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THE OPENING 

PERHAPS one of the greatest paradoxes in the 

history of modern Ml1slim India is embodied in the respective 

personali ties and careers of Xzad and Jinn8.b.--a paradox in 

themselves as well as in opposition to each other. ~ammad 

'Ali Jinn8.b., a "lay" person by descent, by training and 

by temperament chose to espouse the cause of relig10us 

communalism and, in spite of the contradictions between 

his personali ty and bis career, he vas audacious enough to 

proc18Jlœ his ideal loud and clear. On the other hand, 

Abul Xalam Xzid, who vas a religious person by birth, by 

education and by social classification, decided upon 

secularism as his goal but was not courageous enough to call 

a spade a spade. He could never get rid of religion as the 

final authori ty in hie own arguments for secularism and 

he could never get the 'ulama, the personifioations of 

relig1..o118 authority, to olear out of politics once he had 

dragged them in. 

This thesis ie an attempt on my part to assess 

the role of religion in, and i ts influence on, Indian Muslim 

politics in the present century, and to see how the earliest 

efforts at maki Dg Indian !mslims take a more sfloularist 

attitude towards politios met with fa1lure. 
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Abul Kalam is, in my opinion, the key figure 

in this whole religious-political drama. He is the person 

who, through his journal, Al-Hilil, influenceœthe Muslims 

of India in favour of national poli tics. Before Xzad, 

poli tics had been taboo for the Indian Mus1ims. Of the 

two groups of Indien Muslims, one, under the influence of 

S~id AQmad Khan, avoided by every possible means a clash 

with the British government; the other, under the spell of 

the 'ulama, was satisfied w1 th the ex1sting situation so 

long as they had religious freedom. It was Abul Kalim who 

launched a campaign vith bis pen saying that re1igious 

freedom was meaningless without po1itical emancipation. 

Xzad also had realized that the Mus1im masses would not 

participate who1eheartedly in the struggle unless the 'ulama 

would come out of their sec1usion. He was successful in 

his move; the 'ulama broke their tradition and threw 

themselves into poli tics. Now the political struggle had 

become a re1ig10us dut Y for every Muslim. Hence the leader

ship of the 'ulama. 

The 'ulama who probably did not know themselves 

what they were do1ng, brought the seed of religion with them 

and sowed it on the earth of poli tics praying to Bee a united 

India emerge out of it. Something did emerge, but it was 

a communal1st Pakistan, a natural outcome of what the 

nationalis t 'ulami had unwi tt1ng1y done. And al1 the while 

this was being done Abul Kalh, the only person we11 enough 
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equipped wi th clari ty of vision, intellectual vigour, and 

poli tical influence to remedy the situation, was sitting 

silent chewing bis fingers. 

The creation of Pakistan seems to be a defeat of 

the nationalist 'ulama. But was it really a defeat? In my 

judgement the nationalist 'u1ama did succeed, but they 

succeeded against themselves. It w~s a defeat of their ends 

but not of their means. The fruit of the seeds they.had 

sown was reaped by their enemies. The efficacy of religion 

in sett1ing a political issue was proved once again.~ And, 

for the time being at least, secularistideology was nipped 

in the bud. 

How did al1 this happen? This thesis, l hope, 

supplies one answer to this question and perhaps Will bring 

into focus at least one question: What are the chances of 

success for seculari&t ideas among a people who, as a scholar 

has put i t, would rather "sink wi th religion than BWim 

without it?~+ 

+ M. Mujeeb, World History: Our Heritage, New York, Asia 
Phblishing House, 1960, p. 257. 
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ONE 

THE 'ULAMI AND IBDIAN POLI TICS 

'ULAMI ie the plural of the Arabio word 'ilim. 

It ie derived from the word ~ meaning knowledge. 

Li terally the word 'il.im. meane "knowledgeable", but 

technically it meane a Mnelim who has completed hie education 

in a madrasahl (religious seminary) and has studied subjeots 

like Quranio exegesis (tafeIr), the science of tradition 

(' ilm-i hadil), jurisprudenoe (figh), and theology (' llm-i 

kalam) •2 One may acquire lm.owledge of the same eubjects 

in a Uni versi ty set up on modern principlae or through Home 

other mediUJll but in that c.ase will not necessarily be 

considered an 'ilim.' 

Today in India and Pakistan i t is easy to tell 

vhether a man is an 'ilim by just loold.ng at bim and talking 

vi th him. But in Mughal Intia this vas not the case. At 

that time all members of the educated olass dressed alike, 

spoke the same language and ueed the salle vocabulary. 

Then the distinction between an 'ilim and non-' Uim vas 

not based on bis particular education, but on his profession. 

The education provided in Musli. India vas not 

di vided between relig10us and secular. There vas only one 

type of madrasab. and whoever attended the madrasah tr;ot 

the Bame education. But all of those who att~ded vere 

not called 'ilia. Mter the completion of the course of 
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studies at the madrasah, students had to choose a 

profession. Some of them left the madrasah and became 

famous as poets and writers, some as iabibs (me di cal men), 

and some even as ,üfis (mystics). But those who remained 

in the madraeah as teachers or delivered sarmons as khaiibs, 

or entered state service in the capacity of 4'118 (judges) 

or muftis (jurisconsul ts) were usual.ly known as members 

of the or der of 'ulama. Thus i t was the profession which 

could maltE!. an 'ilim distingu1shable from a non-' ilim. 

The subtle distinction between 'Uim and his 

counterpart m1s1ed many of the British officers of India. 

Especially during the MUtiny of 1857 they regarded aB 

'âl.ims many of those people whom they found arousing the 

public against the British in the name of religion, unles8 

those people were sOldiers, landlords, civil servants, 

or the like. 

This phenomenon can very well be'understood by 

looking into the official. records'of the MUtiny left by 

the British offieers. For example, in the recorda dealing 

with the MUtiny in Uttar Paradesh which have been provided 

by the British officers there are 26 persons mentioned 

as Hmaulvis H4 ('81ims) who were supposed to have talten 

part in the Mutiny.5 But investigation revea1s that many 

of them did not belong to the 'ulema class. RaOmBn' .n'l, 
the famous compiler of the !alld.rah 'Ulemi' -i Hind 

(Biographies of the Indian 'Ulam&'), has included the names 



('l 

o 

of only fi ve of thoae 26 in !alkirab as members of the 

'ulama arder. This should also be pointed out that these 

five '81ims were not on the side of mutineers. ln fact 

one 'il.1m Mav1ini. Mullammad Isma'!l, now known as Shih 

Ismi'!l Shahid, had died long before the Mut1ny; his name 

appears in the Mut1ny. record only as the putative wri tèr 

of a book, Ris8J.ah'-i jihad.
6 

Three of the five 'ilims, 

Fazl-i Rasül BadSyUni,7 MUft! ~adruddin8 and Yaz1-i ~aqq 
Kh:yrabad!9 were in the service of the East In~a Company 

and had hard1y any sympatby wi th the acti vi ties of the 

rebe1s. The fifth 'iY:!!, 'nam 'AlI, 10 far from being 

in the good books of the rebe1s, had actual1y offended the 

rebe1 leader, Bakht Khan, because he had given protection 
11 

to a number of Christians. Sa ve can see that eyen those 

fi ve '811ms whose names are mentioned in the Mutmy records 

vere not completely on the side of the mutineers. The 

rest, although reported as maulvis by the Britishofficers, 

were not regarded by the Indian author as eligible for 

inclusion in the Talkirah of the Indian 'ulama. 

This is by no means an exhaustive discussion 

of those who participated in the Mutiny and were considered 

'ulami by the British. Thare may have been many others. 

Our purpose 1s only to point out that not all those who 

were mentioned as "maulvis" belonged to the 'ulama class. 

The inability of the British officers to distingu1sh 

betwean 'iY:!! and non-' il.!!! produced a very notewortby 

r 
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resu1 t. Up to the second decade of the 20th century no 

one oared to find out whether the 'ulama. as a group had 

taken any .part during the upheaval of 1857. Even' ulama 

themse1ves did not c1aim that they had participated in the 

strugg1e of 1857. It was 1919 before the 'ulama as a 

c1ass entered Indian po1ities, founding a po1itico-re1igious 

organization known as the Jam' iyat-i 'U1ama.' -i Hiild. 

Part1y to prove that they were.not late-comers in po1itics, 

they t~ied to estab1ish that they were fo11owing the 

tradition of those 'ulama. of the 19th century who, according 

to them, participat'ed in poli tic8J. activi ties and had 

organized and 1ed p01itical agitation for freedom fram the 

British. 

The 'ulama, un1ike other Indians, did not date 

their po1itical strugg1e against the British trom 1857, 

but from 1803. Around 1803, a famous Indian 'ëJ.1m, Sh8.h 

"Abdul-' Aziz, was asked by some Mu.s1iJlls whether India had 

not become DSrul-Harb. !nswering those Mu.slims, Shih 

, Abdul-' Azlz issued a fatwâ saying that Intia" had become 

D8rul-Harb. The question was asked mainly for the reason 

that in a Diru.l.-Harb Mu.slims are permi tted by the Sher!' ah 

to charge interest on money from non-MUslims. Since the 

British had become the de-facto rulers of !ndia in the 

beginning of the 19th century and India had tecbnically 

beoome D8rul.-Barb many of the Indian Muslims were eager 

to know whet~er the changed po1itical situation al10wed 

them to charge interest. Since the term Dirul-Berb also 
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has a re1igious connotation, the 'ulami of the 20th century 

interpreted the fatwé. of Shih 'AbdUl-' AzIz in an entire1y 

different vay from the vSJ it had been understaod when 

i t vas issued. They· said that ShSh 'Abdul-' Aziz had dec1ared 

a state of var against the British tbrough" the !atwa of 

D8.ru1-Harb, in other Yards that he had enaouraged the Mlls11ms 

of his time to fight against the British or to migrate 

from the country.· HoYever, the fact is that Shâh 'Abdul

'Az!z neither fought nor emigrated. On the contra.ry he 

remainéd throughout· his lite in Delhi and had cordial 
, 12 

relations vith British otficers at Delhi. 

The 'ulami of the 20th century also asserted 

that during the ~tiny of 1857 their predecessors had 

actual1y fought against the British. They gave the names 

of three 'il1ms as the heroes of 1857. These were vaji 

~mdidu1l:-ih, a eüfi-'ilim, and his two disciples, Maw1inà 

~ammad Qis~m ranawtavi and Maw1ini RaslÜd Atunad G~ohi. 

According to the 20th century 'ulamal 

"The centre oftheir activities vas Shimli, 
a sma11 town in the present district of . 
Muzaffarnagar (U .P.) ,. not tar from Delh1~" 
aij! Imdidu1lih (1817-99), who after the 
c011apse of the uprising migratedto Mecca, 
vas the 'Imam' or the 'AmIr' of the 'jihadis' 
in Shimli and Maw1ini ~ammad . Qisim Jranawtawi 
(1832-1880) and Maw1ana RaslÜd A\lmad GaJJ,gohi 
(1828-1905) acted respective1y aB the 
Commander of the forces and the ·Qi~'.tI (13) 

This type of claim will be found almost in all books on 

the "struggle for freedom" especial1y those written by 
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the Muslims of !ndia and Pakistan·. l 4-

ijë.jI Imdidull8b. vas a ~ü:rI and ""as living in 

Thini Bhavan, a town which atterwards became one of the 

centres of the Mutiny in 1857. When the Mu.tiny was sup

ressed and almost al1 prominent people were being rounded 

up by the British, ijiji I_diduIIih was also in imminent 

danger of being arrested. He, therefore, migrated to 

Mecca, where he rema1ned t111 his death. 

Mawlini ~ammad Qi.sim and Mavlini Ruldd ,Apad 

were among those '81ims who had completed their education 

under we11-known 'ulama of the ValiullihI fam1Iy. After 

completing their education they became s~iritual disciples 

(murids) of U8ji Imdidullih, and vere sean Vi th him in 

Thini. Bhavan in 1857. After the MU.tiny was over they vere 

&lso wan ted by the Governmen t &long wi th their shalkh, 

lra.ji Imdi.dul1ih. Mawli.ni. Qasim managed to save himse1f 

from arrest, but his colleague, Maw1ina Rashid A\lmad, 

vas arrested and put be~ bars for about six months. 

He vas then released because the Gevernment had failed·to 

prove the charges aga1.nst him. When things had 0001e4 

down, Mavlana Mu\\8.1IDIl8.d Qasim founded a Dirul.-' u1ÜJR 
-. 

(li teral meaning, house of know1edge; a re1igiGus seminary) , 

which 1s known as Dirul.-' ulüm Deoband. Mter bis death, 

his friend, Mawlani Rashid AQmad, took over the DSrul-'ulÙDl. 

(We will diseuss the Dirul-' ulÜJll later). 
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Very little is known about the pre-mutiny lives 

of these three people. However, there is one short 

biographical treatise on the lite of MawlSna Mub-amgad Qaaim 

vritten in 1880, just atter his death, by ODe of his close 

friends, Mawlan'i ~ammad Ya' qùb ranawtavl. This treatlse 

has been republished by the Dirul~'u1üa Deoband as part 

of the first volume of a three-volume biography of Mawl1mi. 

Qi.sim compiled by a 20th century Indian 'i'Ya and a 

graduate of Dirul.-'ulÜJI Deoband, Mawlini. Man'iiir Ab.san 

Gilini, w1. th a preface by Mawlëna Mutlammad ~ayyi b, the 

Principal of the DSrul-'ulÜlD and the grandson of Mawlinâ 

Qisim.15 This biography is based on the accountsprovided 

by Mawlani. Ya' qùb and on verbal traditions of the Deoband 

circle. 

In regard to the lack of additional published 

material on the lite of Mawlini. Qi.siDl, MaWlina ~ayyib ' 

tells us that 'many of the friends and followers of Mawl"lmi. 

Qi.sim attempted to compile an au~ent1c and detailed . 

biography of the Mawlini. after his death. But i t· was :al.l 

in vain because "a mysterious hand" was trying to prevent 

the people from being informed about the activities of 

Mawlëna Qas1m who was completely mti-Br! t1sh. ,œhe notes 

and ~ther materials collected for this purpose were tro. 

time ta time "either stolen or set a:ti*e by that hand." 

Whose hBDd was i t? MaWlina ~ayyib thinks that it, was the 

hand of the organization which MaWlana Qisim wanted to 
16 -

destroy; an organization which he did not name, but what 
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appears clearly from the context to be the British 

Government of India. 

However, the above mentioned biograpby of Mawlin& 

Që.sim wri tten by bis friend, MaWlanë. Ya' qüb, gives an 

entirely different picture of his activ1ties during the 

yea:r 1857. The wri ter, who was 'an eyewi tness, says that 

Pji Imdadullih, Mawlanë. Qasim and Mawlini. Rashid ~d 

"vere miles away from creating any d1sturbance. But, 

after the Mutiny was over, and the Government· was· arresting 

the people some one informed the Gover.nment againet them 

and warrants were iS8ued for their arrest. Hl?~ There are 

no details given by this author, but we findsome more 

information in the biography of Mawlini. Raehid AQmad, the 

companion of Mawlinë. Qisim and supposedly a participant 

in the Mutiny. His biography, Ta!k1ratur-Rashid, compiled 

by one of his pupils, 'Xshiq Ili.bi, (firet published in 

1908 w1 th the approval. of his 80n and other prominent 

successors of the Mawlini) confirms the etatement· of 

Mawlani. Ya' qüb that the tbree 'nims were not involved 

in the Mutiny. Acoording to him, 

"Some time d.ter the outbreak of the Mutiny, 
[one] 'Abdur-RaQim Xhin, the youn§er brother 
of [one] 'Iniyat 'Ali Xhin, the Q8.li of Thina 
Bhavan [the home town of p'ji Imdidulllh] went 
vi th 80me of bis friends to a nearby city', 
SlIharanpür, and at81'ed there in an inn. It so 
happened that a Banian [a Hindu grocer] who had 
80me personal grudge aga1nst ''''bdur-Rabim Khan 
and his family, saw hi. there. He fabricated 
a atory inorimillating 'Abdur-R~. Ehin and told 
the Magietrat. of Saharanpür, pevnt G~b [Mr. 
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R. Spankie], that 'Inayat 'Ali Khën, the Qàli of 
Thana Bhavan, had turned against the Government and 
had sent his brother to Saharanpür to buy elephants 
to reinforce the rebel forces at Delhi. The Magistrate, 
without investigating the report, arrested 'Abdur-RSbim 
Khan and his friends and hanged them. He accused 
them of helping the rebels. When the news reached 
Thana Bhavan, his brother, Qazi 'Inayat 'Ali, became 
so enraged that he actually rebelled against the 
Government. He attacked the police station of the 
town and the t~sil (town revenue office) of Sh8m1i 
[a town near Thana Bhavan], and destroyed them. 

"It is sa1d that the [East India] Company's officers 
regretted their mistake in hanging the brother of the 
Qà;i, and convefed a message to him tbrO~h some 
prominent relious ersonalit1es of the own asking 

o to comp ca e he mat er an pro s ng Mm to 
re air his loss in some other way if he remained 
quiète But the Qa;i rejected the offer and gathered 
the rebel elements around him. 

