel Publications Lahore  
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Fig. 6.03: Old layout Plan of shrine Ḥaḍrat ‘Alῑ  Hujwīrῑ (1960-80 A.D.) 

 

 
Fig. 6.04: Water colour painting of shrine before construction of ghulam Gardish 

These evidences convey that other than the shrine and the mosque of Ḥaḍrat 

‘Alῑ Hujwīrῑ, there were three types of constructions in and around. 

1- Platforms: Mutawallῑs who were eighty in number in year 1914, 

constructed number of platforms in vicinity of the shrine for sitting 

purpose. One platform was on east side of entrance passage. Two 
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were before dyorhῑ giving access to the mosque and shrine premises. 

Further two platforms were located on western side of the passage 

leading to the north graves. 

2- Other Graves: There were number of important personalities having 

great reverence for Hujwīrῑ and they desired in their will to be buried in 

the close vicinity of the shrine.30 These graves were either simple 

platforms with marble finish or few of them were having small 

structures with or without roof. All these graves and shrines (except 

chillah gāh khwājah Mu’in al-Dῑn Chishtῑ) were demolished when 

construction of new mosque of Ḥaḍrat ‘Alῑ Hujwīrῑ started in 1981 A.D.  

3- Other Buildings: Number of rooms were constructed for zā’ireen in 

the courtyard of the shrine. Three rooms located on the western side 

along with the entrance passage were used for kitchen and food 

storage. There was a dyorhῑ giving access to the shrine and the 

mosque with domical roof. There was a water well, toilets and sabīl of 

milk. A dālān was constructed by Rānῑ Chand Kaur. There were four or 

five dālāns in the premises of the shrine complex.  

b- Old Mosque Ḥaḍrat ‘Alῑ Hujwīrῑ: 

Ḥaḍrat ‘Alῑ Hujwīrῑ constructed a small mosque in Lahore. The whole 

expenditures were borne by the Hujwīrῑ. He himself physically participated in 

the construction activity of the mosque. 

Noor Ahmed Chishtῑ has given detailed description of the old mosque;31 

“After that, (Ḥaḍrat ‘Alῑ Hujwīrῑ) settled at the place where later on 

shrine and a mosque at his own expense were constructed. At the 

same place, the mosque still exists and now in 1279 A.H., a person 

                                                 
30 These included; Chaudharῑ Ghulām Rasool, who re-constructed mosque, Muhammad Khān 

Administrator taksāl, Shaykh Imām al-Dῑn Khān Bahādar, Ghulām Maḥbūb-e Subḥānī, Mῑr 
Momin Khān Nāẓim Lahore, Shaykh Sulaimān mujāwar. 

31 Chishtῑ, Op.cit.,  p. 166 
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named Ghulzār Shāh has reconstructed the mosque at the same place 

through Noor Muhammad Sādhoo.”  

Fauq writes further about the mosque as; 32 

“Present roof of the mosque is fabricated of metallic sheet. Kalmah-e 

Tayyabah is written on mehrāb and a minber of marble stone is 

present. Mega chandelier is hanging. A spacious courtyard having a 

water pond for waḍῡ is present. Previously, roof was wooden and 

there was no dome. Ghulzār Shāh constructed dome and in 1309 A.H. 

(1892 A.D.) Jhandῡ Chob Faroosh repaired the mosque.” 

For re-construction and extension of the old mosque, next reference is of an 

article of Muhammad ‘Abdullah Qureshῑ, who writes;33 

“Now, Ra’ees of our time, Miyān Ghulām Rasool Kathwālā has 

extended and reconstructed it (mosque) in year 1340 A.H. (1921 

A.D.). Now this mosque is wonderful. The area of courtyard of the 

mosque is 2816 square feet and area of old dālān is 2000 square feet. 

At one corner of the courtyard there is pond for waḍῡ. After taking 

administrative control of the shrine, Auqāf Committee has planned for 

further extension of the mosque.” 

PRAYER CHAMBER
85'-6"X18'-5"

GROUND FLOOR PLAN
00 20"10"05"

 

Fig. 6.05: Plan of old mosque Ḥaḍrat ‘Alῑ Hujwīrῑ demolished in 1984 A.D. 

The external size of traditional prayer hall (aiwān)  of the mosque was 90’-5”X 

19’-7”, having five domes with central bigger and higher (Fig. 6.05). The 

                                                 
32 Fauq, Op. cit., p. 148 
33 Qureshῑ, ‘Abd ullah (1962) Naqūsh – Lahore Number, Idārah Farogh-e Urdῡ Lahore p. 540 
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internal size of the aiwān was 85’-6”X18’-5”. Evidences of the usage of glazed 

ceramic tiles in interior decoration of prayer hall of the mosque have been 

found. 

c- Chillah Gāh Khwājah Mu’in al-Dīn Chishtī: 

Khwājah Mu’in al-Dīn Chishtī visited Lahore in earlier decades of 13th century. 

He stayed at the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ for few weeks. Then he left for 

Ajmer. To commemorate the visit, his devotees specified the place as chillah 

gāh and constructed a room. It is located on the feet side of the shrine of 

Hujwīrῑ. After construction of ghulām gardish, this ḥujrah became its part. The 

devotees of Khwājah Mu’in al-Dīn Chishtī have started celebrating ceremonies 

of his annual ‘urs regularly since last few years. This celebration is becoming 

more popular day by day and participants are increasing. The building of 

chillah gāh is beautified with cladding of chaste white marble and marble jālīs.    

d- Construction of Dome at Shrine of Hujwīrῑ: 

Originally, the plan of the shrine of Hujwīrῑ must be square as he was buried 

in his ḥujrah. Later on, the plan was made octagonal with out any dome. In 

later years of 19th century, eight brick pilasters at eight corners of the 

octagonal plan were constructed bearing the load of flat roof. The floor level 

of courtyard was raised 2’-6” higher. A wooden octagonal shape cage with 

opening at eight sides was placed on the grave.34 Later on wooden jālῑs 

(screen) were added at eight sides. These were later on replaced by marble 

jālῑs. Fauq informs that from outset, there was no dome on the shrine of 

Ḥaḍrat ‘Alῑ Hujwīrῑ. It was Ḥājῑ Noor Muhammad Sādhoo, a devotee who 

constructed the dome.35 

 

                                                 
34  There is an old tradition of covering the grave of the saints with such wooden structures 

called katehrā  in Multān during Sultanate period. In Lahore, such wooden structure was 
placed on grave of Qādirī saint Shāh Abū al-Mu’ālī that was burnt in fire in 1998 A.D.  

35  Fauq, Muhammad al-Dīn(1962), Naqoosh- Lahore Number, Idārah Farogh-e Urdῡ Lahore 
p. 161 
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6.1.4- Expansions and Interventions at old shrine 

Auqāf Department took over the administrative control of the shrine of Ḥaḍrat 

‘Alῑ Hujwīrῑ by issuing first Notification dated January 11, 1960 along with four 

other amended notifications.36 The details of attached properties with the 

shrine were as under; 

1- Village Shīsh Mahal Lahore, agricultural land measuring 76 Kanāl 18 

Marlās 205 Sft including 34 houses, 52 shops. 

2- Village Lahore Khās, land measuring 31 Kanāls, 2 Marlās 41 Sft 

including 46 houses, 12 shops, shrine and mosque of Ḥaḍrat ‘Alῑ 

Hujwīrῑ and 12 houses with shops. 

3- Village Katārband Lahore, land measuring 268 Kanāls 15 Marlas. 

4- One double storey house no. 110 in Tibbī Bāzār Lahore. 

5- Income from cash boxes placed at shrine along with offerings, 

subscriptions etc. 

6- Village Awān Dhāiwāla Lahore, Agricultural land measuring 46 Kanāls 

16 Marlās. 

7- Village Risālpūr Sheikhūpūra, land measuring 18 Kanāls. 

Before taking control by the waqf authorities, the affairs of shrines were run 

with the help of members of managing committee constituted by the 

mujawars. There was Idārā Khidmat-e Khalaq, comprising devotees and 

volunteers for helping various activities and affairs.37 Waqf authorities when 

took control, a Religious Purposes Committee headed by Deputy 

Commissioner as Chairman, Mayor of Lahore Corporation as Vice Chairman 

and Manager Auqaf as Secretary along with other members was constituted.38 

To justify the act, waqf authorities showed keen interest in developmental 

                                                 
36 Administrator Auqaf West Pakistan issued five numbers amended Notifications dated  

11-1-1960, 31-1-1960, 28-11-1961, 17-5-1962, and 3-9-1964 to takeover and assume the 
control of shrine and attached properties. (Source: Auqaf Department) 

37 Official Record of Estate Directorate of Auqaf. 
38 Ibid. 
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works at the shrines in East and West Pakistan and in providing the facilities 

to the visitors. This intention brought changes in the built environment of the 

shrines. The objective was positive but the decision-making authorities did 

not give enough attention and significance to the heritage associated with 

these religious monuments.  

6.1.4.1- Earlier Expansion: (1960-80 A.D.) 

First intervention that changed the visual identity of the shrine of Hujwīrῑ was 

construction of a veranda (ghulām gardish) around the octagonal shrine.  

a- First Ghulām Gardish: 

In early sixties of 20th century, ten feet wide first ghulām gardish around the 

shrine was constructed (Fig. 6.06).  

 
Fig. 6.06: Construction of first ghulām gardish 

Concrete columns and multi-foil arch with base and capital were constructed 

and clad with marble. At parapet level, a slanting shed of marble supported 

with bracket was fixed. On outer side, calligraphy was inscribed. External 

walls of the octagonal shrine were also clad with chaste white marble with 

engraved foliage. On internal surface of brick dome, fresco work was done. A 
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single large piece of marble was fixed as stele on the grave of Ḥaḍrat ‘Alῑ 

Hujwīrῑ. In the window opening, perforated marble slabs were fixed.  

b- Second Ghulām Gardish:  

In early seventies, second ghulām gardish was constructed all around the first 

ghulām gardish to fulfill the need of wider covered space for the zā’ireen and 

to protect them against sun and rain. This time, again the width was kept 10’ 

and thus the total width of ghulām gardish became 20’ all around the shrine 

(Fig. 6.07). Chillah gāh Khwājah Mu’in al-Dῑn Chishtῑ came inside area of the 

extended ghulām gardish. Its wall surfaces were also clad with chaste white 

marble and in window opening, marble perforated slabs were fixed.  
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Fig. 6.07-a: Construction of first and second ghulām gardish 
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Fig. 6.07: Three phases of expansion of shrine Ḥaḍrat ‘Alῑ Hujwīrῑ 
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c- Golden gate at Darbār Road: 

The oldest approach from the Darbār Road to the main shrine of Ḥaḍrat ‘Alῑ 

Hujwīrῑ was from the street located at the back of the mosque of Ḥaḍrat ‘Alῑ 

Hujwīrῑ. When ghulām gardish was constructed, the shrine was directly 

approached from Darbār Road. First, an elevated double-height archway with 

steps and lobby was constructed on southern side to give more emphasis. In 

1974 A.D., Prime Minister Zulifqar Ali Bhutto got the honour to erect golden 

gate. Its design was finalized by the members of Construction Committee 

Dātā Darbār. Gold work on the external surface of door was done by Iranian 

craftsman and expenses were met by the Auqāf department.   

d- Retaining Wall and Other Works: 

In early years of eleventh century, the area where Hujwīrῑ settled was a 

mound, topographically. The river flowing nearby was continuously 

deteriorating the mound. Centuries later, the river changed its course and old 

Rāvī turned into big drain (now called Budhā (old) Rāvῑ) for waste water 

disposal collected from the walled city of Lahore. During the early Colonial 

period (1870-80 A.D.), there were open agricultural fields in immediate 

surrounding of the shrine Ḥaḍrat ‘Alῑ Hujwīrῑ. British army troupes used the 

area for parades. Towards northern side, near shrine of Pῑr Makkῑ Sharῑf, area 

was reserved for gorā (white men) graveyard.  

In early seventies at the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ, various developmental 

works including the construction of retaining wall around the mound, were 

executed under supervision of Construction Committee.39 All these works 

completed during years 1974-1978. 

 

                                                 
39  These development works (Source: Auqaf Official Record) include construction of shops, 

flats and offices, RCC retaining wall around the mound, ṭahārat/waḍῡ khānah, Industrial 
Home, a bridge to link ladies musāfir khānah to shrine of Hujwīrῑ, offices for Auqāf 
administration, marble flooring towards western courtyard, re-construction of new 
mosque 

. 
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e- Preliminary Design of New Mosque: 

According to the notification issued by Chief Administrator Auqaf, dated 

January 11, 1960, when Auqaf department took administrative control of 

shrine, the area of Dātā Darbār was only six kanāls and few marlās. The 

immense need to expand the area was seriously felt. For the purpose, a 

construction committee was constituted in early years of seventies.40 The 

Committee was held responsible for planning and taking care of development 

works at the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ.  

For designing of new larger mosque at the existing site, architect A. R. Hye 

was engaged for architectural consultancy services on August 19, 1972. 

Mosque was designed under directions of the Construction Committees.41 

According to proposed design, shops and ablution areas were provided at 

lower ground floor. The courtyard floor of the mosque was kept a step higher 

than shrine’s courtyard. Independent gallery was reserved for ladies to 

perform their prayers. The elevation of the mosque was kept traditional in 

style. Construction of minaret was also included in development scheme. The 

approved design of the mosque was proclaimed by the committee members 

as revival of the Islamic architecture.42  

Construction Committee held full control on scope and construction of the 

buildings with their technical specifications in the vicinity of the shrine. Each 

and every thing was discussed in the regular meetings of the construction 

committee and issues were thoroughly thrashed out before approval.43 

                                                 
40 The committee was headed by B. A. Qureshi with other members i.e. Executive Engineer, 

Administrator Dātā Darbār, Director Conservation Auqāf, and Director Projects Auqāf. The 
Civil society members were Ahmed Hassan, Miyān Muhammad Sharīf and Miyān Khudā 
Bukhsh (Source: Auqaf Official Record).  

41  The capacity of the old existing mosque was 250 persons in aiwān and 750 in courtyard. 
In new plan, the size of aiwān was kept 186’X92’ where capacity was enhanced to 3200 
persons in hall and 8000 persons in courtyard (Source: Auqaf Official Record).  

42 The estimated cost for all these development works was calculated rupees five millions. 
These estimates were presented in the meeting of Construction Committee on May 8, 
1973. Committee approved these estimates in meeting held on December 14, 1973 
(Source: Auqaf Official Record). 

43  The Committee was even involved in minor and technical decisions like; Architect did not 
provide any structural column in such a large hall and reinforced cement concrete slab 
was proposed. To be more on safer side, Committee insisted for vertical support and 
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Committee was bound to send his recommendations for final approval to the 

Chief Administrator Auqāf who was the competent authority for allocation of 

funds. For sanctioning of the funds, his approval was essentially required.44 

Lahore Development Authority established in 1975 A.D. and its participation in 

all development projects in Lahore became indispensable. Director General 

Lahore Development Authority also became member of the Construction 

Committee. In a meeting held on December 24, 1976, Director General L.D.A. 

told the members of Construction Committee that Prime Minister of Pakistan 

(Z.A. Bhutto) has keen interest in development works at the shrine of Ḥaḍrat 

‘Alῑ Hujwīrī. Further he added, Prime Minister has desired to extend the 

premises of Dātā Darbār complex up to the Lower Mall Road (Fig. 6.08).45  

B.A. Qureshῑ, the Chairman of the Committee wrote letters to the architects 

for their expert opinion about proposed new mosque designs at the shrine of 

Ḥaḍrat ‘Alῑ Hujwīrῑ. Among them, the most of the architects were of the view 

that an open competition should be announced for designing of new mosque 

of Ḥaḍrat ‘Alῑ Hujwīrῑ. Meanwhile Auqāf department went under administrative 

control of Federal Government on August 31, 1976. All the waqf properties 

went under the control of Federal Ministry for Religious Affairs. Chief 

Administrators at provincial level and Administrator General Auqāf at Federal 

level were appointed.46  

                                                                                                                                            
added RCC column in the prayer hall. Further, to reduce the cost, marble flooring was 
replaced with terrazzo flooring in the hall(Source: Minutes of meeting of Committee). 

44  A meeting was convened in the office of Chief Administrator Auqāf on June 12, 1975. 
Chief Administrator Auqāf rejected the old style traditional design of the mosque and 
desired for some modern design. Architect prepared another design option in Moorish 
style of architecture. In the meeting of Construction Committee held on August 11, 1975 
both proposals of mosque were presented to Chief Administrator Auqaf. He expressed his 
dissatisfaction and opined to present both designs to the architects for their professional 
opinion. Committee proposed Zaheer al-Dῑn Khwājah (Lahore), Irshād Ahmed Burney 
(Lahore), ‘Abd al-Rashῑd (Lahore), A. Ahed (Karachi), Mino Mistry (Karachi), Zahῑr al-Dῑn 
(Sindh) for their expert opinion (Source: Auqaf Official Record).  

45  Other important decisions were also made in this meeting as under : (Source: Auqaf 
Official  Record); 
1) A park on pattern of Shālīmār Garden (chahār bāgh) may be constructed in front of 

shrine. 
2) Parking and shops may be provided at lower ground floor level. 
3) For qawwālῑ, a spacious hall may be constructed. 

46 Source: Auqaf Official Record. 
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Fig. 6.08: Survey Plan of Shrine Ḥaḍrat ‘Alῑ Hujwīrῑ before expansion 

 



6.01- Shrine Complex of Ḥaḍrat ‘Alī Hujwīrī - 151 -

A
R

EA
=

 2
,5

9
,1

0
0

 S
FT. (5

7
.5

8
 K

A
N

A
LS

)




 
Fig. 6.09: Expansion of Dātā Darbār Complex towards  east and west directions. 
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To look after and take care of development works at the shrine of Ḥaḍrat ‘Alῑ 

Hujwīrῑ, a new Construction Committee was constituted under Chairmanship 

of Federal Secretary Religious Affairs.47 In the notification, the duties of the 

members of Construction Committee and scope of their services were 

defined.48 

Federal Ministry for Religious Affairs announced an open competition for 

designing of Dātā Darbār Complex, through national press and invited 

architects from all over the country to submit their design proposals.49 This 

competition was restricted to the participation of Pakistani architects. Basic 

requirements were chalked out for the design of new mosque.50 A broader 

guideline was also given to the architects, while designing the shrine complex 

of Ḥaḍrat ‘Alῑ Hujwīrῑ.51 15 July 1978 was given as dead line for submission of 

design proposals. 

                                                 
47  Committee included members; Secretary Religious Affairs (Chief Patron), M. D. Punjāb 

Industrial Development Board (Chairman) and members were D.G. Lahore Development 
Authority, Chairman PEPAC, Chairman State Cement Agency, Vice Chancellor Engineering 
University Lahore, Director Design Building Department, Director Conservation, Director 
Projects Auqāf, Administrator Auqāf and Administrator Data Dārbār Lahore. (Source: 
Auqaf Official Record)   

48  Their duties were defined as (Source: Auqaf Official Record); 
1- To supervise the extension and construction works at shrine. 
2- Designing and construction of new mosque at the shrine complex. 
3- To construct Piazza in between Darbār Road and Melā  Rām Building. 
4- Other development works at shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ. 
5- To prepare a Master Plan for Dātā Darbār on priority bases. 

       The Construction Committee was authorized, 
1- To approve the proposed plan, design and other development works.  
2- To check and scrutinize the estimates before sending for Administrative Approval. 
3- To accomplish all development works under strict supervision. 

49 Daily Pakistan Time Lahore, February 28, 1978. 
50  It was decided that the covered area for the prayer hall should be 15000 square feet and 

for courtyard 22000 square feet. A separate zone in prayer hall for ladies may be 
included. 15 July 1978 was given as dead line for the submission of design proposals 
(Source: Auqaf Official Record). 

51 Guidelines given to the architects were as; “The maximum length of prayer hall was 
restricted to 170’ because of site constraints. There should be odd number of rows with 
the width four feet each. It was essential to provide northern and southern entrance 
gates for visitors. To construct almirah for placing of holy Qur’ān. Verandas on north and 
south sides of courtyard. Construction of Shops was allowed beneath the prayer hall. A 
library with 2000 square feet area was proposed. Arrangements for fans and shāmiyānās 
in the courtyard.” (Source: Auqaf Official Record). 
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President of Pakistan being the head of Design Selection Committee was the 

final authority to select the best design from the submitted entries.52 

President rejected all the design proposals. He directed the consultants to 

visit the site and stay there for few hours and after absorbing the ambience of 

the shrine, they should improve their design proposals. On 19 February 1980, 

General Muhammad Zia al-Haq approved the design proposal of Naqvῑ and 

Siddique with few amendments.53 

 

6.1.4.2- First Phase of expansion (1981-89) 

In the first phase new mosque at shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ was 

constructed. General Muhammad Zia al-Haq laid down the foundation stone 

of new mosque on July 2, 1981 in the presence of Minister Auqāf and 

Secretary Auqaf Punjāb. The design prepared by the consultant Naqvi & 

Siddique was finally approved by President General Muhammad Zia al-Haq, 

chairman of Design Selection Committee.54 

a- New Mosque Ḥaḍrat ‘Alῑ Hujwīrῑ: 

Following are the salient components of the new mosque constructed at the 

shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ (Fig. 6.10 & 6.11); 

a) Prayer Hall or Aiwān: The aiwan of mosque is traditional in its plan 

but modern in its building form as compare to the old existing mosques 

in Lahore as well as in the Islamic world. In plan, it is a rectangle with 

internal measurement of 160’X80’. It is located towards western side of 

the shrine of Hujwīrῑ. There are two main entrances to the mosque, 

one from northern and other from southern side i.e. from Zaildār Road 

                                                 
52  Chief Martial Law Administrator General Muhammad Zia al-Haq headed the Design 

Selection Committee. 27 numbers design projects were received. First, a sub committee 
headed by Governor Punjab short listed four projects to present General Muhammad Zia 
al-Haq for final decision. (Source: Auqaf Official Record). 

53  President desired that Architecture style of the minarets of mosque should be Turkish. The 
roofs of verandas should be domical. The design of northern and southern entrance 
doors of mosque should also have features of Islamic architecture. (Source: Auqaf Official 
Record). 

54 (Source: Auqaf Official Record). 
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and Darbār Road (Fig. 6.20). The eastern side where shrine exists has 

open access from the Lower Mall Road. The mosque is located at 

upper level where as at its lower ground floor, a hall along with waḍῡ 

facility is constructed. From the centre of courtyard, stairs give access 

to the basement of the mosque.55 Towards northern and southern side 

of hall, two tall minarets are constructed. Galleries are provided 

towards northern and southern sides of hall for ladies with waḍῡ 

facility and independent stairs from outside. The eastern wall of prayer 

hall has large glazed screen with stain glass and aluminum frame. The 

structural system of prayer hall is critical. There are six RCC columns 

on each northern and southern side that convert into cantilevered 

beams while going upwards, and support the slab of the roof.  

b) Minarets:  Two tall minarets, each 191 feet in height with square 

base (of size 13’-4”X13’-4”) are significant part of the elevation of the 

mosque (Fig. 6.12). Their foundation was laid down 16’ below the 

ground level and structurally designed for high wind pressure of 120 

km/h.56 An inside circular stair gives access to the balconies located at 

139’ height from ground level. The minarets end with conical shape, 

covered with steel based cone, externally surfaced with gold leafing for 

decorative purpose.57 There are twelve smaller minarets other than 

these two.  

c) Veranda or Dālān: The veranda or dālān has been an essential part 

of mosque in Islamic world, reserved for the students of Islamic 

education. On northern and southern sides of courtyard of mosque 

                                                 
55 In traditional mosque-plan, this particular area of courtyard is reserved for water pond, 

used for ablution. 
56 Source: Auqaf Official Record 
57 Initially, gold-plating was proposed as external surface treatment of the cones. Later on 

the idea of gold-leafing was borrowed from the Big-Ben tower of London. (Source: Auqaf 
Official Record) 
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Ḥaḍrat ‘Alῑ Hujwīrῑ, verandas are constructed (Fig. 6.13) with square-

based domical roof.58  
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Fig. 6.10: Ground Floor Plan of New mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Fig. 6.11: Lower Ground Floor Plan of New mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 

 

                                                 
58 This domical shape was introduced in compliance to the orders of President of Pakistan 

while giving the final approval of the design of mosque. (Source: Auqaf Official Record) 
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Fig. 6.12: Front and Rear Elevations of new mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Fig. 6.13: Veranda in new mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 

d) Curtain Wall with Stained Glass Screen: In the eastern wall of the 

prayer hall, 95 feet long and 40 feet high glass screen in aluminum 

clad steel frame is erected (Fig. 6.14). It can bear a wind pressure of 

speed 140 km per hour.59 Its glass is 10 mm thick toughened. It makes 

three arches, middle one is flanked with two smaller arches. An 

amazing stained glass work is added in façade with the colour scheme 

used in Islamic buildings. When one see from inside of prayer hall, 

because of sunlight outside, this stain glass impact appears 

exceptional. A horizontal band, having calligraphy and geometrical 

pattern adds in aesthetics of the front elevation.60  

 
Fig. 6.14: Stained glass work in prayer hall 

                                                 
59 Source: Auqaf Official Record 
60 Curtain wall was imported from United Kingdome and installed at site on June 24, 1986. 

This is the first experiment of using a curtain-wall in façade of a mosque in its time 
frame.(Source: Auqaf Official Record)   
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e) Gold Leaf Cones: On northern and southern sides of prayer hall of 

mosque, there are two minarets with conical top measuring 39 feet in 

height and 7 feet in diameter. Cones are made up of stainless steel 

316 S16 and gold is used for gold-leafing on outer surface.61 There are 

twelve other smaller minarets ending with conical shape and having 

gold-leafing on stainless steel cones.    

 
Fig. 6.15: Calligraphy in ceramic tiles in prayer hall 

f) Ceramic Tiles: Ceramic tiles are used as decorative material for 

external surface as well as for foliage and calligraphy, inside the prayer 

hall of mosques (Fig. 6.15). Externally, on northern and southern 

entrances, on roof-top towards north and south sides of prayer hall, on 

balconies of minarets, ceramic tiles in geometrical pattern are fixed.  