"In those days the Company had announced that the 
people protect themselves from the outlaws because 
the Company was not in a position to check the outlaws 
in addition to suppressing the rebels. 

USinee the Qazi rebelled and the police station of the 
town was destroyed by him the town was 1eft entire1y 
at the mercy of the outlaws. When the situation 
became worse, the town people came to ijaji Imdadu11Sh, 
who was one of the very influential eIders of the 
town, and asked him to do something to protect them 
trom the hands of the outlaws. raji ImdadullBh 
accepted the request and started to act as the qazi 
of the town. Since he was not very well-versed in 
the fish [Is1am1c Law] he asked his wo disciples, 
Mawlana Qasim and Nawlanà Rashid Abmad to come from 
their hometowns, Nanawtah and G8l}.goh respecti vely , 
to Thana Bhavan and help him in dispensing justice. 

n As there was no law and order and every one had to 
proteat himself, these people 81so used to carry 
arms for their own protection. Many a time they were 
attacked by the outlaws but nothing happened. One day 
aiji Imdadull8h accompanied by these two people and 
81so by one of his co1leagues, ~afi, iimin, was 
going somewhere when they were attacked by some 
gunmen. This brave group [accompanying the l;Iàji] 
did not run away from the rebels aga1nst their sarkar 
(government). They stood firmly to give their 
lives to help the sarkar •••• In that scrimmage, 
however, ~afi, iamIn was killed, and Mawlana Qasim 
was injured. 
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"When the flama' of Mu tiny was put out and the 
Gover.nment startad to punish the rabe1s then 
those vovards, who had participated in the MUtiny 
but had no vay of saving their skinsexcept by 
showing their loyalty to the govemment, started 
manufacturing false charges against innocent 
religious people and reported to the govemment 
that these three people vere the ring leaders 
of those who attacked the police station of Thini 
Bhavan and the tajei1 (revenue office) of ShBmli. 
But in !act those people were miles away from 
su ch disturbanees. However, warrants were issued 
for their arrest. Sinee they were inexperienced 
in 1egal matters and had no money to spend 1ike 
water in the court to clear themselves from the 
charges they simp1y surrendered themse1ves to 
the hands of Merciful God and acted as they vere 
inspired by Hlm. They suffered manl difficulties 
and remained underground. ~ji Imdadul1ëh migrated 
to Meeca; Mawlana Qisim remidaed in !ndia hiding 
himself in different places; Mavlana Rashid APmad 
was arrested. But since nothing w~s proved against 
mm he was released after six months." (18) 

We have already mentioned the position of the 

'ulama in traditional Muslim society. Their main function 

was to teach, to guide the people in religious affairs 

and to provide the sher'i opinion about matters re1attng 

to their daily practices. As a rule they vere loyal to 

the throne so long as the ruler professed to be a Muslim, 

irrespective of the quality of bis administration. In the 

long history of Mus1im !ndia there had been several rebellions 

against the rulers on different grounds but there is hardly 

any examp1e available of the uprising of the 'ulama a&ainst 

the ru1er on the ground of his trre1igious activities. 

Up to 1857 the East India Company was considered on1y as 

the agent of the Mughal ruler, and any rebellion against 

the administration was theoretically against the Mus1im 
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ruler. Even dur'ii1g ·the time of the Mutiny, in many 

places public announcements were made in the name of the 

Mughal king, say1ng in the tradi tional Wa:yl "The people 

vere God t s; the country the King t S and the order vas of 

Kampani Babidur (the Company). "19 In some rebel centres 

tbis pattern of annolDlcement· vas changed. For examp1e, 

in Muridàbàd, where one Mujjü Khan, a rebe1 leader, had 

estab1ished his power, the announcement was made in his 

name saying: "The people vere God's; the country the King 

of Delhi ts and Mujjoo Khan was Viceroy· of Moradabad. "20 

Both of these announcements show that at1e~t in theory 

the Mughal king was accepted as the real ruler of India. 

Thus the 'ulema. of the 19th century were not 

d1fferent from their ancestors. They could not take part 

in the strugg1e unless it vas proven by the shari'ah that 

it had become incumbent upon them to do so. The activities 

of Maw1ana Qasim and others as described by their early 

biographers are in harmony wi th this tenden~y. But the 

difficul ty arises when we read the same account edi ted . 

by contemporary writers. 

Once i t was concei ved that theae 'ulema. had 

participated in some wa:y in the events of 1857, imagination 

had little difficulty in seeing them as heroes of the 

struggle for freedom. The statement of the first biographer 

of Mawlana. Qisim that the latter "was miles awa:y from 
21 

creating any disturbance" (fasados së kosos dür thë) 

------- ._ .. __ .... _ .. 
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has been interpreted by his second biographer, Mawlina 

Mana.~ir ~san Gilani, to mean that Lwlana. Qasim had nothing 

to do with the activities of those who had participated 

in the Mutiny for worldly benefit. Mawlana GilënI thinks 

that since the time was not favourable when the first bio

grapby was written, the biographer used vords which cQul4 

give the impression that the Mawlina. was not involved in 

the Mutiny but, at the same time, could be understood to 

mean that he had participated in the Mutiny but with a . 
22 different and a nobler motive. The story which we have 

just read is told by Mawlana. GilinI on the authority of 

verbal accounts provided by the family of the late Mawlina 

Q'isim in the following ways 

"When the brother of the QiiI vas executed, a 
council of 'ulama and prominent people of Thana 
Bhavan met to coneider the" s~. tuation and to 
de clare jtt;d against the !ast India Company. 
The major ,which vas not in favour of jihad, 
was represented by another 'ilim of the toWli; 
Shaykh ~ammad Th_ad. Mawlânii. Qisim 'tIas in 
favour of jihad, and was trying to convince them 
on the grouücfOf the sherI'ah. Mawlani. Thë.navI 
objected that in the absence of an !!!!, jih8d 
vas not permissible. He vas implying that the 
leader of the movement, Qi;i 'IniJat 'AlI, did 
not possess the qualities of the Imam, and 
Mawlàna Than.avi himself, who vas quâlified to 
be the l!!!m, vas ag~nst the very idea of jihld. 
If his argument had bean accepted the diseuss on 
would have ended then and there. MaWlina Qisim 
understood the implication and repl1ed that 
'Iniyat 'ni was not the Imam. It was ~jI 
Imdadull8h who was suppos~o lead them. Mavlini 
Thanavi had to agree on the person of the ijij! 
as the lmim.. 

"Mawlani. !hinavi raised another question. In his 
opinion the Muslims of Thini Bhavanwere not 
powerful enough to figh t the Company. In his 

\ 



l' 
eyes iihid at that time was sheer suioide, and 
euici e vas forbidden by the shari'ah. For a 
wbile there was silence and ap~arentiy Mawlina 
Thanad was about to win but lVl8.wlani Qasim came 
forward wi th a point. He gave the example of 
the Prophet and bis strength at the time of the 
battle of Badr, and asked if the Musliu ot 
Thini Bhav~ere not as strong as the mUiihidin 
of Badr. No sooner had he finished bis s atement 
than-a-prominent eüfi ot the town, ijifii ~ëm1n, 
rose from bis seat and said that Mawlani Qisim 
had removed all the doubts trom bis heart and 
he was willing to gi ve his hand in to the hand 
of ij,ë,ji Imdidullih. This sudden act of the 'fi 
hypnotized the audience and the motion for j a 
was accepted. (Mawlëni Gilëni, the narrator 
of this story, does not tell us whether or not 
Mawlini Thanavi participated in the "jihad". 
Most probably he did not). 

nAtter the jihtt was declared, an attack was 
organized on e tabail of Shimli. In the 
firet part of the oombat the mujihidin vere 
successful but, when they vere close to victory, 
their commander, rafi, ~ëmin, was killed. His 
death upset the morale of the mujihidin and they 
lost the war." (2') 

The story ends with the same result as does the 

other version that the Government wanted to arrest them, 

but obviously there is a contradiction between these two 

stories. To reach any conclusion our only course is to 

dig into the official recorde of the Mutiny and see 1f there 

1s anY reference to these people or at leastto this event. 

AlI the available original official papers on 

the MUtiny in U.~. have been collected in the Iri.dom 

Struggle in Uttar Prade5h: Souroe Material, and pub11shed 

in six volumeS by the Government of U .P. In this reoord 

we find a full description of the rebellion at Thini Bhavan 

and the attack at Sh8mli tah§il and at the police station 

of Thani Bhavan, but the names ot :{,raji Imdadullih and the 
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other 'ulama who were supposed to have played a role in 

the movement are not mentioned. Qi;i 'Inayat 'Ali is, 

however, desceibed as the "leader of the late insurrection 
24 

at ThanBh Bhowun." In a letter of R.M. Edwards, Officiating 

Magistrate of Muza:ffarnagar, dated llth October, 1857, ve 

find the cause of this "insurrection". It says: 

" • •• A man arri ved from Thanah Bhowun (Bhavan) 
and reporteda MDhomedan rising in that town 
headed by Enayet Alee (Inayet Ali) nephew of 
Cazee Myhboob Alee (Qazi Mahbub Ali) and brother . 
of Abdool' RuheeJIl . (Abdul Rabim) Khan who had 
been shortlybefore ~xecuted at Saharanpore by 
Mr. Spanld.e." (25) . ..' 

The record also shows that after the exe.cution 

of his brother, Qa.;i' Inayat 'Alr rebelled against the 
. " .. ' : .' .... 26 

Company and "vast crowds of Mahoinedans" joinedhim. 

The above mentioned Magistrate ofMUzaffarnagar 

narrating, on l6th November, 1858, the events of the time 

(that iS'- the month of August, 1857)27 quotes a manifesto 

issued on behalf of the rebels: 

"As the tyranny of the Nazarenes has passed all 
bounds and the jihad (religious var) has, in 
accordance with ~tenets of the Shariat, became 
the duty of all Muslims, hence all· 'the hIgh class 
people of Thana Bhawan have set up the Muhalmnadi 
flag publicly •••• Consequently the MUiahidins 
from the various villages and the coun rys1de 
have collected here. For fear that the Kafirs 
might do harm to the villages and the countryside, 
their protection will be provided for in two w8Js. 
The best Ialamic course as laid down in Islam is 
that the people of al1 the villages and towna 
under British administration should ~ out 
their officials and shou1d consider themaelvea 
subject of the present Sultan (King). They should 
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purify their hearts of their fealty to the 
Nazarenes so that both these districtsmay be 
entire1y purged and the Eng1ish officials k111ed 

. wherever.tound. In case any of the Ralses [land
lords] has .. any apprehension or danger in th1s 
respect, he ahould pursuade the people of God to 
àe good"acts ·and send them here in order to 
render assistance to the MUhammadi Jhanda [f1ag]. 
However, they ahou1d sena news to th1s place 
after due comr1iance. If they fail to act up 
to this, they shou1d not oonsider us as their 
friands and comrades. In case of compliance, 
they will be helped with armies and cannons if 
the wicked Kafir happen to come to their side." (28) 

There ie no vay to find out whether this appeal 

was issued by the counci1 of the 'ulami of Thini Bhavan 

or by Qa.iI 'Inayat 'AlI and his party, but most probab1y 

it was not issued by the counci1 of the 'ulami. In the 

appeal the people are ca11ed upon to ki11 the English 

officials indiscriminate1y.· We have evidence that this 

order was fo11owed and the Company's people massacred when 

they were cornered in a mosque. It is difficult to believe 

that the 'ulami who were the custodiane of the sher!' ah 

cou1d have instigate:ci s~:ch barbarouB ~~te~ 

The same officer, R. M. Edwards, reports to 

F. Williams, Commissioner, Meerut Division, on llth October, 

1857: 

" ••• The ferocity of the MBhomedans against 
Govemment servants vas shown at Shamlee by 
their s~aughtering al1 who f1ed into the Musjid 
[mosque] which bas a1ways hitherto been deemed 
a sanctuary. They were there brutal1y murdered.. 
The main wal1s of the Musild and Shewallah 
[Hindu temple], both of w oh are With1n the 
tehsi1 premises, are crimsoned with blood." (29) 
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If the above mentioned report is true---and we 

have no reason to disbelieve it---then either we have to 

accept the improbable supposition that this slaughter was 

approved by the 'ulami who are lmown to have strictly 

followed the shari'ah throughout their lives or to admit 

that it vas done by followers of the Qi;i, who was deter

mined to avenge his brother's execution. We-see that 

contemporary official records put full responsib1lity for 

what happened in Thana Bhavan and Shimli on the shoulders 

of Qa;i 'Inayat 'Ali; there is no reference whatever to 

the 'ulama of Thana Bhavan. 

There 1s another angle from wh1ch we can look 

at the case, that 1s to consider the t1me factor. The 

Mutiny started wi th the revol t of the Meerut reg1ment on the 

9th May, 1857. The next day Bahidur Sh8.h, the last Mughal 

King, was proclaimed Emperor of India by the sepoys. The 

month of May corresponded roughly with the month of Rama;Sn, 

1273, of the Hi3rah calender. Mawlani Qss1m, according to 

the testimony of his first biographer, was in his hometown, 

Nânawtah, -during the whole month of Ramg~. In the next 

mon th he vas in Saharanpür w1 th his friend and biographer, 

Mawlina Y~'qÜb.30 

We have no evidence to tell the exact date of 

the arriva! of Mawlina Qssim in ThSna Bhavan except to 

conjecture that he might have go ne there alter the Qi;i had 

rebelled against the East IneUa Company and the town vas 
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turned into a centre of mutineers. This, as reported by 

a 20th century eUfi-'!J.4l! of the BSDle town, Maw1ana. 

M~ammad Ashraf 'Ali (1863-1943), had happened in the month 
31 

of MUharram of 1274 A.H./[22 August-21 September, 1857]. 

Therefore ve cau safe1y assume that the activities of the 

"mujB.hidin" of Thana. Bhavan 'wlould have not started before 

the month of August, 1857. 

We also cannot say wi th certain't): that how long 

the activities of the "mu3âhidin" did 1ast. According 

to Mawlana. Gi1ani, the 20th century biographer of Mawlini 

Qisim, the who1e show at Thana Bhavan ended with the 
32 

surrender of Bahidur Shah to the British which occurred 

on 2lst of September, 1857. In other words the duration of 

the activities of the "mu:J8h1din" could only have been 

for a month or so. 

What the 'plama were doing before or after this 

period of one mon th is not known. Every available evidence 

points out to the fact that Qali 'Inayat 'Ali after his 

defeat at Thani Bhavan joined the rebels of Bijnore, another 
33 nearby rebel centre. About the 'ulama ve are only to1d 

that they ~are wanted by the Government. But, as a matter 

of 'aot, the 'ulema were not on the official list of 

rebels for about·two years after the mutiny was supressed 

in Thana Bhavan. According to 'Xshiq 118.hi, the biographer 

of Mawlini Rashid AQmad Gaogohi, they were branded as 

"rebels to their government" on the basis of "false" 
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information supplied by [one] QSii MaQbüb 'Ali in the 

beginning of 1276 A.H./[August] 1859. 34 We should also 

remember that this Qà;i MaQ.büb 'Ali was the unc1e of Qi;i 

'Iniyat 'Ali
35 

who vas the real cause of the who1e affair 
36 

at Thini Bhav8n in the "8S of the Br1 t1ah. There is, 

therefore, every reason to believe that Qili ~büb 'Ali 

must have wanted to divert the attention of the authorit1es 

from his family by whispering in the ears the names of 

some prominent 'ulami and re1igious personali ties. This vas 

not unique at that time. Many innocent people were arrested 

and executed because soma one had supp1ied false information 

about them for one reaaon or another. The 'ulama were 

probab1y no exception. Otherw1se i t ia strange the.t'; :the:~.~ula.mi 

who vere supposed to have p1ayed an active ro1e in the 

strugg1e were 1eft free to live in the same town for about 

two yeara. On these grounds 1t will not be far from the 

truth to conclude that they did not participate in the 

movement, but, afterwards, became the victims of the 

'rebelophob1a' of the East India Company. 

II 

In this section ve will examine the post-mutiny 

career of those 'ulami who are supposed to have part1cipated 

in the struggle. This examination will show how little 

they were interested in politios. 

~ji Imdadullih was more a eüfi than an '~, 

and by nature he was an ascetic. On the basis of his 

i 
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al1eged activities during one month (in 1857) many of the 

contemporary 'ulama and scho1ars of India and Pakistan 

c1aim that he had a syatematic ideo1ogy to free India from 

foreign w1e. A 20th cen tury Indian na t10nalist 'iY:!!, 

'Ubaydul1ih 8indhi (1872-1944), saya that after his emigration 

to Mecca :aa,ji Imdadu11ih was guiding the Indinn branch of 

the Valiul1ihi movement {the J)ll1"pose of which was to 
37 

eatablish a "juat" (' a411) government in In41a). 

aaji ImdadullSh's life was devoted to the puri

fication of the heart and the soul and in the strict 

observance of the shari' ah. We have in our possession his 
:38 ten tracts. . None of them suggests that he had any interest 

in poli tics. Almost all of them deal with some mystical 

and theo1ogical problems. 

In one of the tracts, GhaJa'ë rüh (the food for 

soul), {raji Imdidull8.h exp1a1ns a s~g which is ascribed 

to the Prophets "Hubb al-vatan min al-iman", meaning the 

lové for motherland ia a part of b!!!l. The ~jI sayss 

"It is said that the love of the mother1and is 
part of the iman. But you must understand that 
the mother1~in this expression] does not 
mean a country like India, Iraq or Syria. Theae 
are the countr1ea of th1s wor1d. The Prophet 
never e1evated the wor1d. 8ure1y if someone 
attachei himse1f to this wor1d he cannot achieve 
iman. Theae wor1dly va~ls are 1ike ruined 
a;;r1ing-p1aces where on y ow1s love to live. 
Theae vatans are the heavens for the kuffir; 
for the mu'mina (be1ievers) they are iike prison 
houaes. The mu'm1ns' vatan is the ikhirah, the 
wor1d hereafter." (39) 
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This is the only reference to the concept of 

vatan (motherland) which is found in the available wri tings 

of ~jI Imdidullih. This shows how much he was involved 

in politics! 

Mawlina ~ammad Qasim and Mawlina RashId AQmad, 

the two disciples of ~jI Imdidullih, remained in India. 

Mawlini Qasim established a religious seminary, D'irul.-'u1ÜD. 

Deoband, which after his death was taken over by Mawlana 

RashId AQmad. These two, as ve said above, were true 

representatives of the order of the 'ulama. They discharged 

their duties in the real spirit of a conservative ,~.40 
It is a fact that after 1857 Muslim rule was over in India, 

and Muslims and Hindus alike had become subjects of the 

Bri tish. If Mawlana QaSm or Mawlani RashId AQmad had been 

involved in anything like a "liberation movement", they 

would have realized that nothing was possible without the 

cooperation of the Hindus. But their attitude towaris 

the Hindus was basically the same as that of the classical 

fugahi. 

Once Mawlanë. RashId Abmad was asked to give his 

opinion about the seclusion of the Muslim women of India 

from non-Muslim"women. He replied that the country was 

Dirul-Harb, and in a Dirul-Barb the Muslim women whould 

hide themselves even from non-Muslim women~41 

Nobody can take exception to the attitude of 

Mawlini RashId AOmad if he is considered simply an 'Uim 
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who. was trained in the ijanafi tradi tion and who regarded 

thetaglid-i shakhei (the following of one particular !!i!) 
incumbent (vajib) on MUe1ims. 42 To him every problem was 

to be sotved with reference to the opinions of the claesical 

fugaha.. But the same attitude becomes abjectionable if 

we think of him as one who was training the people for 

the "war of independence". A war of independence in India 

could only be fought With the cooperation of non-Muslims 

and with a readiness to adopt at least some elements of 

the modern way of life. 

In fact the main concern of the 'ulama like 

Mawlë.nè. Qa.sim and Mawlana. Rashid .AQmad was to see that the 

Muslims were liVing according to the shari'ah, and would 

not be swept along in the wave of modernism which was 

coming to India. This control could only be accompli shed 

by a certain type of education, that 1s, the religious 

education. 

Until the end of the Mughal rule, it vas the 

Muslim ruler who considered 1t his dut Y to provide facilities 

in establishing and running a madrasab.. The madraeah, as 

we have seen, was the only place where religious as well 

as extra-relig1ous education was provided. The schools 

established by the gover.nmen~ subsequent to 1857 were no longer 

respons1ble for l!lro.·di.~ religious education. It then 

became the responeibility of every religious community of 

India to look after its own needs. 
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Mawlana Qisim was perhaps the first Indian 'i1.ill 

who realized that in the changed situation it was the dut Y 

of Muslim community to establish religious schools. He 

dreamt in 1867 of erecting a lofty religious seminary on 

the debris of a maktab43 (religious elementar,y school) in 

the town of Deoband, not far from Delhi. He encouraged 

and welcomed public contributions to the schools, and 

diecouraged his succeseors from accepting a government 

grant, foreseeing that that would entail official interven

tion which vould eventually harm the school. 

In just eleven yeare'time, in 1878, "there vere 

two hundred etudents including one from Burma, three from 

the Indian Archipe1ago and one from Tibet. "44 

Wby vere the people attracted by the Dirul-'ulüm 

Deoband? Wae it because for the poor and lover middle 

classes, the thirst for re1igious knovledge was to be quenched 

at Deoband without any charge, or vas it due to something 

else? Recently it has been suggested that the purpose of 

founding the D8ruJ.-' u1ÜIn vas as much poli tical as educational. 

The present Principal of the Darul-' ulÜDl, Mav1ana ~amaad 

~a.yyib,says: 

"In fact Shimli and Deo lland are the wo sides of 
one and the same picture. The difference lies 
only in the weapons used for achieving the objecte 
This time the sword and spear vere replaoed by 
the pen and the tongue • At Shimli, 'J in order 
to secure political independence and freedom for 
religion and culture there vas resort to violence. 
At Deoband, a start vas made to achieve the same 
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goal through peaceful means. There, at Sbimli, 
for the cause of politico-religious freedom, 
individuals were used; here, at Deoband, for 
the very purpose individuals were to be produced. H45 

This is an official statement and any comment! oh 

it will be postponed till we have occasion to stu~ the 

curriculum of the Dirul.-'ulÜDl and see if the curriculum 

1s direeted to the above mentioned statement. 

III 

The books and subjects which were presoribed by 

the founders of the DB.rul-'ulÜDl vere almost the same which 

were taught in the old system of Dars-i ni'8mi:rah.
46 

The 

curriculum was loaded with Aristotelian logic and philosophy 

and ~ontinues to be so till this day. Alter the death of 

Mawlinà Qàsim booka on logic and philosophy were excluded 

from the curriculum, belause in the opinion of Mawlini 

Raslùd AQmad, who aucceeded Mawlë.ni Qisim, philosopby and 

10g1c vere uaeless disciplines. 47 But, according to an 

Ind1an scholar who has recently published a valuable boak 

on the political thought of the Deoband Sehooll 

"The interest in 'falaafah', nonetheless, persisted 
and it soon regained 1ts tradit10nal position at 
the Dirul-'Ulüm, thanks to the intrinsic rigidity 
of 'taqlid'. !gain there was no gesture of he al thy 
innovation;' all the traditional books on logic and 
'falsafah' included in the 'Dars-i-N1.!,imiyah' we:re 
introduced in the syllabus. One 1s reallf ahoe'ed 
when one finds that even todaJ the Dirul- Ulüm 
curriculum doea not include worka like 'Tahitut 
al-Palaeifah' of Imam GhazSJ.i (1058-llll[A.D.]) and 
'~\ljjat All8.h al-:Bilighah' of Shih WaliullBh. If (48) 
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The subjects taught at the D8ru1-'ulüm are: 49 

Grammar, et ymo10 gy and syntax 
Prosody 
Rhetoric 
Arabie literature 

13 books 
1 book 
3 books 
6 books 

Historys Durüs at-Tarikh and Tarikh-i
Ab! al-Fidt' (no book on Iiidian 
hlstory) 2 books 

Biography of the Prophet 1 book 
Polemical science ('ilm-i muniiarah) 1 book 
Logic 11 books 
Phi1osophy 4 books 
Aritbmetic and astrono~ 4 books 
Medicine (jibb-i yün~) 5 books 
Dogmatic theo1ogy 3 books 
Muslim jurisprudence (figh) 5 books 
The science of jurisprudence {ueUl-i figh)5 books 
The science of di vi ding the 

inheritence ('ilm-i fara'iz) lail (Trad! tion) 
s -i hadil (the science o~ tradition) 

Quranic exegesis (tafsir) 
The science of Quranlc exegesis 

(ueli1-i tatsir) 

1 book~; 
li books 

1 book 
3 books 

1 book 

The course of studies is spread over a period of 

nine years. There is an extra fi ve-year course for pri~y 

and secondary education, which includee the reading of the 

Qur' Sn, e1emen tary diniyit, Urdu language, ari thmetic, 

Hindi, elementary books of the sirah (biography of the 
50 Prophet) and the geograpby of the district. 

Apparently, no stress has been laid cm modern 

sciences. The students are not taught any of the modern 

European languages, even English, which has become almost 

the second language of India. There is also no provision 

for studying modern world history, or eVeJl thehistory of 
51 

India, or geography or other social sciences. There is 

no book which deals with the religion of non-Muslim peop: 38. 



o 

25 

We have seen above that in the course of philosophy aven 

the works of Shih ValiullSh, of whom the Deoband is very 

proud,52 are not included---to say nothing of the writings 

of non-MUslim philosophers of India or of the West. It 

would appear from the character of the syllabus that the 

DSrul-'ulÜM Deoband was in no way different from other 

religioUB seminaries in India which were established Vith 

the" sole object of imparting religious knowledge. If theri 

were any idea of training fighters for freedom it should 

haver.edlected itself in the syllabus. 

This does not mean that the graduates of the 

Deoband have not participated in the struggle for freedom. 

On the con trary there are several distinguished names in 

the list of those who died for this cause. Ve will refer 

to them in the proper place. Here our concern was only 

to show that the DSrul-'ulüm by its very nature could not 

be considered to be an institution set up with any political 

purpose or even political bias. 

To conclude the discussion, we Will take one 

more example to show that, ev en in the 20th century, when 

Deoband's graduates were participating in the political 

strugg1e the official policy of the Dëru1-'ulfim vas not 

changed. In 1917, one of the distinguished graduates of 

Deoband, and, at that time, the chief of the academic section 

of the Diru1-'ulÜln (,adr-i mudarris), Mawlën& Mabmüdul-Jlasan 

(now known as the Shaykhul-Hind), vas arrested by the British 
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government on the charge of sedition and was interned in 

Malta. 5' A deputation of the 'ulama of Deoband waited on 

the Lieutenant Governor of U.P. on 6th November, 1917, 

headed by Shamsul-'U1ama54 ~afi, ~ammad ~ad, the son of 

Maw1ëna Mub-ammad Q'àsim and the Principal of the Dirul-'ulüm 

Deoband. In their address to the Lieutenant Governor, 

the 'ulam'à said~ 

" ••• We need not B~ that ve are an orthodox 
re1igiouB body (qadimat pasaud tama'at) •••• 
Our mind has not yet been en11g tened by Eng1ish 
education which could dispose us to create any 
agitation for the fulfi11ment of the demand 
for freedom, b1indly f0110Wing the examp1e of 
Ireland or even the example of the [Indian] 
National Congress •••• We are peace-lovers. 
We beg, Your Honour, that Mawlana ~dul-ijasan 
be set free at the request of a body which is 
alien to poli tics. 

"Your Honour, ve do not hesitate to say that to 
the best of our know1edge Mawlana Mabmiidul-J;Iasan, 
1ike other members of Deoband, has alw~s been 
indifferent to po1itics. He is neither a patriot 
(vatan ~ast) nor a nationalist (aawm parut). 
Hes 0 y a God worshipper (Khuda parast) .'Os (55) 

The testimony of the 'ulama that Mawlana MaQmüdul

ijasan was indifferent to poli tics was not completely accurate. 

As we will see, the MaWlina was invo1ved in po1itics. The 

address of the 'ulama to the Lieutenant Governor is, however, 

a proof that the official po11cy of the Dirul-'ulüm vas 

not one of active participation in poli tics. 

This apathetic attitude of the 'ulami. and of the 

Dë.:rul.-'ulÜlD rema1.ned at 1east ti11 1920. Atter 1-920 many 

'ulam! (especia1ly of the Deoband school) vent to ja11 
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but no deputation of the DSrul-'ulüm waited on any Governor. 

Our point in tb1s chapter was to examine the 

claim of the 20th century 'ulama that the Indien 'ulama. 

as a class vere against the iritish from the beginning. 

We have seen a lot of evidence pointing to the fact that 

such a claim is baseless. Far from fighting fur indepen

dence, it is also true that the 'ulama. of the 19th century 

did not prepare the ground for the coming generation of 

the Indian Muslims to think in terne of a nation. The 

concept of nation as it 1e understood today wae alien to 

the 'ulama.. It was another group which firet tried to define 

the word "nation" in attempt to make an Indian nation of 

both the Muslims and non-Mu.s11ms of India. Thus, though 

the pioneers of this group were not 'ulama, a discussion 

of their thought ia esaential to our study. 
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FROM NO NATION TO ONE NATION 

IN the previous chapter ve have discussed the 

case of the Indian 'ulama at the time of the Mutiny, and 

have seen that the 'ulama as a class had not participated 

in the Mutiny. After the Mutiny W&S over their interests 

vere more and more in the preservation of the re1igious 

1ife of the Ind1an Mus11ms; they seem to have submitted to 

their fate so far 8S the political life was concerned. 

They considered 1t their responsibility to produce people 

who could sst1sfy the urgent need of the community for 

re11g10us guidance. For this purpose they estab1ished 

various re1ig10us sehools (d8rul-'ulÜŒS) financially 

independent of the government. Mainly to preserve tbis. 

independence they discouraged their followers from having 

close contacts with govemment officials. With other 

religious communities of India the1r po1icy was that of 

"co-existence". They did not interfere wi th the re11gious 

belief of others so long as the1r own faith vas 1eft alone, 

but if and when others attacked them they did not fail to 

defend their position. l Nevertheless, the leadership of 

the community started to slip from their gr1p. Another 

group was replac1ng them. 

As we have already pointed out, all the educated 

Indian Mus1ims vere not 'ulama. Ear1y in the 19th century 
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a new system of education was introduced in India by the 

East India Company. In this system little or no place 

was given to religious sciences. The main idea was to 

equip the Indians w1 th knowledge enabling them to participate 

in the affairs and administration of the British government 

of India. It is generally believed that the MUslims kept 

themselves aloof from these schools, but that is an over

simpli!ication. 

It is true that upper-class MUslims of that time 

generally disliked the new system of education, but it was 

not so with the rest of the people. The main reason why 

the Muslims of higher classes avoided the new schools was 

that those schools vere open to people of every class and 

every walk of life. Boys from all families kad to sit on 

the same bench. The idea of social equali ty vas repugnant 

to those Muslims who Hconsidered it derogatory to their 

position to allow their children to associate with commoners 

at educational institutions H2_-and a majority of those 

Muslims who could afford to give the new education to their 

children were of thi s class. 

The report of the Education Commission of 1882 

made it clear that "according to the census returns of 1881 

the percentage of children under instruction to total 

population 1s larger respectively for the MOhammedan than 

for the Hindu community.ft' 50 much so that one Rev. B. H. 

Badely revealed the tact bafora the commission that "while the 
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Muslims formed about 10 per cent of the population in the 

North-West Provinces, MUslim students at schools and 

colleges numbered about one-four th of the total. H4 

In spi te of their favourable attitude towards the 

new system the common people could not afford to send their 

children for higher education. The Hindu boys who mostly 

came from the fami1ies of businessmen, traders, or contractora 

had ample opportunities to go as far as they wished. 

Therefore, the percentage of Muslim students whichwas 

higher at the 10wer level, gradually dec1ined at the higher 

1eve1s.5 There may have been other reasons besidesthe 

financial one but the fact remains that in the 1ate 19th 

century not all the educatitd Ind;i.an Mus1ims were the products 

of the old system of madrasah education. There were others, 

too, who were educated but did not come in the category of 

the 'ulama.. 

II 

Sayyid ~ad Khan (1817-1898; lmown in India and 

Pakistan as Sir Sayyid) who took up the case of the Mus1ims 

was nei ther the product of the madrasah nor was he educated 

in any of the new schools set up by the government. He vas 

the son of a well-to-do family of Delhi wbich had an honourable 

position in the Mughal court. Sayyid AQmad was taught at 

home by bis father and tutors. After acquiring a fair 

knowledge of Arabic and Persian, he studied some medicine 

(jibb-i yÙnàni) and mathematics. But he did not concentrate 
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on his studies, because, like other young boys of well-to-do 

families he spent his days in hunting, ewimming and other 

"gentlemanly" activi ties, and bis nights in attending gay 

parties. 

However, this did not last. The death of bis 

elder brother in the prime of life affected the whole 

pattern of Sayyid ~ad's life. At 18 he became so much 

disgusted with the wor1d that he shaved his head, geew a 

beard, and started to lead an ascetic life. In 1830 when 

Sayy1d ~d was about 22, his father died. This time the 

shock of death had the opposite effect on him, it brought 

him back to the world. Now he was the head of the family, 

and felt a great sense of responsibility. 

According to the family tradition Sayyid ~ad 

could have attached himself to the Mughal court, but he 

foresaw that the drama in which the Mu.ghals had been playing 

the leading r01e was soon to end. Much against the nshes 

of bis relatives and friends he therefore decided to enter 

the service of the East India Company. 