Further, calligraphy is done with ceramic tiles inside prayer hall. Blue 

and turquoise colour tiles are used with wonderful geometrical pattern 

in the northern and southern galleries (Fig. 6.16).  

                                                 
61 Originally, architect suggested fiber-glass for these cones but single piece with such large 

size was not possible. The other problem was that the outer-finish was not possible. 
Second thought was of gold-plating on stainless steel cones. It was also practically 
impossible. So the consultants finally reached to the solution of gold-leafing as used in 
the Big-Ben tower of London. (Source: Auqaf Official Record) 
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Fig. 6.16: Pattern in ceramic tiles in galleries of prayer hall 

g) Mechanical System: In the prayer hall of mosque, initially a semi-

mechanical air-conditioning system was introduced. In the system, air 

is mechanically pushed towards water showers and then is pulled back 

to the prayer hall. The intention was only to achieve the economy, but 

system failed and did not provided thermally comfortable environment 

in the hall. Because of the rush of visitors, comfortable level of cooling 

could not be achieved. Finally, system was replaced with mechanical 

air conditioning system. 

6.1.4.3: Second Phase of Expansion (1990-1999): 

The land between shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ and Lower Mall Road located 

towards eastern side was acquired for second phase of expansion. The 

existing buildings of Bahāwalpurī mosque and Islāmiyah High School number-

II Bhātῑ Gate62 were demolished (Fig. 6.17) to construct the second phase of 

Dātā Darbār Complex. Third phase comprises basement, lower ground floor 

and ground floor. 

                                                 
62 It was a remarkable brick building of Colonial period (Fig. 6.17). Nobody bothered and 

decision was made to demolish during execution of the second phase. The impact of 
reverence of the saint was so dominating that not for a single moment it was thought 
that the school building is also a heritage of its time.  In the first phase, old mosque was 
demolished in 1986. The old mosque at shrine of Bābā Farīd was also demolished in year 
1999 while constructing the new mosque. This practice is continued and old mosque at 
shrine of Bulleh Shāh was also demolished in 2004 A.D. when construction of new 
mosque started.  
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Fig. 6.17: Islāmiyah High School Bhātī Gate, demolished during expansion of Dātā Darbār 

 

a- Basement Floor: Basement floor constructed 22 feet below from the 

road level provides space for 198 cars (Fig. 6.18). A ramp from south-

east corner allows cars to enter in the basement and separate exit at 

north-east corner is constructed. Eastern and Northern periphery 

spaces are reserved for mechanical air conditioning system. The 

covered area of each floor is 1,00,200 square feet. RCC frame 

structural system is adopted as method of construction.  
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Fig. 6.18: Basement Floor Plan of Dātā Darbār Complex 

 

b- Lower Ground Floor: In original design, shops were proposed in the 

Lower Ground Floor to accommodate the previous shopkeepers63 as 

well as to generate the funds for annual maintenance of such a huge 

complex.64 Devotees of Ḥaḍrat ‘Alῑ Hujwīrῑ agitated against this decision 

as it was against the sanctity of the shrine and the saint. Prime 

Minister of Pakistan decided to convert the area into Samā’  Hall.65 

With this decision, sky lights were covered with low height dome of 

fiber glass (Fig. 6.19). This hall accommodates 5000 persons at a time 
                                                 
63  During construction of second phase, 44 shops were also demolished. Auqāf department 

committed in the High Court that in new complex these shopkeepers will be 
accommodated in newly constructed shops. (Source: Auqaf Official Record)  

64  For year 2006-07, annual recurring expenditure of Dātā Darbār complex is 40 million 
rupees. (Source: Auqaf Official Record) 

65  Conversion of shop-area into Samā’ hall was a political decision. Prime Minister Nawāz 
Sharīf decided to use the space as Samā’ hall. When Benazīr became Prime Minister, she 
decided to implement the design in original i.e. to construct the shops instead of Samā’ 
Hall. Again when Nawāz Sharīf became Prime Minister of Pakistan he directed to 
construct Samā’ hall as per his previous decision. So the completed shops were 
demolished and area finally constructed as Samā’ Hall and was inaugurated by Prime 
Minister Nawāz Sharīf in May 1999 A.D. (Source: Auqaf Official Record)    
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during samā’ session on Thursdays. Besides this, in Lower Ground 

Floor, a seminar hall, a library, offices, police post and madrasah is 

also accommodated. The approach is provided from Zaildār Road, 

Lower Mall Road and Darbār Road.  
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Fig. 6.19: Lower Ground Floor Plan of Dātā Darbār Complex 



6.01- Shrine Complex of Ḥaḍrat ‘Alī Hujwīrī - 163 -

G
AL

LE
RY

PRAYER HALL
120'X80' G

AL
LE

RY

ENT. LOBBY

AR
CA

D
E






COURTYARD



AR
CA

D
E

ENT. LOBBY

20'00 30' 50' 70' 90'

SHRINE OF HAZRAT ALI HUJWIRI

GRAVES 

ROOF GARDEN

N
O

RT
H

ER
N

 A
RC

AD
E

SO
U

TH
ER

N
 A

RC
AD

E

R
AM

P 
EN

TR
Y

R
AM

P 
EX

IT

SO
U

TH
ER

N
 E

N
TR

Y

N
O

RT
H

ER
N

 E
N

TR
Y

SHRINE COURTYARD

ZA
IL

D
AR

 R
O

AD

D
AR

BA
R 

RO
AD

 

Fig. 6.20: Ground Floor Plan of Dātā Darbār Complex (Phase-I & II) 

c- Ground Floor: From the Lower Mall Road, visitors get direct access to 

the ground floor and Lower Ground Floor of Dātā Darbār Complex 

phase-II. There are two gates from main road for visitors to reach the 
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shrine as well as the mosque. Verandas are constructed on eastern, 

northern and southern sides of courtyard.66 The courtyard is divided 

into four parts with marble floor passages on pattern of chahār bāgh, 

with centrally located fountain (Fig. 6.20). A waterfall was originally 

proposed in garden but during visit, Prime Minister of Pakistan directed 

to demolish its incomplete concrete structure. The reason being it was 

obstructing the direct view of shrine from eastern side.  

6.1.5- Critical Appraisal: 

Since 1960, mutawallīs took care of the administrative affairs of the shrine of 

Ḥaḍrat ‘Alī Hujwīrῑ. All the income received at the shrine was proportionally 

distributed among the members of the family of mutawallīs.67 No such income 

was reserved for construction and up-gradation of the buildings and public 

amenities at the shrine. Waqf  land were considered as a private property of 

the mutawallīs and collection of all the endowments was their established 

right. There were no proper arrangements for waḍū and ṭahārat. The spaces 

were hidden, mysterious, and unhygienic. No langar was regularly cooked and 

distributed among the devotees. After cooking the food at their places, 

devotees were in habit of bringing the cauldron at the shrine and distributing 

within the premises of the khānqāh. New buildings were constructed 

haphazardly and unplanned by the devotees according to the will of the 

mutawallīs.  

After 1960, the administrative control of the shrine came in the hands of 

Auqaf Department. An account of Central Auqaf Fund was created and all the 

income received from the various shrines in the province of Punjab was 

deposited in bank. This act was against the spirit of waqf, as it was essential 

that the income and the benefits received from a waqf could be only spent to 

                                                 
66   In original design, the roof of these verandas was domical similar to the verandas of new 

mosque but Construction Committee headed by Federal Minister, changed the elevation 
and related its features with existing ghulām gardish around the shrine. (Source: Auqaf 
Official Record) 

67 In Taḥqīqāt-e Chishtī, Noor Ahmed Chishtī has given details about the distribution of 
income received at shrine, among the members of the families of mutawallīs. 
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achieve the purpose for which the waqf was established. This decision 

effected the development at the shrines with reference to the income 

received.68 In fact this decision permitted for spending the waqf money for 

various objectives, which were not mentioned in the waqf  deed.  

This is the first Shrine Complex properly designed by an architect on the 

territory of Pakistan. Many new components like air-conditioning, Samā’ Hall, 

Police Station, Women Vocational Institute, Car Parking in Basement, Roof 

Garden, Seminar Hall etc. have been introduced for the first time in the 

history of shrine complex in Indian Subcontinent.  

The larger prayer hall and taller minarets of the mosque had de-emphasized   

the main building of the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ. Political and 

administrative forces have introduced a number of changes in the built 

environment of the shrine complex.69 The project took long twenty years to 

complete. The building form appears different from as it was originally 

conceived by the architect. The small grave of Ḥaḍrat ‘Alῑ Hujwīrῑ is now 

visible from Rāvī Road and directly accessible to the zā’ireen. This design has 

set new trends in the shrine architecture in Pakistan.70  

Sooner after the administrative control of the shrine of Hujwīrῑ by Auqaf 

Department, a Development Committee for the planning and execution of the 

works at shrine was constituted. It was headed by an ICS (Indian Civil 

Services) Officer. The committee deliberated extensively about the required 

development works at the shrine. Committee got prepared first proposal for 

reconstruction of a large mosque at the shrine, replacing the older and 

smaller one. The design was placed before the Chief Administrator Auqaf who 

                                                 
68 The income received at the shrine reflects the number of visitors and reveals the facilities 

required at frequently visited shrines. 
69 President of Pakistan, an army General selected and approved the design of Dātā Darbār 

Complex. During construction, Prime Minister, Federal Ministers, Commissioner Lahore, 
Minister Auqāf, Secretary Auqāf etc. brought many changes in its approved architectural 
design. (Source: Auqaf Official Record) 

70Waqf administration has constructed new grand Jāmi’a mosque at shrines of Bābā Farῑd 
Pākpattan, Ḥaḍrat Sakhῑ Saiden Shirāzῑ Choā Saiden Shāh and Bābā Bulleh Shāh Qasῡr, 
following the pattern. The impact of the key shrine of the saints has been de-emphasized.     
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desired to take the opinion of the professional architects. On recommendation 

of architects, it was decided to hold an open competition for the architectural 

design of shrine complex. Architectural designs submitted by the architects in 

competition were short listed by a Committee headed by Governor Punjab 

and placed before the President of Pakistan for the final approval of the best 

design. President approved present design of complex with certain 

recommendations for its improvement. No professionals or concerned persons 

were involved for selection of the best architectural design. The approved 

plan lacks many fundamental requirements of the zā’ireen as given below; 

1- The master plan was approved by the Design Selection Committee and 

execution completed in three phases, spreading over a period of 20 

years. This large span of construction time changed the requirements 

of the devotees and culture of the shrine. Only mosque took ten years 

to complete. The old enlisted-protected building of the mosque was 

demolished that set a precedent for demolition of other mosques 

attached to the shrines in Punjab. 

2- The project was conceived beyond the limited financial sources of the 

Auqaf Department. Provincial and Federal governments who were 

directed to provide funds on 50:50 basis, could not fulfill their 

commitment because of the change in government set up. 

Subsequently, this resulted in considerable delay in completion. Auqaf 

Department allocated its whole Annual Development Budget for other 

ten years to complete the project. This decision affected the other 

shrines in Punjab which were in dilapidated conditions. 

3- Because of its magnitude and delayed completion, political involvement 

increased. Its construction became a political issue. For example, one 

Prime Minister changed the design of Lower Ground Floor from shops 

into Samā’ Hall. Next Prime Minister decided to revert to its original 

design that was the construction of shops in its Lower Ground Floor. 

Similarly, many other political authorities took decisions for various 
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changes in the approved design. This resulted in financial loss and 

unnecessary delays. 

4- The old enlisted-protected mosque was demolished and replaced by a 

new mosque, violating the Punjab Special Premises (Preservation) 

Ordinance 1985. Even the old mosque was not properly documented. 

Its plan (Refer Fig. 6.06) has been prepared from the measurements 

taken by the Sub Divisional Officer for the purpose of preparation of an 

estimate for its demolition. 

5- The architectural features of the new mosque are not related to the 

tradition of mosque architecture in Indian Subcontinent as well as with 

the old mosque or shrine that was enlisted-protected monument. The 

modern form of the prayer hall and its tall minarets could not create 

harmony with the design of existing shrine. In elevation of new 

mosque and the colonnades, semi-circular arches were used instead of 

multi-foil arches of the ghulām gardish. 

6- No vertical access was provided to the roof top of the prayer hall of the 

mosque. Later on, its absence created maintenance problems. Due to 

leakage at certain points, rain water started accumulating in the 

pockets created because of the inverted beams. Later on, Auqaf 

Department fabricated a heavy steel stair-case on western side of the 

prayer hall. The steel structure looks very ugly, heavy, and out of 

place.  

7- Gold-leafing was done on the external surface of the stainless steel 

cones of the minarets. Now, it needs to be re-done but no such 

provision exists to access the height. 

8- In the third phase, when eastern-half of the complex was constructed 

(Ref. Fig. 6.20), the arches of the veranda were related with the multi-

foil arches of the ghulām gardish of the shrine. Resultantly, western 

half of the complex has semi-circular arches and eastern-half of the 
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complex multi-foil arches. This bisection has damaged the visually 

integrated impact of the complex. 

9- For those visiting the shrine, it is essential to shoe-off while entering 

the premises. No facility was provided at the entry points as Shoe-

Keeping Areas. Resultantly, the temporary structures were constructed 

at each entry point that damaged its visual impact. Later, Auqaf 

Department constructed such spaces at their own to resolve the issue.  

10- The air-conditioning system as introduced by the consultant was 

Forced-Air Ventilation System. It could not work efficiently in hot-

humid climate of Lahore. Later on, Split type units for air conditioning 

were installed to reduce the suffocation in the prayer hall of the 

mosque. These later additions produced certain interventions at 

western and eastern sides of the complex. 

11- Prayer hall of the mosque has no veranda for saying the prayer. 

Northern and Southern verandas are ceremonial and do not serve the 

purpose. Immediately after the prayer hall, open courtyard starts. The 

scorching heat of the summer of Lahore does not allow the visitors to 

walk bare-foot on the marble floor of courtyard. The traditional plan of 

the prayer hall always had verandas attached towards the eastern side. 

To deal with the solar radiations, for period of summer, shāmiyānās 

are installed in the courtyard. During rain and wind, again courtyard 

can not be used.  

12- The Sama’  Hall has been provided in the lower ground floor having 

entry from the three sides. Normally, it is tradition that while singing 

the Ṣūfī sangeet, the qawwāl  would have visual contact with the 

shrine. The direct view of the shrine diminishes the feeling of distance. 

But, in this case no such provision has been made. In original design, a 

space for sitting of qawwāl was provided in the eastern half of the 

courtyard but Prime Minister directed to use the Lower Ground Floor 

for the Samā’  purpose. 
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13- When adjacent land was acquired for expansion, many important 

buildings like Islāmiyah High School Bhātī Gate (Fig. 6.17), 

Bahāwalpūrī Masjid, etc. were demolished. These buildings were also 

of architectural and cultural value.  

14- Practically, the pedestrian flow of the visitors at the shrine is 

controlled. From where you enter, it is essential to exit from the same 

entry point because of the reason that you shoe-off at entrance and 

then on return, you have to collect your shoes. In shrine complex, 

there are formal and informal seventeen entry points. This creates 

security threats and sometimes law and order situation. The 

administration can not control the indoor activities. At these seventeen 

entry points, the provision for shoe-keeping, waḍū and ṭahārat has to 

be provided.  

15- In the original design, facility for waḍū and ṭahārat was provided at the 

four points. It were insufficient for the visitors. On demand of Religious 

Purposes Committee, now the Auqaf Department has provided these 

facilities at eleven points. These later additions have created many 

problems regarding the hygienic conditions, sewer disposal, and 

maintenance.  

16- It is very interesting to note that no cooking and distribution areas for 

the Langar  were provided in the original design of Darbār Complex by 

the consultant. Later on, Auqaf Department constructed cooking area 

on the northern side of the mosque and distribution area in street that 

links Zaildār Road and Darbār Road.  

17- In the area of shops, four number sky lights were provided to light up 

the corridors of shops. When design changed, these sky lights were 

covered with low height fiber glass domes. Visitors started sitting on 

the outer surface of these domes. To restrict them, Auqaf Department 

has erected steel fence around these sky lights. This has created a 

visual pollution at the roof-garden level. Presently, Auqaf Department 
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has also erected a steel fence around the fountain, centrally located in 

the roof garden. The justification given by the administrator is that he 

wants to control the steeling of nozzles of the fountain.  

18- Towards the Zaildar Road, land was left to widen the road for better 

circulation of the pedestrians. That space is used for private parking 

and Auqaf Administration has no effective control. These 

encroachments have over occupied the approach roads.  

19- The other sides of the Darbār Road and the Zaildār Roads are privately 

owned properties. These have been converted into commercial units. 

Auqaf Department has no control on the food quality sold in these 

shops.  

20- Roof Garden was provided at the roof top of the Samā’ Hall. The 

system introduced for drainage of rain-water choked after two years. 

The water accumulated and started penetrating into the roof-slab of 

the Sama’ Hall. Now, Auqaf Department has decided to remove the 

earth filled and replacing with marble flooring. This will diminish the 

grassy area and whole complex will be converted into marble-surfaced 

structure. 

21- As the project was executed into phases, hence the air conditioning 

system and the Electrical Sub-stations for the prayer hall and the 

Samā’  Hall have been provided separately. This has created various 

problems and Auqaf bears extra expenditures for annual maintenance. 

22- Parking for 198 vehicles was provided in the basement that is twenty 

two feet below from the road level. There were no arrangements for 

the natural ventilation and air circulation. Carbon mono oxide 

suffocates and pollutes the basement.  
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All the aspects as mentioned above conclude that there are various stake 

holders71 who are playing roles in changing the architectural features and 

character of the built environment of the khānqāh. Every influential political 

or religious person has got free-hand for any type of interventions in the 

socio-religious and built environment of the shrine complex. There are no 

parameters or checks to control such types of interventions. 

Dātā Darbār Complex has set new trend in the architectural design of the 

shrines in Pakistan.72 Construction of large size mosque towards the western 

side has de-emphasized the impact of the shrine of Ḥaḍrat ‘Alī Hujwīrī. Now it 

looks like a Mosque Complex rather a Shrine Complex. This has changed the 

ambience of the khānqāh. Parallel to the rituals and ceremonies at the shrine, 

various ceremonies have started in the prayer hall of the mosque i.e. monthly 

Mahfil-e Na’at, Mīlād al-Nabī,  function on every 12th of Islamic month, etc. In 

other words, sharī’at and ṭarīqat are flourishing parallel.         

 

 

 

 

 

                                                 
71 These forces have been named in this dissertation as “Ideological Forces” and 

“Administrative Forces”. 
72 Federal Government for shrine of Hadrat Imām Barī at Islamabad, Sind Government for 

shrines of Abdullah Shāh Ghāzī and Sakhī Shahbāz Qalandar and Azad Jammu Kashmir 
Government for shrine of Miyān Muhammad Bukhsh in Mīrpūr has followed the pattern. 



Chapter- 07:  

Forces Acting at Shrines: 

7.0- Introduction: 

In the earlier part of this dissertation, various aspects of the socio-religious 

and built environment of shrine have been studied in detail. Chapter-04 

describes the spiritual and physical ambiances of the socio-religious 

environment of shrines in general. It also presents various components of the 

built environment that have now become an integral part of a shrine complex 

to fulfill the needs of visitors. To study the structural interventions, additions, 

and alterations in detail, built environment of the shrines of Ḥaḍrat A̒lī Hujwīrī 

and Bābā Farīd have been taken as case-studies (Refer chapter 06). During 

all these studies, the main objective remained to identify the forces 

responsible for bringing up all these unplanned and uncongenial changes in 

the built environment of shrines. For in-depth understanding of the 

phenomenon, Chapter-05 explores the Administrative Interventions, Spatial 

Interventions and Structural Interventions at the shrines.  

The forces that act at shrines located in the province of Punjāb and control 

the activities, are of two types (Fig. 7.01). First, the ideological force that 

include sharī’at, ṭarῑqat, rituals and ceremonies. Second, the administrative 

force that is an administrative set up at government1 as well as at private 

level.2 These external forces influence the socio- religious environment, 

building form3 and spatial configuration4 of the shrine complex.   

 

                                                 
1 At government level, the administrative forces include Auqāf Department, Federal Ministry for 

Religious Affairs, Religious Purpose’s Committees etc. 
2 At private level, the forces include sajjādah nashῑn, mutawallῑ, religious organizations etc. 
3 Building form includes the architectural character, construction techniques, aesthetics etc. 
4 Spatial configuration means layout of spaces, master-planning showing inter-relationship of 

activities performed at the shrine. 
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Fig. 7.01: Two types of external forces acting at shrine of a Ṣūfī.  

 

7.1- Ideological Forces: 

a- Introduction: 

To understand the phenomenon of ideological forces, one should know the 

sharī’at, ṭrῑqat, and the cult of the saint. Sharī’at  refers to the Qur’ān, sunnat 

and ḥadῑth. Ṭarῑqat is the way of the Ṣūfī that he adopted during his lifetime.5 

It also elaborates the education system and practical following of the path of 

the Ṣūfī. The cult is the individual or personal method of the practicing Ṣūfī  

to reach the Divine Realty (ḥaqīqat). Sharī’at, ṭarῑqat, cult and beliefs are the 

controlling forces of all activities taking place at the shrine. Sharī’at is same 

for Ṣūfī and the devotees. Ṭarῑqat is related to the Ṣūfī himself. Cult and 

beliefs are more related to the zā’ireen. 

b- Sharī’at: 

Qur’ān, sunnat and ḥadῑth are the major sources of guidance for the Muslims 

in Islamic world. Qur’ān is a comprehensive book, revealed through the Holy 

                                                 
5 These individual paths of life ultimately formed different Ṣūfī orders like Chishtiyyah, 

Suhrawardiyyah, Naqshbandiyyah and Qādiriyyah  in Punjāb. 
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Prophet Mohammad (peace be upon him). Sunnat is the way and path 

adopted by Holy Prophet Mohammad (peace be upon him) throughout his life. 

It is the way of living of Holy Prophet Mohammad (peace be upon him) as 

described to us by his closest colleagues (asḥābah). Where Qur’ān does not 

give the clear direction, guidance is sought from the sunnat and ḥadῑth. 

Ḥaḍrat ‘Alῑ Hujwīrῑ has explained sharī’at  (knowledge of law) as below:6 

“Knowledge is of three kinds; “from God”, “with God” and “of God”. 

“Knowledge of God” is the science of gnosis (‘Ilm-e ma’rifat), whereby 

He is known to all His prophets and saints. It cannot be acquired by 

ordinary means but is the result of Divine guidance and information. 

“Knowledge from God” is the science of the Sacred Law (‘ilm-e  

sharī’at), which He has commanded and made obligatory upon us. 

“Knowledge with God” is the science of the “stations” and the “paths” 

and the degrees of the saints. Gnosis is unsound without acceptance 

of the law, and law is not practiced rightly unless the “stations” are 

manifested”.   

While further elaborating, Ḥaḍrat ‘Alῑ Hujwīrῑ asserts that the knowledge of 

Law (sharī’at ) has three pillars:7      

1- The Qur’ān 

2- The sunnat 

3- The consensus (ijmā’) of the Muslim community. 

Ḥaḍrat ‘Alῑ Hujwīrῑ further says:8 

“Knowledge of Law involves your knowing that God has sent us 

Apostles with miracles of an extraordinary nature; that our Apostle, 

Mohammad (on whom be peace) is a true Messenger, who performed 

many miracles, and that whatever he has told us concerning the 

unseen and the visible is entirely true.”  

                                                 
6 Hujwīrῑ, Ḥaḍrat ‘Alῑ (11th century) Kashf al-Maḥjῡb  English Translation by R. Nicholson 

(1911) London. p.16. All the excerpts used in dissertation are taken from the English 
version of Kashf al-Maḥjῡb translated by R. Nicholson.    

7  Ibid., p. 14 
8  Ibid. p. 15 
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c- Ṭarῑqat: 

Intuition and spirituality accelerates the dormant and suppressed potentials of 

the man through the training under guidance of a practicing Ṣūfī.9 This 

training is called “Traveling of the Path” (ṭarῑqah). It helps to unveil the 

hidden. Ultimately, the self becomes transformed or absorbed into an 

undifferentiated unity. Trimingham writes:10 

“Sufism developed mystical techniques to enable the seekers to 

arrive at Ma’ārifa (esoteric knowledge). Ma’ārifa, therefore, is no 

intellectual gnosis but direct perception of God’.      

In a particular ṭarῑqah or Ṣūfī order, disciple is guided through physical and 

spiritual exercises including thoughts, feelings and actions. This practice takes 

through succession of stages to experience the Divine Reality. Contrary to the 

Arab Islamic world, Indian shrine established and flourished around a holy 

man and became associated with his particular ṭarῑqah and method of 

discipline and exercises.  

Trimingham writes about the beginning of the Ṣūfī  orders:11  

“Two contrasting tendencies came to be distinguishable as Junaidῑ, 

and Bistāmῑ, or Irāqī and Khurāsānῑ (cannot be called school of 

thoughts), after two men, Abῡ al-Qāsim al-Junaid (d. 910 A.D.) 

and Abū Yazῑd Ta’ifῡr al-Bistāmῑ (d. 874 A.D.) who captured the 

imaginations more than any other of their contemporaries. These 

two are held to embody the contrast, between the way based on 

tawakkal (Trust) and that on malāmat (Blame). ‘Alῑ al-Hujwīrῑ 

refers to Bistāmῑ’s teaching, which he calls Ta’ifūrī.”  

Punjāb province was the earliest that received mainly four Ṣūfī orders i.e. 

a) Chishtiyyah at Pākpattan. 

b) Suhrawardiyyah at Multān and Uch Sharīf. 

                                                 
9 Trimingham, J. Spencer (1971): The Sufi Orders in Islam, Oxford University Press  p. 147 
10  Ibid. 
11  Ibid. p. 4 
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c) Qādiriyyah at Lahore and Uch Sharῑf. 

d) Naqshbandiyya  

These various Ṣūfī Orders are distinguishable on basis of their practical 

organization and modes of worship in their cult (Refer 2.1.3).   

d- Beliefs and Cults: 

The whole phenomenon of shrine complex is based on the beliefs of zā’ireen and 

cult of the saint. Stronger they believe, higher they ascend. During the lifetime of 

the Ṣūfī, devotees are impressed directly by the karāmat of the Ṣūfī. Even after 

the death of the Ṣūfī, devotees believe that the Ṣūfī while sleeping in the grave is 

noticing their visitation. They believe that their wills and wants would be 

answered as were honored during the lifetime of the Ṣūfī. 12  

 

 
Fig.7.02: Devotees walk through the passage at the back side of the mosque  

Hadrat Jalāl al-Dīn Bukhāri Surkh Posh, assuming it as Pul Sarāt 

 

                                                 
12 Devotees visiting the shrine of Ḥaḍrat sultān Bāhῡ at Shorekot believe that they can have baby 

boy with the blessings of the saint. Dārā Shikoh writes in his book “Safeenāt al-Awliyā’ ” that if 
some one visits the shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ continuous for forty (Thursdays, days), he will 
be granted with the blessings of Hujwīrῑ. Devotees believe that if they may get a chance to pass 
through the baheshtῑ darwāzah, located in the southern wall of the shrine Bābā Farῑd at 
Pākpattan during the time-period from maghrab to fajr from 5th to 9th of Muḥarram, they will go 
straight to the Paradise. 
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Fig. 7.03: Water pond at shrine of Ḥaḍrat Noorī Haḍoorī, Bhalwāl 

Belief is the faith of the devotee in Ṣūfī. This, along with the Ṣūfī order, 

ceremonies, and rituals form the cult of the saint. These beliefs are the 

scaffoldings for the visitors and devotees that bring balance of their mental and 

psychological dispersions. These beliefs create equilibrium to psychological 

aspect of their personalities. 

 
Fig. 7.04: Zā’ireen at shrine of Ḥaḍrat Sultān Bāhῡ throw toys in  

water-pond as they believe, in response they will get blessings of the saint. 

e- Rituals and Ceremonies:  

Rituals of any Ṣūfī order are the ways or the rules of life that lead the murῑd 

to purify his nafs (self) to attain union with Allah. Dhikr is the ritual in Islamic 

mysticism that takes the devotee into the state of concentration (istaghrāq).  



07- Forces Acting at Shrines - 233 -

It forms the framework of the Ṣūfī order and is the pivot of the Islamic 

mysticism. Dhikr transfuses divine energy into the heart of the recital and do 

metamorphosis. At shrines, zā’ireen taste the salt assuming it as a tabarrak. 

At many shrines, devotees lit up the oil lamps as a gesture of thanksgiving to 

the saint (Fig. 7.05).   

Music is another ritual that has no real space in Islam in view of many 

religious scholars. It has played a great role in the path of Ṣūfism. The samā’ 

became an important feature of early Ṣūfī practices to achieve ecstasy. 

Ceremonies are performed weekly, monthly or annual at shrines as a regular 

feature.  

 

 

Fig. 7.05: Zā’ireen lit up the oil lamp/candle when their demands are fulfilled. 

This is physical participation of the devotees to create a special environment. 

These ceremonies give the sequence and regularity to the daily-life of visitors 

at shrine complex. These ceremonies and rituals build the foundations for the 

devotees to enter into a specific trance of mind. This physical and spiritual 

participation enhances and strengthens their beliefs. Participation in these 

ceremonies and rituals is equally important for the devotees just like the 
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fātiḥah, du’ā  and nawāfil. These ceremonies are divided into two major 

categories. 

a) Routine Ceremonies  

b) Festival Ceremonies  

Routine ceremonies are performed regularly (every day, Thursday and Friday 

of the week). These include, “opening and closing of the shrine for devotees, 

the big du’ā  on closing, recitation of verses from the Qur’ān or Ṣῡfῑ sangīt, 

fātiḥah, samā’  on every Thursday, prayer to get the favour of Ṣῡfῑ  from Allah 

etc”.  

According to Ḥaḍrat Shāh Walῑullāh:13  

“Visitors should first recite the fātiha whilst performing two rak’ats. 

Next he should squat on his heels with his face turned towards the 

dead and his back towards Ka’bah, and recite the Sūrā al-Mulk (in 

which the contrast is emphasized between the phenomenal world and 

the Eternal Reality). After that, he should exclaim Allāh-o Akbar, 

should profess la ilāhā illa ‘llāh, and should recite the Sūrā al-fātiḥah 

eleven times. Then he must approach the dead calling out twenty-one 

times Yā Rabb (O Lord), and pronounce Yā Rūh (O! Spirit), driving 

this forcefully into the heaven, and repeat Yā Rūh, driving it now 

forcefully into his heart, until at last he may gain relaxation of mind 

and inner light. Finally, he should wait to see whether an effusion of 

beneficence from the inhabitant of the grave may flow upon his 

heart”.    

Festival ceremonies happen only for few days every year. Particularly on the 

‘urs days of the Ṣūfī, the event is a big festival. This is scheduled either 

according to Islamic lunar calendar or on the death anniversary of the Ṣūfī. 

Samā’ is an essential part of festival at chishtῑ  and qādirῑ dargāhs. The 

qawwāl (singer singing Sῡfῑ sangeet) associated with the shrine, performs this 

ceremony. Qawwālῑ (Ṣūfī sangeet) transforms state of mind into mystical 
                                                 
13  Troll, Christian W. Ed. (1989) Muslim shrines in India, Oxford University Press New Delhi 

pp. 189-190 
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emotional trance, where devotees may temporarily associate with the Allah. It 

has strong impact on devotees who start dhamāl 14 and achieve the state of 

ecstasy (hāl).15 The ‘urs ceremonies at shrines of Ḥaḍrat ‘Alῑ Hujwīrῑ, Bābā 

Farῑd, Ḥaḍrat Sakhī Sarwar etc turn into a great festival. The Muslim scholars 

in the Islamic world have questioned these rituals and ceremonies.16 

About the simplest ceremony as performed at shrines, Trimingham writes:17 

“The simplest form is to stand in front of the tomb, and recite the 

fātiḥah which is caught by the symbolic act of raising the hand’s palm 

upward, doing recitation and then transferring by passing them down 

up to face. The anniversary of a saint’s birth or his death is a great 

celebration, the central point of the popular liturgical year. The 

celebrations attract pilgrims from neighboring villages and tribes or 

depending on their fame, from still widen areas. Special concerts of 

birth ceremony are held, animal sacrificed and offering made. They 

are generally associated with a fair attached by traders, peddlers, and 

story tellers”.  

Sharī’at, tarīqat, rituals, ceremonies etc. are the steering forces and the 

impetus of the life at the shrine. Ṣūfī and zā’ireen are the agents through 

which these forces are applied. The forces and the activities generated 

through their performances have very strong impact on the socio-religious 

and built environment of the shrine. These ideological forces, through their 

agents control the whole charisma of life at shrine. The distinctive socio-

religious and built environment of every shrine belonging to a particular Ṣūfī 

order is because of different shadows of teaching and training methods. 

These ideological forces work independently and administrative forces help 

them to work in an organized manner.        

 

                                                 
14 “Dhamāl” means a Ṣūfī  dance to achieve the ecstasy. 
15 “Hāl” means state of mind after achieving ecstasy. 
16  Ḥaḍrat ‘Alῑ Hujwīrῑ has not recommended listening of the Qawwālῑ  in normal situation. He has 

imposed strict conditions to follow while listening the Qawwālῑ. 
17 Trimingham, J. Spencer (1971): ‘The Sufi Orders in Islam, Oxford University Press New York.  
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7.2- Administrative Forces: 

During the lifetime of the Ṣūfī, there was no direct public participation in the 

organizational set up of the khānqāh. All the devotees were aspirants and 

guests of the Ṣūfī. To run the day-to-day affairs was not complicated during 

the lifetime of the Ṣūfī  because he was the whole-sole authority and his 

words were obeyed without any question.18 After the death of the Ṣūfī, when 

both, the number of visitors and income at shrine increased, the 

administration became more complicated. On one hand, it was required to 

look after the day-to-day affairs properly and on the other hand, distribution 

of income among the successors was a significant issue. Where the Ṣūfī  

nominated his khalῑfah during his life time, lesser problems occurred.  

Mughals endowed at large and deputed their own caretakers at the shrines 

because they were not satisfied with the money-accumulating attitude of the 

gaddῑ nashῑns. East India Company and later on the British Government took 

the shrine as a social institution and administered in their own way by 

promulgating the waqf ordinances. This way of administration opened the 

opportunities for participation in the affairs of the shrines, for the devotees 

who were not among the descendants of the saint. All these pressure groups 

became powerful and active in holding the ceremonies at the shrine after 

passing away of the saint. 

The working set up of waqf administration at government as well as at private 

level is discussed below;    

a- Waqf Administration at Government Level: 

In early years, mutawallīs or descendants of the Ṣūfī administered the 

shrines. They followed the rules and regulations as laid-down by the Ṣūfī 

himself in his life and tried their best not to deviate from. With the passage of 

time, many new things were introduced by the administrative authorities and 

                                                 
18 For better administrative control at shrine of Bābā Farῑd during his lifetime, the duties were 

distributed among his sons regarding the arrangements of langar (Free-Kitchen), Ta’weedh 
writing for zā’ireen, collection and distribution of endowments etc. 
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were managed in their own way. In nineteenth century when British occupied 

the Indian Subcontinent, they started administering the affairs of religious 

monuments of Hindus, Muslims and Sikhs in their own way.19 “Religious 

Endowment Act 1863” directed the Board of Revenue to hand-over the waqf  

properties endowed to the shrine, to Trustee, Manager or Superintendent. For 

check and balance, a committee comprising three or more persons was 

constituted. Every Trustee, Manager or Superintendent was directed to 

maintain regularly account of his receipts and disbursements with respect to 

the endowments and expenses on such religious establishments. Basic spirit 

of this committee was to open the opportunities for local residents to 

participate with devotion, in the affairs of management of these religious 

establishments. 

At Government level, following authorities influenced and controlled the 

management and organization of the socio-religious and built environment of 

the shrine since eighteenth century. These authorities are the controlling 

force of all the activities and happenings at the shrine. 

i- Ruling Authorities: 

Ṣūfīs and their shrines have always been very important for the ruling 

authorities. Mughal emperors preferred to have blessings of Ṣūfīs  whenever 

they planned to attack some territory. Similarly, when their wills and wishes 

fulfilled, they awarded the Ṣūfī with land, money or kind.20 Ṣūfīs also made 

significant contribution for the advancement of Islam.21 

                                                 
19 According to Bengal Code 1810, the powers were delegated to the Board of Revenue for 

administration of waqf properties in India. During these years, the income from the waqf 
properties was spent for projects of public welfare like construction of bridges, roads, 
sarā’es etc. Religious Endowment Act 1863 deals with the religious properties of Hindu, 
Muslims and Sikhs under same rules and regulations. 

20 When Prince Saleem was born with the blessing of Ḥaḍrat Khwājah Mu’in al-Dῑn Chishtῑ of 
Ajmer Sharῑf, Emperor Akbar came to the shrine bare-foot, sacrificed and endowed a lot for the 
shrine. For more detail see Currie, P.M. (1989): ‘The Shrine and Cult of Kh. Mu’in al-Din Chishti 
of Ajmer, Oxford University Press Bombay   pp. 174-180 

21 To study the role of Bābās in inspiring ghāzī warriors for detail, see Digy, Simon (2001) 
“Sufis and Soldiers in Awrangzeb’s Deccan” Oxford University Press New Delhi. 
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No matter what the circumstances were, the chishtῑs always avoided 

collaboration with the state and the rulers. The influence of political authority 

was like evil company to them. This was the major distinctive feature 

between the chishtῑs and suhrawardῑs, who on the contrary accepted 

governmental posts and enjoyed facilities received from the state.22 

Chishtῑ  Ṣūfī  Shaykh Nizām al-Dῑn Awliyā’s succession certificate contained; 

“Do not accept any village or stipend or favour from the kings and 

officials, it is not permitted to a dervish.” 

Gesῡ darāz himself rejected the offer of villages and gifts from Sultān Firūz 

Shāh Bahmānῑ saying that to accept them was something contrary to the 

chishtῑ ’s ideology.23 

After establishing as waqf property, shrine complex has gone through long 

experimentation of administration by the ruling authorities. Waqf Property 

Ordinance constitutes Religious Purpose’s Committee that administers the 

affairs and performance of ceremonies and rituals at the shrines. The role of 

local religious and social organizations at shrines is becoming more 

effective.24 Sometimes, these religious organizations stand against the 

decisions of waqf administration, if the scheme goes against the cult of the 

Ṣūfī. 25  

J. Spencer Trimingham writes:26 

“We find Ṣūfī aspiring to political power, revolting against 

established authority and some time actually successful in 

founding a dynasty. Normally, shaykhs were pillars of society but 

                                                 
22 Nizāmī, Khalīq Ahmed (1957) Some Aspects of Khānqāh Life in Medieval India in Studia 

Islamica No. 8, p. 61 
23 Hussainῑ, S. Shāh Khusroo (1983) ‘Gesῡ darāz on Sῡfism, Idāra Adabiyāt Delhi. p. 7 
24 It has been observed that on all shrines, there are private organizations who arrange activities 

at ‘urses voluntarily and spend more money as compare to waqf administration in reverence of 
saint and do not demand any thing. 

25 During the construction of Dātā Darbār Complex, approved architectural design was changed 
on demand of public and politicians. 

26 Trimingham, Op. cit.,  p. 239 



07- Forces Acting at Shrines - 239 -

zāwiyah and khānqāh were local hagiocracies and it has been 

sometimes the fate of the leaders of these institutions to aspire to 

rule in this world.”  

Further Trimingham elaborates:27 

“There was always the possibility of direct interventions in affairs 

of the state. Consequently, the political authorities, well aware of 

their potentialities rooted as they were in the lives of the masses, 

sought to control, regulate and conciliate them rather than to 

suppress.”   

After independence (1947 A.D.), when Pakistan came into being, the matter 

of administration of waqf establishment once again came into focus during 

late fifties in the regime of President Muhammad Ayub Khan.  

On behalf of President of Pakistan, Governor of West Pakistan promulgated 

the “West Pakistan Waqf  Properties Ordinance 1959”. According to the 

ordinance, the Government appointed Chief Administrator Auqāf for the 

province of East and West Pakistan separately. Chief Administrator was 

delegated powers for taking over and assuming the administration, control, 

management and maintenance of any waqf property. Finally, “Punjab Waqf 

Properties Ordinance 1979” replaced these ordinances. 

President Muhammad Ayūb Khān directed Deputy Commissioners to 

participate in the annual ceremonies at shrines located in their Districts.  

President of Pakistan General Muhammad Zia al-Haq accepted the 

Chairmanship of the Design Selection Committee for the project of Dātā 

Darbār Complex. He also showed his keen interest and financial contribution 

for construction of shrine complex of Ḥaḍrat ‘Alῑ Hujwīrῑ at Lahore Punjāb.28 

Similarly, Prime Ministers of Pakistan had visited the shrines of national 

importance at different occasions and donated for the construction of mosque 

                                                 
27 Ibid. 
28 Shahzād, Ghāfer (2004) Dātā Darbār Complex Ta’meer Say Takmeel Tak, Idraak 

Publications Lahore. p. 47 
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and other buildings related to the shrine.29 On the eve of annual ‘urs, 

Governor or Chief Minister Punjab is asked to perform ritual of chādar poshῑ  

at grave of Ḥaḍrat ‘Alῑ Hujwīrῑ.   

 

 
Fig. 7.06: Minister Auqāf opening lock of baheshtῑ darwāzah at shrine of Bābā Farῑd 

 

Minister Auqāf feels great honour for the opportunity of opening the baheshtῑ 

darwāzah at shrine of Bābā Farīd, in the month of Muḥarram al-ḥarām (Fig. 

7.06).  

The administrative forces influence the social environment of the shrine 

complex. Instead of mutawallῑ, now political authorities participate in the 

ceremony of giving annual ghusal (bath) to the grave of the saints on ‘urs 

day.30 

ii- Chief Administrator Auqāf: 

According to “Waqf  Properties Ordinance 1960”, government appointed Chief 

Administrator Auqāf to look after and take care of the waqf properties. He was 

                                                 
29 Prime Minister Benazīr Bhutto provided Rupees 120.00 millions for construction of new mosque 

at shrine of Bābā Farῑd al-Dῑn, Pākpattan. During the visit at shrine of Bābā Bulleh Shāh Qasῡr 
on September 18, 2003, Prime Minister Mir Zafar ullah Jamālῑ made contribution of rupees 
15.00 millions for re-construction of shrine and directed Chief Minister Punjāb to contribute 
Rupees 15.00 millions for Phase-III of Bābā Bulleh Shāh’s shrine complex. 

30 Governor or Chief Minister Punjāb celebrates the Ceremony of ‘urs and ghusal sharif  every 
year at shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ. 
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declared mutawallī in official capacity and was given powers to take over and 

assume the administration, control, management and maintenance of any waqf 

property by issuing a simple notification.31 It was conditional for the Chief 

Administrator to be a Muslim and to possess such qualification as prescribed by 

the Government32. He was made corporation sole with perpetual succession and 

an official seal, and may sue and be sued in his corporate name.33 Chief 

Administrator became under general control of the government. Powers were 

conferred upon him to appoint the Administrators, Deputy Administrators and 

Assistant Administrators to maintain the waqf  properties.34  

After assuming the charge, Chief Administrator prepares scheme for the 

administration and development of waqf property.35 Chief Administrator Auqāf 

can sell or dispose of any waqf property under defined terms and conditions, to 

get the maximum benefits or for interest of public.36 Chief Administrator 

maintains a complete record of all properties under his control and keeps 

account of income and expenditure of such properties.37 

Chief Administrator can terminate a lease or resume a tenancy for breach of 

conditions.38 Ordinance also gives powers to frame rules for the purpose of 

carrying into affect the provision of this Ordinance.39 Unfortunately, no rules 

have been constituted for maintenance and re-construction of these religious 

shrines for their upkeep and to provide better facilities to zā’ireen. Chief 

Administrator Auqāf is sole authority to spend this income. 

                                                 
31Ibid. Section 6. Terms “Control” and “Management” were defined as, “control over the 

performance and management of religious, spiritual, cultural and other services and 
ceremonies (rasoomāt) at or in the premises of waqf  property”. 

32  Section 3 (2) of The West Pakistan Waqf  Properties Ordinance 1959. 
33  Ibid., Section 3 (3). 
34  Ibid., Section 4 
35  Ibid., Section 11 
36  Ibid., Section 12 
37 Ibid., Section 14 (Presently, the annual income from the waqf  properties in Punjāb is more 

than 770 millions that is deposited in Central Auqāf Fund and all outlays including salaries and 
others are met from this income. Annual Development Programmes are carried out through this 
income.) 

38 Ibid., Section 9 
39 Ibid., Section 25 
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Chief Administrator Auqāf is more powerful with legal protection as compared to 

mutawallī or gaddī nashīn. He officially performs or deputes an Administrator or 

Manager for performance of ceremonies and rituals at the shrines.     

iii- Religious Purpose’s Committee: 

The concept of Religious Purposes Committee at shrines was evolved during 

the second half of nineteenth century, when British Government realized the 

importance of public participation in administration and maintenance of the 

religious establishments of Muslims. According to Religious Endowment Act 

1863, members of the committee were elected for lifetime membership. Chief 

Administrator Auqāf was authorized to constitute a “Religious Purposes 

Committee”, for shrines and mosques separately, located in the province of 

the Punjāb.40 The numbers of committee members vary from five to ten 

depending upon the annual income of the shrine.  

The tenure of the committee is one year from the date of its constitution, 

provided it is not rescinded earlier. The aim and objective of the Religious 

Purposes Committee is to organize and perform the rituals and ceremonies at 

shrine on ‘urs and other eves of year.  

Today, the status of Religious Purposes Committee has become so important 

that devotees use all the ways and means to become member or chairperson 

of the committee. Sometime, the Chief Minister and the ministers show their 

keen interest for including their recommended persons in the committee. 

A retired Justice of High Court is usually the Chairperson of the committee for 

shrine of Ḥaḍrat ‘Alῑ Hujwīrῑ at Lahore. Devotees spend time and money for 

the up keep and maintenance of the shrines. The rank of the Chairperson of 

the committee has become a status symbol in religious community. 

These committees play a very effective role in holding the ceremonies and 

rituals at the shrines through out the year. The membership is honorary and 

                                                 
40 Section 6 of Punjāb Waqf  Properties (Administration) Rules 2002 
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the members do not claim or demand for any financial benefits for their 

services. They spend their time and energy only to get the blessings of the 

saint. Other than administrative affairs, the committee also keeps an eye on 

the pace and quality of construction works in the premises of shrines. 

b- Waqf Administration at Private Level: 

Chief Administrator Auqāf has been delegated powers to takeover and 

assume the control and administration of waqf shrines in Punjāb. Since 1960, 

more than four hundred shrines in Punjāb have been taken over by the Chief 

Administrator Auqāf, whereas, tens of hundred shrines are looked after and 

maintained at individual, personal or private level through out the country.41  

In case of privately administered shrines, financial account is not maintained 

for the endowments and there is no accountability. The gaddῑ nashῑn or 

khalῑfah is the ultimate authority for any decision. He looks after the 

arrangements for langar (Free meal), public amenities, ‘urs arrangements and 

the other festivals associated to the dargāh. By virtue of this, he enjoys the 

status and political influence in his area. He has established his role in 

religious as well as political scenario. 

The close relatives of the shaykh’s family start confronting with the 

announced gaddῑ nashῑn or they declare themselves as gaddῑ nashῑn or 

representative of the shaykh or pῑr and start collecting the money and other 

benefits associated with the khānqāh. At time, this creates a law and order 

situation for the government.42 For such shrines, zā’ireen are assumed as the 

guests of the Ṣūfī. Their living and dining are the responsibilities of the Pīr 

Sāhib. The administration was found more successful and effective at private 

                                                 
41  Major shrines in Punjāb that are not under administrative control of Auqāf Department    

include;  
a) Shrine of Ḥaḍrat Sultān Bāhῡ, District Jhang,  
b) Shrine of Pῑr Meher ‘Alῑ Shāh Golrā Sharῑf  Islamabad 
c) Shrine of Ḥaḍrat Barī Imām Nūrpūr Shāhān Islamabād. 
d) Shrine of Ḥaḍrat Karmānwāla District Okāra 

42 At shrine of Ḥaḍrat Sultān Bāhῡ, there are three claimant of gaddῑ nashῑnῑ and for many 
times they have exchanged firing resulted in murder of devotees. 
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shrines in few cases as compared to the shrines under administrative control 

of the government in the province of Punjāb.   

i- Sajjadah nashῑn  and Mutawallī: 

Ṣūfī  in his life, himself selects his representative from his sons, followers or 

disciples called sajjādah nashῑn or dīwān. There are different symbolic 

representations for transference of spiritual authority to the successor.43  

The sajjādah nashῑn has spiritual as well as political stature hence enjoys an 

elevated social status. In private waqf administration, the sajjādah nashῑn 

enjoys the sole authority whereas in government-based waqf administration, 

the status of sajjādah nashῑn is only symbolic.44 The Chief Administrator 

Auqāf is announced legal mutawallῑ  for such shrines.  

Mutawallī is a person who is bestowed full powers for administration, 

management and maintenance of waqf and its income.45 This also includes, 

taking care of waqf  property, better usage of income received, to lease out or to 

rent out waqf property, to keep record of income and expenditure, to run the 

waqf and its affairs in accordance with the objective and spirit of waqf. It is the 

first and foremost duty of the mutawallī  to utilize all his potential and 

capabilities. According to Islamic law, mutawallī should be intelligent, mature, 

healthy and capable to administer the waqf and its affairs. 

Wāqif  has full powers to appoint mutawallī. Only qāḍī  or judge can interfere 

and declare this appointment right or wrong. Qāḍī  himself can take over the 

control of waqf or can appoint a person on his behalf as administrator or 

                                                 
43 In Chishtī order, it is the prayer rug (sajjādah or musallā), the staff (‘asā’), the cloak 

(khirqah) and less importantly sendals (shoes) and a begging – bowl called kashkole. 
44 Dīwān Mas’ūd Mo’ūd being sajjādah nashῑn, opens the baheshtῑ darwāzah on 5th and 6th of 

Muḥarram every year at shrine of Ḥaḍrat Bābā Farῑd al-Dῑn Shakar Gang Pākpattan and 
performs all the rituals during ‘urs days. Apart from this, he has no authority to interfere the 
affairs of administration of khānqāh. The sajjādah nashῑn of dargāh Golarah Sharῑf  has all the 
powers to collect the money, to perform the ritual and to administer the day-to-day affairs at 
shrine. 

45 ‘Ārif, Mahmūd al-Hassan; (1994) Islām kā Qānoon-e waqf, Diyāl Sing Trust Library Lahore.  
pp. 146 - 167 
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caretaker. However, mutawallī  must be appointed according to the waqf  deed 

or desire of the wāqif, if there is a fear of loss or damage to the waqf  property.  

According to Islamic concept, mutawallī  has been delegated powers to appoint 

his assistant, lawyer or any other person as his representative for assistance and 

support. He can delegate his powers to his representative. He has the powers to 

decide the salaries of persons like Madarras, Mu’adhan, Imām and Khatīb from 

the income of waqf. He can spend money for the repair, renovation or taking 

care of waqf  property. He can cultivate land himself or can give contract or 

lease out for cultivation or any other best usage, which does not contradict to 

the objective or basic spirit of the waqf. He can purchase equipment for 

agriculture, animals, public address-system of mosque etc. He may construct 

residences for employees. He can pay fee to lawyer from waqf  income.  

If more than one waqf properties are under control of the mutawallī, he cannot 

spend income of one waqf at the other. However, if objective of both Auqāf 

(plural of waqf) is similar, then there is no harm to spend the money at one 

waqf, received from the other.  

In spite of all these powers, mutawallī  has limitations. He can be questioned for 

income / expenditure of waqf  by the qāḍī or civil court. This check can be very 

simple or he may be asked to do audit of finances from a qualified Chartered 

Accountant. For repair, reconstruction or renovation works, experts can be 

engaged for proper advice and guidance. If mutawallī  causes some loss to the 

waqf, he can be asked to payback. According to Imām Abū Yousaf and Imām 

Ahmed, it is only the founder of the waqf  who can terminate the mutawallī  

from his post. If court or qāḍī appoints mutawallī, then only they can terminate 

the services of mutawallī. Similarly, when mutawallī  has appointed his assistant, 

only he can terminate his services if not required any longer.   

ii- Private Religious Organizations: 

The shrines located in urban settlement, attracts more people who visit with 

different objectives. The request for blessings of the shaykh or fātiḥah khwānī 
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are the common objectives for visitation. Parallel to individual visitors, there 

are certain religious groups who become associated with the shrine. These 

groups meet at shrine daily and weekly. These are small pressure groups who 

claim to take care and look after the affairs of shrines. They have strong ties 

with shrine and its ceremonies.  