Sayyid ~ad started his career in 1838 as a petty 

judicial officer in the service of the East Intia Company, 

and retired in 1876 from the post of the Sub-ordinate Judge 

of the British government of India With the honorary title 

of Companion of the Or der of the Star of Intia. In 1878 

he was appointed a member of the Viceregal Legislative Council 

J 
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of India, and was made Knight Commander of the Star of 

India. He died in 1898 leaving behind some research and 

academic works, the Anglo-Mohammedan School (which later 

becaœe the Muslim University)at Jaigarh, and a controversy 

about the status of the Indian Muslims in the large framework 

of the Indien society. 

Sayy1d Atunad vas an eye-wi tness of the mutiny of 

1857, and vas much disturbed by it. He was on the side of 

the British during the disastrous period of the mutiny. 

After the mutiny was over he was awarded a Khil'at (Robe 

of HOnour) and a pension for life by the British government, 

but the British policy of indiscriminate revenge so disgusted 

him with life in India that he wanted to leave forever and 

settle in Egypt. He decided, however, to remain in India 

becsuse he considered it to be an act of cowardliness to 

run aw~ from his qawm (people) when their very existence 

vas in peril. 6 

What vas th1s qawm for which Sayyid AQmad decided 

to stay in India? Was i t his "nation" or his "communi ty"? 

Today soma people think that by "h1s qaw.m" Sayy1d Abmad 

meant "bis nation", that is, the Muslim nation. Consequently 

many Indians and Pakistanis are of the opinion that Sayy1d 

~ad vas the first proponent of the idea of a "Muslim 

nation" in India. The resul t of this misunderstanding 

is :round in the wri tings of many con temporary wri ters. 

lor example, the above mentioned decision~Sayyid ~d 
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to stay in India for the sake of his people has been put 

into English by a contemporary writer in the following way: 

"In utter despair he thought of emigrating to 
Egypt, but to leave his nation at this desperate 
hour appeared to him cowardiy." (7) 

The key-word is qawm. Unless we know the exact 

meaning and usage of this word, we cannot determine whether 

or not Sayyid .AQma.d was the man who advanced the idea of 

the "Muslim nation". 

III 

The Urdu word qawm is often translated 1nto 

English as "nation", but qawm does not mean "nation" in all 

of the senses in which th1s latter word 1s employed in 

English. As a matter of fact, in Urdu, there is no exact 

equiv81ent of English "nation". The word qawm, which is 

used in the sense of "nation" 81so means (i) a religious 

community, as,"the Musl1m qawm", "the Hindu qawm"; (ii) 

a vocational group like julSho; ki gawm (weavers), loharon 

kt gawm (black~smiths); and (1ii) a caste like Barahmanon 

kt gawm (the Brahmans) etc. It 1s the context which 

determines the connotation of qaWln. Before Sayyid AOasd 

this word qawm was used in all these senses except that of 

a "nation", because the concept of the nation which 1s 

understood today had not developed in India up to that time. 

Sayyid AQmad gave a broader connotation to this word and 

used 1t generally in the sense of a religious community and 
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occasionally in the English sense of "nation Il especial.ly 

in conjunction with the word vatan (motherland). On these 

occasions, in the writings of Sayyid ~ad, the word Qawm 

meant the Indian nation regardless of all religious, 

cul tural and social differences among the people of the 

country. To clarify this point, we have to give a number 

of quotations from the speeches and writings of Sayyid ~d. 

In 1884, Sayy1d ~d went to Panjab to raise 

funds for the Madrasatul-'ulÜJn (now lmown as the A1igarh 

Muslim Uni vers1 ty) • During his tour, while addressing a 

public meeting he saids 

tlFriends, the word qawm needs some explanation. 
For a long time the word qawm was used either 
for a group with a common ancestor" or for the 
people who lived in one country. Prophet MUQammad 
gave a new meaning.to this word. Since then all 
the MUs1ims, regardless of their origin became 
the members of one qawm." (8) 

According to this, not only the Muslims of India 

but the Muslims of the entire wor1d were a stmgle qawm. 

But Sa.yyid A(unad was aware of the differences among Mus11ms. 

Due to their differences not even the Muslims of India 

could be cal.led ~ qawm. They were divided into several 

sects, such as Sunnis and Shi'is. Sayyid AOmad wanted to 

see them united, but by unit Y he did not mean that everyone 

should adopt one common oreed and gi ve up his own. This kind 

of attempt, accofding to Mm, Ilis against the natural. law. 

It has never happened and i twill never happen. I,9 l'leverthe1ess 
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uni ty in some form had to be achieved. :. Sayyid Atunad 

suggested that this matter be considered from a 'rational' 

point of view. He said. 

"When man thinks about bis being (hasti) he will 
see that he has two faces. One face 1e directed 
to God; the other to his fe110w beings. His 
heart, his be1ief, or, in short, his religion 
be10ngs to God. This is his personal matter. 
No one, not even his son, nor his friends, nor 
his qa~ has anything to say to him about this. 
He is ree to have his relation vi th his God as 
he 1ikes. Our concern ie on1y w1 th his other 
face which is directed to men. If he discharges 
his duties to his brothere then he is free to be 
a Sunni, a Shi'! or vhatever he 1ikes to be •••• 
But ve have to remember that [in India] apart 
trom our brothers-in-faith there are many compat
riote whose re1igious be1iefs ve do not share, 
yet in dai1y lite they are just 1ike our own 
brothers. The re1igious differences [of the Mns1ims 
and the Hindus] are not a secret •••• Let re11gious 
conviction be a personal matter. This is the 
only wS{ which can 1ead both qawms [Hindus and 
MuslimsJ to progress." (10) 

This shows that Sayyid Abmad used the word qawm 

to mean a re11gious community. But he .also used th1s word 

to identify a rather small cultural gro~p within a re1igious 

communi ty. Rep1ying to the address given to him by the 

Indian Association, Lahore, in 1884, Sayyid AQmad refer~d 

to the po11tical consciousness of the [Hindu] Bengalis 

and 8&1d: 

"I contess that the Bengalis are the only people 
(qar) in our coun try of whom we can r1ghtly 
fee proud. It is 8~~e1y on account of them that 
1earning and liberty have flourished and the 
feeling of patriot1sm has spread in our country. 
l can rightly say that they are certainly the 
cream of the whole people (aawm) of India." (11) 
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These examples show the use of the word qawm by 

S~ AQmad mostly in the meaning of a community, religious 

or cultural. Now ve shal1 see the same word used in the 

broader sense of a "nation". In one of his speeches he said: 

"For ages the word qa~ bas been app1ied to the 
inhabitabts of a coun ry. The people of Afghan
istan are a qa~ The Iranians are a gawm. 
The Europeans, spite of their re1igious and 
ideo10gica1 differences are considered one qabj • 
••• In short the word q;r: refers to the inha -
tants of a country. 0 dus and Mu.slims! Are 
you the residents of any other country~· than 
India? Are the Muslims not buried in the same 
land on wh1ch the Hindus are cremated? If you 
do live and die in this land then remember that 
the words Hindur and Muslim are used in the 
religious sense, and that otherwise the Hindus 
and the Muslims and the Christians who live in 
this country are one qan. When, all these . 
groups are called one qâWJD they should act as 
such for the common goo of the country." (12) 

On another occasion when he was replying to an 

address presented to him on behalf of a Hindu religious 

o rganization , The Irya. Samij, he said: 

"In my opinion the word Hindu does not denote 
any religion. Every Indian can cal1 himse1f 
Hindu. l am very sorri that though l am an 
Indien you [the HindusJ do not consider me a 
Hindu •••• You must remember that in the eyes 
offoreigners we are al1 Indians whether ve are 
Muslim or Hindu (p1ease forgive me for using the 
word Hindu in its current sense)." (13) 

Sayyid Abmad used the Eng1ish word "nation" also 

in his Urdu wri tings, and at those places, there can be 

no doubt that he meant a po1itical entity living in a 

geographical territory regardless of differences amang its 

1 
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various cODlJllU.ni ties in religion, language, and cultural 

backgroundl Let us read the following: 

"I cannot help saying that l feel that a man 
like myself was not worthy of having a seat 
in the Legislative Council of India, and of 
holding the great responsibility attached to 
that seat. l vas myself avare of the difficul
ties that stood in ~ way; nevertheless, it was 
my earnest and sincere desire that l 8hould 
fai thfully serve my ooun try and "IllY oawm. 
By the word oawm, l mean both Hindus and Muslims. 
This i8 the way in which l define the word 
'nation'. In "IllY opinion onels religious belief 
does not matter at all. The important thing is 
this that al1 of us, whether Hindus or Muslims, 
live on one soil, are governed by one ruler, 
have the same sc\rce of advantages, share equally 
the hardships of famine. These are the various 
~rounds on which l consider both communities 
{oawms) which live in India as Hindu t that is, 
the nation of India (Hindustini gawm). When 
l was the member of the Leg1s~ative Council 
l always worked for the prosperity of this very 
nation (qawm). ••• l pray to God tha t He may 
grant to our nation (qawm), as defined above, 
the progress of learning which may spread light 
among us and in our country." (14) 

On another occasion Sayyid ~ad said still more 

emphatically: 

"India is the motherland (vatan) for both of us 
[that is the Hindus and the Muslims] who breathe 
in the sue air, drink the water of holy (mugaddas) 
rivers of Ganges (G~a) and Jumna (jamuna), 
and consume the product of the same soil. 
Together we face life and death. After long 
dwelling in India our blood has changed its 
original colour. Now the colour of our stins 
is the sue; our features are alike. We, the 
Muslims and the Hindus, have exchanged many of 
oUr social customs. We have merged so much 
into each other that ve have produced a new 
lanlJUage--Urdu--which was the language of 
neither of us." (15) 
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As a matter of fact even the MUs1ims of that 

time did not a1ways use the word qawm in the sense of the 

Mus1im commun! ty. It ie true that they used th1s word very 

100se1y in their Urdu writings, but if the same word was 

trans1ated into Eng1ish the distinction between "community" 

and "nation" was maintained. During his tour of the Panjab, 

Sayyid ~d was given a welcome address in Urdu by one 

of the MUslim associations, Anjuman-i IsISmIYah, J81andhar 

[a city in Panj ab ] • In that address Sayyid ~d was 

cal1ed a qawmi hamdard, that is, a person who haB symps.thy 

for his qawm (community or nation). The English translation 

of that address was a1so read by one of the members of 

the Anjuman. The Urdu sentence in which the phrase s 

gawm! hamdard and qawmi hamdardi '\tItlJœ usei was tras1ated 

into Eng1ish as fol10ws: 

"It was in the latter part of the 1ast century 
of our era that we 1earnt from you what it is 
to be patriotic (qawmi hamdard) , and you have 
by your examp1e shewn us what i t is to be.:.~i,.lly 
patriotic in practice as weIl as in theory." (16) 

Thus, as we have seen, the concept of qawm in 

the sense of community and of a nation was very c1ear to 

Sayy1d AQmad. As a Muslim he considered i t his dut Y to 

he1p the Mus1ims; as an Inclian he made i t a point to york 

for the good of the whole country. There vas no ambigu1ty 

in his concept of "nation". The Hindus and the Muslims 

were the member of one nation. Their motherland (vatan) 

was India. In spite of their rel1g1ous differenc8s they 

11 
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had to live together. The difference of religion was, 

according to him, "inevi table and unalterable. It was 

humanly impossible to bring all the pe~:le under one 

religion. This even the prophets could not do.,,17 

These are clear example of the fact that whenever 

Sayyid ~ad used the word qawm in the sense of a nation 

he never meant the "Muslim nation tt • It can, therefore, 

rightly be said that "the thesis which one sometime hears 

that Sir Syed [APmad] based his idea of qawm (in the sense 

of a nation) on religion, 1s e1ther a mere misunderstanding 

or a deliberate mis-statement."l8 Wby Sayyid APmad's 

po si tion was tlmisunderstood" or· "deliberately mis-stated" 

cannot be answered here; this needs a study by itself. 

Our only concern here was to find out what Sayyid AOmad 

meant by the word qawm. We have seen that he used this 

word in two senses: that of a community and of a nation. 

But whenever he meant à nation, he never considered 

religion as the element determining nationhood. 

Now we shall turn to another person, a great 

Urdu poet and a very close friend of Sayyid ~ad. We 

shall examine his ideas because he i8 considered nowadays 

by Muslims of India and Pakistan a qawmi (national) poet. 

The focus Will be on the concept of qaw.m and vatan. 

~-------------------
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The poet Al:~à:r ijusayn (1837-1914), is well-molln 

by his nom de plume, ~ali. He vas born to a rather poor 

fam11y in Pànipat, a town not very far from Delhi. His 

effort to get the best education according to the standard 

of that time was interrupted more than once; the f1rst time, 

at 18, due to his early marriage. Somehow he managed to 

run away from his hometown to Delhi to complete his education, 

but was discovered very soon and brought back home. However, 

he studied at home, unsystematically, subjects like logic, 

philosophy, haMB, tafsir, but had no knowledge of English. 

He could have studied English when he was in Delhi but he 

did not avail himself of the opportuni ty. He was ai'Zaid 

of the criticism of those who considered the English schools 

as majhalah (the place of ignorance) as against the madrasah 

(the place of lear.ning). 

After his return from Delhi, he got a petty job 

in a nearby district in the office of the District Collector. 

He was about twenty-years-old when the mutiny broke out. 

He returned home and stayed there jobless for about four 

years. Af'ter many ups and downs he finally got a job in the 

Panjab Government Book Depot, Lahore. It was a kind of 

translation bureau to prepare text books in Urdu which 

consisted mainly of material translated from English. 

iji1i had to polish the Urdu language of the translated 
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material. There he was introduced to and influenced by 

English li terature, and, in hi s own words, "gradually and 

unconsciously traditional attachement to the Eastern and 

particularly the Persian literature gave way to love and 

respect for English li terature in my heart. fi Af'ter a few 

years he was transferred to Delhi to teach in the Anglo

Arabic School, which w~s run under the supervision of the 

East India Company. Delhi was not far from .Aligarh where 

Sayyid ~ad had started his school. W'ali was in favour 

of the educational policy of Sayyid ~d, and gradually 

the two men became close. Finally Sayyid AOmad managed 

to 'steal' him from government service. From thent . .on 
. 19 

~ali remained with Sayyid AQmad. 

~ilI is known to us as a biographer, literary 

cri tic , poet and literateur, but these accomplishments 

do not concern us here. Our only interest is to find out 

how he had defined qawm, and what place the motherland had 

in hia outlook. 

U-ali'a concept of qawm ia not basically different 

from Sayyid ~ad' a, though he has not explained this 

concept as clearly and definitely as Sayy1d Abmad had done. 

To ~i qawm and vatan (mother1and) are closely related. 

l t was natural, in his opinion, that more than one qawm 

should live in a country, but all those qawms would have 

to merge into one gawm. In other words, several qawms 

(communities) make the qaWln (nation). Accordtng to ijili, 

1 
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India vas inhabited by two [major] q~--the Hindus and 

the MIl.s1ims. Those uo aawms were divided .', into many 

smal.1 qawms (groups), and al1 "these qawms taken together 

were regarded generally as one qawm, that is the HindustënI 
20 

gawm. " 

The members of the HindustënI qawm (Indian nation) 

had many differences among themse1ves. They believed in 

different religions, they spoke different languages; in fact 

there vas notbing common among them except their country. 

For the sake of their oountry they had to be united, but 

the unit Y could not be aohieved unless both gawms vere 

given equal. veight. If one gawm outweighed the other the 

balance would be disturbed and the who1e country would 

sutfer. V-ali dascribed this situation by a simile. He 

said: "Qawm is like a tree; the fami1ies are like 1eaves. 

So long as the root of the tree is not dead the branches 
21 

and 1eaves will remain green." This root vas the country 

which could on1y be preserved by unity. 

Love of the mother1and kas an important p1aoe 

in the eyes of ~alI, but, to him, patriotism does not mean 

the mere expression of love for the country, ignoring 1ts 

1nhabi tants. It 1s the people to who .. love and affection 

should be directed. According to him, "Un1ess one regards 

every Indian whether Mus1im, Hindu, Buddhist or Brahmosamàji 

as the 'app1e of the eye' one cannot consider onese1f a 
22 

real patriote Il Pairiotism as the natural feeling of 
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attachment to one's own country is notbing but selfishness. 

This kind of attachment, says Wall, is an instinct which 1s 

found even in animale. 

"Fish out of vater 
Is no more a fish. 
Cow, buffalo, came1 or goat, 
Al1 love to be at home. 
If this is love for the motherland~ 
The animals are no 1ess (patriotie) than we." (2') 

True love ia Bernce; it is self-sacrifice. 

When the poet sees around him people who are not mu~h 

interested in their compatriots and still speak about 

patriotism, he regrettully Baye: 

"0 ye intoxieated with the wine of self 
Worshipers of the threshold of your own house 
Is thia the love for motherland 
For whieh you are dying. 
That you think only of your own children 
And of your personal friends. 
If thia is the love for motherland 
What kind of love is this?" (24) 

Like Sayyid ~d, Wall supported the British 

rule, but his support vas merely a matter of expediency. 