These private religious organizations collect the money in the name of Ṣūfī 

and spend on maintenance, addition / alteration or renovation works, and for 

public amenities to facilitate the zā’ireen. They cook their own langar for their 

group members. To stay for hours on Fridays and Thursdays is a regular 

feature of these individuals.  

During the construction of Dātā Darbār Complex, these religious organizations 

played an effective role in decision making for construction of larger size 

prayer hall of the mosque.46 If these organizations resist, it becomes almost 

impossible for Government to implement any development scheme or any 

change in social and built environment of the shrine. 

7.3: Conclusion: 

The British government, parallel to the Islamic concept of waqf, introduced a 

different type of administrative set up for the supervision of the religious shrines 

in the urban settlement in Indian Subcontinent in the 19th century. This new set-

up created space for the devotees to express their devotions in their own way.  

It also provided legal shelter to the ruling authorities to influence the 

administrative set up of the shrine and to challenge the authority of gaddī nashīn 

or mutawallī.  There were two main purposes; 

1- To take an overall control of the income endowed at the shrines and 

minimize the possibilities of pilferage. 

2- To break down the power of gaddī nashīn so that he cannot withstand 

politically against the government. 

                                                 
46 For example, Anjuman-e Khādim al-Awliyā’  played significant role during construction of new 

mosque Dātā Darbār.  
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The delegated powers of the Chief Administrator (to take administrative control 

of any shrine with a simple notification) set a new direction regarding the 

administrative control and management of the waqf properties in Pakistan. The 

establishment of Central Auqāf Fund damaged the essence of the waqf and 

utilization of the income collected from the shrines. In 1960 A.D., Auqāf 

Department was established for taking care of the waqf  properties. In year 

2002, its name changed to Religious Affairs and Auqaf Department. This decision 

changed its scope of services. Department also looks after the activities of 

Ittaḥād bain al-muslamīn, Punjāb Qur’ān Board, and Deenī madrasahs in Punjāb. 

Government uses its platform for obliging the ‘ulamā’, mushā’ikh and religious 

leaders. This has converted the Auqāf Department in a government 

administrative department that takes care and looks after the religious affairs as 

well as the religious monuments through out the province.47  

This new administrative set up encourages different religious, political, economic 

and ideological forces to play their role effectively to control the rituals and 

ceremonies at the shrines as well as to re-shape their built environment. 

Introduction of new managerial set up and interference of the ruling authorities 

have changed the identity and character of socio-religious and built environment 

of the Muslim shrines. In the forthcoming section of this dissertation, the role of 

ideological and administrative forces in re-shaping the built environment of the 

shrines has been explored.  

                                                 
47 Punjab Auqāf Department is held responsible for taking care and maintenance of more than 

1000 waqf properties including mosques, shrines, takiyahs, commercial and residential 
buildings and 76000 acres agricultural land in Punjāb. More than 2600 persons are employed 
in Punjab Auqāf Department. 



Chapter- 08 

Impact of Forces at Shrines 

8.0-Introduction: 

The forces, being the steering impetus control directly and indirectly all the 

happenings in and around the shrine. These ideological and administrative 

forces control the ceremonies, rituals, activities and changes in the built 

environment of the shrine complex.   

Ideological forces play their role more effectively during the lifetime of a Ṣūfī. 

After his death, administrative forces (waqf administration, ruling authorities, 

gaddī nashīn, religious organizations etc.) become dominating and take control 

of the shrine and its ceremonies. These ideological and administrative forces 

influence the ambience and physical environment of the shrine complex and 

control the additions and interventions at the shrines.  

8.1- Impact of Ideological Forces at Shrine: 

From the outset, the growth and development of shrine was an outcome of 

ideological forces. During this period, Ṣūfī was the only controlling and 

decision-making authority. These Ṣūfī  hospices provided the space for living 

and knowledge-sharing with its occupants. Sharī’at, ṭarīqat and beliefs 

influenced the layout of spaces in the shrine complex that followed the inter-

relationship of the ceremonies taking place. During these centuries, when 

ideological forces controlled the environment, the essence and ambience of 

the shrine remained intact. 

a- Sharī’at :  

In the beginning, there was no evidence for construction of shrines or qubbās 

on the graves.1 Hadīth confirms that Holy Prophet Moḥammad (peace be 

                                                 
1 Qubbah is an Arabic word used for dome (gunbad ) at shrine or grave of saint or Sūfī. 
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upon him) visited the grave of His mother (Refer chapter 3.1). He also 

declared the Friday as the day to visit the grave of parents. He himself visited 

the graves of martyr of Oḥad  war and prayed for them. Ḥaḍrat ‘Ā’ishah is 

witness of the Holy Prophet Mohammad (peace be upon him) going to jannat 

al-baqī’ and praying for the buried.2 

Ḥaḍrat Imām Abū Hanīfah, with reference to  Ḥaḍrat ‘Umar says that the right 

way is that while entering the shrine of Holy Prophet Mohammad (peace be 

upon him) one should enter from qiblah side whilst keeping the face towards 

the grave and say:3  

“Assalām-o ‘alaikum yā ayyu-hannabī wa rahmātullah-e wa barākātohū”. 

This way of entering the shrine and saying fātiḥah defines two things.  

1- Entrance to shrine should be from qiblah side.  

2- While saying fātiḥah, one should provide space on qiblah side (western 

side of a grave for Indo-Pak) for visitors to stay. 

3- Friday is the best day to visit the grave or shrine.4 

Dr. Meerzā Ikhtiyār Hussain Kaif Niāzī has concluded regarding the subject as 

below after giving many references from Qur’ān and ḥadīth: 5 

1. The visitation of the Holy Prophet Mohammad (peace be upon him) 

to the graves is proven. 

2. It is permissible to say fātihah or to pray for blessings at the graves. 

3. One can pray for long time on grave. 

4. One can offer repeatedly du’ā. 

5. During du’ā, it is preferable to stand, rather to sit. 

6. Women can also visit the shrines. 

                                                 
2 Niāzī, Dr. Meerzā Ikhtiyār Ḥussain Kaif; Mazārāt and Bid’at (1994) Welcome Book Port 

Karachi p. 46 
3 Ibid., p. 47 
4 In Indo-Pak, people are in habit of visiting the shrines on Thursday afternoon.  
5 Niāzī., Op. Cit., p. 47 
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According to a ḥadīth,6 Holy Prophet Mohammad (peace be upon him) while 

passing by, fixed a green branch of tree at the grave of some one. When 

people asked the reason, he said, during the period while this green branch 

becomes dry, there would be no hard time for the dead person. From here, it 

was concluded that to put flower or fragrance on grave is sunnat and it is 

recommended that graves should be kept unpaved so that grass may grow.  

Similarly, the ritual of chādar poshī 7is related to the ritual of covering the 

holy Ka’ bah with a cloth-sheet. This act of chādar poshī  differentiates the 

grave of Ṣūfī  from the other graves.8 This is a symbol of reverence and 

respect. In some areas, there is also a tradition of placing turban, at grave of 

Ṣūfī  or saint. The objective of both rituals is the same.  

Holy Prophet Mohammad (peace be upon him) was buried in the room 

(ḥujrah) of Ḥaḍrat ‘Ā’ishah. The key of room was with Ḥaḍrat ‘Ā’isha and 

when someone among ṣuḥābah 9 desired to visit the shrine, he had to 

request Ḥaḍrat ‘Ā’ishah to open the lock.10 This conveys that Ḥaḍrat ‘Ā’ishah 

was the first administrator or mutawallī. From here, visitation of ṣuḥābah on 

grave of Mohammad (peace be upon him) is also proven.  

When Holy Prophet Mohammad (peace be upon him) buried Ḥaḍrat ‘Usmān 

bin Munta’oon, he fixed a gravestone and said, “This will indicate the grave of 

my brother and other ahl-e bait shall be buried here”.11 This ḥadīth tells us 

that graves of saints or Ṣūfīs  are distinguishable from the others.  

Ḥaḍrat ‘Umar Fārooq spread khaymah (tent) on the grave of Ḥaḍrat Zenab 

and later on constructed dome. Ḥaḍrat ‘Ā’isha put khaymah (tent) on the 

grave of her brother and Ḥaḍrat Muhammad bin Hanfiyah spread khaymah on 

                                                 
6 Ibid., p. 86 
7 In ritual of Chādar poshī, a cloth-sheet is spread over grave of a Ṣūfī as an act of thanks-giving 

after fulfilling the desire.  
8 Ibid., p. 90 
9 The term suhābah, is used for close friends and colleagues of Holy Prophet Mohammad 

(peace be upon him) 
10 Niāzī. Op. Cit., p. 146 
11 Ibid., p. 144 
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grave of Ḥaḍrat Ibn ‘Abbās.12 The wife of Imām Zain al-‘Ābidīn constructed a 

dome on the grave of her husband.13 

Seventy years after the death of Holy Prophet Mohammad (peace be upon 

him), the ruler of that time constructed a dome on his shrine for the first 

time. During this period, in fact, tradition of constructing shrines on graves of 

saints and Ṣūfīs commenced. Available building materials and construction 

techniques defined the regional identity and architectural character of the 

shrines in different territories.  

b- Ṭarīqat: 

Ṭarīqat is the cult of the saint that leads towards a specific Ṣūfī order i.e. 

chishtiyyah, suhrawardiyyah, qādiriyyah and naqshbandiyya. These ways 

(ṭurūq, plural of ṭarīqah) are distinguishable on the basis of practical 

organization and modes of paying homage to the saint that ultimately 

influence the built environment of the shrine.  

Chishtīs were friendly with their adherents and they preached to live a simple 

life with minimum requirements. They never deposited worldly wealth. They 

distributed among the poor before sunset, all what they received from the 

people. This attitude also reflects in the built environment of their shrines. 

Chishtī shrines14 are very simple in their construction technique, building form 

and materials. In early chishtī  shrines, a big hall (jamā’at khānah) was 

essential building component for dervishes to live in. The roof of the jamā’at 

khānah was supported by a number of pillars and at the foot of each pillar, a 

mystic used to live along with all his belongings like books, bedding and 

rosary.15 All occupants used to sleep on the floor without any distinction.  

                                                 
12 Ibid., pp. 145-146 
13 Ibid., p. 147 
14 Chishtī Sūfīs are Khwājah Mu’in al-Dīn Chishtī, Bābā Farīd al-Dīn, Khwājah Bakhtiyār Kākī, 

Khwājah Nasir al-Din Chiragh-e Dehli, Khwājah Noor Muhammad Mahāravī etc. 
15 Nizami,, Khaliq Ahmed (1957) Some Aspects of Khānqāh Life in Medieval India, an article in 

Studia Islamica No. 8, p. 57 
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Details of the chishtī  shrine of Khwājah Niẓām al-Dīn Awliyā’ are given by 

Nizāmī with reference to the books Fawā’id al-Fu’ād, Khair al-Mājālis and Siyar 

al-Awliyā.16 According to Niẓami, in the centre of the khānqāh of Khwājah 

Nizām al-Dīn Awliyā’, there was a big hall and on both sides there were small 

rooms. In front of this hall there was a large courtyard and an old Banyan 

tree stood slightly away from the centre.  The courtyard was surrounded by a 

veranda. In order to provide separate rooms for some senior inmates, the 

parts of veranda adjoining the hall were walled up. Opposite to the main hall, 

there was a gate-room (dehlīz). This gate-room was large enough to provide 

the space for sitting without obstructing the passage. Next to dehlīz, kitchen 

was located. A small room with wooden walls was built on the roof of the hall 

where shaikh lived in.    

Suhrawardīs  organized their khānqāhs in Multān introducing different pattern 

as compared to the chishtīs. Suhrawardīs depended on sure and regular 

income from the rulers or from their jāgīr instead of futūh. Suhrawardīs were 

aristocrats in nature among Ṣūfīs 17 and did not allow any common person to 

come closer and mix with them in daily life. Devotees were needed prior 

permission if they wanted to see the shaykh. Suhrawardīes remained dear 

and closer to the ruling authorities. The shrines have reflection of their cult 

and ṭarīqah. These shrines are elevated, massive in volume, large in scale, 

located at prime locations in cities, highly ornamented and richly decorated.18 

Similarly, shrines of qādirī order have reflection of their own ways of living.19 

Qādirī shrines are not richly decorated as suhrawardī’s shrines but not simple, 

dwarf and low cost as chishtī  shrines.  

To achieve the ecstasy, samā’ (listening of Ṣūfī sangeet) is more popular 

among chishtī Ṣūfīs. This ritual has led towards construction of veranda or 

                                                 
16  Ibid., p. 58 
17 Suhrawardī Sūfīs includes Bāhā al-Dīn Zakariyyā, Shāh Rukn-e ‘Ālam, Ḥaḍrat Jalāl al-Dīn 

Bokhārī Surkh Posh etc 
18 For further understanding, see the shrines of Ḥaḍrat Bahā al-Haq Zakariyyā, Ḥaḍrat Shāh 

Rukn-e ‘Alam at Multan. 
19 Qādirī Sūfīs are Ḥaḍrat Miyān Mīr Qādirī, Shāh Abū al-Mu’ālī, Ḥaḍrat Sultān Bāhū, Ḥaḍrat 

Shāh Chirāgh Lāhorī, Shāh Ināyat Qādirī, Bābā Bulleh Shāh, etc. 



08- Impact of Forces at Shrines - 253 -

hall attached to the chishtī shrines. Jamā’at khānah is another salient feature 

of chishtī shrines where devotees and Ṣūfī scholars sit and exchange their 

knowledge.  

Suhrawardīes refused to bury their family members in the community 

graveyards. Their shrines have many graves as compared to one or two 

graves in the chishtī  shrines.20 During the lifetime, chishtīes  never accepted 

any gift or land from kings and emperors.21 They lived hand to mouth through 

out their lives. Suhrawardīes  constructed large houses, (ḥavelīes like palaces) 

to live in a wonderful way. They also constructed massive and big shrines to 

be buried in after death. Suhrawardī shrines were having granaries and 

treasuries. They did not open their shrines for visitation of all public. This 

priority also influenced the spatial organization of shrine and lay out of its 

components.     

c- Beliefs: 

Beliefs are more related with devotees. This is the pull-force between the 

saint and the visitors. Zā’ireen do believe that shaykh will fulfill their needs as 

he did in his life. This force has strongly influenced the spatial configuration 

and has redefined the space-usage for zā’ireen within the premises of shrine 

complex. 

Zā’ireen visiting the shrine of Bābā Farīd at Pākpattan believe that by passing 

through the baheshtī darwāzah (Fig. 7.06) during the nights of 5th to 9th of 

Muḥarram, they will go straight to paradise.22 This ritual has tremendously 

enhanced the flow of zā’ireen during these ‘urs days. Two wide flights of 

stairs were constructed to give direct access from Sahiwal Road (Southern 

side) to the main shrine of Bābā Farīd.23 Entry and exits are on southern and 

                                                 
20 Shrines of Ḥaḍrat Bāhā al-Dīn Zakariyyā, Shāh Rukn-e ‘Ālam, Ḥaḍrat Jalāl al-Dīn Bokhārī 

Surkh Posh have dozens number of graves of their related family members. 
21 Shaykh Niẓām al-Dīn Awliyā’ told the messenger “if Sultān will enter by front door, I shall make 

my exit by the back door. For more detail refer Siyar al-Awliyā.  p.135 
22 This belief has generated the building form of shrine of Bābā Farīd comprised shrine with 

two doors and a long veranda where baheshtī darwāzah opens. 
23 Each flight is 14 feet wide and gives direct access from the Sāhiwāl Road. 
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northern sides respectively for smooth flow of pedestrians. To accommodate 

thousands of zā’ireen, waqf administration has acquired private land on 

southern side of shrine and has provided easier and direct access as compare 

to the old eastern entrance from narrow sloppy street. 

Zā’ireen visit the shrines to submit their petitions to the Ṣūfī  for fulfilling their 

needs, requirements and for help and assistance to overcome the physical 

and spirituals problems.24 These visitations help in their catharsis and 

normalizing their states of mind. The ray of hope for definite solution to their 

problems keeps them away from dissatisfaction and frustration. All these 

impulses create impact on built environment of the shrine complex. 

d- Rituals and Ceremonies:     

Major activities at shrines are the ceremonies and rituals performed by the 

zā’ireen. Ceremonies are daily, weekly, monthly or annual activities performed 

at shrines as regular feature. This is a physical participation of the devotees 

to create a special environment, only meant for the shrine. These ceremonies, 

in fact give the sequence and regularity to the daily life pattern of visitors at 

shrine complex. 

 
Fig. 8.01: Water pond covered by veranda at shrine of Sultān Bāhū  

(For detail see foot note 24 below).  

                                                 
24 Zā’ireen at shrine of Ḥaḍrat Sultān Bāhū believe that by dropping the coins or toys in water 

pond located in center of courtyard of shrine (Fig. 8.01), their needs shall be fulfilled. This 
has permitted construction of a water pond with roof in courtyard. Women devotees 
visiting shrine of Ḥaḍrat Nūrī Ḥaḍūrī Bhalwāl, believe that if they will take bath in water 
pond, their physical diseases shall be cured. Devotees of Ḥaḍrat Dīwān Chāwalī Mushā’ikh 
Burewālā leave the mentally retarded persons at shrine and do believe that this will mend 
their mental disorder. 
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The way of performance of rituals and ceremonies defines the spatial 

configuration of the shrine complex. The daily opening and closing ceremony 

at established shrine is followed by du’ā. People need larger space near shrine 

to get together for this ceremony. Similarly during ‘urs days larger space for 

lodging of zā’reen and facilities for public amenities are required.25  

In recent years, devotees have developed habit of performing their Friday 

prayer in the mosques attached to the shrines.26 This practice has developed 

because of construction of larger mosques at shrines by the Government.27 

This trend has made the socio-religious environment of the shrines more 

Islamized rather Islamicate.28 

 
Fig. 8.02: Tents on the eve of annual ‘urs for temporary lodging of zā’ireen 

Chādars  and floral-wreaths are laid upon graves. This is actually thanksgiving 

by the devotees after fulfilling their wills and want.  This ritual damages the 

delicate work of marble, on the outer edge of the grave (ta’wīdh). Devotees 

cover the grave of Ṣūfī with expensive cloth-sheets adorned with calligraphy, 

knitted in golden and silver threads. Selling of flowers and chādars is a 

                                                 
25 During the ‘urs ceremonies (of Ḥaḍrat ‘Alī Hujwīrī Lahore, Bābā Farīd Pākpattan, Ḥaḍrat 

Sultān Bāhū Shorekot etc,) the whole city is occupied by zā’ireen and their activities. 
26 Mosques attached to shrines of Ḥaḍrat ‘Alī Hujwīrī Lahore, Bābā Bulleh Shāh Qasūr, Bābā 

Farīd Pākpattan etc. have become main mosques of the city for Friday prayer. Even in 
Bādshāhī  mosque Lahore, attendance is much lower as compare to mosque of Ḥaḍrat ‘Alī 
Hujwīrī. 

27 During last two decades, Punjab Government has constructed mosques at shrines of Ḥaḍrat ‘Alī 
Hujwīrī, Bābā Bulleh Shāh, Bābā Farīd etc 

28 The term “Islamicate”  is used for those rituals, ceremonies, social activities which are neither 
Islamic nor anti-Islamic but are part of Muslim and non-Muslim cultures. 
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valuable business around the shrine. Hundreds of people are earning their 

livelihood through this business.29 

To cook and distribute the langar (free food) is another important activity that 

demands free-space in the premises of the shrine. Large numbers of people 

cook rice, dāl, ḥalīm etc at their own and distribute among the needy. 

Zā’ireen coming from far-off areas cannot cook at their own. They buy 

cooked30 food and distribute among the poor and visitors. These rituals and 

ceremonies directly influence the built environment of the shrine and its 

surrounding.31 

Zā’ireen also create their impact by fixing marble or ceramic tiles on the floors 

or wall-surfaces of the shrine or painting in their own way, on the eve of ‘urs 

of the saint. These personal expressions reflect association and ties of 

devotees with Ṣūfī. 

8.2- Impact of Administrative Forces at Shrine: 

In Punjab, Waqf Department administers and manages the shrines as 

institutions. At government level, the political leaders and Chief Administrator 

Auqāf are the main authorities controlling the life at shrines. They make 

policies for collection and utilization of income endowed at the shrines. They 

bring changes according to the needs of the visitors. These controlling 

authorities make no difference in their view regarding the shrines belonging 

to different Ṣūfī orders. This non-professional approach towards bringing the 

additions and alterations in the built environment is damaging the 

architectural merits of the shrines in the province of Punjab. Although waqf 

administration has managed and administered the activities, rituals, and 

ceremonies at shrine in appreciable manner but the non-professional 
                                                 
29 Approach roads of shrines of Ḥaḍrat Bībī Pāk Dāmanā and Ḥaḍrat ‘Alī Hujwīrī are flanked 

with shops of such business of selling of flowers, toys, artificial jewelry, chādar etc. 
30  Mostly rice and Dāl-Rotī  are available as cooked-food for free distribution to the poor at shrine 

by the devotees as thanks - giving to the saint. 
31 At every frequently visited shrine, spaces are defined for cooking, eating, storage etc. Spaces 

at shrine of Ḥaḍrat ‘Alī Hujwīrī for cooking, storage and dining for zā’ireen were not included in 
the original design. Later on, as it was the basic requirement, buildings were constructed for 
the purpose.  
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approach of Engineering Directorate has adversely affected the architectural 

value of the shrines, many of which have been included in the list of 

protected monuments by Punjab Archaeology Department. 

a- Ruling Authorities: 

In the past, the rulers have taken up the construction of shrine buildings as a 

gesture of their respect for the saint.32 This contribution popularizes the 

emperors in the eyes of public. The religious monuments, having architectural 

merit were constructed by the ruling authorities of the time.33 This practice 

continued even after establishment of Pakistan (in 1947 A.D). The visitation 

of the Prime Ministers, Presidents, Governors and Chief Ministers at the 

shrines encourage the zā’ireen for their active participation in the rituals and 

ceremonies.34   

 
Fig. 8.03: The old shrine (demolished in 2004) of Bābā Bulleh Shāh at Qasūr has been 

recently reconstructed by waqf administration 

                                                 
32 Numbers of buildings were constructed by Mughal Emperor like Akbar at shrine of Ḥaḍrat 

Khwājah Mu’in al-Dīn Chishtī. Aurangzeb ‘Ālamgīr constructed the shrine of Ḥaḍrat Miyān 
Meer, shrine of Ḥaḍrat Shāh Chirāgh at Lahore. Ranjeet Singh also did repair and renovation 
work at shrine of Ḥaḍrat ‘Alī Hujwīrī during his regime. 

33 Governor Punjāb not only approved the design of mosque at shrine of Bābā Bulleh Shāh, 
Qasūr but also laid down the foundation stone for its construction. Prime Minister Mir Zafar 
ullah Jamālī sanctioned Rs.15.00 millions for construction of new shrine of Bābā Bulleh Shāh, 
Qasūr, during his visit to the shrine on September 18, 2003. 

34 Benazir Bhutto, the former Prime Minister not only approved the design of new mosque at 
shrine of Bābā Farīd, Pākpattan but also sanctioned Rs.120.00 millions for its construction. 
Prime Minister Muḥammad Nawāz Sharīf directed to fix red sand-stone on walls and white 
marble on outer surface of under-construction domes of new mosque at shrine of Bābā Farīd. 
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Ruling authorities intervene at two levels. Firstly, they decide the scope of 

development works, design pattern and finishing items for interior and 

exterior surfaces at the shrines.35 Secondly, they make the decisions for 

administrative and financial affairs of the shrine.36 There are number of 

shrines where gaddī nashīns themselves are involved directly in national 

politics and are the elected members of the Parliament.37 On the other hand, 

it has become a tradition that after taking oath, Prime Minister, Chief Minister, 

Governor and President visit the shrine of Ḥaḍrat ‘Alī Hujwīrī at Lahore for the 

blessings of the saint. 

On directions of President Muḥammad Ayūb Khān, Governor Punjab 

promulgated the West Pakistan Waqf Properties Ordinance 1959 to take full 

control of shrines in East and West Pakistan. General Muḥammad Zia ul-Ḥaq 

accepted the Chairmanship of Design Selection Committee for Dātā Darbār 

Complex in 1981 A.D. and laid down the foundation stone for its 

construction.38 

Similarly, Prime Minister Muḥammad Nawāz Sharīf made many changes in the 

proposed design during completion of second and third phases of Dātā Darbār 

Complex.39 In newly constructed complex, eastern arcades of Dātā Darbār are 

architecturally related to the multi-foil arches of the ghulām gardish of shrine 

of Ḥaḍrat ‘Alī Hujwīrī whereas western arcades are related in form to the 

                                                 
35Federal Finance Minister Muḥammad Isḥāq Dār (being Chairman of Construction 

Committee) and Minister Auqāf, Sāhibzādah Faḍal Karīm dictated the consultant and 
contractor for many changes in the proposed design of second and third phase of Dātā 
Darbār Complex. Similarly, Commissioner Lahore and Chief Administrator Auqāf Punjāb also 
influenced the proposed design.  

36 Chief Minister Punjāb appoints a person as Chairman of Religious Purposes Committee at 
many prominent shrines. 

37 The latest example is of Yousaf Rezā Gīlanī, the Prime Minister of Pakistan who is gaddī 
nashīn of shrine Haḍrat Mūsā Pāk Shaheed at Multān. Former Minister and Member of 
Parliament Faisal Sāleh Hayāt is also a politician and gaddī nashīn of shrine Haḍrat Shāh 
Jewnah, District Jhang. 

38 Being Chairman of Construction Committee, President directed for many changes in 
proposed design. He desired to copy the minaret of mosques in Turkey for the mosque of 
Ḥaḍrat ‘Alī Hujwīrī. He directed to change the form of arcade by adding domes and making 
more Islamic to the entrance lobbies of the proposed mosque. 