He praised the British administration bu openly eriticized 

its policy of divide et impers. In one of his git'it he 

described the "Po1iey for Preserving an Empire" in the 

fo1lowing ways 

"Polioy said, 'In a oonquered kingdom 
Foment divisions in order to maintain your 

supremaoy. ' 
Resson advising against this, said, 
'Utter no such word, even unguardedly.' 
Judgement said, 'Act upon what po1icy advises, 
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And do not neglect the advice of Reason either. 
Go on doing what has to be done, 
But utter no ind1screet word.'" (25) 

In a lengtby note on one of his poe~, zamzamah-'i 

9aysari, which was composed in 1878, ~alr bitterly cri ti

cized those English writers who were harping, rather 

exaggeratedly, on the ttbarbari V" of early Muslim kings of 

India. In that note, describing the behavior of the 

"civilized" toward the "uncivilized" nations, ~ali saids 

"The fact is that one part of the world has 
progressed so mueh compared to the rest of 
the world that the old technique of exploitation 
has become uselesa. Previously things were 
acquired by killing and plundering. Nowadays 
it is possible to acquire much more without 
shedding a drop of blood. Exploitation is 
achieved through industries and trade, so much 
so that when a trade,-&greement is signed between 
civ1lized and unciv1lized governments it is 
taken for granted that the civilized one has 
become the master of every source of income 
of the unoivilized country. l would says 

The barbarians' plundering is harmful, 
But beware of plundering in the disguise of 

science and morality. 
o rose-picker, you left no flower, no le8f, 

no frui t in the garden, 
Tell me, is it plucking or robbing or plundering?n26 

We have seen above that ~ali considered Hindus 

and Muslims indivisible parts of the Hindustini qawm. 

This becomes more clear vhen he deplores the British policy 

of discrimination between Indiana and Br! tishers. This 

he has dep~cted beautitully in one of his qit'it, "Medical 

Ex am1nation.of a Black and a White man." Two official, 

one black [Indian] and other white [English] vere going 
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to [an Eng11sh] Civil Surgeon to obtain a certif1cate 

for s1ck-leave. On the1r way they got in'to an argument. 

The white man bit the black one so severely that he fel1 

unconsc1ous. The white man wa1ked to the doctor and the 

black one vas carr1ed to him. When the doctor heard their 

story: 

UHe wrote out a certif1cate for the white man 
attesting ~oi~bis 11lness, 

Saying that the app1icant vas in very feeb1e he al th. 
For a white man, a b10w of whose f1st does not 

ki11 a black man, 
Can never exercise authority in India. 
To the black man he said, 'You cannot have a 

cert1f1cate 
For to al1 appearances you seem to be full of vigour. 
A black man who rece1ves a beating from a white 

man and does not die at once, 
Can never be be11eved to be 111, my good man.'" (27) 

The same feeling he expressed when he descr1bed 

the funct10n and the nature of law. 

"'lIt 1s said that i t is incumbent on everybody 
To obey the law next atter God. 
But if you ask the truth, there is for the 1aw 
No funct10n but that of the sp1der's web. 
The weak are caught in 1 t, 
And cannot move band or foot. 
But others can break through 1 t in a second 
If they have any force at al1 in their arme 
W1 th regard to the weak 1 t 1s 1aw, 
But in the eyes of the strong 1t 1s ~ [no]." (28) 

These verses show that ijlalI vas of the opinion 

that the HindusthI qawm, that is the Hindus and the Mwll1ms, 

was suffer1ng under the rule of a foreign. nation which in 

sp1te of 1ts many good qual1t1ea had no intention of becoming 

Indian.. The Indianness, to ~I, me an t maki ng Incl1a one' s 
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home. For this reason he had even.oritioized those Muslim 

kings who had invaded Indie. in the past on1y to plunder 

its wealth. In his mainavi ~ubb-i vaj~ (patriotism) 

he said: 

"Sometime TUranis robbed our home, 
Sometime Durrinis plundere~ our wealth, 
Sometime Nadir massaored us, 
Sometime M~d enslaved us, 
At the end won in this raoe 
A oivilizedaawm of the west." (29) 

To stop this situation a-al.! van ted to see Hindus 

and .Muslims working hand in hand. BeCl8use: 

"If you 'liant the proeperityof the oountry, 
Regard none of your compatriot as an alien. 
Whether he ie MUslim or Hindu, 
Buddhist or Brahmeamajiet, 
Whether he 1s a Ja' fari or ijanafi, 
Jaini or Veshnavi, 
Be eweet to every one of them, and 
oonsider him like the apple ot your eye." (30) 

Also he said: 

"Bad there been unity in India 
None would have kicked us. 
When a qaWM looses its unit.y 
Then there is no more to lose." (31) 

There is no doubt that ~ali coneidered the Hindus 

and the Mllalims two ditferen t aawme so far as their 

religious beliets were concerned. But their taiths were 

their private affairs, and religious differencee were 

inevi table. He said: 

"It is impossible to remove by argument, 
Religious difterences among the people. 
It two clocks can't kèep the same time, 
How can thousands of difterences be removed!" (32) 
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Taking this fact into consideration ~81r asked the people of 

India to be united for the sake of the welfare of the oountry. 

Not only was he of the opinion that unit Y between Hindus 

and Muslims was necessary but he 81so had a firm belief 

that one day uni ty would be achieved. Just a few year 

before his death, in 1904, he wrote: 

tlNothing can be more inaccurate than to say 
that friendly and cordial relations betwaen 
the Hinduè and the Muslims cannot be achieved. 
Of course, due to our bad luck, some people in 
both of these communities do not entertain this 
idea. But there is reason to believe that if 
they are educated, and made aware of their 
national (gawmI) responsibilities and81so of 
the consequences of their differences, they will 
realize that none of the communities will 
survive with honour if they are not united." (33) 

~ali did not live to see his hope realized. 

Every new moon saw the two communi ties move, further and 

further apart. This made ~alr frustrated, and made him 

say th1ngs which are interpreted nowadays :es ~.œ tlbelieved 
34 in the two-nation theory." But those who have studied 

his life and work wi th an unbiased mind will hardly agree 

with this view. To give any such judgement we have to know 

the circumstances which moved the men like ~ali or ~ayyid 

~ad from their original position. 

~---------- ---_ .. 



THREE 

MY PEOPLE JRE MY NATION 

AT the time Sayyid ~d vas advooating the 

idea of one Indien nation composed of the two distinotiTe 

religious communities of !ndia, some of the Hindu leaders, 

who vere reshaping the destiny of their ow.n communit,y, 

seemingly vere not giv1ng any thought to the question of 

forming a nation in vhich Muslims would have an equal 

place. Hindu !ndia was getting its inspiration mostly 

from leaders like Dayanand Sarsvat! (Irya Samaj--mostly 

in Panjab and U.P.), BU Ga:Q.gadhar Tilak (Maharashtra), 

and Keshab Ohancira Sën (Brahmo Samaj--Bengal). 

Almost all the Hindu movementsof that time came 

into being as retDDm movements. They wanted to reform 

many of the social practices of the Hindu society which, 

by that time, had become part of the Hindu religion. 

Naturally their chief audience vas the Hindus. Ma1nly 

for this reason the leaders of those movements looked 

back for political as weIl as spiritual inspiration to 

Indian history of the pre-Muslim era. 50 much so that 

the "Christian1zed" Brahmo Samaj again became "Hindu" by 

the end of the cen tury • 1 Këshab Ohandra Sën, the third 

BUccessor of Raja Ram MOhan Roy, the founder of the Samaj, 

had ance said in public s 

,=· .. """'""'V''''''-_ ......... '''''''w"Y''., .... m' .... _'''''''"on''''''''''' _____ -------_ .. -.----... 
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". •• Christ has been my study for a quarter of 
a cen tury. That God-Man--they say hal! God 
and half Man---walk d81ly al1 over this vast 
peninsula, from the Himalayae to Cape Comorin, 
enlightening and sanctify1ng i ts team1ng millions. 
He is a mighty reali ty in Indian history. He 
is to us a living and moving spirit. We eee 
him and commune wi th him. H (2) 

The same man at the turn of the century became qui te an 

orthodox Hindu so that Farquhar had to say: 

"He expounded po1ytheiem and idolatry as if they 
were variant forme of theiam. He found spiritual 
nourishment in the Durga puji, 1.e. the annual 
festival he1d in Octo ber in Bengal. in honour of 
the,demon-slying Durga, the blood thiret.y wife 
of Siva •••• Prayers were addressed to the 
Ganges, to the moon and to fire, as creatures 
of God and expresaions of His power and hie will."' 

This was the condition of BrahmS Samaj which, 

because of i ts seemingly anti-orthodox:"H1ndu thoughts, 

was considered in the beginning merely an Indian version 

of Ohristiani ty. 4 One can imagine, then, the zeal of those 

who were attracted by organizations 1ike the lrya Samaj 

which had made no aecret of 1 ta mission of "back-to-Vedas". 

The fol1oWing lines which vare wr1tten in January, 1892, 

by one Dr. Griswold of Lahore in the Indian Evangelical 

Review, shed light on the nature of the movement. 

" • •• PaJ;l~ t D81'8nand Sarasvati [the founder of 
the Irya Samaj] became finall,. emancipated froll 
the au thor1 ty of Bra.hman1 sm in some such way as 
Luther becama emanc1pated from theauthor1ty 
ot the Ohurch of Rome •••• The watchword of 
Luther was 'Back to Bible': the watchword of 
p~~ t Dayënand vas 'Back to Vedas.' Wi th this 
religioue watchword another vatchword was 
implioitly, if not explicitly, combined, namely 
'India for Indiana'. Combining these wo, wa 
have the prtnolple, both religious and political, 
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In 1874 Pan~i t Dayanand published his controver

sial book, Satyirth Prakish [Light of Truth]. !round 1882 

he published his second book, Gokarunanidhi on the subject 

of cow protection, and about the same time he formed the 

Gaurakshini Sabha, or Cow-protecting Association. T.he 

purpose was, in the vords of Farquhar, "to rouse Hindu 

feeling against Christians and ~ammadans on account of 

the ldlling of cows and oxen, and to present a monster 

petition to Government, begging that the practice might 

be prohibited. n6 

Satyirth Prakish enjoyed a high place among the 

1.ryi Samajists and remained like a 'scripture' , but no 

effort vas made by the rest of the Hindu society to convince 

the Irya Samajists to tone it down particularly those 

chapters which dealt vith other religiius communities of 

India. Ever since, edition after editionwas sold through

out the country and increased the bi tterness particul.arly 

between Hindus and Mtls1illS. 7 

In other parts of the oountry as weIl, the Hindu 

revi valism had reached i ts peak, and the revi valists in 
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their religious zeal, intentionally or accidentally, 

forgot that Hindus vere not the only community living 

in India. At a time when the Congress, on the one hand, 

and Sayyid Abmad, on the other hand, were trying to being 

two communities together to make a nation it vas necessary 

to give thought Blso to the feelings of non-Hindus. 

This revi valism of the Hindus was no secret to 

Sayyid AOmad, nevertheless, he hoped one day to persuade the 

Hindu mind and heart to accept the ideal of nationhood. 

To people like Sayyid ~ad the Indian nation did not 

comprise solely Hindus or Muslims. It was the sum of these 

two principal communities of India. But, as we have seen, 

many prominent leaders of the Hindu community were not 

thinking along this line. For example, in the case of the 

Xryi Samij, the Indian nation vas formed by the Hindus 

exclusively. 

One cannot say that all the Hindus were of the 

opinion that 'India for Hindus', but i t is to be observed 

that Hindus, whether nationalist or communalist, hardly 

differentiated publicl! between thoae Hindu leaders who 

could be considered as staunch nationalists and thos8 who 

were by every definition communalists. Even in the eyes 

of the Indian National Congress every Hindu leader vas a 

nationalist •. In 19'5, on the occasion of-the fiftieth 

ann1 versary of the Indian l\iational. Congresa (est. 1885), 

an official history of t~e Congress vas published by the 
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8 Working Committee of the Congress. Dr. B. Pattabhi 

Si taramayya, the compiler of the his:bory, reviewing "the 

era of Reforma, 1885-1905", says about the Brahmo ~amij 

that it had a "certain disregard for the past and a spirit 

of revolt from the time-honoured and traditional beliefs 

of the country."9 The lrya Samaj, in the vords of Pattabhi, 

"wasagressive in its patriotic zeal, and while holding 

fast to the cult of the infallibility of the Vedas and the 

superiority of the Vedic culture, was at the same time not 

inim1cal to broad social ~eform."lO The nature of these 

movements we have already seen, but they have been treated 

by the official Congress' historian as "intensely Kationalist 

movementa" and the activities of the Irya Samaj, as contraat

ed with those of the Brahmo Samij, have been described aa 

"a reaction, at any rate a correc~ion, to the denationalis

ing tendencies. Hll 

!round 1867 a movement was started by some Hindus 

mostly from the eastern part of the U.P., which later on 

attracted many more, to replace the Urdu language, an 

amalgam of Kharhi bol!, Hindi and Persian, by the Hindi 

language which was wri tten in a script different from the 

Urdu script. Sayyid AbJnad could 'not take an objective 

view of this movement; he became frustrated. Thia, together 

with other activ1ties of the Hindu revivalists, convinced 

him that "amongst the Hindua, who had been so caste-ridden 

that they had no sense of being a community, communal 
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consciousness waB now aWakening, and their higher and 

middle classes were combining to assert their separate 

cul tural enti ty in the face of the Muslims and trying to 
. 12 

safeguard their special interests." In his evident 

frustration he said: 

"Now l am convinced that the two communities 
(qaw.ms) will not be able to cooperate sincerely 
in e..ny matter. It is only the beg1nning. In 
future l envisage mutual opposition and conflict 
increasing day by day among those who are called 
educated people." (13) 

One has to be care:ful. in drawing conclusion 

from this statement of Sayyid ~d in oràer to prove that 

he believed: "It was no longer possible for the l!.2. nations 

to be partners w1 th each other in any common enterprise. ,,14 

SaY"Yid Atunad had expressed the above opinion in 1867 

before one of his friends, Mr. Shakspear,· the Commissioner 

of Benaras, but never in public. In public he always said 

and preached that the Muslims and the !indus were the 

members of the Hindustin! aawm or the Indian Nation.15 

II 

It is now an established fact that both the 

Muslims and the Hindus had participated in the mutiny of 

1857. But, once it was crushed, the British generally 

held the MUslims responeible for the mutiny and made 

them the special object of their vengeance. n~he nobility, 

partioularly the Muslim no bili ty, waB pract10ally cruBhed 
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out of existence. "16 Not only were indi vi dual Muslims 

persecuted, but there vas a systematic policy of discri

minating against all Muslims in government services. Even 

as late as 1869, a ~8rsian newspaper in Calcutta, Dürbin, 

complained: 

"Gradually Muslima are being driven out of the 
services and Hindus are being recruited in 
great numbers. It was announced in the official 
gazette that no Muslim should be appointed. 
Recently there were some vacancies in the office 
of the Commdssioner of Sundarban [Bengal]. 
Along with the advertisement, there was an 17 
official note that none but Hindus need apply." 

œhe same policy was followed in another Muslim

majority proVince, Panjab. "œhe first report about education, 

published in 1856-57, revealed that the number of Muslim 

teachers and students in [local vernacular] schools was 

far greater that that of any other communi ty. ••• It vas 

suggested that the government should check the development 

of this trend. In the report of l860~6l the aame sentiments 

were expressed, as the figures again ·revealed the prepon

derance of Muslim teachers. The authorities were advised 

to persuade Hindus to take up this profession and th us by 

cautious steps attempts were made first to equalise and 

then to reduce the number of MUslims in the department. n18 

This policy vas not then criticized by Hindus; in fact 

it was apprec1ated. But when, for many reasons, the 

government revised its "policy of repression", and inste~d, 

adopted a "poliey of reconciliation" -:;towards the Muslims, 

the Hindus generally did not like i t. "œheir newspapers 
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published long articles upon the unWisdom of trying to 

reconcile the irreconcilable."19 In 1870, The Hindu Patriot 

of Calcutta "appeaJ.ed to the Government to desist from 

this policy, for all Muslims were trai tors and enemies 

of the EngliSh."20 

However, our purpose here is not to study the 

activitiea of the Hindus; it ia only to give the background 

of the situation which forced men like 58JYid AQmad to 

become more and more invol ved in the affaira of the Mualim 

community, and to ahow that at that time aven the Hindua 

had not thought of "nation" in the aenae which ia understood 

tod~. It was conaidered to be quite legitimate for every 

communi ty in India to look after i ta own in tereat. Sayyid 

Abmad took it on himaelf to become the spokesman of his 

community, but he did not want to be unfair to othera. 

As his biographer, a-ali, aaya: 

"Sayyid AQmad never complained to the government 
that the number of Muslim candidates in the 
government service waa less than that of the 
Hindus. He never objected to the promotion of 
any Hindu ci vil servant. He only urged the 
Muslima to qualify themaelves for government 
service. Il (21) . 

This waa becauae in the eyes of ·5ayyid ~d, 

India was like a beautiful bride. The Hindus and the 

Muslima vere her two eyes. 50 long as her eyes were in 

good shape the bride would remain charming and beautiful. 