39 Prime Minister of Pakistan directed to demolish the constructed waterfall as it was hiding 
the front view of shrine of Ḥaḍrat ‘Alī Hujwīrī. He also desired to retain the roof garden.  
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newly constructed mosque. This visual bisection of the architectural features 

of complex has damaged the over all aesthetics and architectural merit.  

In original design, architect proposed 144 shops at lower ground floor of Dātā 

Darbār Complex. Prime Minister Muḥammad Nawāz Sharīf directed to convert 

the space of these shops into a Samā’ Hall.40 Benazer Bhutto directed Auqāf 

Department to execute development scheme at the shrine of Ḥaḍrat Bībī Pāk 

Dāmanā at Lahore to facilitate the zā’ireen.41  

b- Chief Administrator Auqāf: 

Chief Administrator Auqāf being declared official mutawallī has unlimited 

powers for administration and maintenance of waqf properties in his 

jurisdiction. Province of Punjāb has been divided into eleven administrative 

units and each one of these is headed by a Zonal Administrator.42 In annual 

budget of Auqāf Department, 20 to 25% of the total income is allocated for 

the maintenance, reconstruction and renovation of waqf properties in Punjab. 

This amount is further divided into four parts. 

1- Construction of new commercial buildings. 

2- Re-construction of dilapidated shrines. 

3- Provision for public amenities. 

4- Conservation and restoration works at protected monuments 

Every year, Auqāf Department plans to construct shops, plazas etc. on waqf 

land in urban areas to generate income sources in the form of good-will, 

monthly rent, annual contracts etc. The basic facilities for zā’ireen at the 

shrines are planned in Annual Development Programme on priority basis. 

Similarly public amenities like ṭahārat, waḍū, water supply arrangements etc. 

                                                 
40 Zā’reen agitated against the construction of shops in the Lower Ground Floor and keeping 

in mind the sanctity of shrine, area was redesigned for samā’  hall. Prime Minister directed 
to demolish the shops and to convert the area into hall.  

41 Auqāf Department spent 5.20 million rupees in 1995-96 and constructed entrance hall, 
musāfir khānahs, police chowkī, langar khānah, Administration office, courtyards etc. at 
shrine of Ḥaḍrat Bībī Pāk Dāmanā  

42 These eleven Zones include Lahore, Rawalpindī, Gujrānwālā, Sargodhā, Faisalābād, Multān, 
Bahāwalpūr, Derā Ghāzi Khān, and three special zones Pākpattan, Dātā Darbār and Bādshāhī 
Masjid. 



08- Impact of Forces at Shrines - 260 -

are provided at shrines. 2.5% of the total annual income received from a 

shrine is reserved for its annual up-keep and maintenance. Chief 

Administrator has full powers for Administrative Approvals43 of these 

development works. 

 
Fig. 8.04: Chief Administrator Auqaf laying foundation of  

development works at shrine Hadrat Nosha Pak  

Chief Administrator Auqāf has constituted a “Concept Clearance Committee” 

comprising all the five Directors in head office, Zonal Administrators, 

Executive Engineers and Deputy Director Architecture. Their responsibility is 

to look into and finalize the scope of development works at waqf properties 

on priority basis. This committee calls its meeting before the annual budget 

and decides the nature and scope of work as per site requirements and public 

needs. The list of development works is forwarded to the Director Finance 

after approval of the Chief Administrator Auqāf for the fiscal year, to release 

the development budget.  

After the approval of the budget from Auqāf Board, the estimates are 

presented before the “Scrutiny Committee” comprising Deputy Director 

Architecture as Chairman along with two other members i.e. Executive 

Engineer and Assistant Director Finance. This committee checks the estimates 

                                                 
43 The term “Administrative Approval” is used for the allocation of funds for any specific 

development work. Usually, head of an institution is the competent authority to accord 
Administrative Approval. 
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item-wise and recommend for award of Administrative Approval. The 

procedure mentioned is workable for small projects funded by the financial 

sources of Auqāf. The mega projects are advertised in daily newspaper and 

after pre-qualification, designs are approved. The provincial or federal 

governments provide funds for such projects.44 Auqaf Department has an 

Engineering Directorate, based at head office.45   

c- Religious Purpose’s Committees: 

The concept of Religious Purposes Committee at shrines evolved when British 

Government realized the need of public participation in administration and 

maintenance of religious establishments of Muslims in Punjab. According to 

section 6 of “Punjāb Waqf  Properties (Administration) Rules 2002”, Chief 

Administrator Auqāf is authorized to constitute a “Religious Purposes 

Committee”, separately to administer the affairs of shrines and mosques in 

Punjāb. The Chairman of Religious Purposes Committee at the shrine of 

Ḥaḍrat ‘Alī Hujwīrī is usually a retired Justice of Lahore High Court. Devotees 

give time and spend money for the up-keep and maintenance of shrine to 

become member or chairman of the committee. 

These committees play their role for day-to-day affairs at shrines. Members 

pin point the problems and needs of zā’ireen during shrine visitation to waqf 

administration and ensure implementation under their supervision. 

Committees play effective role during ‘urs days. Members also contribute 

under the head of public participation and provide facilities as and when 

required. 

When development works are carried out at the shrines, these committees 

control and guide the contractors/executing agencies for the required scope 
                                                 
44 The design of projects like Dātā Darbār Complex and Bābā Farīd Complex were advertised in 

the daily newspapers for the open competition among the architects and were funded by the 
Federal and Punjab governments. 

45 Engineering Directorate of Auqaf Department is headed by Superintendent Engineer (BPS 
19) called as Director Projects, having Three Executive Engineers (BPS 18), eight Sub 
Divisional Officers (BPS 17), fourteen Sub Engineers and one Deputy Director Architecture 
(BPS 18).  
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of work. Committee members also check the quality and pace of work. These 

members insist for the changes in the built environment and for the addition 

of building components. Shrines and attached mosques are reconstructed as 

members of committee desire. If the development work is not in accordance 

with the wishes of these members, no authority can execute it. With the 

passage of time, these committees are becoming more powerful in the affairs 

of the established shrines. 

d- Sajjādah Nashīn and Mutawallī 

To run the day-to-day affairs was never as much complicated during the 

lifetime of shaykh because he was the sole controlling authority and his words 

were taken as orders that were obeyed without questioning at any level. 

When the number of visitors and income increased at shrines tremendously, 

the administration became more complicated and fell in the hands of gaddī 

nashīn, mutawallī or khalīfah of the saint.46 

Gaddī nashīns were more interested in money collection from shrine and they 

never showed any intention to provide facilities to the zā’ireen and to up-

grade the built environment.47 They encroached the waqf  land attached to 

the shrine and built their houses and commercial buildings to earn more.48 

This has degraded the built environment of shrine complex. The shrine of 

Haḍrat Sultān Bāhū is now under administrative control of a Managing 

Committee constituted by the Lahore High Court since 2001. The Committee 

has constructed 185 toilets for ṭahārat. Previously, the gaddī nashīn spent 

millions on the dogs and horses49 but not a single penny to provide toilet 

facility for zā’ireen. 

                                                 
46 Mutawallīs of suhrawardī shrines of Multān and Uch Sharīf have hundreds of acres of waqf  

agricultural land under their possession but they do not spent single penny on maintenance or 
reconstruction of shrines of their forefathers. 

47  There was a defined system for distribution of money received at shrines of Ḥaḍrat ‘Alī Hujwīrī 
and Ḥaḍrat Bībī Pāk Dāmanā among the family members of the mutawallīs. For detail see; 
Chishtī, Noor Ahmed (1864) Taḥqiqāt– e  Chishtī  Al-Faisal Lahore (2nd Ed.)  pp. 162 & 172 

48  The land adjacent to the shrine of Ḥaḍrat ‘Alī Hujwīrī was illegally occupied by the mutawallīs. 
It took 20 years to evacuate the land when shrine was expanded.  

49 Dogs and horses were the hobbies of the gaddī nashīn  of Hadrat Sultan Bahu. 
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Fig. 8.05: Symbolic dome at grave of Shaykh Hindi, khalīfah of Hujwīrī 

The shrine of Pīr Meher ‘Alī Shāh Islamabad is managed by his descendant 

who is also a declared gaddī nashīn.50 The arrangements and facilities 

provided for the zā’ireen are best but this is an exception. 

e- Private Religious Organizations: 

Private Religious Organizations are the parallel administrative organizations at 

shrines. These are groups of people, strongly associated with the shaykh and 

work for shrine complex voluntarily. In administration, maintenance and 

reconstruction at shrines, their role cannot be ignored. These are political and 

public pressure groups. When waqf administration intends to do some 

development works or expansion of shrine, these organizations help if 

decisions are in accordance with their wishes. Otherwise, they become a big 

obstruction.51 If these organizations resist, it becomes almost impossible for 

waqf administration to implement any development scheme or to introduce 

any change in the social and built environment of the shrine complex. 

 

                                                 
50  Pīr Mehr ‘Alī Shāh died in1930 A.D. His shrine is located at Golaṛah Sharīf in Islamabad. 
51  During the construction of Dātā Darbār Complex, the religious organizations like Anjuman-e 

Khādim al-Awliyā, played an effective role in making decision of constructing larger size 
prayer hall of the new mosque. 
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8.3 - Conclusion: 

At the outset, the institution of shrine developed in Muslim settlements with 

out governmental patronage. The devotees were the key players of this 

institution. In its earlier formation, ideological forces played key role and 

created a friendly inter-active environment. Sharī’at, ṭarīqat and the 

ceremonies taking place at the shrines were the decisive factors.  

After death of the Ṣūfī,  his descendent or khalīfah took control of the shrine.    

British authorities administered the shrines as an institution. Such type of 

management established waqf organization at provincial level. Being an 

autonomous body, and in absence of definite rules, Chief Administrator Auqāf 

and political authorities influence the shrine at administrative level as well as 

in additions and alterations of its built environment.52 Chief Administrator 

Auqāf, mutawallī, gaddī nashīn, members of religious organizations played 

their role in reshaping the ambience of the shrine and converted the 

Islamicate into Islamized environment. This interference has expanded the 

shrine peripheries at one hand and on the other hand, the change in built 

environment has damaged the architectural merits of these heritage 

buildings.  

In later period, when shrines became the sources of income for the 

administrative authorities, the economy of the shrine acted as a tool in the 

hands of force-imposing agencies. This tool has changed the character of the 

built environment of the shrine in later period. This sequence from a spiritual 

leader to administrative agencies followed by economy as tool has affected 

the ambience of the shrines. The construction of large-scale mosque in the 

premises of shrine by the political authorities has de-emphasized the impact 

of the shrine. Mosque, representative of sharī’at has dominated the shrine, 

representative of ṭarīqat.  In epilogue, both spiritual spaces are compared in 

the context of their socio-religious and built environment.     

                                                 
52 President of Pakistan decided and provided funds for construction of grand Jāmi’a mosques at 

shrines of Ḥaḍrat ‘Alī Hujwīrī and Bābā Farīd Pākpattan. 



Chapter- 09 

Epilogue   

People have many misconceptions about the words “Ṣūfī” and “Ṣūfism” 

(taṣawwuf) in their minds. It is a general perception that Ṣūfism is different from 

the teachings of Islamic Law (sharī’at). Similarly, Ṣūfī  brotherhoods are seen as 

different from the main stream of Islam and such differences are often taken as 

serious deviations. However the fact is that all the Ṣūfīs are agreed on the basics 

of Islām like tawhīd (oneness of God),  īmān (Faith), Qur’ān, al-ṣalāt (prayer), al-

zakāt (Alm), al-ṣawm (Fasting), ḥajj (pilgrimage) and al-sunnah of the Holy 

Prophet Mohammad (peace be upon him).  

Earlier Ṣūfī  literature conveys that from the outset, Ṣūfī’s following was closest 

rather according to the sharī’at. All the topics in their books were supported with 

verses (Āyāt)  from the holy Qur’ān and the ḥadīth, further elaborated by the 

sayings of the Imāms and the Ṣūfīs of that time.1 Ṣūfī teachings were the 

extensions and elaborations of what the Qur’ān and ḥadīth has told the Muslims. 

For example, Qur’ān orders to say the prayers five times a day. Al-Sunnah tells 

the way, how to perform the prayer. The Ṣūfī  tells the hidden objective of the 

prayer that it purifies physically as well as spiritually. Doing the waḍū and ṭahārat 

purifies physically. Standing for the prayer is in fact, standing before God and 

communicating directly with the Creator. All acts of worship have an exterior 

form and an interior and deeper spiritual purpose.2  

                                                 
1 For reference, see Ṣūfī  treatises like Kashf al-Maḥjūb, Risālah-e Qushayriyah, Kitāb al-Luma’ etc 

written during 10th and 11th centuries A.D. 
2 In Kashf al-Maḥjūb, Ḥaḍrat ‘Alī Hujwīrī has written; “When a person came to Junayd after doing 

Hajj, he asked, “From the time when you first journeyed from your home, have you also 
journeyed away from all sins? He said: “No”. Then Junayd said, “You have made no journey. 
At every stage where you halted for the night, did you traverse a station on the way to God? 
He said, “No”. Junayd Said, “Then you have not trodden the road stage by stage”. When you 
put on the pilgrim’s garb at the proper place, did you discard the attributes of humanity as you 
cast off your ordinary clothes? “No”. “Then you have not put on the pilgrim’s garb. When you 
stood on ‘Arafāt, did you stand one instant in contemplation of God? “No”. “Then you have not 
stood on ‘Arafāt. When you went to Muzdalfah and achieved your desire, did you renounce all 
sensual desires? “No”. “Then you have not gone to Muzdalfah. When you circumambulated the 
Ka’bah, did you behold the immaterial beauty of God in the abode of purification? “No”. “Then 
you have not circumambulated the Ka’bah. When you ran between Ṣafā and Marwā, did you 
attain to the rank of purity (ṣafā) and virtue (murawwat). “No”. “Then you have not run. When 
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Ideological forces3 influenced the institution of Ṣūfī shrine for around four to five 

hundred years that performed properly its multi dimensional role in the society. 

Later on shrines were converted into Auqāf (plural of waqf) and focus of the 

administrators inclined towards collection of money and land. Ideological forces 

lost their control. Political and administrative forces4 managed the affairs of the 

shrines with their own pre-defined priorities.     

The roots of shrine are spread deep and wide in religious and cultural terrain of 

the Muslim community. It is a living settlement where interaction of various 

forces plays a role and controls the social and built environment of the shrine. It 

is a place where za’ireen come to seek the help and even solutions for their 

physical, economic and emotional problems through the blessings (barakat) of 

the Ṣūfī  buried in the shrine. 

Shrine is a burial place, housed in the four walls and roofed occasionally with a 

domical structure. The grave of a Ṣūfī,  belonging to particular order is related to 

Islamic mysticism- tasawwuf. 5 These Ṣūfīs lived very simple lives and stayed in 

small ḥujrahs.6 After death, their burial places established as places of visitation 

(ziyārāt) for the devotees.  

Ṣūfī  is a dynamic personality that personifies the motion. In early period of life, 

Ṣūfī moves linearly to achieve the knowledge, and his whirling movement creates 

ecstasy to reach the Divine Reality. When Ṣūfī stops and stays at one place (to 

                                                                                                                                                  
you came to Minā, did all your wishes cease? “No”. Then you have not visited Minā. When you 
offered sacrifice, did you sacrifice the object of sensual desire? “No”. “Then you have not 
sacrificed. When you threw the stones, did you throw away whatever sensual thoughts were 
accompanying you? “No”. “Then you have not yet thrown the stone, and you have not yet 
performed the pilgrimage. Return and perform the pilgrimage in the manner which I have 
described in order that you may arrive at the station of Abrāham”. 

3  Ideological forces mean, sharī’at, ṭarīqat and the cult of the Ṣūfī. 
4 Administrative forces mean the waqf administration, gaddī nashīn, mutawallī, religious 

organizations etc.  
5 In Punjāb, Ṣūfī orders as practiced were Chishtiyyah, Suhrawardiyya and Qādiriyyah who 

constructed their shrines through out Punjāb. 
6  Ḥaḍrat ‘Alī Hujwīrī and Bābā Farīd were buried in their ḥujrahs (rooms) where they spent their 

lives. 
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benefit the people from his achieved knowledge), the people starts moving 

towards him.7 

The socio-religious and built environment of the shrine is continuously changing 

with the passage of time, according to the requirements of the zāireen. Visitors 

think that to participate in the ceremonies and rituals performed at the shrine are 

their main objective of visitation. The functional buildings are added in premises 

of the shrine complex to facilitate the zā’ireen.8 These buildings if constructed 

properly are not a threat to the ambience and identity of the shrine. However, 

the new evolving trend of the construction of a big Jāmi’a mosque dominating 

the shrine is a cause of architectural concern.9 This has encouraged the trend of 

performing the prayers in a mosque preferably attached to some shrine.10 

9.01- Mosque Vs Shrine: 

Ṣūfism is a path to reach the Divine Reality. Ṣūfī  gives guideline to his adherents 

who want to purify themselves through particular spiritual exercises to reach the 

Divine Reality. Generally, it is believed that if Allāh is the Ultimate Destination, 

there are two defined roots to reach Him (Fig 9.01). One is sharī’at  11 and other 

is ṭarīqat .12 

                                                 
7 Excluding the few exceptions, most of the Ṣūfīs settled and died away from the areas where 

they were born. Similar is the case of Holy Prophet Mohammad (peace be upon him) who was 
born in Mecca and buried in Madīnah. 

8 For example, seminar hall, library, air conditioning systems, police sub-station, lost and found 
centre, industrial school for women etc are added. 

9 In the last decade of 20th century, Punjāb Government has constructed large-scale mosques at 
shrines of Ḥaḍrat ‘Alī Hujwīrī Lahore, Bābā Bulleh Shāh Qasūr and Bābā Farīd Pākpattan. 

10 It has been observed that numbers of people coming to say their prayer are far less in 
Bādshāhī Mosque as compare to the mosque attached to the shrine of Ḥaḍrat ‘Alī Hujwīrī at 
Lahore. 

11 Sharī’at is the legal guideline as given by the Qur’ān – the revelation of Allāh, ḥadīth and 
sunnah of the Holy Prophet Mohammad (peace be upon him). Qur’ān is a comprehensive 
book, revealed through the Holy Prophet Mohammad (peace be upon him). Sunnah is the way 
and path adopted by the Holy Prophet Mohammad (peace be upon him) through out his life. It 
is the way of living of the Holy Prophet as described for us by his closest colleagues 
(aṣḥābahs). Where Qur’ān does not give the clear directions, guidance (hidāyat) is sought 
from the sunnat  and the ḥadīth. 

12 Ṭarīqat  is the way of living as adopted by the Ṣūfī in Islamic mysticism called the cult of the 
saint. A ṭarīqah or order is a practical method to guide a devotee through thoughts, feelings 
and actions (physical and spiritual way), leading through a succession of stages to experience 
the Divine Reality (ḥaqīqat). Contrary to the ‘Arab-Islamic world, Indian khānqāh established 
and flourished around a holy man and became associated with his particular ṭarīqah and 
method of discipline and exercises. 
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Mosque is a place where rituals and ceremonies related to the sharī’at are 

performed by Muslims. Contrary to that, all the rituals and ceremonies related to 

the ṭarīqat are performed at the shrine of a Ṣūfī. 

Shrine is a sacred place with reference to saint while the mosque is a religious 

institution with reference to the community believers. Apparently, their function 

and identity is different but both are the type of buildings used to reach the 

Divine Reality. In shrine, variety of rituals and ceremonies take place regularly 

whereas mosque is used mainly for five times a day, once in a week for Friday 

prayer and twice in a year for ‘eid -prayers. 

 

 
Fig. 9.01: Two paths to reach the Divine Reality in the Islamic Mysticism 

 

Muslims go to the mosque with the objective to perform their ritual prayers and 

supplications. In response, they expect that Allāh will keep them on the Straight 

Path (ṣirāt-e mustaqīm) and after death they would become deserving of special 

place in the Paradise. Mosque is quoted as “House of Allāh” in mystic poetry and 

talking in the same terminology the shrine is an “abode of a Ṣūfī” where he lives 

forever after his death.  

In terms of its function, the shrine is a burial place of a Ṣūfī. As a building form, 

shrine is a cube with four walls occasionally with domical roof. It is an edifice for 

the visitors to pay their reverence for the saint. It is a resting place of a Ṣūfī, 
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where he has dropped a curtain in between two worlds i.e. physical and 

metaphysical.13 

The shrine and the mosque both are the sacred places but are different in their 

orientation, layout, function and building form. A comparison has been made 

here on these parameters.  

a- Entering the Mosque and the Shrine: 

As we enter a mosque, we come across a large square or rectangular space 

named as courtyard. A square water pond with a fountain is provided in the 

centre of the courtyard. Main function of this pond is to provide facility for waḍū 

(Islamic way of physical purification). On the northern and southern sides of 

courtyard, cloisters for students are provided.14 This courtyard represents the 

four elements of universe i.e. water, earth, fire and air.  

Large, open and spacious courtyard holds “air”. Flooring represents the “earth”. 

Pond is filled with “water”. The shoot of the fountain makes an equilateral 

triangle that symbolically represents the “fire”. We can conclude that the square 

form of courtyard having a fountain, symbolically represents the material world. 

(Fig. 9.02) 

PLAN ELEVATION

Triangle as Fire
Fountain

Square

Water Pond

 
Fig. 9.02: Symbol of square water pond in courtyard of mosque 

The cloisters on northern and southern sides of the courtyard are reserved for 

the students and thus represent knowledge. After having the knowledge, one 

proceeds towards prayer hall. A prayer hall is normally raised one-step higher 

from the level of courtyard. This level difference has also symbolic meaning.15   A 

                                                 
13 These worlds are also called as Temporal and Spiritual. 
14 This is a general description of a mosque in the Islamic world. 
15 The floor of the prayer hall is kept one-step higher from the general floor level of courtyard of 

the shrine. Its symbolic meaning is the up-gradation of status of space of courtyard to prayer 
hall; Traveling from lower to higher spiritual and sacred space. 
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prayer hall has square or rectangular space with domical roof. This combination 

of square and circle has definite meanings. Mehrāb is built in the centre of the 

western wall that carries the axis. This focus point distinguishes the layout of the 

mosque from buildings of the other religions.  

In comparison, a cube building surmounted with a dome (the shrine of Ṣūfī) is 

located in a courtyard of the shrine at the place where water pond is provided in 

the mosque. This structure is the focal point in the shrine premises. It orients 

vertical (towards the Divine Reality) instead of horizontal (towards the Holy 

Ka’bah) that is the case of mosque.  

b- Orientation: 

When Muslims stand for prayer in the mosques, their orientation is towards west 

(for Pakistan), i.e. the direction of holy Ka’ bah. Their rows extend towards north 

and south directions, that is at large scale a curvature of big circle around the 

holy Ka’ bah. In comparison, when Muslims go to the shrine, they enter the 

shrine preferably from southern side for the blessings of the saint16 (Fig. 9.03).  

Grave

W

N

 
Fig. 9.03: Entrance to the shrine is south-north oriented and to mosque is east-west oriented. 

 

Grave is a focal point where every devotee focuses his attention. To enter from 

the southern side means the flow of devotees is exactly at right angle as 

compared to the people entering the mosque.  

                                                 
16  South side of shrine is a feet-side of a grave of saint buried in it. 
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In fact mehrāb only orients towards the holy Ka’ bah and all the Muslims, 

wherever they are saying their prayers, they orient towards holy Ka’ bah. This is 

a universal gesture of Muslims all over the planet.  

c- Plan and Building Form: 

If we compare the building form of the Indian mosque with the Indian shrine, we 

come to know that traditional prayer hall is mostly a rectangle that is a 

combination of three, five and sometimes seven squares extending towards north 

and south (Fig. 9.04) in a long row.17 Whereas, the shrine building is comprising 

a square in case of Chishtī or Qādirī shrines or mostly an octagon in case of 

suhrawardī  shrines of Sultanate period.  

A

A

A A A

AA

A A

3 A

3 A  

Fig. 9.04: Mosque is a rectangle with length-width ratio of 1:3 

These shrines mostly have domical roofs. The shrine is composed of two 

geometrical forms, a square or cube and a dome or sphere (Fig. 9.05). In shrine, 

circle is inscribed in a square. This square and circle both have defined meaning 

in Islamic geometric patterns. This concentric plan is not alien to the Islamic 

architecture. The prototype of this plan is found in Byzantine and in Asiatic art 

where it symbolizes the “Union of heaven and earth”. The square or rectangular 

based body of the shrine corresponds to the earth and the dome to heaven.18  

In words of Nadir Ardalan & Laleh Bakhtiar:19  

“Externally, it (cube) represents man, a defined form who alone among 

the creatures stands upright in the universe. Internally, it recalls the soul 

of man, yearning to return to its primordial place of origin”. 
                                                 
17 For reference, see plans of Masjid Wazīr Khān, Bādshāhī Mosque, etc.  
18 Burckhardt, Titus (1972) The Spirituality of Islamic Art, Suhail Academy Lahore. p. 522,  
19  Ardalan, Nadir & Laleh Bakhtiar(1971) The Sense of Unity, Chicago. p. 73 
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Further, it is elaborated:20 

“The cubical volume of the base, viewed as man, earth or earthly 

paradise, is the supreme symbol of immobility and most externalized 

manifestation of the creator. By its four pillars (sides), it evokes the four 

elements, the four directions, the four winds, the four seasons, and the 

four colours. In short, it presents to the imagination those basic and 

apparently most stable aspects of temporal life”.   

ElevationPlan

Grave

 
Fig. 9.05: The shrine is a combination of square and a circle in plan and elevation. 

 

The Suhrawardī shrines are octagonal in their plan form.21 An octagon is a 

multiplicity of a square, a transitional form between square (world) and circle 

(Eternity). It is directly associated with the square at lower level and with the 

circle, at upper level with dome. This geometry also supports the Ṣūfī  philosophy 

of the Suhrawardī saints, as they were of the view that they have right to share 

the power and wealth of the ruling authorities for welfare of the populace. 