But she would become croas-eyed if one eye were lost. 22 
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Such was the spirit in which Sayyid AQma.d .had concèived of 

the Indian nation even before the birth of the Indian 

National Congress, whose object "(in the light of the 

speeches made at the first session in Bombay) was to unite 

the various and conflicting elements of the Indian. people 

into a nation. ,,23 

To achieve his objectives, Sayyid AQmad vas of 

the opinion that the Indians had to digest the fact that 

the British rulewas a "boon" at that juncture of Indian 

history. Mainly for this reason he vas loyal to the 

British rule, and was against the idea of participating 

in any movement which might leai the country to another 

mutiny. He, therefore, asked the Indian in general, and 

the Muslims in particular, to abstain from the Congress. 

Sayyid ~d is now generally accused of being 

anti-nationalist because "ilhe was anti-Oongress. But ve 

do not aeem to realize that during the time we are studying, 

becoming anti-Congress and anti-nationalist vere not the 

same thing. We must remember that the Indian National 

Congress of the 19th century vas very difterent !rom the 

Indian National Congress of the 20th century. .An unbiased 

study of Sayyid AQmad's political thought and those of the 

leading contemporary members of the Congress will reveal 

the fact that Sayyid AQmad was as nationalistic as the 

Congress. In fact both vere loYal to the British rule 

because both were convinced that that vas the only vay to 
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he1p their country. On the loyal attitude of the ear1y 

dongressmen, the official historian of the Indian National 

Congress, Pattabhi, sayss 

"Congressmen 10ved top~ade their loyalty in the 
ear1ier days. When in 1914 Lord Pentland, 
Governor of Madras, vis ted the Congress pandal, 
not only did the whole House rise and applaud 
the Governor, but Mr. A. P. Patro who was 
speaking on the despatch of the Indian Expedi
tionary Force was stopped abrupt1y and Surendra 
Nath Banerjea was asked to move the Resolution 
on the loyalty of the Congress to the Throne 
which he did wi th his usual exuberance of 
language. 

nA sim1lar incident took place when, on the visit 
of Sir James Meston to the Lucknow Co~ress in 
1916, the House rose to receive him." (24) 

The main reason for S8JYid AQmad's anti-Congress 

attitude was his understanding of the political situation 

of the country, and particularly that of the Muslims, who 

in his opinion, were not in a position to take part in 

activities which might lead the country ta another mutiny.25 

In one of his articles, "India and the English Government" 

(in Urdu), he said: 

" ••• Those who are not in favour of agitation 
against the government are criticized by the 
pro-agitation group, which says that they are 
flattering the government. Let them say what 
they like to say. !he fact is that the anti
agitators believe that if the demands of the 
pro-agitators ~.e granted (though this is not 
possible) then the peace of the country will 
be shattered, and there will be anarcby in 
India." (26) 

Sayyid .A.Q.mad, like 'unany others, was so much 
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convinced of the necessity of the British rule in India 

that he was against the idea of participation in any 

movement in which a 'seditious element' could be detected. 

This advice was not only for the MUslims; it was for every 

Indien. This was the basis of his opposition to the Cong

ress. There were many Hindus who agreed with Sayyid AQmad's 

views. In the vords of W. O. Smiths 

"Now it so happens that those areas [from wh1ch 
the Oongress - sprang] are pre do minan tly Hindü 
(at least in their middle and upper clas8es; 
Bengal has masses of Muslims, but they are 
peasants, and hence unaffected). This made 
the situation of pro-cana anti-Congress look 
vaguely H1ndü and Muslim; but of course i t 
was not actually so." (27) 

Those Hindus who were on the side of Sayyid 

Abmad belonged mostly to the upper class of the U.P. 

Those upper-class Hindus were so much opposed to the 

Congresb that they even wanted to persuade the govemment 

to pass a law to punish any Indian who aroused feel.ings 

against the British rule bymaking speeches in native 

languages. ,AJ·,resolution to this effect was tabled by one 

Rajà Shiva Prasad Bahadur, C. S. I., tn a meeting of the 

l'Ta' alluaad8rs of Avadh", which was held in Luc1m.ow on the 

22nd October, 1888. S8\Vyid j,Qmad was at the meeting and 

had already spoken in favour of an earlier resolution 

moved by another dist1nguished Hindu, Munshi Navalk1shor, 

C. I. E., asking for hard work among the Hindus and the 

Muslims to counter the activities of the Congress. But as 
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far as the resolution demanding a law against the "Congress

minded" speakers was concerened Sayyid ~d threatened 

to leave the association if it was not willing to drop 

that resolution. He said: 

nI d.o not think that the [Hindu] Bengalis are 
ill-wishers of the government, though tgeir 
activities are objectionable. We do not have 
any personal enmity against those who have 
joined the Congress. ~erefore, we should 
not try to involve them into criminal proce
dure. Our differences are on a matter of 
principle. We are of the opinion that their 
demands are harmful for the whole country and 
for the MUslims and the Rajpüts [a higher Hindu 
caste] in particular. If our assessment is 
correct, and l will assert that it is so, then 
it is up to the govemment to do what it deems 
to be advisable. Why should we beg the 
government to enact a law." (28) 

Sayyid .Al;una.d might have been mistaken in his 

analysis of the political condition of the country, but 

the fact remains that bis loyalty to the British rule was 

based on several factors--fear of British revenge, the 

Hindu hosti~ity to the MUslims, and hope for a bright 

future for the country, which according to him, had become 

a widow and had accepted willingly the English nation as 

her husband.29S~id ~d expressed in a publie meeting 

his desire to see the British government of India "for 

ever". This desire was not based on any love for the 

English nation, but on his idea of what vas good for his 

own country, and for his people. 30 
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~ali, whom we have studiei earlier, was also 

œffected by the trand which we have just discussed. The 

result was that day by day he laid increasing emphasis 

~. 

on the unit Y of the different Muslim sects. In his opinion 

it was the only way to check the growing Hindu power. 

Criticising the "Contemporary Polemical Discussion" (mawjüdah 

malhabi munaiarë) among the different Muslim sects he said: 

"As a matter of fact the Muslims are more in 
need of uni ty than are other communi ties. It 
is because all the communities of Aryan origin 
in India mist~enl~ consider the Muslims an 
alien nation (qawm) , though the y themselves, 
compared to the original inhabitants of India, 
are as alien to this country as the Muslims. 
Therefore, so long as this mistake is not 
corrected and the Aryans do not sincerely 
consider the Muslims their compatriots, the 
Muslims will not àe able to keep an important 
position in this country without (strengthening 
the bond of) Islamic brotherhood." (31) 

~alI became so much influenced by the idea of 

"Islamic brotherhood" that a radical change came into his 

understanding of the concept of nation. When he had said 

that all the Indianswere part of the HindustBni nation 

he knew very well that all of them were not of the same 

origin, language or religion. It was the fact of living 

in the same geographical territory which had made them 

a nation. But now he ridiculed those people who asse~ted 

the possibilit,y of an Indian nation ex1sting in spite of 

so many differencee. He said: 
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"This is the opinion accepted by people. 
The whole woeld is now agreed about it, 
A 'nation' is a group (jami.' ah) which at Ieast 
Has a common language, race and religion. 
But some have given this concept an extention, 
And are not to be shaken in their 0:rinion. 
"They calI even that cro.d a 'nation, 
In which all common ties are wanting. 
One man's language is unintelligible to another; 
Their ancestors are separate up to"Adam; 
One man's deity is the One Peerless God, 
While another worship hundreds of thousands of gods.",l 

We cannot say that in this ait' ah (couplet) a-ali 

advocates dividing the Hindustani nation into two: the 

Muslim nation and the Hindu nation. It is true that he 

has shown his disagreement with those who believed that 

Indians could be called a nation in the modern sociological 

sense. But i t loes not mean that he regards Indian }thslims 

as one nation. If we assert that bis dâfinition of 'nation' 

implied the existence of a Muslim nation in India then 

we would have to malte the statement that in the opinion 

of :trali all the ~slims of India spoke same language, and 

had the same racial origine This was not so and i t ie 

still not so. In fact, it was his frustration which caused 

confusion in his thought and made him say many con tradic

tory things. We have already seen ~ali condemning th08e 

early Muslim kings who invaded India not to settle there 

but only to Plunder. 33 But later the same ijBli ie 

regretting that the MUslims settled for good in India. 

In bie Shikvah' -i Hind (Compla:in1ng to India) he considers 

India the "devourer of nations" (akkàlul-umam). 34 When 
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Muslims came to India, Wali says in his Shikvah, they 

carried wi th them all the characteris.tics of which people 

could be proud. 

"0 Hindustan! as long as we were not called Hindi, 
We had something which was not found in others. 
We were like fire, 
You tur.ned U8 into ashes." (35) 

Unlike Sayyid AQmad, ~alI did not say even in 

his later phase that unit Y between Hindus and Muslims 

vas impossible,36 but he began to war,n the Muslimss "The 

neighbour's enmity is really painful; take care; do not 

let your 'friends' overtake you.,,37 

At this stage people like ~alI and Sayyid Abmad 

appear to have failed in their mission. In the beginn1ng 

they vere trying to create a nation, composed of two 

different religious eommunities. But they had not realised 

the obstacles in the way. They were tolerant of other 

communities at a time when mere tolerance was not enough. 

Tolerance is appreciated if it is 8hown by a strong power 

to a weak power. But if the different communities are 

attempting to become one, each of them hasto act in a 

spiri t of self-sacrifice. Sayyid AbJna,d might have been 

right in a8suming that the Hindus were not se~f-sacrifieing, 

but the fact remBins that he, on his part, did not show 

any readiniss to sacrifice the interest of his community 

for the .. larger cause of the country. For example, in the 

case of the conflict over language, Sayyid AQma,d did not 
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try to understand the crux of the problem. He saw many 

Hindus around him speaking the, Urdu language, and jumped 

to the conclusion that it vas their mother-tongue. But 

it vas not so. It is true that many Hindus, mostly those 

from U. P., knev Urdu very well, but in fact Urdu vas not 

their mother-tongue. (When we say Urdu, we mean the 

HindustanI language which was loaded wi th Arabie and Persian 

words and vas written in Persian characters; othBrwise 

both the communities were speaking the aame basic language.) 

Sayyid ~d should have looked this question more 

objectively. No matter how Urdu had dwveloped and how 

much the Hindus had contributed to the development and 

progress of Urdu, it did not change the fact that the 

majority of the Hindus, especially the women, vere not 

able to read that language if it was not weitten in Hindi 

script. The case was similar to that of the English 

language in to-day's India. An overwhelm1ng majority of 

the Indian educated class is ,!well-acquainted wi th English, 

and many Indian wri ters and poets have made significant 

contributions to the English language, but the fact 

remBins that English is not the mother-tongue of Indians. 

This was the basic flaw in the thinldng of 

Sayyid ~d. He was of the opinion that the interests 

of the .tiindus and the Mu.slims were the same, yet he was 

not prepared to take a rea1istic view. This w!".e, perhap~, 

because, in the vords of '1bid :t1us~, :',~. ': 'l'J.::t!:' .il': t;":~ -; .. :,::6 
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"Be had inheri ted the best traditions of the 
higher and middle class Muslims of Northern 
Ind1a. This was the bas1s of as well as a 
l1mi t upon his greatness. He had a genuine 
relig10us zeal, but bis approach to religion 
was more intellectual than spiritual. He 
showed a genuine tolerance towards ftindus, 
Christians and followers of other religions, 
but it was neither the tolerance inherent in 
the ~stical outlook nor the intellectual 
tolerance of liberal democracy, but merely 
the traditional tolerance of Hindustani 
culture." (38) 

This was a crucial point in the life of Sayyid 

~ad. He could not find a way to come out of the dilemma 

with which he was faced. Instead of attempting to compro

mise with the situation, he pulled his soldiers out of the 

battlefield and started fighting on a different front. 

In the present study we are not going to discuss 

Sayyid AOmad's and his followers' activities which led to 

the partition of the country, though some references may, 

of course, be made at the proper places if they are neces

sary for the understanding of the problem under discuasion. 

In tbis study we are going to examine those people who, 

notwithstanding Sayyid AQmad's declaration that the Hindus 

and the Muslims were no longer able to work jointly, did 

not lose their faith in the potentiality for an Indian 

Nation, and so committed themselves to the idea that 

India was the motherland of the Indian Muslims as much 8S 

it was of the people of other religions. In other words, 

they accepted the position that religion was not the factor 

basic to a decision on the question of the homeland. 
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POUR 

THE TRUTH ABOUT AZID 

Wi have sean in previous chapters that those 

who could not be termed 'ulama. in the technical sense of 

the word had started to speak on behal.f of the Muslim:' 

communi ty of India in poli tical affairs. The 'ulaIlli, 

up to the first decade of the 20th century, were 81most 

indifferent to poli tics; there was no politic81 party 

of the 'ulama.~ But this does not mean that the Muslims 

of India were altogether indifferent to poli tics. There 

vere Muslims in the Indian National Congress, and there 

were Muslims following the political thought of Sayyid 

~ad Khan; however there was no Muslim party as such. 

It was in the beginning of the 20th century that some 

upper-class Muslims whose politic81 attitude was identical 

to the ideas of Sayyid AQmad formed a political party in 

1906--the All India Muslim League. The name suggests 

that the League was formed to represent 811 the Muslims 

of India regardless of social and economic differences. 

But the truth is that at the time of its foundation the 

Muslim League was basic81ly in terested in safeguarding 

the rights of the upper-class Muslims. In the words of 

Wilfred Cantwell Smith: 

"On October lst, a deputation of the Muslim upper 
and upper middle classes vas led by that heretical 
but pompous potentate the 19hi Khan into the 
presence of the viceroy, Lord Minto. His High
ness presented His Excellency with an addresB 
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signed by 'nobles, ministers of various states, 
great landowners, lawyers, merchants t and ••• 
many other of His Majesty's Mahommedan subjects.' 
This group of Muslims and the government together 
decided on an imperial policy ••• of special 
British favour for communalist and loyal Muslims. 
To organize such Muslims and to recei ve the 
favour, the Muslim League was presently born." (1) 

There exists a controversy about the origin of 

the MUslim League. It has been alleged that the Mus1im 

League Was founded on the instigation of Lord Minto (then 

British Governor-General of India) to counteract the 

influence of the Congress among the Muslims. Whether tbis 

allegation is true or not doea not really concern us: 

however the best explanation for the establishment of the 

Mus1im League has been given by one of its founders, ~ammad 

'Ali Jawhar (1878-1931). On the question of the po1itical 

awakening of the Indian Muslims he wrote in bis Urdu journal, 

Hamdard, on January 10, 1927: 

"1 have said very often and again l repeat that 
it is not an accident that the Congress was 
established tbirty years after the foundation 
of the Universities of Oalcutta, Madras and 
Bombay. Likewise the Mus1im League came into 
existence ;Just thirty years after the foundation 
of the Aligarh College. Almost al1 the founders 
of the Muslim League were the product of tbat 
Co1lege. It was a new chapter in the po1itical 
life of the Indien Mus1ims. A few months before 
[the inception of the Mus1im League, in 1906] 
a deputation of the Mus1ims waited on Lord Minto, 
the Viceroy of India, at Simla [the then summer 
hill-station of the government of India] to 
present their demsnds in connection vith the 
proposed Morley-Mlnto scheme. 

"If we fol1ow the tradition of the British 
~ournalists of war-time who always used to say, 
there is no harm in disc10sing the fact nov 
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that noth1ng is secret,' we may also say,'it 
ia not disadvantageous ta disclose that the 
deputation was 'ordered' to visit Simla •••• 
Up to that time the [Indian] Muslims were, 
for example, like that Irish prisoner who was 
facing trial in a court. The judge asked him 
if he had anr attorney to represent him. His 
answer was, No, my Lord, l do not have any 
attorney, but there are some of MY friands 
sitting among the jury.' The Muslims also had 
some friends in the jury but that jury by this 
time had whispered to the Muslims that the 
si tuation was changed and i t was time that 
they retain a legal adv1sor for themselves. tt (2) 

After the establishement of the Muslim League 

the Muslims of India found wo poli tical parties between which 

they had to choose. One was the Indian. National. Congress 

which claimed to represent every Indian regardless of his 

religion; the other was the Muslim League which, as we 

have seen, vas coming fonard w1 th the intention of 

representing the spec1al. interests of a certain group of 

Muslims. 

The leadership up to that time in both parties 

wae exclusively in the hands of western-educated people. 

The 'u1ama had on the whole kept themselves aloof. At 

this juncture a young man emerged on the horizon of the 

Eastern part of India and dragged the 'ulami. into poli tice. 

This vas Abul Kalim :!zid, about whom Shaykhul-Hind Mawlëna. 

Mabmüdul-~asan, a famous '~ of the Deoband sChool,ie 

reported to have said: HWe [the 'ulama] were sleeping, 

Xzid has roused us from our slumber. H' 

lzad was born in 1888. He s~s: 



68 

"l, who am a home1ess wanderer, a stranger to 
my times and to myse1f, nourished on wounded 
sentiments, fi11ed w1 th the fullness of 
longing, a wreck of unfu1fi11ed desiBes, named 
Ahmad, and cal1ed Abul Kalam was born in 1888 
(1305 A.H.), coming into a wor1d whose existence 
is a preaumption, from a non-existence that 
has the semb1ance of reali ty, and became exposed 
to the al1egation of being alive •••• MY father gave 
~,-,~ tas. chrono~ammatic name of F1roze Bakht 
LFiroz Bakht] ("of exalted destinyfi)." (4) 

!zid' s father was an Indian and his mother an 

Arab. His father, Maw1a.na Khayrudd!n (1831-1908), had 

migrated from Delhi to Mecca wi th his maternal grandfather, 

Maw1ana. Munavvarudd!n, at the time of the Indian Mutiny. 

Khayrudd!n comp1eted his education in Mecca and there 

married into the fami1y of his own teacher, Shaykh Mub-ammad 

;8hir Vatri. 5 He returned to India and sett1ed at 

Calcutta when Abul Kalam was wo or three years old. 

Xzad comp1eted his education under the supervision of bis 

father, and at the tender age of 18 he acquired a fair1y 

bigh reputation among the MUs1im inte11egentsia through 

bis wri tings in. different Urdu joumals. In 1912 he 

pub1ished his own Urdu weekly, al-Hi1il., from Calcutta. 

It was "a bri11iant paper," Wilfred Smith saya, "written 

in a new, moving s;y1e, amazingly forceful.lt was 

i11ustrated, and was printed from type. Its influence 

was prodig1ous, especial1y among the great. !zid was 

po1itica11y and re1igious1y radical. The paper ••• shocked 

the conservatives and created a furore; but there were 

many Mu.s1ims ready to fo11ow him. ,,6 Al-H11il., from the 

----------------- ------------- --------------------------
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very beginning, started criticizing the loyal attitude 

of Indian MUslims towards the British rule. The government 

of Bengal was not happy with this po1icy, and under the 

Press Act made the management deposit a security of 

Rs. 2000, which was soon forfeited. A fresh deposit of 

Rs. lO,60G met the same fate. Meanwhi1e the tirst Wor1d 

War broke out and al-Hilà1. WB.S confiscated in 1915. After 

tive months Abul Kalëm st8J;'ted a new Press cal1ed aJ.-Balagh 

and brought out a journal. under the same name. In 1916 

the publication of al-Balàgh was stopped by the Bengal 

government and Abul Kalëm was exi1ed from Calcutta under 

the Defence of India Regulations. The Governments of 

Panjab, Delhi, U.P. and Bombay had al.ready prohibited his 

entry into these provinces under the same Regulations. 

The only place he could go was to Bihar and he went to 

Ranchi, a hill-station there. After another six months, 

he was interned in Ranchi and detained there ti1l the last 

day of 1919. He was re1eased on New Year's Day, 1920. 

From 1920 until 1945 he was in and out of jai1 a number 

of times. He was twice elected President of the Indian 

National Congress, the tirst time in 1923, when he was 

only thirty-five years old. He was e1ected for the second 

time in 1940. After India became independent he was taken 

into the cabinet and was appointed Education Minister 

continuing in that position unti1 his death on February 22, 

1958. 7 
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II 

Mu.ch has been said about the fame of J.zad's 

fami1y, especial1yby those who c1aim to have spent a good 

part of their lives wi th him. But, still, l.zad· s ear1y 

1ife and the 1.i ves of bis forefathers are sbrouded in 

obscuri ty. Xzad bimse1.f has wri tten 1.i tt1e about bimse1f 

or about bis fami1.y. In 1916 when he was interned in 

Ranchi one of bis admirers, Mirza. Fa;luddin AOmad, tried 

to persuade bim to wri te his autobiography, but J.zad did 

not agree. F$;luddIn persisted til1. he was promised that 

he woul.d be given 'sometbing' every week. The 'something' 

was not what Mirza Fa;luddin wanted, so he bimself came 

to Rancm vi th a set of fifteen questions covering every 

aspect of Xzad' s 1.ife. "But Maulana Azad bid himself behind 

a decorative veil of poetic symbo1ism, making himself so 

much of a spiritual adventure that bis physical 1.ife 

became an irrelBvant detail. n8 The pub1.isher was, however, 

sucoessful. in coming out of the di1.emma wi th 'something' -
from the pen of Xzad (published with the tit1.e Talkirah), 

al though i t vas anything but a 'biography'. 

Since then, several books have been written in 

Urdu and in Eng1.ish on Xzid but almost all. of them are 

a kind of 'admirers' tribute' to their ~. 

The first biography of J.zad in English vas 

written by one of bis c01leagues in the Congress party, 
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Mahadev Desai. He wrote the book, Maulana Abu! Kalam Asad, 

in 1940, to introduoe the Màwlana to the western people 

who wanted to know about lzad because he was then President 

of the lndian National Oongress. 9 The first four chaptere 

of the book which deal with the early and family life of 

Xzad contain stories that are not likely to be credited 

by those who lack the tendency to 'hero-worship'. The 

second book in Eng1ish wi th the same ti tle wri tten by 

A[llàh] B[akhsh] Rajpüt, in 1946, ms also more or less 
10 of the same kind. 

There are several books on lzad in Urdu, whoee 

authors claim that they had been, at least physically, 
. 11 

"close" to Xzad at one time or another, but none of 

them give a complete picture of the early life of Xzad 

with the possible exception of one writer, 'Abdurrazzaq 

Mali:tlabadi. 

Mali:tlabadï, according to his own testimony, spent 

about thirty years wi th Mawla.na. Xzad. He has wri tten two 

books on the Mawlana. The firs~ book, Xzad kt kahanI 

khud J.zad Id zubani ("The story of Xzad in his own words"), 

Malib,abadi says, was dictated to him by J.za.d in 1921 when 

both were iaprisoned in Oalcutta by the British govemment. 

According to Mali~abadi, "the book contains exactly every 

word of the Mawlana, and no editing has been done, becauee 

it would have been incompatible with intellectual honesty.H12 

The book was dictated in 1921 but was published in 1958 

-------------_._._ ...... _-_ .. 
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after the death of Azad. 
1 !J!he person who is said to have i 

dictated it is no more among us to testify. Nevertheless, 

we shall examine this book in some detail, matnly because 

this is the only book which provides ample inform&tion 

about Xzid's ear1y life. 

The second book of Mali:p.abadI is Zikr-i Xzad 

(Remembrance of lzad). It contains Mali~badI's recollect

ions of the life of Xzad from 1920 to 1934, the period 

when he worked with Xzad. There are also some writings 

and letters of lzad to be found in this book, which like 

the first book was published after bis death. 

'Abdurrazzaq Malr~badI (1895-1959), a graduate 

of D'Srul-'ulÜDl Nadvatul-'ul.ami, Lucknow, and of Al-Azhar, 

Cairo, started working With !zad in 1921 as the assistant 

edi tor of hie (new) journal, Payghim, Calcutta. This 

companionship continued for about twenty years. It was 

resumed in 1949 when Xzad asked him to york in the service 

of the Government of India as the edi tor in charge of the 

governmen t-owned Arabie quarterly, Thaaàfah al-Hind, which 

was started on the recommendation of Xzad to keep the 

Arab wor1d informed about India. Mali:tlàbadi accepted the 

job but 1eft it soon after the death of Maw1ani Xzid. 

A yeer 1ater he himself died. 

Before exam1ning these two books, lzad ki kahinI ••• 

and Zikr-i "ad, both by 'Abdurrazziq MalitlibidI, we should 
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mention an important York in English edited and published 

after Xzadts death, by another of his colleagues, Hum8iün 

KabIr. This book, India Wins Freedom, 1ike Mal.I~ibë.di ts 

J,zad kI kahani... was dictated in Urdu by J,zad and was 

compi1ed and rendered into Eng1ish by H~ Kabir. "This," 

says Kabir, "wou1d of course mean tbat the Indian people 

could be denied the privi1ege of reading his autobiograpby 

in his own words. Indian li terature in general and Urdu 

in particu1ar would be the poorer for this, but even a 

version in Eng1ish written under his direction wou1d be 

better than no record at al1."l' This book does not give 

detai1s of J.zad t s ear1y 1ife because, as Kabir says, "He 

consistent1y refused to speak on personal matters, but 

on al1 Q.uestions re1ating to public affairs, he spoke wi th 

utmost frankness and sincerity. ,,14 Thus, after about two 

years of the hard work, Kabir was able to present this 

book which covers the public 1ife of J.zad from 1935 to 

1947, in the form in which 1 t was ttfinal1y approvedtt by 

J,zad. There 1s 1itt1e about the personal 11fe of Xzad 

in India Wins Freedom, but,as Kabir says, "in the end he 

volunteered to write a first volume wldch would have covered 

the ear11er phases of his 1ife and brought the story up to 

1937. He did in fact approve a synops1s which, according 

to his own w1she .• , 1. inc1uded in this volume as its f1rst 

chapter. He llad also in tended to wr1 te a third volume to 

deal with events since 1948. ~nfortunate1y for us, these 

volumes will now never be written."15 But we are not as 
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unfortunate aa one may think !l M8li~abadi ia right in hia 

claim that hia book, l.zad ki kahani ••• , was dictated to 

him by Xzad. If it is true, then the book supplements 

Kablr's book because it covers the period about which the 

Mawlana had intended to write in the first volume of India 

W1ns Freedom. The significant difference between Kabir's 

and Mali~abadi's books 1s this: Kabir's book, as we are 

told, was finally approved by the Mawlana, and the existence 

of latter's book was kept secret even from Xzid himself for 

over fort y yeara. Mali~abadi aays that he carefully avoided 

every opportunity to let the Mawlana remember what he had 

dictated in 1921. It was becauae, as Mali~abidi says, "Had 

the Mawlana remembered he would have surely taken back the 

manuscript for 'reviaion' and then i t would have diaappeared 
16 for good like :aany of his other manuscripts.tt The fear 

that Mali~abadi had of losing the manuscript, if it vase 

given to lzad, was based on actual experience. At the time 

l.zad vas dictating the book to Mali~abadi he had taken one 

chapter of the book for 'revision' and had never given it 

back. That chapter is said to have contained information 

about a "love-affair tt of l.zad. 

When Xzad was wri ting his Talkirah during his 

internment in Ranchi, he, epeaking on the subjects of love 

('ishg), desire (havas), and truth (haaigat), had allowed 

his readers to have a glimpse of his private life. In hia 

own worda: 

Il 
1 
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"When l opened m:y eyes, adolescence had already 
dawned, and every thorn in the w1lderness of 
my world was gSJ as a flower With the dews of 
ambition and desire. When l looked at myself, 
l saw a heart filled with quicksilver instead 
of blood •••• Heedlessness and inebriation 
chanted their magic spells, passion f1lled the 
cups, the madness of youth caught me by the 
hand, and rIIY' he art , loving to surrender i tself , 
ac'Cepted as i ta goal the wSJ shown to 1 t by 
impulses and desire •••• In real1ty there are 
three stages: desire, love, truth •••• What l 
mean by love here is love in the narrow, impure, 
phyaical sense, not the absolute Love which 
embraces all creation •••• No doubt thia (love 
of mine) was also a lapse. But what shall we 
say of a lapse that casts us on the feet of the 
Beloved? The end of all effort is to reach Rim. 
If lapsea and intoxication lead us there, why 
should ~ot a thousand forma of constancy and 
sobriety be ofrered UpCDIl their altar?" (17) 

Apparently no one knows w1 th whom 1lzad had fallen 

in love, but Mali:tlabadi aays that when llzad was dictating 

his biography to him he had persuaded him to open that 

chapter of his life too. In the beginning llzad was hesitant"v 

but finally he agreed and dictated the whole affair·-in one 

chapter. The next dSJ he took the chapter for revision 

and never returned i t. Main1y for this reason Mali:tL8badi 

kept the manuscript of lzad kt kahSnI ••• hidden as long as 

1zad was ali ve • 18 

It is true that the book, llzad ld kahë.nI ••• , is 

full of contradictions, aa we shall see. Nevertheleaa we 

cannot afford to disregard the book if we want to understand 

llzad fully. 

1 
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III 

50 far as lzad's ancestry is concerned, the book, 

Xzad :Id kahini ••• , aIso follows l.zad' s Talkirah, like all 

the other books on this subject, in stating that a well

known sufi-' Uim of the early Mughal period in India, Shaykh 

Jam8.l.uddIn, lmown as Bahlôl of Delhi, was one of l.zad' s 

forefathers. Atter mentioning a few more names after Bahlol, 

M8lI~badI introduces one Mawlani Munavvaruddin as Xzad's 

maternal great-grandfather. We are told that he was the 

son of Qi;i Sirajuddin, the chief qi;I of the province of 

Panj ab. Munavvaruddin was born somet111e around 1787. When 

he was about sixteen-years-old, he wanted to go to Delhi to 

study under Sh8.h 'Abdul-' Aziz, the son of ShSh Valiull8.h. 

The father, Qi;i SirajuddIn, did not allow his son to leave 

his home-town, Kasur (Qavür, nov in W. Pakistan), to study, 

since he was able to engage "famous 'ulami" to teach his 

son at home. But one day the son disappeared and headed 

towards Delhi. After experiencing]Jall~~ difficul ties he 

reached Delhi in 1803, but did not let his father know of 

his whereabouts. !round 1809 he heard of his father's death. 

He returned home and brought his family to Delhi and settled 

there. 

Mawla.na Munavvaruddin, after completing bis 

education, founded a madrasah of his own, and started teaching. 

Gradually he became so famous that he was appoin ted Rukn.ul

mudarrisin of the Mughal empire. (lzad 8ays in th18 connec

ti"!l: "He was one of the last Rulmul-mudarrisin of the 
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Mughal periode This post had been first createdin 

She.hjehan's time and was intended to supervise the activi

ties of the state for the promotion of learning and 

sCholarship. The officer had to administer gifts of lands, 

endowments and pensions to scholars and _eachera and could 

be oompared to a Director of Education in the modern world. 

MUghal power had by thie time declined but these major 

poste vere still retained.")19 Xzad himself has nowhere 

stated categorical1y when Mawlana Munavvaruddin was appointed 

as the Ruknul-mudàrrisIn. However, he is reported to have 

said to MalI~ibadI that he was apPointed eometime around 

the end of Sh8h 'nam II' s reign.20 This is evidently 

incorrect, becauee the reign of Shah 'llam II ended in 1806 

when sixteen-years-old MunavvaruddIn was still a student. 

The picture of Mawlana MUnavvaruddIn, the great

grandfather of Xzad seeme at many placee to be a deliberate 

effort to elevate him to the level of the we1l-known Indian 

'ulama of that time. For examp1e, Mali~abadi mentions 

the fOllowing names among the "distinguiehed pupi1s" of 

Mawlana Munavvaruddin: "Maw1ana ~büb 'Ali, one of the 

famous ~8J.ims of the pre-mutiny-Delhi; Maw1ana FaG1-i Imam 
. . 

Xhayrabadi; Mawlana FaG1-i Rasü1 Badi.y.üni; and Maw1ana 

M~ammad 'Ali of GOpama'ü, the author of the KashshS.f'-i 

Ietilihit al.-FunÜD.. ,,21 ':But in fact none of these 'illJ!s 

could possibly have been the pupi1 of Mawlana MUnavvaruddin. 

Mawlana ~büb 'Ali (1200/1785-1280/1863) ~as two years 
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older than Munavvaruddin (1787-1857) and "had comp1eted his 

education under the guidance of the we11-known 'ulama of 

the fami1y of Shah 'Abdul-' AzIz. ,,22 Mawlana Fafi1-i Imam 

likewise cou1d not have been his pupi1, since he was the 

Mufti (and afterwards ~adruvvudiir, that i8, the chief judge, 

of Delhi, appointed by the East India Company) at the time 

MunavvaruddIn entered Delhi as a student. Maw1ana Fafi1-i 

Imam died at a ripe age in 1829 when MunavvaruddIn was hardly 

forty-two years old. 23 The third "pupil" Maw1ana Fafi1-i 

Rasü1 Badijyüni (1789-1872) was not educated in Delhi; he was 

one of the graduates of the Far~gï Ma.(lal schoo1 of Lucknow. 24 

The last name, that is, the author of the Kashshif ••• , also 

cannot be included among the pup!ls of Maw1ana MUnavvaruddIn. 