In the building form of a Muslim shrine, this square ends up with a dome that is 

a circular form and this superimposed circle also has defined symbolic meanings 

in geometrical language of Islamic sacred art. Nadir Ardalan & Laleh Bakhtiar 

write:22 

“(Circle) symbolizing the lightness and total mobility of the spirit, it 

is a form that has no beginning, no end. Its sole point of reference 

                                                 
20  Ibid. p. 75 
21 Shrines of Ḥaḍrat Shāh Rukn-e ‘Ālam at Multān, Syed Mūsā Āhengar Lahore, Ḥaḍrat  Mīrān 

Mauj Daryā Bukhārī Lahore, Syed ‘Abd al-Razzāq Makkī Nīlā Gunbad Lahore. 
22 Ardalan, Nadir & Laleh Bakhtiar, (1971) The Sense of Unity, Chicago, p. 7 
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is its centre, through which develops the metaphysical axis that 

links it with the axis of the square resting below it”. 

Mosque being a rectangle is usually composed of number of squares in ratio of 

1:3 or 1:5 or 1:7. In this comparison, shrine being a combination of square and 

circle is more closely related with the holy Ka’ bah in form, as holy Ka’ bah is 

almost a square with circle of circumambulation of the pilgrims (ḥujjāj), around 

cube while performing ṭawwāf, ‘umarah and ḥajj. The top view of holy Ka’ bah 

manifests a square enclosed externally with a circle of circumambulation of the 

pilgrims   (Fig. 9.06). Whereas a shrine is a square in plan form with a circle (of 

dome) that is internally enclosed. This “interiorization” of circle symbolizes the 

inner dimension of the Islamic mystical quest that is the very essence of 

Ṣūfism.23  

Square of Holy Ka'bah

Plan
Circle of circumambulation

 
Fig. 09.06: In square of holy Ka’ bah, circle of circumambulation exist outwardly 

 

d- Minaret: 

Minaret is an accepted and identifiable element for mosque that is absent at 

shrine. Symbolically, minaret in its form is closer to “1”, the first digit and “Alif”, 

                                                 
23  Scholars (like Schimmel) have used term “Interiorization” (Bāṭin) for Islamic mysticism. 
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the first alphabet of Arabic and Urdū language.24 It manifests symbolically the 

“Oneness of Allah”.  

As defined by Creswell the minaret of the mosque is a combination of three basic 

geometrical forms.25  

Base………..Square………………Represent the world. 

Stem……….Octagon……………Transformation from square to circle 

Top…………Circular………………Divine Reality, Limitless, No beginning, no End.  

The form of a shrine is also a combination of square (representing the world), an 

octagon (representing the transformation) and finally, the circle, the dome that 

has no end, no beginning, single generating point that is its centre. This form 

also manifests the travelling of the Ṣūfī  from temporal world to Eternity. In 

geometrical context, the difference between minaret and shrine is of their scale 

(Fig. 9.07).  
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Fig. 9.07: Comparison of geometrical form of minaret and shrine 

Minaret being a representative of sharī’at is vertically elongated and oriented 

upwardly i.e. towards Allah – the Divine Reality. Where as the shrine 

(representative of ṭarīqat) in its form is oriented inwardly. Sharī’at  may be called 

                                                 
24 Sūfī  poet Ḥaḍrat Sultān Bāhū says, “Alif Allah chambay de bootī……….mairay mun which 

murshid lā’ī hoo”  and Sūfī  poet Bulleh Shāh writes, “Ikko Alif tairay darkār”. 
25 Creswell, K.A.C.; (1958) A short Account of Early Muslim Architecture, Lebanon Bookshop, 

Beirut. 
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the exteriorization (zāhir) of Islam as it emphasizes the performance and ṭarīqat  

thus becomes the interiorization (bātin) of Islam.26     

The main objective of this whole comparison of building-form of shrine with the 

mosque is only to prove that there are two paths in context of spiritual place, to 

reach the Divine Reality. One is ṭarīqat represented by Ṣūfī shrine and other is 

sharī’at  represented by the mosque. The mosque completes the journey through 

the holy Ka’ bah and shrine through the green dome (gunbad-e khaḍrā), the 

burial place of the holy Prophet Mohammad (Peace be upon him). Both the 

shrine – “an abode of a Ṣūfī” and the mosque – “House of Allah” are the sacred 

and spiritual spaces of Islam. 

 

 

                                                 
26 The term “Interiorization” is used by Schimmel and in context to that the term “Exteriorization” 

is used here. 



Chapter- 10  

Findings and Recommendations: 

10.1- Findings: 

The main objective of this study was to investigate and identify the forces 

performing an active role in changing the socio-religious and built environment of 

the shrine located in the urban settlements of the Punjab. While conducting the 

research, some other aspects also came on the surface that directly or indirectly 

influence the socio-religious and built environment of the shrines and create 

some impact on the immediate surroundings. 

This study reaches to the findings as listed below; 

1- In the lifetime, as all the decision powers were in the hands of the Ṣūfī, 

there was no issue of administration. After his death, gaddī nashīn or Ṣūfī 

started controlling administrative affairs and the collection of the income 

from shrine or its attached waqf properties. Their priorities converted the 

shrines into a source of income and political power for them. These 

priorities defined a new culture and environment of the shrines that was a 

deviation from its previous pure spiritual ambiance.      

2- When the British introduced Bengal Code 1810 and Religious Endowment 

Act 1863, the administrative control of the shrine was taken over from the 

gaddī nashīn and handed over first to the Board of Revenue and then to 

the committee comprising three or more members. The committee worked 

under government through the district Civil Court. This administrative 

change resulted into serious sense of loss of ownership of the shrine 

among the descendants of the Ṣūfī.  

3- The economy of the shrine became under government control during the 

British period in the Punjab. The collection of the endowments through the 

procedure as laid down by the government and free-hand in its spending, 
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established the institution of the shrine as an independent autonomous 

body. The spiritual and physical ambiance of the shrine is no more issue of 

the both, the gaddī nashīn as well as of the waqf administration. This loss 

of administrative control of the gaddī nashīn and infinite powers of the 

waqf administration both had degraded the socio-religious and built 

environment of the shrine. 

4- For the development works in the premises of shrine, an office of Director 

Projects was established, where for restoration of the enlisted-protected 

religious buildings, a Conservation Cell was created. After up-grading the 

Conservation Cell into Punjab Archaeology Department in 1985, it was 

placed under Culture, Information and Youth Affairs Department. The 

shrines and the mosques, though declared enlisted- protected, were not 

transferred to the Archaeology Department, but remained under 

administrative control of the Auqaf Department. This gave free hand to 

the Engineering Directorate of the Auqaf Department to demolish and 

reconstruct these heritage buildings. The engineers, being not sensitively 

trained to handle the religious heritage, started making uncongenial 

addition/alterations and reconstruction without consulting the experts in 

the field. This largely modified and degraded the built environment of the 

religious heritage buildings in Punjab. 

5- Study of Annual Development Programme of the Auqaf Department 

reveals that following formal and informal building structures are added in 

the premises of the shrine; 

I. Reconstruction of shrines & mosques 

II. Provision for public amenities 

III. Addition of rooms/verandah for visitors 

IV. Commercial buildings for rent purposes 

Due to non-existence of the Planning & Design Section in the waqf 

department, all the construction activities are carried out without master 
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planning and architectural drawings. Resultantly, the building structures 

added in the premises of shrine have no relation with the existing 

architectural features of the enlisted-protected buildings. New structures 

stand alien in the premises.    

6- Modern life gadgets like car parking, air conditioning, illumination etc have 

also influenced the built environment of the shrine. When shrines are 

reconstructed, no consideration is given to such essential components. 

Later on, when these are added, various problems relating to their location 

and inter-linkage with the other spaces appear. 

7- Since there is no categorization of the buildings present in the premises of 

the shrine, based on architectural merits, hence the Engineering 

Directorate, while preparing the proposals for new construction deals all 

the buildings either as enlisted/protected or modern, at equal level. This 

approach diminishes the difference between low, medium and high quality 

religious heritage buildings.  

8- The bureaucratic administrative pattern used for controlling the affairs of 

the shrines has damaged the sanctity of the spiritual space. The previous 

tradition of construction is replaced by the prescribed governmental 

system of expansion of the shrines and building construction. Now, 

development schemes are prepared, administratively approved and 

technically sanctioned for award of the contract to the enlisted builders. 

This modern system of construction has damaged the essence of sacred 

space and has shaken the spiritually motivated architecture of the Muslim 

shrines.    

9- Since the waqf department is an autonomous body, headed by some 

bureaucrat as Chief Administrator, so politically influential individuals, 

religious organizations and devotees, control and manage the rituals, 

ceremonies, ‘urs activities as well as the additions and alterations in the 

premises of shrine complex. 
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10- Because of increase in non-developmental expenditures,1 Annual 

Development Budget of Auqaf Department has been reducing. This is 

directly influencing the pace of development of built environment of the 

shrines. Out of 2610 Auqaf employees, 1580 belong to the establishment 

of the mosques attached to the shrines. The Directorate of Religious 

Affairs consumes 39% of the total annual budget. Every year, almost 20% 

of total annual budget is reserved for the development works and hardly 

50% of that is consumed in annual development projects. This is because 

of an insufficient infrastructure setup in Engineering Directorate for the 

intricate and complicated construction details of the shrine heritage 

buildings. 

11- Waqf Properties Ordinance 1979 gives full powers to the Chief 

Administrator Auqaf to frame the rules. The Rules for Administration, 

Estate, Religious Affairs, and Finance Directorates have been prepared. 

Unfortunately, 50 years have passed but Auqaf Department has not yet 

prepared rules for restoration, construction, re-construction, addition and 

alteration within the premises of these shrines.2 Personnel of Engineering 

Directorate of the Auqaf Department are practicing a free hand in 

demolishing, re-constructing, repairing, and adding any structure inside 

the premises of the shrine without taking care of the historical 

architectural features of the existing old heritage buildings.   

12-  Comparative study of the Annual Development Budget for the last four 

years clearly reveals that the numbers of reconstructed or renovated 

mosques is higher than the numbers of reconstructed or renovated shrines 

(Refer Table 6.3.2). Provision for public amenities i.e. ablution, lavatory, 

etc has become a regular feature of the Annual Development 

Programmes. These additions and alterations are continuously 

                                                 
1  During last few years, non-development head of annual budget has increased due to raise in 

salaries, staff of Religious Affairs Directorate, scholarships for students of madrassāhs, opening 
of new sections like Aiwān-e Sūfiyās, Markaz Mu’ārif-e Awliyā etc,      

2 Auqaf Department broadly follows the “Buildings & Roads Codes 1960” published by 
Communication & Works Department for construction of governmental buildings. 
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transforming the physical ambiance and identity of the religious heritage 

buildings into a new idiom. 

13-  Today, the burial place of a Ṣūfī  does not look like a shrine complex. It 

would be more appropriate to call it a “Mosque Complex” where shrine 

appears as a small component. Mosque is a path of sharī’at where as 

shrine is a path of ṭarīqat. The modern concept of shrine complex based 

on construction of grand Jamī’a mosque has confused the unique identity 

of the two defined paths (sharī’at & ṭarīqat).  

The political and administrative forces have got full management control over the 

shrines and are continuously degrading the socio-religious and built environment 

(Refer 4.1 & 4.2) of the shrine (Refer chapter 08). We are left with the only way 

that we should protect these religious monuments from further unplanned and 

uncongenial changes in the socio-religious and built environment. A mosque 

complex should look like a mosque complex and a shrine complex should appear 

like a shrine complex with all its rituals, ceremonies and cult of the saint. To 

achieve that very objective, “Religious Monuments Protection Rules 2010” have 

been proposed to maintain the original identity and to prohibit the zā’ireen from 

making further changes in the built environment of the shrine.         
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10.2- Recommendations: 

“The Punjab Religious Monuments Protection Rules 2010” are proposed at the 

end of this dissertation. No such rules exist in Punjāb to take care and control the 

renovation, repair, re-construction and conservation works at the religious 

monuments, maintaining their importance at cultural and heritage level.  

The Buildings & Roads Codes (B & R Codes) 1960 as followed by Communication 

and Works (C & W) Department Punjāb needs intense revision as half a century 

has passed and building construction scenario has been changed in the province. 

These guidelines were framed for construction of the public buildings like 

schools, colleges, hospitals, official residences, etc to serve the requirements of 

the government departments.  B & R Codes 1960 does not address the issues 

related to the protection of religious buildings having architectural value. These 

are in fact guidelines for the engineers for construction and disbursement of bills 

to the contractors. These rules do not deal with the maintenance of quality 

construction and respect for the heritage buildings.   

The Punjāb Special Premises (Preservation) Ordinance 1985 (Refer Annex. E) 

focuses the buildings declared as architectural heritage by the Government of 

Punjab. Archaeology Department only takes care of the heritage buildings added 

in the list of protected monuments, which are not more than 300 in Punjab.3 

These are archaeological monuments with great historical value. Ordinance only 

restricts construction or interventions within 200 feet area from the protected 

monuments all around.4 Ordinance does not deal with the shrines, which are 

living monuments having great cultural and religious values.  

Similarly, “Tajdeed-e Lahore Board Ordinance 2002” that was later on repealed 

because of promulgation of “The Punjab Heritage Foundation Act 2005” (Refer 

Annex-F) does not provide legal cover for protection from changes to the 

religious monuments. The Punjab Heritage Foundation Act was promulgated to 

                                                 
3 Administrative Secretary of Punjab Archaeology Department has notified a list of protected 

enlisted monuments located in the province of Punjab. 
4 Heritage Law of France prohibits the construction in area 500 meter around the monuments.   
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generate the funds from private sector for restoration and conservation of the 

archaeological monuments. Chief Minister Punjab heads its Board of Governor.   

Religious Monuments i.e. the shrines need protection at two levels. First, 

devotees should be restricted from illegal encroachments, interventions, additions 

and alteration. Second, Engineers may be provided clear guidelines for re-

construction, conservation, renovation, restoration, additions, and alterations in 

the religious monuments. For the purpose, in pursuance to the Punjab Waqf 

Properties Ordinance 1979, following rules are proposed for the protection, 

reconstruction, restoration and additions/alterations at the shrines. 

10.2.1- The Punjab Religious Monuments Protection Rules, 2010 

Notification no……………………Dated:………………in exercise of the powers 

conferred upon him by Section 25 of the Punjāb Waqf Properties Ordinance 1979 

(IV of 1979), the Governor of Punjāb is pleased to make the following rules:- 

1-Preamble 

Whereas it is expedient to preserve, restore, renovate, re-construct the religious 

monuments of architectural, historical, archaeological, and religious interest in 

the province of Punjāb. 

It is hereby enacted as follows: 

2- Short Title and Commencement: 

1- The rules may be called “The Punjab Religious Monuments Protection 

Rules 2010.” 

2- These shall come into force at once. 

3- Extent: 

These Rules shall extend to the whole of the province of the Punjab. 

 



10- Findings & Recommendations - 283 -

4- Definitions:  

In these rules, unless the context otherwise require, the following expressions 

shall have the meanings hereby respectively assigned to them, that is to say:- 

I. “Administrator” means Zonal Administrator Auqaf Punjāb 

II. “Chief Administrator” means Chief Administrator Auqaf Punjāb 

III. “Government” means Government of Punjāb 

IV. “Religious Monuments” means shrines, mosques, takiyās, etc. 

V. “Governor” means Governor of Punjāb 

VI. “Committee” means an Advisory Committee constituted under Sec. 5  

VII. “Chairman” mean Chairman of the Committee. 

VIII.  “Member” means member of the Committee. 

IX. “Waqf Property” means waqf Property as defined in the ordinance. 

X. “Manager” means the person appointed by the Chief Administrator 

Auqāf for administration, control, management and maintenance of a 

waqf  property. 

XI. “Section” means section of the ordinance 

XII. “Ancient” means a religious building which has been in existence for 

a period of not less than seventy five years. 

5- Constitution of Technical Committee. 

A Technical Committee shall be constituted to identify the religious monuments 

requiring immense care and restoration. The committee shall chalk out the yearly 

programme and shall define scope of work for repair, renovation, restoration, 

conservation and re-construction of religious monuments in the province keeping 
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in view the Annual Development Budget for financial year. Committee can co-opt 

any person as member, other than as mentioned below. 

Committee shall comprise the following members; 

1) Director General Buildings Auqāf  Chairman 

2) Zonal Administrator Concerned  Member 

3) Director Engineering   Member 

4) Director Architecture   Member 

5) Director Finance    Member 

6) Executive Engineer Concerned  Member 

6- Directorate General of Engineering: 

An Engineering Directorate General essentially headed by Director General 

Buildings BPS-20 shall be established along with other posts by up-grading the 

existing Engineering Directorate as under. 

Director General Buildings  BPS 20 1 number 

Director Engineering  BPS 19 2 (North & South) 

Director Architecture  BPS 19 2 (North & South) 

Executive Engineer   BPS 18 3 (North, South, Head office) 

Deputy Dir. Architecture  BPS 18 3 (North, South, Head office) 

Sub Divisional Officer  BPS 17 12 numbers 

A. D. Architecture   BPS 17 3 (North, south, Head office) 
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7- Administrative Approval: 

Secretary/Chief Administrator Auqāf, being a competent authority shall accord 

Administrative Approval for any development work recommended by the 

Committee and technically sanctioned by the Director General Buildings Auqāf. 

8- Technical Sanction: 

Any estimate prepared according to the approved scope of work shall be 

technically sanctioned first before forwarding it for Administrative Approval to the 

competent authority. Estimate may be got vetted by the Director Architecture 

before issuance of Technical Sanction. 

9- Change in Scope of Work: 

Due to site requirements or demand of zā’ireen, or any other reason, if the 

approved scope of works is changed more than 20%, it will be essential for 

Executive Engineer to take the revised Technical Sanction from competent 

authority. For such changes, architectural drawings shall also be revised. 

10- Permissible limits: 

The permissible limits for increase in cost of the project shall be within 10.5% 

above the Administrative Approval and 5% above the Technically Sanctioned 

amount.  

11- Work Schedule: 

After allotment of development work to the contractor, Executive Engineer shall 

prepare a work schedule, clearly showing the distribution of work to be carried 

out on monthly bases and shall ensure the timely completion of the project. This 

work schedule for each project shall be displayed prominently at site. 
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12- Completion Certificate: 

When a development work is completed, it will be the immediate duty of the 

Executive Engineer to close the account, to prepare a completion report and send 

it to the Director General Buildings. 

13- Public Participation Projects: 

Where zā’ireen intends to participate in development works from their own 

sources, at religious monuments, they may contribute by opening a joint account 

with the department and to execute the work under technical supervision of the 

Department. Such accounts shall be kept separate from the Annual Development 

Budget. For such projects, architectural drawings shall be provided by the 

zā’ireen that after recommendation by the Director Architecture, will be approved 

by the Directorate General Buildings of Auqāf Department. 

14- Architect’s Visits: 

Architect may visit under-construction works at different stages. (1) At D.P.C. 

level (2) Before Pouring of slab (3) At Completion stage. And if architect finds 

any deviation from the original design, he may point out and Executive Engineer 

shall not proceed for payment to the Contractor unless it is rectified. 

15- Billing and Disbursement of Payment: 

All bill-entries shall be made in prescribed Measurement Book (M.B.) by the Sub 

Engineer and counter checked physically by both the Sub Divisional Officer and 

Executive Engineer. After pre-audit and checking of the bill, payment shall be 

made to the Contractor. Before final bill, architect shall visit the building and shall 

report to the authority that building has been constructed according to proposed 

design, and if not, Executive Engineer shall be directed to correct the faults.  
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16- Additions and Alterations in Existing Buildings: 

 All the additions and alterations in the old religious monumental buildings shall 

be carried out while taking into consideration the existing features and materials 

already used in previous buildings. 

17- Design of New Development Schemes: 

Architect shall design the new buildings in the premises of religious monuments 

following strictly the existing architectural features and previously used building 

materials to achieve the harmony and better aesthetics. 

18- Commencement of Work: 

No work shall commence at site with out Administrative Approval from the 

competent authority. Similarly, no deviation from the sanctioned estimate shall 

be made, and if required due to un-foreseen reasons, it should immediately be 

reported to the Director General Buildings. 

19- Architectural Character of the Religious Monuments. 

Director Architecture in context of the design, and Director Engineering in context 

of execution, both shall be responsible for the maintenance of the architectural 

character of the religious buildings. 

20- Prohibition of Addition, Alteration, Demolition etc. 

It shall be unlawful for any person to demolish, alter or extend any structure in 

the premises of religious monument with out obtaining prior approval from the 

committee. 

21- Restriction on Sanctioning of New Plans 

No authority or local body shall approve any plan of construction within or 

adjacent to the religious monuments with-out prior permission of the 

Government or a committee.  
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22- Prohibition of Destruction 

No person, except for carrying out the purposes of this ordinance, shall destroy, 

break, damage, injure, deface or mutilate or scribble, write or engrave any 

inscription or sign on such portion of a religious building as mentioned in section. 

23- Restoration and Reconstruction of Religious Monuments 

If there shall be an immense need for the restoration or reconstruction of 

religious monuments, Government shall make proper arrangements for the 

purpose to restore it in its original materials, colours and textures. 

24- Execution of New Development Schemes 

No new construction shall be undertaken or executed within the premises of 

religious monuments except with the approval of the Government or Committee. 

25- Prohibition of Neon Sign, Bill Boards, Hoardings etc. 

No person shall put any neon sign, or other kind of advertisement, including 

hoardings, bill-postings, commercial signs, poles or pylons, electricity or 

telephone cables and television aerials, on or near any religious monuments. 

26- Penalty 

Whosoever contravenes the provisions of these rules shall be liable to 

imprisonment which may extend to one year or with fine up to one million rupees 

or both. 

27- Jurisdiction to Try Offence 

 No Court shall take cognizance of an offence punishable under the Ordinance 

except upon a complaint in writing made by an officer generally or specially 

empowered in this behalf by the Government and no court lower to that of High 

Court shall try any such offence. 
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10.2.2- Recommendations for Future Studies: 

Studying the Muslim shrines and their related issues is a wide-ranging and multi-

dimensional subject. The charisma of life at shrines can only be understood if 

one has a deep knowledge of life pattern of Ṣūfīs  and significance of Ṣūfism  in 

Islam. In this dissertation, the focus remained on the forces that control the 

changes in social and built environment of shrines along with the impact of these 

forces on the built environment. Further, many other aspects related to the 

shrine can be studied as under;  

1. Mostly the scholars in their research studies have taken the shrine as an 

institution. Study of the built environment of the shrines in the Indian 

Subcontinent has never been given due importance. On arrival of the 

British, the institution of shrine along with its madrassah went under the 

control of government authorities. This introduced a different type of 

administrative set up. The old tradition of administration and construction 

of shrines was broken down. If the Ṣūfī  orders and the cults of the saints 

are first understood and then the built environment of the shrines is 

studied, it would reveal very interesting conclusions. One can study the 

distinctive features of four major Ṣūfī  orders and architectural merits of 

Muslim shrines in Subcontinent and hence can establish the architectural 

character of these Ṣūfī  shrines belonging to four Ṣūfī  orders. 

2. Shrine is an essential component of the urban fabrics of Muslim 

settlements. Muslims of all ages in Indian Subcontinent are in habit of 

going to the shrines for various reasons. This daily visitation increases the 

rate of occupancy of the shrines. Resultantly, the load on infrastructural 

facilities in the area increases. Usage of buildings also transforms into 

shrine related activities, either commercial or semi-commercial. This 

change in land-use pattern in the immediate surrounding of the Muslim 

shrines, outside its periphery, in urban or rural settlements, occupied by 

the people of Muslim faith needs to be enquired systematically. 
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3. Shrines and their attached properties either buildings or agricultural lands 

are declared as waqf properties with specific use of the benefits received. 

Before the Colonial period, these waqf properties were managed according 

to the Islamic concept of waqf. After control of the British ruling 

authorities in Indian Subcontinent, shrines were controlled by “Bengal 

Code 1810”, “Religious Endowment Act 1863” and many other Acts or 

Ordinances. A study may explore the impact of these two different pattern 

of administration on the shrine by making a comparison between Islamic 

concept of waqf  properties with the Waqf  Properties Ordinances. 

4. Shrine is not a static phenomenon. It is dynamic and continuously 

changing. Some shrines diminish when visitation reduces and some 

shrines become more popular among the devotees when their wills are 

fulfilled. This increase in numbers of visitors decides the physical ambits of 

the shrine area. There are other factors like location of shrines, state 

patronage, rituals & ceremonies, etc that play vital role in their physical 

expansion or shrinkage. A research may be conducted by taking various 

such case studies where the extents of shrine were expanded or 

diminished. 

5. Sūfīs and saints are found in every religion. The attitude towards material 

life and intent to reach the Divine Reality exists in humankind belonging to 

any religion. Shrine and its development is spread over more than 

thousand years in the Islamic world. A study may categorize the typology 

of Muslim shrines, their development in historical perspective and 

comparison with the shrines belonging to the saints of other religions like 

Christianity, Hinduism, and Judaism etc. 

6. When wills and wants of the devotees are fulfilled, they present some 

nadhrānahjāt  in the form of cash or kind as gesture of their thanks-

giving. If some property is endowed to the shrine as waqf, its income 

cannot be utilized for purposes other than those mentioned in the waqf  

deed. A study may reveal the sources and nature of economy of the 
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shrines in urban and rural settlements of Muslim communities and their 

impact on the built environment of the shrine. 

7. Building forms of the shrines belonging to various Sūfī orders and located 

anywhere in the world, have recognizable architectural features. Their 

ornamentation, design and archetypes of their fresco work and foliage 

have established symbolic meaning in the spiritual world. Symbolic 

meanings of the ornamentation, typology with reference to use of 

materials and design patterns at the shrines can be studied with very 

interesting findings. 

8. During the Sultanate period, an identifiable building-form was constructed 

for suhrawardī shrines in Multān (e.g. the shrines of Ḥaḍrat Shāh Rukn-e 

‘Alam & Bahā al-Haq Zakariyā) and its environs. Similarly, during the 

Mughal period, a different building type was constructed for the qādirī 

shrines (e.g. the shrines of Miyān Meer, Abū al-Muālī, Shāh Jamāl, 

Khwājah Behārī etc.)  in Lahore.  A comparative study focusing on the 

building materials, ornamentation techniques, building forms, design 

motives, for both types of shrines with special reference to state-

patronage may reveal important results.  

 

 

 

  

     

 



 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Architectural Drawings of Shrines in Punjāb 
 
 

Note: All these architectural drawings, unless 
mentioned, are measured by the scholar at site 
and prepared to the scale in AutoCAD format 
for dissertation. 
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Dwg. 01: Layout plan of shrine Ḥaḍrat Bībī Pāk Dāmanā at Lahore 
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Dwg. 02: Plan/Elevation of Old Mosque Ḥaḍrat Bībī Pāk Dāmanā  

at Lahore 
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Dwg. 03: Old layout Plan of Shrine Ḥaḍrat ‘Alῑ Hujwīrῑ (1960 A.D.) 
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Dwg. 04: Plan of Old Mosque Ḥaḍrat ‘Alῑ Hujwīrῑ  
(Demolished in 1984 A.D.) 
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Dwg. 05: Three Phases of Expansion of Shrine Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Dwg. 06: Plan / Elevation of Shrine/Ghulām Gardish of Ḥaḍrat ‘Alī 

Hujwīrī at Lahore Since 1970 
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Dwg. 07: Survey Plan of Shrine Ḥaḍrat ‘Alῑ Hujwīrῑ before expansion  
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Dwg. 08: Expansion of Dātā Darbār Complex Towards the  

East & West Direction. 
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Dwg. 09: Ground Floor Plan of Dātā Darbār Complex  

(Phase-I & II)  

 

 

 
 



Architectural Drawings - 316 -

 

 

 

 

 

 

 

 

 

D
R

IVE W
AY

PARKING

PAR
KIN

G

M
ED

ICU
L RO

O
M

D
R
IVER

,S

PARKIN
G

PAR
KIN

G

DRIVE WAY
PAR

KIN
G

D
R
IVE W

AY

PARKING

PAR
KIN

G

D
RIVE W

AY

D
RIVE W

AY

PAR
KIN

G

D
R

IVE W
AY

PARKIN
G

D
RIVE W

AY

PARKIN
G

STO
RE

RETU
RN

 AIR CH
AM

BER

D
R
IVE W

AY

CYCLE&
M

O
TER CYCLE STAN

D

 
 

Dwg. 10: Basement Floor Plan of Dātā Darbār Complex 
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Dwg.11: Lower Ground Floor Plan of Dātā Darbār Complex 
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Dwg.12: Lower Ground Floor Plan of New Mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Dwg. 13: Ground Floor Plan of New Mosque Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Dwg. 14: Eastern/Western Elevations of New Mosque  
Ḥaḍrat ‘Alῑ Hujwīrῑ 
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Dwg. 15: Plan/Elevation of Islāmiyah High School Bhātī Gate, 
(demolished during expansion of Dātā Darbār) 
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Dwg.16: Main components of old khānqāh Bābā Farīd 
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Dwg.17: Plan of Old Mosque at khānqāh Bābā Farīd  

(Demolished in 1999)   



Architectural Drawings - 323 -

PHASE-III

1

14

6

8

11



5



13 1

15

PHASE-I

SHRINE





PHASE-II



9

10 4
3

2

1

13 4

1

BA
R
AD

AR
I

SHRINE



M
O

SQ
U

E



00'10' 40' 100'70'

00'10' 40' 100'70'

00'10' 40' 100'70'
 

Dwg.18: Phase-Wise Expansion of Old Shrine Bābā Farīd 
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Dwg.19: Expansion Towards Southern Side at Khānqah Bābā Farīd 
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Dwg. 21: Expansion of Bārā Darī  Towards Western Side of shrine of 
Bābā Farīd 
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Dwg. 22: Plans of New Mosque at shrine of Bābā Farīd 
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Dwg. 23: Elevation of New Mosque at shrine of Bābā Farīd 
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Dwg. 24: Layout Plan of Khānqāh Ḥaḍrat Sultān Ahmed Qattāl, Layyah 
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Dwg. 25: Layout Plan of Shrine Hadrat Shāh Rukn-e ‘Ālam at Multan 
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Dwg. 26: Layout Plan of shrine of Ḥaḍrat Jalāl al-Dīn Bukhārī at  

Uchh Sharīf 
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Dwg. 27: Layout Plan of Shrine Ḥaḍrat Shāh Chirāgh Lahore  
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Dwg. 28: Master Plan of Shrine of Ḥaḍrat Miyān Meer Lahore 
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Dwg. 29: Layout Plan of Shrine of Ḥaḍrat Shāh Jamāl Qādirῑ  

at Lahore 
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Dwg. 30: Lau out Plan of Shrine Ḥaḍrat Sakhī Saiden Shīrāzī at Choā 
Saiden Shāh. 
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Dwg. 31: Lay out Plan of Shrine Bābā Kamāl Chishtī at Qasūr  
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Dwg. 32: Lay out Plan of shrine Khwāja Ghulām Farīd at Kot Mithhan 
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Dwg. 33: Mosque/ Shrine Ḥaḍrat Khwāja Ghulām Farīd Kot Mithhan 
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Dwg. 34: Lay out Plan of Shrine Hadrat Abū al-Khair Nau Lakh Hazārī 
Shāhkot  
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Dwg. 35: Musāfir Khānah (Sarā’e)  at shrine of Ḥaḍrat Noor 

Muhammad Mohāravī, Chishtiyān  
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Dwg. 36: Three level plans of shrine ‘Ala al-Din Mauj Darya 
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Dwg. 37: Shrine of Ḥaḍrat Shāh Shams Sabzwārī at Multān 
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Dwg. 38: The old plan of shrine Bābā Bulleh Shāh At Qasūr 
(Demolished in 2005)  
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Dwg. 39: Square Plan of shrine of Ḥaḍrat Bābā Farῑd al-Dῑn at 

Pākpatten  
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Dwg. 40: Octagonal Plan of shrine of Ḥaḍrat Shāh Rukn-e ‘Ālam at 

Multān 
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Glossary 

1. Abdāl   A category of saints 

2. Adab   Manners, Etiquettes 

3. Āfrῑn Nāmah  A certificate of appreciation 

4. Anā’l-Ḥaqq  “I am the Absolute Truth” as spoken by Hallaj 

5. ̓Araq-e-Gulāb  Rose water 

6. ‘Ārifānā sangeet Sufi poetry 

7. Awliyā̓    Plural of walῑ  means saint 

8. Auqāf   Plural of waqf, Property endowed in the name  

of God 

9. Āyāt   Verse of Qur’ān 

10. Bābā   Pious person 

11. Bārā dari  Veranda 

12. Barkat   Spiritual blessing 

13. Baheshtī Darwāzā Door of paradise 

14. Chāder Poshῑ  A ritual to lay the cloth sheet on grave of saint 

15. Chillah   Seclusion for fixed period for particular purpose  

16. Darbār  shrine 

17. Dargāh   Court, Shrine or burial place, Seat of Sufi 

18. Dervish  Pious or holy man 

19. Dῑwān   Revenue Collector 

20. Dῑwālῑ    A Hindu celebration 

21. Dhikr   Repetition of Divine Names, Remembrance 

22. Du ̓ ā   Petition, To pray 

23. Fātiḥā   To pray for deceased person 

24. Futῡḥ    Unsolicited charity 

25. Faqr   Poverty 

26. Feelbān  Man who control elephant 

27. Fiqha   Religious law, Islamic jurisprudence 

28. Gaddī Nashῑn  Living representative of Saint or Sufi 

29. Ghilāf   Cover 

30. Ghulām Gardesh Veranda 

31. Ghusal   Bath 
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32. Ghawth  Top member of hierarchy of saints 

33. Ḥadith   Saying of Holy Prophet 

34. Ḥajj   Pilgrimage to Mecca 

35. Ḥaqῑqat   Divine Reality 

36. Ḥavelῑ    Home of bigger size 

37. Holῑ   Annual Hindu celebration 

38. Ḥujrah   Cell, small room 

39. Imām   Leader in ritual prayer 

40. Emān   Faith in God 

41. ̓ Ishq   One sided unconditional love 

42. Jālī   Screen 

43. Jamā’at Khānah Sufi convent, Centre of early Chishtῑ dervishes 

44. Jamāl   Divine Beauty 

45. Kachā   Unpaved, Not of baked bricks 

46. Kashkol   Bowl used for charity by Sufis 

47. Khalīfah  Nominated Deputy of saint, Vicegerent 

48. Khānqāh   Dwelling place of Ṣūfῑs, their family and  

disciples 

49. Khalwat  Seclusion, Place for meditation  

50. Khatm Sharῑf  To recite Qur’ān in the name of some one. 

51. Khatῑb   Muslim Religious leader 

52. Khirqah  Patched frock (shirt) of Ṣūfῑs 

53. Khuddām   People Serving at shrine 

54. Khutbah  Sermon given in Friday prayer 

55. Langer   Free kitchen for visitors 

56. Madressah  Islamic educational institution 

57. Malfῡzāt  Discourses of Ṣūfῑs 

58. Mazār   Place of visit, Grave of pious man or Ṣūfῑ 

59. Meḥfil   meeting, function, get together 

60. Minber   A three step structure where khutbā is  

Delivered 

61. Miḥrāb   A niche in the wall of mosque indicating  

Direction of Qiblā 

62. Mῑlād   Birth of Holy Prophet 
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63. Muḥarram  First lunar month of Islamic year 

64. Murīd   An spirant, disciple, follower 

65. Murshid  Sufi or Spiritual leader 

66. Mutawallī  Caretaker of shrine 

67. Mutafarrakāt   Miscellaneous  

68. Mukhānay   Sweets 

69. Musallah  Prayer carpet, Prayer area 

70. Nā̛̛ at   Poem for Haḍrat Mohammad (PBUH) 

71. Nauchandῑ  First night of moon 

72. Nadhrānājāt   Offerings 

73. Poshāk  Costume  

74. Qawwāl   Singer of Ṣūfῑ poetry 

75. Qāḍī   Judge of Islamic or Shari’at court 

76. Qiblah   Direction of Mecca for prayer 

77. Quṭb   Pivot, Axis, Head of Hierarchy of Awliyā 

78. Rabῑ’ u̓ l-awwal Third lunar month of Islamic year 

79. Raj’ab   Seventh lunar month of Islamic year 

80. Safar   Second lunar month of Islamic year 

81. Sangeet   Ṣūfῑ song 

82. Salook   A stage in the way to Sufism 

83. Samā ̛   Listening of Ṣūfῑ sangeet,   

84. Shāmiyānah  A thick clothe for protection against rain, water 

85. Sarā’ e   Guest house  

86. Shaykh   Saint or Ṣūfῑ 

87. Shari̛ at  Islamic law 

88. Silsalah  Plural silāsal, chain, order, 

89. Sunnat   Way or tradition of Holy Prophet 

90. Ṭarīqat  A way or path of Ṣūfῑ  order 

91. Tabarrakāt   Relics related to saint 

92. Ṭahārat   To purify the body with water 

93. Ṭahārat Khānah  Toilet 

94. Ṭā’ ifah  Organization 

95. Taṣawwuf   Islamic mysticism 

96. Ta’wῑdh   Amulet, Written verses of Qur’ān for 
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      Physical and spiritual treatment 

97. Tawḥῑd  To declare the oneness of God 

98. ̓ Urs    Annual celebrations of saint on day of his death 

99. Wāqif  One who do waqf  in the name of Allāh 

100. Za ̓ ireen   Visitors coming at Muslim shrines regularly 
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ANNEXURE-A 
 

List of Famous Sūfīs  belonging to Four Sūfī  Orders in Punjāb 
Chishtῑ  Order: 

1. Ḥaḍrat Bābā Farῑd al-Dῑn Ganj-e Shakar Pākpatten …………………………..(d.1265) 
2. Ḥaḍrat Imām ‘Alῑ al-Haq Siyālkot …………………………………………………….(d.1287) 
3. Badr al-Din Ishāq Pākpattewn …………………………………………………………(d.1291) 
4. Khwāja ‘Alā al-Din Mauj Daryā Pākpatten …………………………………………(d.1320) 
5. Hisām al-Dīn Pākpatten ………………………………………………………………….(d.1335)  
6. Khwājah Noor Muhammad Mohārvῑ Chishtiyān ………………………………….(d.1719)  
7. Shāh Muhammad Salmān Taunsvῑ of Taunsah Sharῑf …………………………(d.1851) 
8. Khwājah Shams al-Dῑn Siyālvῑ ………………………………………………………….(d.1883)  
9. Khwājah Ghulām Farῑd Kot Mithan ……………………………………………………(d.1901)  
10. Pῑr Mehr ‘Alῑ Shāh, Golarā Sharῑf Islāmabād………………………………………..(d.1937) 

Suhrawardῑ  Order: 
1. Ḥaḍrat Bahā al-Haq Zakariyyā Multān ………………………………………………..(d.1267) 
2. Shaykh Ṣadr al-Dīn Multan ………………………………………………………………..(d.1283) 
3. Ḥaḍrat Jalāl al-Dῑn Bukhārῑ Surkhposh Uch Sharῑf ………………………………..(d.1291)  
4. Ḥaḍrat Shāh Rukn-e ‘Ālam Multān ……………………………………………………..(d.1335)  
5. Mukhdoom Jahāniyan Jahān Gasht Uch Sharῑf …………………………………….(d.1383)  
6. Syed Mῡsā Āhangar Lahore ……………………………………………………………….(d.1519) 
7. Syed Jhūlan Shāh Ghoṛey Shāh Bukhārī Lahore …………………………………..(d.1594)  
8. Ḥaḍrat  Meerān Mauj Daryā Bukhārῑ Lahore ………………………………………..(d.1604)  
9. Syed ‘Abd al-Razzāq Makkī Neelā Gunbad Lahore ………………………………..(d.1638) 
10. Sayyid Shāh Jamāl Lahore …………………………………………………………………(d.1639) 
11. Shāh Dawlah Daryāī Gujrat ……………………………………………………………….(d.1664) 
12. Shaykh Jān Muḥammad Lahore …………………………………………………………(d.1671)  
13. Shaykh Muhammad Isma’eel Miyān Waddā Lahore ……………………………..(d.1674) 

Qādiri  Order: 
1. Syed Muhammad Ghawth Uch Sharῑf …………………………………………………..(d.1517) 
2. Ḥaḍrat Muhammad Ghawth known as Ḥaḍrat Bālā Pῑr Okārā …………………(d.1522) 
3. Syed ‘Abd al-Qādir Thānī Uch ……………………………………………………………..(d.1533) 
4. Syed Maḥmūd Ḥuḍūrī Lahore ………………………………………………………………(d.1535) 
5. Syed ‘Abd al-Qādir Gīlānī Lahore ………………………………………………………….(d.1535) 
6. Shāh Laṭīf Barrī Imām Islamabad …………………………………………………………(d.1543) 
7. Syed Muḥammad Ghawth Bālā Pīr Okārā ………………………………………………(d.1552)  
8. Shaykh Da’ood Bandagῑ Kirmānī Shergarh …………………………………………….(d.1574) 
9. Syed Mīr Mīrān Mauj Daryā Lahore ………………………………………………………(d.1578)  
10. Ḥaḍrat Mῡsā Pāk Shahīd Multān ………………………………………………………….(d.1592)  
11. Ḥaḍrat Shāh Abῡ al-Mu’ālī Lahore ……………………………………………………….(d.1615)  
12. Ḥaḍrat Miyān Meer Qādirī Lahore ………………………………………………………..(d.1635) 
13. Syed Ghulām Ghawth Lahore ……………………………………………………………..(d.1635) 
14. Ḥaḍrat Shāh Jamāl Qādirī Lahore ………………………………………………………..(d.1639)  
15. Khwājah Behārī Lahore ………………………………………………………………………(d.1655)  
16. Syed ‘Abd al-Razzāq Shāh Chirāgh Lāhorī …………………………………………….(d.1658)  
17. Ḥaḍrat Sultān Bāhῡ Shor Kot ………………………………………………………………(d.1691)  
18. Ḥaḍrat Shāh ‘Ināyat Qādirī Lahore ……………………………………………………….(d.1728) 
19. Syed ‘Abd al-Qādir Shāh Gadā Lahore ………………………………………………….(d.1741)  
20. Bābā Bulleh Shāh Qasῡr ……………………………………………………………………..(d.1758) 
21. Syed Shādī Shāh Lahore ……………………………………………………………………..(d.1806) 

Naqshbandī Order: 
1. Shaykh Tāhir Bandagī Lāhorī ………………………………………………………………..(d.1630) 
2. Khwājah Khāwind Ḥaḍrat Eshān Lahore …………………………………………………(d.1642) 
3. Shaykh ‘Abd al-Khāliq Qasūr …………………………………………………………………(d.1675)  
4. Ḥaḍrat Sher Muhammad Sher-e Rubbānī Sharq Pῡr ………………………………..(d.1928)  
5. Ḥaḍrat Karmān Wālay Sarkār, Okāra……………………………………………………… 
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ANNEXURE-B 
 

Selected Shrines in Punjab, Visited by the Author 
 

District Lahore: 
1. Darbār Ḥaḍrat Dātā Ganj Bukhsh 
2. Darbār Ḥaḍrat Pir Makki Sharif  
3. Darbār Ḥaḍrat Shah Abu-al Mu’ali 
4. Darbār Ḥaḍrat Shah Charagh Lahori  
5. Darbār Ḥaḍrat Mauj Darya Bukhari  
6. Darbār Ḥaḍrat Shah Enayat Qadiri 
7. Darbār Ḥaḍrat Sakhi Turt Murad  
8. Darbār Ḥaḍrat Bibi Pak Damana  
9. Darbār Ḥaḍrat Shah Ali Rangrez  
10. Darbār Ḥaḍrat Shah Gada   
11. Darbār Ḥaḍrat Miran Hussan Zanjani 
12. Darbār Ḥaḍrat Shah Muhammad Ghaus  
13. Darbār Ḥaḍrat Sher Shah Wali  
14. Darbār Ḥaḍrat Mian Mir  
15. Darbār Ḥaḍrat Shah Hussain  
16. Darbār Ḥaḍrat Aishan Sahib  
17. Darbār Ḥaḍrat Ghorray Shah  
18. Darbār Ḥaḍrat Pir Ghohar Shah  
19. Darbār Ḥaḍrat Khawaja Behari 
20. Darbār Ḥaḍrat Haider Shah  
21. Darbār Ḥaḍrat Shah Jamal  
22. Darbār Ḥaḍrat Shah Kamal  
District Shaikhupura: 
23. Darbār Ḥaḍrat Pir Bahar Shah  
24. Darbār Ḥaḍrat Data Shah Jamal  
25. Darbār Ḥaḍrat Syed Waris Shah 
26. Darbār Ḥaḍrat Mian Sher Muhammad Sharaqpuri  
District Kasur: 
27. Darbār Ḥaḍrat Baba Bulleh Shah 
28. Darbār Ḥaḍrat Kamal Chishti 
29. Darbār Ḥaḍrat Baba mithu Shah Laliyani  
30. Darbār Ḥaḍrat Baba Pannay Shah  
District Gujranwala: 
31. Darbār Ḥaḍrat Sabit Shah 
32. Darbār Ḥaḍrat Baba Gulab Shah Rasool Nagar  
District Sialkot: 
33. Darbār Ḥaḍrat Imam Ali al-Haq 
34. Darbār Ḥaḍrat Pir Murad Ali Shah 
35. Darbār Ḥaḍrat Abdul Salam Chishti  
36. Darbār Ḥaḍrat Qutab Shah WAli 
37. Darbār Ḥaḍrat Pir Jamat Ali Shah 
District Gujrat: 
38. Darbār Ḥaḍrat Shah Daula Daryai  
39. Darbār Ḥaḍrat Nausha Ganj Bakhsh 
District Rawalpindi: 
40. Darbār Ḥaḍrat Shah di Taliyan 
41. Darbār Ḥaḍrat Dawood Shah Haqani 
42. Darbār Ḥaḍrat Baba Ghulam Mauza Nathe 
District Attock: 
43. Darbār Ḥaḍrat Jee Baba  
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44. Darbār Ḥaḍrat Baba Kallu Shah, Mansar Camp 
45. Darbār Ḥaḍrat Jholan Badshah 
Distrcit Jhelum: 
46. Darbār Ḥaḍrat Sakhi Suleman Paras 
47. Darbār Ḥaḍrat Pir Shahab 
48. Darbār Ḥaḍrat Shah Safeer  
49. Darbār Ḥaḍrat Zinda Pir  
50. Darbār Ḥaḍrat Sakhi Saidan Shah Sherazi 
51. Darbār Ḥaḍrat Sakhi Hoo bahu, Kalar kahar 
District Faisalabad: 
52. Darbār Ḥaḍrat Baba Noor Shah Wali  
53. Darbār Ḥaḍrat Lasoori Shah  
54. Darbār Ḥaḍrat Nathoo Shah Sherazi  
55. Darbār Ḥaḍrat Allah Rakha  
District Jhang: 
56. Darbār Ḥaḍrat Pir Abdul Qadir Jilani 
57. Darbār Ḥaḍrat Pir Ludhan Imam Shah Jewana 
58. Darbār Ḥaḍrat Sultan Shaheed Baba Tallan Wala 
59. Darbār Ḥaḍrat Taj Din Athaara Hazari  
60. Darbār Ḥaḍrat Pir Abdul Rahman 
61. Darbār Ḥaḍrat Shah sadiq Nihang  
62. Darbār Ḥaḍrat Gamay Shah Alias Durki Shah 
63. Darbār Ḥaḍrat Abu al-Khair Nau Lakh Hazari Shahkot 
64. Darbār Ḥaḍrat Chup Shah  
District Sargodha: 
65. Darbār Ḥaḍrat Miran Shah Bhera  
66. Darbār Ḥaḍrat Sakhi Suleman Noori Hazoori Bhalwal 
67. Darbār Ḥaḍrat Pir Khaki Shah, Bhera 
District Khushab: 
68. Darbār Ḥaḍrat Badshahan 
69. Darbār Ḥaḍrat Hafiz Dewan 
District Mianwali:   
70. Darbār Ḥaḍrat Sultan Zakriya  
District Pakpattan: 
71. Darbār Ḥaḍrat Baba Farid du Din Masood Ganj Shakar 
72. Darbār Ḥaḍrat Badr al-Din Ishaq  
73. Darbār Ḥaḍrat Khawaja Abdul Aziz Makki  
District Okara: 
74. Darbār Ḥaḍrat Dawood Bandagi 
75. Darbār Ḥaḍrat Muhammad Ghaus Bala Pir  
District Sahiwal: 
76. Darbār Ḥaḍrat Khawaja Muhammad Panah Kameer  
District Vehari, Burewala: 
77. Darbār Ḥaḍrat Dewan Chawli Mashaikh  
78. Darbār Ḥaḍrat Syed Abu Bakar Warraak  
79. Darbār Ḥaḍrat Sheikh Muhammad Fazil  
District Multan: 
80. Darbār Ḥaḍrat Shah Shamas Sabazwari  
81. Darbār Ḥaḍrat Moosa Pak Shaheed 
82. Darbār Ḥaḍrat Shah Dana Shaheed  
83. Darbār Ḥaḍrat Ghaus Baha al-Haq Zakariya  
84. Darbār Ḥaḍrat Shah Rukan-e ‘Alam 
85. Darbār Ḥaḍrat Makhdoom Rashid Haqqani  
86. Darbār Ḥaḍrat Sultan Ahmad Qastal, Jalal pur Pirwala  
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District Khanewal: 
87. Darbār Ḥaḍrat Mian Channu  
District Muzaffar Garh: 
88. Darbār Ḥaḍrat Abdul Wahab Bukhari Da’ira Din Panah  
89. Darbār Ḥaḍrat Ghaus Hamza  
District Layyah: 
90. Darbār Ḥaḍrat La’l Esan Karor  
District Dera Ghazi Khan: 
91. Darbār Ḥaḍrat Sakhi Sarwar  
92. Darbār Ḥaḍrat Pir Adil  
93. Darbār Ḥaḍrat Khawaja Ghulam Farid, Kot Mithan  
District Bahawalpur: 
94. Darbār Ḥaḍrat Mohkam ud-Din Sirani 
95. Darbār Ḥaḍrat Channan Pir, Yazman  
96. Darbār Ḥaḍrat Gharib Ullah Shah Khairput Tamewali  
97. Darbār Ḥaḍrat Muhammad Shah Rangeela  
98. Darbār Ḥaḍrat Baba Taj ud-Din Sarwar Chishtiyan  
99. Darbār Ḥaḍrat Khawaja Noor Muhammad Moharvi Chishtiyan 
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ANNEXURE-C 
Important Shrines Frequently Visited by the Author to Collect the 

Relevant Data 
 

District Lahore: 
1. Darbār Ḥaḍrat Dātā Ganj Bukhsh 
2. Darbār Ḥaḍrat Bibi Pak Damana  
3. Darbār Ḥaḍrat Shah Abu al-Muali 
4. Darbār Ḥaḍrat Pir Makki Sharif    
5. Darbār Ḥaḍrat Shah Chirāgh Lahori  
6. Darbār Ḥaḍrat Mian Mir  
7. Darbār Ḥaḍrat Shah Hussain 
8. Darbār Ḥaḍrat Shah Inayat Qadiri  
9. Darbār Ḥaḍrat Shah Jamal 
10. Darbār Ḥaḍrat Syed Turat Murad  

 
District Shaikhupura: 

11. Darbār Ḥaḍrat Mian Sher Muhammad Sharaqpuri  
 
District Kasur: 

12. Darbār Ḥaḍrat Baba Bulleh Shah 
13. Darbār Ḥaḍrat Baba Kamal Chishti 

 
District Sialkot: 

14. Darbār Ḥaḍrat Imam Ali al-Haq 
15. Darbār Ḥaḍrat Abdul Salam Chishti Bara Bhai Masroor 

 
District Gujrat: 

16. Darbār Ḥaḍrat Shah Daula Daryai  
 
Distrcit Jhelum: 

17. Darbār Ḥaḍrat Suleman Pāras 
 
Distrcit Chakwal: 

18. Darbār Ḥaḍrat Sakhi Saidan Shah Sherazi 
19. Darbār Ḥaḍrat Sakhi Hoo bahu, Kalar kahar 

 
District Faisalabad: 

20. Darbār Ḥaḍrat Abu al-Khair Nau Lakh Hazari Shahkot 
 
District Jhang: 

21. Darbār Ḥaḍrat Sultan Bahu 
22. Darbār Mā’ee Heer 

 
District Sargodha: 

23. Darbār Ḥaḍrat Sakhi Suleman Noori Hazoori Bhalwal 
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District Khushab: 

24. Darbār Ḥaḍrat Badshahan 
 
District Pakpattan: 

25. Darbār Ḥaḍrat Baba Farid al-Din Masood Ganj Shakar 
 
District Okara: 

26. Darbār Ḥaḍrat Dawood Bandagi, Shergarh 
27. Darbār Ḥaḍrat Muhammad Ghaus Bala Pir  

 
District Vehari, Burewala: 

28. Darbār Ḥaḍrat Dewan Chawli Mashaikh  
 
District Multan: 

29. Darbār Ḥaḍrat Shah Shamas Sabazwari  
30. Darbār Ḥaḍrat Baha al-Haq Zakariya  
31. Darbār Ḥaḍrat Shah Rukan-e ‘Alam 
32. Darbār Ḥaḍrat Makhdoom Rashid Haqqani  

 
District Dera Ghazi Khan: 

33. Darbār Ḥaḍrat Sakhi Sarwar 
34. Darbār Ḥaḍrat Khawaja Ghulam Farid, Kot Mithan  

 
District Bahawalpur: 

35. Darbār Ḥaḍrat Khawaja Noor Muhammad Moharvi Chishtiyan 
36. Darbār Ḥaḍrat Channan Shah 
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Annexure-D 

Categorization of Shrines based on Income Received for 2008-09 

Income above 10.00 million Rupees: 
1. Darbār Ḥaḍrat Dātā Ganj Bukhsh……………………………….1,691,30,000/- 
2. Darbār Ḥaḍrat Baba Farid ……………………………………………234,96,000/- 
3. Darbār Ḥaḍrat Pir Makki Sharif……………………………………..131,78,500/- 
4. Darbār Ḥaḍrat Sultan Bahu…………………………………………..110,45,000/- 
5. Darbār Ḥaḍrat Bibi Pak Damana......................................108,38,000/-  

Income From 5 to 10 million Rupees: 
6. Darbār Ḥaḍrat Sakhi Sarwar…………………………………………90,88,000/- 
7. Darbār Ḥaḍrat Imam Ali al-Haq……………………………………..84,75,000/- 
8. Darbār Ḥaḍrat Mian Mir...................................................62,92,600/- 
9. Darbār Ḥaḍrat Baba Bulleh Shah......................................58,80,300/- 
10. Darbār Ḥaḍrat Shah Rukan-e ‘Alam……………………………….58,64,500/- 
11. Darbār Ḥaḍrat Shah Daula Daryai …………………………………55,60,000/- 

Income From 3 to 5 million Rupees: 
12. Darbār Ḥaḍrat Ghaus Baha al-Haq Zakariya.……………………48,92,300/- 
13. Darbār Ḥaḍrat Ghulam Haider Saeen…………………………..….46,15,000/- 
14. Darbār Ḥaḍrat Khawaja Ghulam Farid, Kot Mithan…………….40,35,000/-  
15. Darbār Ḥaḍrat Dewan Chawli Mashaikh………………………..….42,91,000/- 
16. Darbār Ḥaḍrat Shah Shamas Sabazwari ………………………..38,46,500/- 
17. Darbār Ḥaḍrat Khawaja Muhammad Panah Kameer………..37,63,000/-  
18. Darbār Ḥaḍrat Kamal Chishti............................................36,14,200/- 
19. Darbār Ḥaḍrat Abu al-Khair Nau Lakh Hazari Shahkot……..35,64,000/- 
20. Darbār Ḥaḍrat Muhammad Ghaus Bala Pir …………………….33,89,000/- 
21. Darbār Ḥaḍrat Shah Jamal ..............................................34,32,500/- 
22. Darbār Ḥaḍrat Sakhi Saidan Shah Sherazi……………………...33,42,300/- 

Income From 2 to 3 million Rupees: 
23. Darbār Ḥaḍrat Madho Lal Hussain......................................29,17,100/- 
24. Darbār Ḥaḍrat Khwaja Abdul Aziz Makki………………………….25,30,000/- 
25. Darbār Ḥaḍrat Mian Sher Muhammad Sharaqpuri...............23,24,000/- 
26. Darbār Ḥaḍrat Nausha Ganj Bakhsh……………………….………22,55,000/- 
27. Darbār Ḥaḍrat Miyan Hussain Zanjani………………………..…..20,47,000/- 

Income From 1 to 2 million Rupees: 
28. Darbār Ḥaḍrat Baba Noor Shah Wali………………………….…….17,41,000/-  
29. Darbār Ḥaḍrat Sultan Ahmed Qattal………………………………..16,50,000/- 
30. Darbār Ḥaḍrat Shah Rehman……………………………………..…..16,24,000/- 
31. Darbār Ḥaḍrat Channan Pir, Yazman..................................16,23,000/- 
32. Darbār Ḥaḍrat Sher Shah Wali…………………………………..……15,89,000/- 
33. Darbār Ḥaḍrat Muhammad Shah Rangeela……………………….15,51,500/- 
34. Darbar Hazrat Zinda Pir Sawan Camp………………………….…..14,50,000/- 
35. Darbār Ḥaḍrat Makhdoom Rashid Haqqani ………………….…..14,34,400/- 
36. Darbār Ḥaḍrat Dawood Bandagi……………………………….……..13,75,000/- 
37. Darbār Ḥaḍrat Mohkam ud-Din Sirani………………………………13,63,000/- 
38. Darbār Ḥaḍrat Shah Charagh Lahori……………………………...12,75,000/-   
39. Darbār Ḥaḍrat Khuda Bakhsh Tamewali……………………………12,38,000/- 
40. Darbār Ḥaḍrat Mehbood-e Subhani Uch Sharif………………..12,08,000/- 
41. Darbār Ḥaḍrat Abdul Sallam Chishti …………………………..……11,97,000/- 
42. Darbār Ḥaḍrat Pir Bahar Shah…………………………………………11,73,000/- 
43. Darbār Ḥaḍrat Kh. Noor Muhammad Moharvi Chishtiyan….11,62,000/- 
44. Darbār Ḥaḍrat Sakhi Suleman Paras...................................11,06,000/- 
45. Darbār Ḥaḍrat Sakhi Hoo bahu, Kalar kahar……………….…….10,19,600/- 
46. Darbār Ḥaḍrat Baba Taj ud Din Sarwar…………………………..10,91,200/- 
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Annexure –E 
1THE PUNJAB SPECIAL PREMISES (PRESERVATION), ORDINANCE, 

1985 
(Pb. Ord. XXXIV of 1985) 

[27 February 1985] 
An Ordinance to provide for the preservationof certain premises in the Punjab 

Preamble.— Whereas it is expedient to preserve certain premises of historical, cultural and 
architectural value in the Punjab and to control and regulate alterations therein and demolition 
and re-erection thereof and for matters ancillary thereto; 
 NOW, THEREFORE, in pursuance of the Proclamation of the fifth day of July, 1977, 
read with the Laws (Continuance in force) Order, 1977 (C.M.L.A. Order No. 1 of 1977), and 
the Provisional Constitution Order, 1981 (C.M.L.A. Order No. 1 of 1981), the Governor of the 
Punjab is pleased to make and promulgate the following Ordinance:- 
1. Short title and commencement.— (1) This Ordinance may be called the Punjab 
Special Premises (Preservation) Ordinance, 1985; 
 (2) It shall extended to the whole of the Punjab; 
 (3) It shall come into force at once. 
2. Definition.— In this Ordinance unless the subject or context otherwise requires— 
 (a) “Special Premises” means any premises of historical, cultural or architectural value 

declared as such by the Government by notification and includes the land externally 
appurtenant thereto and the outer walls thereof; 

 (b) “Committee” means a Committee constituted under section 3(1) of this Ordinance. 
3. Constitution of Committees.— (1) The Government may by notification appoint 
one or more Committees for the purposes of this Ordinance which shall perform such 
functions as the Government may determine. 
 (2) The Government or a Committee may appoint a Committee of Experts to 
advise the Government or a Committee with regard to matters relating to this Ordinance. 

4. Ordinance to override other laws.— The provisions of this Ordinance shall have 
effect notwithstanding anything to the contrary contained in any other law for the time being 
in force. 

5. Prohibition of destruction etc. of Special Premises.— No alteration in or 
renovation, demolition or re-erection of such portion of a Special Premises as is visible from 
outside, or any part of such portion, shall be effected without the prior permission in writing 
of the Government or a Committee. 

6. Restriction on sanctioning of plan.— No authority or local body shall approve any 
plan in relation to a Special Premises without the prior permission of the Government or a 
Committee and any such plan sanctioned before the coming into force of this Ordinance shall 
be of no effect unless approved by the Government or a Committee. 

7. Prohibition of destruction etc. of Special Premises.— No person shall, except for 
carrying out the purposes of this Ordinance destroy, break, damage, injure, deface or mutilate 
or scribble, write or engrave any inscription or sign on such portion of a Special Building as is 
mentioned in section 5. 

8. Direction for restoration of original position.— (1) If such work as is mentioned in 
section 5 has been carried out in relation to a Special Premises before the coming into force of 

                                                 
1[1]This Ordinance was promulgated by the Governor of the Punjab on 25th February, 1985; and, published in the 
Punjab Gazette (Extraordinary) dated 27th February, 1985; 
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this Ordinance or in contravention of section 5,7 or 8 the Government or a Committee may by 
order direct the owner thereof to restore it to its original position within such time as may be 
specified in the order. 

 (2) If the owner fails to comply with the order the Government or a Committee 
may take all necessary measures to give effect to it and the expenses incurred for the purpose 
shall be recoverable from the owner as arrears of land revenue. 

9. Direction to the owner to take measures for preservation of Special Premises.— 
(1) Where the Government or a Committee considers that any Special Premises is not being 
preserved or conserved properly by its owner, the Government or a Committee may, by order 
in writing, direct the owner to take such measures for its proper preservation and 
conservation, and within such time and on such terms and conditions as may be specified in 
the order. 

  (2)If the owner fails to take the measures specified in the order referred to in 
sub-section (1), the Government or a Committee may take all such measures in respect of the 
Special Premises and the expenses incurred for the purposes shall be recoverable from the 
owner as arrears of land revenue unless the Government directs otherwise. 

10. Compulsory acquisition of Special Premises.— If the Government apprehends that a 
Special Premises is in danger of being destroyed, injured or allowed to fall into decay, it may, 
acquire it or a part thereof under the Land Acquisition Act, 1894 (1 of 1894), as for a public 
purpose. 

11. Execution of development schemes and new constructions in proximity to Special 
Premises.— No development plan or scheme or new construction on, or within a distance of 
two hundred feet of a Special Premises shall be undertaken or executed except with the 
approval of the Government or a Committee. 

12. Prohibition of bill posting, neon signs, other kinds of advertisements, etc.— No 
person shall put any neon signs or other kinds of advertisement, including hoardings, bill 
postings, commercial signs, poles or pylons electricity or telephone cables and television 
aerials, on or near any Special Premises without the prior permission in writing of the 
Government or a Committee. 

13. Voluntary contributions.— The Government may receive voluntary contributions and 
donations for the acquisition, preservation or restoration of Special Premises and may make 
suitable arrangements for the management and application of the money so received: 

 Provided that a contribution or donation made for any specified purpose shall not be 
applied to any purpose other than that for which it has been made. 

14. Penalty.— (1) Whoever contravenes the provisions of this Ordinance or the rules shall 
be liable to imprisonment which may extend to one year or with fine or with both. 

 (2) The Court trying an offence under sub-section (1) may direct that the whole or 
any part of the fine recovered shall be applied for defraying the expenses of restoring the 
Special Premises to the condition in which it was before the commission of an offence relating 
thereto. 

15. Jurisdiction to try offences.— No court shall take cognizance of an offence 
punishable under this Ordinance except upon a complaint in writing made by an officer 
generally or specially empowered in this behalf by the Government and no Court inferior to 
that of a Magistrate of the first class shall try any such offence. 

16. Rules.— The Government may frame rules to carry out the purposes of this Ordinance. 
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Annexure –F 

 
2[1]THE PUNJAB HERITAGE FOUNDATION ACT 2005 

(Pb. Act I of 2005) 
[25 January 2005] 

An Act to establish the 
Punjab Heritage Foundation in the Province of the Punjab. 

Preamble.– Whereas it is expedient to establish the Punjab Heritage Foundation in the Province 
of the Punjab in order to conserve, maintain, rehabilitate and develop the Punjab Heritage and 
make provisions for matters connected therewith or incidental thereto; 
 It is hereby enacted as follows:- 
1. Short title, extent and commencement.– (1) This Act may be called the Punjab 
Heritage Foundation Act 2005. 
 (2) It shall extend to the whole of the Province of the Punjab. 
 (3) It shall come into force at once. 
2. Definitions.– In this Act, unless there is anything repugnant in the subject or context,– 
 (a) “Board” means the Board of Governors constituted under section 6 of this Act; 
 (b) “Chief Minister” means the Chief Minister of the Punjab; 
 (c) “Committee” means the Executive Committee constituted under section 8 of this Act; 
 (d) “expert” means a person having a recognized standing at national or international level in 

the field of archaeology or architecture; 
 (e) “Foundation” means the Punjab Heritage Foundation established under section 3 of 

this Act;  
 (f) “Fund” means the Punjab Heritage Fund created under section 5 of this Act; 
 (g) “Government” means the Government of the Punjab; 
 (h) “local government” means a local government established under the Punjab Local 

Government Ordinance, 2001 (XIII of 2001); 
 (i) “prescribed” means prescribed by rules made under this Act; 
 (j) “project” means a scheme approved by the Board for a Punjab Heritage; 
 (k) “Punjab Heritage” means an archaeological, architectural, historical or cultural site 

notified to be a Punjab Heritage by the Government; and 
 (l) “site” means any land, building, structure, remains, park, garden or any other place or 

location and shall include any part thereof. 
3. Establishment of the Foundation.– (1) As soon as may be, after the commencement 
of this Act, the Government shall, by notification in the official Gazette, establish the Punjab 
Heritage Foundation to carry out the purposes of this Act. 
 (2) The Foundation shall be a body corporate, with perpetual succession and a 
common seal, with powers, subject to the provisions of this Act, to hold, acquire and dispose of 
property, both moveable and immoveable, and may, sue and be sued by the said name. 
4. Purpose of the Foundation.–The primary purpose of the Foundation shall be the 
preservation, conservation, maintenance and rehabilitation of the Punjab Heritage through 
various means, including technical or financial assistance and to create awareness among the 
people for preservation of the Punjab Heritage. 
5. Punjab Heritage Fund.– (1) There shall be a fund of the Foundation to be known as 
the Punjab Heritage Fund. 
 (2) The Fund shall consist of the following:- 

                                                 
2[1]This Act was passed by the Punjab Assembly on 13 January 2005; assented to by the Governor of the Punjab on 
19 January 2005; and, was published in the Punjab Gazette (Extraordinary), dated 25 January 2005, pages 2559-
2563. 
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 (a) grants-in-aid from the Federal Government, the Government or a local 
government; 

 (b) voluntary contributions in the form of aid and assistance from individuals, public 
or private organizations, local, national or international agencies; 

 (c) income from lease made in the prescribed manner; 
 (d) sale proceeds of such property, made in such manner, as may be prescribed; 
 (e) sale proceeds of tickets for entry into a Punjab Heritage; and 
 (f) income from any other source. 
 (3) The Fund shall be a permanent measure and the amounts credited to the Fund 
shall not lapse at the end of a financial year. 
6. Board of Governors.– (1) The management, overall control and supervision of the 
affairs of the Foundation, shall vest in the Board of Governors. 
 (2) The Board shall consist of the following members– 

(i) Chief Minister; Chairman
(ii) Chief Secretary, Punjab; Vice Chairman
(iii) Four members of the Provincial Assembly of the Punjab, 

three from the Treasury Benches to be nominated by the 
Chief Minister and one from the Opposition to be nominated 
by the Leader of the Opposition; provided that at least one 
member shall be a woman; 

Members

(iv) Secretary to Government of the Punjab, Information, 
Culture and Youth Affairs Department; 

Treasurer/
Secretary/Member

(v) Secretary to Government of the Punjab, Finance 
Department; 

Member

(vi) Secretary to Government of the Punjab, Local 
Government and Rural Development Department; 

Member

(vii) Secretary to Government of the Punjab, Religious Affairs 
and Auqaf Department; 

Member

(viii) Director General, Archaeology, Punjab Member
(ix) Director, Lahore Museum; and Member
(x) Five non-official members to be nominated by the Chief 

Minister 
Members.

 (3) The members of the Board, other than ex-officio members, shall hold office 
for a term of two years and shall be eligible for re-appointment. 
 (4) Meetings of the Board and all other matters ancillary to a meeting shall be 
conducted in the manner as may be prescribed. 
 (5) The members of the Board shall not be entitled to any remuneration or 
honorarium. 
 (6) No act or proceedings of the Board shall be invalid merely on the ground of 
the existence of a vacancy or a defect in the constitution of the Board. 
 (7) Notwithstanding anything contained in sub-section (3), the non-official 
members shall hold office during the pleasure of the Government and may be removed 
without assigning any reason. 
7. Powers and Functions of the Board.– Subject to the provisions of this Act, the 
Board shall perform such functions and exercise such powers as may be necessary for 
carrying out the purposes of this Act, including the following:- 
 (a) to take steps for the improvement, proper maintenance and utilization of the Fund; 
 (b) to undertake measures for the preservation, conservation, maintenance and 

rehabilitation of the Punjab Heritage; 
 (c) to prepare and approve projects, as may be deemed expedient and necessary, for the 

preservation conservation and rehabilitation of the Punjab Heritage; 
 (d) to authorize expenditures from the Fund; 
 (e) to acquire or take on lease any site having archeological, historical, cultural or 

architectural value; 
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 (f) to solicit financial and technical assistance for the development and preservation of 
the Punjab Heritage and for furtherance of academic, scientific and intellectual 
discourses on the subjects relevant thereto; 

 (g) to undertake promotional and cultural activities at the Punjab Heritage; 
 (h) to undertake and promote research and arrange materials for publication of 

periodicals, monographs, pamphlets, newspapers, books and posters in furtherance 
of the objects of this Act; 

 (i) to frame and approve policy about the use of the Punjab Heritage; provided that it shall 
not be allowed to be used for purposes other than the prescribed purposes; 

 (j) to appoint employees of the Foundation and to determine terms and conditions of 
their service; 

 (k) to form committee or committees for carrying out any of these functions and any 
such committee may include such persons as may be appointed by the Board; 
provided that the Board may, from time to time, change the composition of any 
such committee; 

 (l) to delegate any of its powers to the Committee, member or members thereof or any 
of the committee or committees of the Board; and 

 (m) to exercise such powers or perform such functions as are ancillary or incidental to 
any of the above functions. 

8. Executive Committee.– (1) There shall be an Executive Committee of the Foundation to 
exercise the executive authority of the Foundation in accordance with the provisions of this Act. 
 (2) The Committee shall comprise the following members:- 

(a) Chief Secretary, Punjab; Convener/Member 
(b) Secretary to Government of the Punjab, 

Information, Culture and Youth Affairs 
Department; 

Deputy Convener/ 
Member 

(c) Secretary to Government of the Punjab, 
Tourism and Resort Development 
Department; 

Member 

(d) Director General, Archaeology, Punjab; Secretary/Member 
(e) District Coordination Officer, Lahore; Member 
(f) Director General, Parks and Horticulture 

Authority Lahore; and 
Member 

(g) such other persons, not exceeding four, at 
least two of whom shall be from the panel of 
experts established under section 11 of this 
Act, as may be appointed by the Board for a 
period of two years. 

Members. 

 (3) Notwithstanding anything contained in sub-section (2)(g), the non-official 
members of the Committee shall hold office during the pleasure of the Board. 
 (4) Meetings of the Committee and other matters ancillary to a meeting shall be 
conducted in a manner as may be prescribed. 
 (5) The members of the Committee shall not be entitled to any remuneration or 
honorarium. 
 (6) The Committee shall monitor and execute projects approved by the Board 
and shall perform such functions as may be prescribed or delegated to it by the Board. 
 (7) The Committee may delegate or assign any of its powers or functions to any 
of its members and may form sub-committees for such purpose. 
9. Tajdeed-e-Lahore Committee.– (1) There shall be a separate Committee with 
functions as may be specified by the Board for preservation of cultural heritage within the 
revenue limits of Lahore District. 
 (2) Such Committee may include persons nominated by the Board, provided that 
the Board may, from time to time, change the composition of the Committee. 
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10. Criteria for expenditure from the Fund.– (1) Contributions, aid or assistance, made 
for a particular Punjab Heritage or for a particular purpose, shall only be utilized for that 
Heritage or purpose. 
 (2) The Board and the Committee, subject to this Act, shall follow the 
instructions of the Government in discharge of their functions or in exercise of their powers in 
respect of utilization of the Fund. 
 (3) It shall be the duty of the treasurer to keep the amounts of the Fund in the 
proper custody and to utilize the amounts in accordance with the provisions of this Act. 
11. Panel of experts.– The Government may, by a notification, establish a panel of experts, 
and an expert in the panel shall be competent to give advice, as and when required by the Board or 
the Committee, for the maintenance, conservation, preservation and development of the Punjab 
Heritage including planning and execution of a project. 
12. Audit of accounts.– (1) The accounts of the Foundation shall be annually audited in 
the manner as may be prescribed. 
 (2) The Committee shall, immediately after its receipt, lay the audit report before 
the Board. 
13. Restriction on alteration, etc.– No alteration or any other measure for improvement, 
maintenance, conservation or preservation of the Punjab Heritage shall be taken except in 
accordance with the provisions of this Act. 
14. Recovery of amounts.– The amount, to which the Foundation is entitled, shall be 
recoverable as arrears of land revenue. 
15. Public servants.– Every member of the Board or Committee, every expert or employee 
exercising or purporting to exercise any function under this Act, shall be deemed to be a public servant 
within the meaning of section 21 of the Pakistan Penal Code, 1860 (XLV of 1860). 
16. Rules.– The Government may frame rules for carrying out the purposes of this Act. 
17. Regulations.– Subject to the provisions of this Act and the rules made thereunder, the 
Board may make regulations, as may be necessary, to give effect to the provisions of this Act. 
18. Repeal and savings.– (1) The Tajdeed-e-Lahore Board Ordinance, 2002 (LXII of 
2002) is hereby repealed. 
 (2) Notwithstanding the repeal of the Ordinance ibid, anything done, action taken, 
liability incurred, rights accrued, penalty imposed or punishment awarded, inquiry or proceeding 
commenced, persons appointed or authorized, rules made and order or notification issued under any 
of the provisions of the said Ordinance, suits instituted by or against the Tajdeed-e-Lahore Board, so 
far as they are not inconsistent with the provisions of this Act, shall be deemed to have been 
respectively done, taken, incurred, accrued, imposed, awarded, commenced, appointed, authorized, 
made, issued and instituted under this Act. 
 (3) The Foundation shall be the successor-in-interest of the Tajdeed-e-Lahore 
Board and on its establishment, all the properties, assets and liabilities pertaining to the 
Tajdeed-e-Lahore Board shall vest in and be the properties, assets and liabilities, as the case 
may be, of the Foundation. 
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Annexure –G 
 

Publications, Books, Papers and Seminars 
 

Books written by the author:    
 
1) Lahore Kay Minar (2001) 

  Sang-e Meel Publications Lahore. 
 

2) Lahore…..Ghar, Guliyan, Darwazay (2002) 
 Sang-e Meel Publications Lahore. 

 
3) Dātā Darbār Complex-Ta’mir Say Takmīl Tak (2004)  
  Sang-e Meel Publications Lahore. 
 
4) Punjāb Main Khānqāhī Culture (2007)  

Fiction House Lahore. 
 

5) Masajid-e Lahore….Ta’mer-o Jamaliyam (2008) 
  Sang-e Meel Publications Lahore. 
 
6) Ta’mīr-o Tosī’ Khānqāh Bābā Farīd (2009) 

Sang-e Meel Publications Lahore. 
 

Papers presented by the author: 
   

1- International Seminar SBD08 under COMTECHSA held on 27-
28 July 2008 Edge Hill University; Lancashire; UK (Paper: 
Muslim Shrines – Net Zero Buildings) 

 
2- Anjuman Mimaran Lahore Sep. 2004 at Nairang Art Gallery 

Lahore. (Paper: Muslim Shrines in Punjab and Their 
Architectural Character). 

 
3- Annual History Conference at National College of Arts Lahore 

Nov. 2005. (Paper: Ṣūfī  Orders and their Shrines) 
 

4- Architects Convention 2005 at Pearl Continental Hotel Lahore 
held in June 2005. (Paper: Interventions VS Authorities at 
Muslim Shrines)  

 
5- Annual History Conference at Karachi University held on 1st 

November 2006. (Paper: How to write the historiography of 
Ṣūfīs) 
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Papers published by the author:   
 
1. Journal of Research in Architecture and Planning (Issue 

2004) Karachi. (Paper: Influencing Factors Acting Upon Muslim 
Shrines and Their Impact on Built Environment) 

 
2. Architecture + Interior (April-June 2004) Karachi (Paper: 

Breathing New Life into 17th Century Monuments. Case Study: 
Renovation of Shāh Chirāgh Building Lahore). 

 
3. Architecture+Interior (April-June 2003) Karachi (Paper: 

Modern Mosques in Pakistan - An Identity Crises) 
  
4. ARCHI TIME (August 2004) Karachi (Paper: Old and New 

Mosque at shrine of Bābā Farīd al-Dīn Gunj Shakar) 
 

5. ARCHI TIME (July, 2006) Karachi (Deterioration of Masjid 
Wazīr Khān) 

 
6. Architecture+ (October, 2002) Dubai (Paper: Neglect 

Plagues World Heritage Monument). 
 

7. Pakistan Perspectives (Issue Jan-June 2008, Vol. 13) 
Karachi. (Paper: Interventions Vs Authorities at Muslim 
Shrines). 

 
8. Journal of Research in Architecture and Planning (Issue 

2009) Karachi. (Paper: Reconstructing a Heritage Building-
Case Study: Lahore High Court Building). 
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