(The correct name of the author is ~lbammad A'la, not 

M~ammad 'Ali as stated by MalibàbidI. He was from Thana 

Bhavan, a town in the district of Muzaffarnagar, near Delhi, 

and not from Gopima'ü, a town near Lucknow.) His four-volume 

encyc10paedic work, KashsbSf ••• , was written in 1158/1745 

(about f'orty-two years before the birth of Maw1ana Munavvarud

din) and was first pub1ished in 1848 f'rom Calcutta. 25 

The biographical data about Maw1ana Khayruddin 

(1831-1908), the father of Maw1ana Xzad, which have been 

supp1ied to us supposedly by !zad, are also not f'ree from 

discrepancies. Kh~ddin was very young when his father, 

Shaykh ~ammad lffidi, died. He was, therefore, brought up 

by his maternal grandfather, Maw1ana Munavvaruddin. According 
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to MalI:p.a.badi, Xzad' s tather was taught by the moat eminent 

'ulama. of the time: to mention a tew, "Mawlana Fa.;l-i Imam 

(in phi1osophy and logic), Maw1ana RashiduddIn ot Delhi, 

the author ot a book on dialectics cal1ed Rashidilah, and 

Maw1ana. [Mutlammad] Ya' qüb (in hadiU). "26 These three people 

were the authorities in their respective subjects, but it 

was 1mpossib1e for Khayruddin to have had the honour of 

being the1r student. Maw1ana Fa.;l-i Imam had died in 1829, 

uo years before Khayruddm was borne Mawlana RashIduddin 

d1ed in 1833 when Khayruddin was a boy of uo years. (Here 

i t should also be mentioned that the book, RashidiYah, was 

not wr1tten by this 'nlm. The author was another 'iY:m, 
'Abdur-RashId Jawnpüri, (d. 1672».27 Mawlana. ~ln'bammad 

Ya'qüb had migrated to Mecca in 1840 (when Khayruddin was 

not even ten years old), and died there in 1867. Xhqruddm 

also migrated to Mecca in 1857. Thus 1 t 1s only in the 

case of this 1ast 'n1m that there 1s a poss1bi11ty that 

Khayruddin might have been his pupi1. 

About the t1me of the Indian Mutiny Mawlana. 

Munavvaruddin dec1ded to leave India and go to Mecca; 

Khayruddin accompanied him. The i t1nerary ot their journey 

from Delhi to Mecca given by Mali:p.a.badI 1s ditterent trom 

what Humiyün Kabir has recorded in India Wins Freedom. 

According to Mali:p.a.badI, Mawlana MunavvaruddIn 1eft Delhi 

in 1849 and, stopping over at places 1ike Bhopal. and Bombay, 

reached Mecca, in 1852, where he died in 1857. 28 In India 
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Wins Freedom XIIàd is reported to have said: "Two years 

b8fore the Mutiny, Mawlina. Munawwaruddin was disgusted 

with the state of affairs in India and decided to migrate 

to Mecca. When he reached Bhopal, Nawab Sikandar Jahan 

Begum [the female Nava.b of Bhopal] detained him. The Mutiny 

started while he was still in Bhopal and for two years he 

could not leave the place. He then came to Bombay but could 

not go to Mecca as death overtook him there.,,29 

However, it is not very important when and where 

Mawlëna. Munavvaruddin died. In any case the family migrated 

to Mecca and settled there. Kàayruddin, as i t has been 

mentioned above, completed his education there and married 

into the Vatri family. Alter a while he became an ottoman 

subject because he wanted to build his own house in Mecca 

permission for which was not granted to non-ottoman sUbjects. 30 

During his stay in Hil),àz he visi ted Constantinople for 

about two years. The Sul1ïin of Turkey granted him the 

pension (given to learned people). He soon became known 

in the circle of the 'ulema. of Constantinople and started 

taking part in religious discussions. He also wrote a book 

on the advice of the Shaykhul-Islam of Turkey (whose name 

has not been mentioned in !zad ki kahani ••• ) to prove that 

the forefathers of the Prophet ~ammad vere unitarian 

(muvabb1 d). In this book he took pains to prove that 

Abü ~81ib, one of the uncles of the Prophet, was a Muslim. 3l 

After his stay in Constantinople, and visite to 
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Syria, Egypt and Iraq, Mawlana Khayruddin returned to. 

Mecca. After his return he vas asked by the 'ulama pf Mecca 

to compile a book on the beliefs of the [so called] Vahabis 

of India. He wrote a voluminous book which 'lias published 

in ten volumes. The complete tit1e of the book is not 

known. + Mali:tJ.abadi has given an incomp1ete tit1e: "Najm • •• 

al-rajm al-shayatIn. fi There is a reference to this work 

in Izad's India Wins Freedom, but there too the tit1e has 

not been mentioned. The reference only says: "My father 

became well known throughout the Islamic world after an 

Arabic work of his in tan volume vas published in Egypt. ,,32 

The present writer has not found any reference 

to Maw1ana Kh~ddin in any book 1ike MIl.' j am al-mu' al1ifin 

by 'Umar Ka 'b'ba1ah, or Al-A' 1am by Zarkali, or Mu' jam 81-

matbü' it al-' ArabIyah va al-mu' arr ab ah by Sarkis, which aim 

giving information about al1 Arab and non-Arab writers 

whose works in Arabic language were pub1ished. On1y in 

one catalogue the following information is found about a 

book which seems to be the one that Mawlina KhayruddIn is 

said to have written on the re1igious be1iefs of the fore

fathers of the Propher ~ammad: 

"Muhammad Khair al-Dm Khan cal1ed KhuyiirI 

Al-' Aka'id al-khuyürIyab,: A treatize on Muhammadan 
theology. Vol. I, entit1ed Durj al-durar al-ba.lùyah, 

+ Mali:tLabadi found this place b1an.k in his manuscript when 
he was handing i t over tor printing. Since l.zad was no 
more alive he could not check the title, and, therefore, 
let it go as it vas. (l.zid ki kab,ë.ni ••• , p. 90). ' 
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consieting of series of extracts from Arabie 
works, Wi th Hindustani para?brasee, designed 
to prove that the male andemale ancestors of 
the Prophet MUhammad were true be1ievers. 
Oalcutta, 1894." (3') 

We have lingered rather a long time investigating 

the family background of lzad. But the most important 

question is why there are all these discrepancies in the 

account of the family of lzad supplied by those people who 

claimed to have lived with !zad for a very long-time. It 

is true that whatever Mali:tlabadI had said in his book about 

lzad's family vas Dot made publie during the life-time of 

lzad. But we cannot disregard the book merely for this 

reason. On the con trary, Mali~abadi' s book, !zad Id kahanI ••• , 

is quite importantbecause it seems to be an effort to fill 

in the bare pencil-sketch of lzad's family drawn by !zad 

himself in his book, Ta!kirah, and the one he dictated 

and approved, India Wins Freedom. lzad told Humiyün Kabir 

that his "father vas weIl known throughout the Islamic 

world," and his great-grandfather, Mawlana JlunavvaruddIn, 

was such a pro minent 'àlim of India that he was appointed 

by the Mu.ghal ruler "ta admjn1 ster gifts of landli', endow

mente and pensions ta scholars and teachers." If this were 

sa, then it is inconceivable that their names would Dot 

be included in those talkirahs which were compiled by their 

contemporaries to preserve the names of the famous Indian 

'ulema. For example, Mawlana Munavvaruddin is not found 

in the Tarajam al.-Fulala by Mavlë.na Fa&-i Imam (d. 1829). 
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or in the Vagi'i' 'Abdul Qidir Khan! by ~aw1v! 'Abdul 

Qadir Khan RimpürI (1780-1849), or in the Ta?tkirah ahl-i 

Dih1I, [a chapter of X!àrussanadId], by Sayyid ~ad 

Khàn (1817-1898). Likewise the father of Xzad, Maw1ana 

Khayruddin, is found nei ther in the Indian sources 1ike 

the Ta.!k1rah 'Ulama' -i Hind by Ra'bman 'nI (1828-1907) 

nor in the Arabic s~urces (mentioned above).34 

Abul XBlam was a man who had, ear1ier, criticized 

those people who were in the habit of boasting about their 

fami1ies. In the opening pages of his famous book, Talld.rah, 

he had said: 

"~ fami1y 1s the outcome of three d1fferent 
~edigrees. Each pedigree was known f~ 'i1m 
(know1edge) and for 1rshad (spiritual guidance). 
If fami1y 1s something to boast of, then l 
also can speak highly of myse1f. Remember l have 
said "if~ because l am against this practice. 
In my who1e 1ife not even for a single moment 
vas l prepared to buy honour vith the price of 
the dead bones of the ancestors." (35) . 

This is what he c1aimed, but what we have seen 

above by no means supports this c1aim. Nei ther can We 

say that Xzad vas unaware of what his ear1y biographers were 

wri ting about mm and about his fam11y. Mter the publi

cation of those books Xzad 1ived for about fifteen years 

but he let the people be1ieve what his biographers had said. 

It is true that none of bis ear1y biographers like Mahadev 

Desai, or A. B. Rijpüt gave as many details about bis fore

fathers as did 'Abdur-Razzaq MalIb,abadi, neverthe1ess lj' _-:-
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they spoke very higb1y of his family. 

In this connection there is a very interesting 

point relating to l.zad' s early education. Mahadev Desai 

said in his book, Mau!ana Abu! Kalam Azad, that in 1905 

Xzad's father sent him at his own expense to Egypt for 

advanced Arabic studies in the famous ~-Azhar Uni versi ty 
36 

of Cairo. Since then this statement was repeated by 

most of those who wrote about lzad. On the other hand this 

statement was challanged by certain people claiming that 

Xzad had never been to Al_Azhar. 37 This controversy was 

going on in the life-time of Xzad but he said nothing for 

or against the statement of Desai. Because of his silence 

i t was taken for granted that he had studied at Al-Azhar, 

but Xzad knew i ;.' all along that i t was a mis-statement 

of facts. It was his posthumous publication, India Wins 

Freedom, that for the first time revealed that Desai had 

misunderstood Xzad when the latter had said to him that he 

had once visi ted Al_Azhar. 38 Up to that time even his 

closest friends were under the impression that he had 

studied at Al-Azhar, so much so that this error was repeated 

in one of the Government Resolutions which was passed in 

the Indian Par11ament in memory of Xzad alter his death. 

The next day when Jawaharlal Nehru spoke before the 

Parliament he admi tted the error and saids 

"There is one mattèr l should like to mention 
here, a curious error to the expression of 
which l have mysslf been guilty about Maulana 
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Azad 's life and education. Even this morning, 
the newspapers contained a Resolution of Govern
ment about Maulana Azad. The error is this, 
that it is stated--as l have stated sometimes-
that he went and studied at Al Azhar University. 
He did not do so. It is an extraordinary per
sisten~e of error of wide circulation. And, as 
l said, l myself thought so. Otherwise, l would 
have taken care to correct i t in the Governmen t 
Resolution which appeared todSJ. The fact is 
that he never studied at Al Azhar University. Il (39) 

It is quite evident that Xzad by remaining silent 

at least helped the others in believing that he was edu

cated at Al-Azhar, the graduates of which were accepted 

as 'ulama. ~reover he was directly responsible for 

creating the impression that he belonged to a family whose 

members were reputed 'ula.ma of their time.- Why did Xzad 

do so? This is an important question which has to be 

answered. But we will postpone this question until we 

know more about Xzad. 

IV 

It is hard to tell when ],zad' s childhood ended 

and he grew into a mature young man. As. a matter of fact 

he was known,at the age of eighteen, to the Muslim intelle

gentsia of India through his articles in several Urdu 

journals of that time. He did not go to any madras ah; 

never attended any college or university. His entire 

education was at home. In his own words: 

"Zwtv father was a man who believed in the old 
wSJs of lite. He had no fai th in western 
eduoation and never thought of giving me an 
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education of the modern type. He held that 
modern education would destroy religious faith 
and arranged for my education in the old tradi
tional manner •••• There was of course the 
Calcutta Madrasa, but my father did not have a 
very high opinion of it. At first he taught 
me himself. Later he appointed different 
teachers for different subjects. He wished me 
to be taught by the most eminent scholar in 
each field." (40) 

In this way Xzad completed the traditional course 

of higher education at sixteen instead of the normal twenty 

or twenty-five. Without the knowledge of his father Xzad 

also started to read the wri tings of Sayyid ~d Khan. 
Sayyid's ideas impressed him to the extent that he thought 

his education incomplete unless it was supplemented by the 

knowledge of modern sciences, philosophy and literature. 

This was highly objectionable to his father, so he started 

learning English Wi thout his knowledge. One ~ammad Yüsuf 

Ja' fari taught him the English alphabet and gave him an 

elementary book on English grammer. Xzàd says: "As soon as 

l gained some knowledge of the language, l started to read 

the Bible. l secured English, Persian and Urdu versions 

of the book and read them side by side. This helped me 

great1y in understanding the texte l also started to read 

Eng1ish newspapers with the he1p of a dictionary. In this 

way, l soon acquired enough knowledge to read Eng1ish books 

and devoted myse1f special1y to the study of history and 
41 phi1osophy. li 

This "extra-curricular" reading and espec1al1y 



~ 

t 
t 
f 

i 
1 
! 
r 

\ 
1 

(J 

o 

87 

that of the books of Sayyid AQmad, lad to a mental crisis 

in lzad. He had been born and brought up in a very strict 

religious (tradi tional) family where Ilall the conventions 

of traditional life were accepted without question and 

the family did not like the least deviation from orthodox 

ways. 11
42 His uneasiness manifested i tself when he viewed 

the "exhibition of differences among the different seots 

of Muslims." It resulted in the question: "If religion 

expresses a universal truth, why should there be such 

differences and conflicts among men professing different 

religion? Why should each religion claim to be the sole 
43 reposi tory of truth Slld condem1m. all others as talse?" 

These rather simple questions ultimately led !zad to a 

stage where he broke all the bonds imposed upon him by 

his family. He says s "I fel t free of all conventional 

ties and decided that l would chalk out my own path. It 

was about this time that l decided to adopt the pen name 

'Xzad' or 'Free' to indicate that l vas no longer tied to 
. . 44 

any inheri ted beliefs. Il But all this was unknown to 

those who used to Bee him every day, because this was an 

internal conflict. In his own words: 

"MY exterior vas of such a religious man vho 
wanted to combine reason ('a9l,) and revelation 
(~) in religion; in my interior belief l 
vas an atheist; in praotice l vas a sinner. 
This vas the last stage of my hopelessness. 
But suddenly a ray of hope appeared before 
me. As l cannot describe the power which 
had pushed me into darkness l also cannot 
tell about that hand which pulled me out into 
light. But this is a fact that there vas a 
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light and after wandering for about nine years 
l found my destination just before me. Every 
doubt was removed. AlI the illusions disappeared, 
and l got that belief and satisfaction of which 
l was in search. Il (45) 

lzad suffered from spiritual conflict up to the 

age of twenty-two, but even during this period of crisis 

he was acclaimed by the reputed Muslim scholars and 'ulama 

of India. lzad was the youngest of all of his contemporary 

Muslim scholars and the 'ulami. The incompati bili ty of 

his age w1 th his intellectual attainments was always a 

matter of astonisbment. Mrs. Sarojini Naidu, a famous 

Indian poetess of English and a colleague of lzad in the 

Congress, was correct when she said: "Do not talk of Maulana' s 

age. He was fifty the day he was born. tt46 

At the time lzad was passing tbrough a religious 

crisis his poli tical ideas were also in a turmoil. He 

wanted to see his country free from foreign.ers. His "quick

silver-heart" could not approve of the Congress movement 

which was a ~ means to get rid of the British. Nor could 

he join the Muslim League whose goal was not predictable. 

Thus !zad, the product of a family in which every tradition 

was to be accepted without question, became so radical. in 

poli tics as to associate himselt with one of the important 

revolutionary (Hindu) leaders of Bengal.. Gradua1ly Xzad 

became;;eo much impressed by the activi tiee of the revolu-

tionaries that he actually joined the pSlty. It was a 

difficul t task for hi"m because the revolutionaries were 
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exc1usive1y Hindus and active1y anti-Mus1im. Since the 

Mus1ims were general1y indifferent to active po1itics, 

they were considered by the revolutionary Hindus as one 

of the obstacles in their way. It was hard for !zad to 

convince them that not al1 Mu.s1ims were reactionaries. 

However, he succeeded in making them realize that the 

"Muslima of India would also join the poli tical struggle 

if we worked among them and tried to win them as our 

friends. l also pointed out that active hostility, or 

even the indifference of Muslims, would make the struggle 

for politic81 liberty much more difficult. We must therefore 

make every effort to win the support and friendship of 

the community.,,47 

It was during those days that Xzad had occasion 

to go abroad. 48 He visited Iraq, Egypt, Syria and Turkey. 

He wan ted to tour Europe and visi t England but he had to 

return from France where he heard about his father's 

illness. During his stay abrGad he met many young 

revolutionaries of Turkey, Iran and Egypt. He developed 

a close contact wi th them and kept i t alive tbrough 

correspondence alter bis return. Their meeting 81ao 

confirmed his poli tics! beliefs. During his tour, he says, 

"I was more convinced than ever that the Indian Muslims 

must co-operate in the work of political liberation of 

the coun try • Steps must be taken to ensure that they were 

not exploited by the British Government. l fe1t it necessary 

---~-------- -- -------
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to create a new movement among lndian MUsalmans and 

decided that on my return to India, l would take up po1i

ticaJ. work with greater earnestness.,,49 

With this idea in his mind Abul Kalam l.zad 

returned from his voyage and about the middle of 1912 he 

started an Urdu weekly, Al.-Hil8J. (the Crescent) from 

Calcutta. 50 Al:Hil8J. became so popular among the Urdu

reading Muslims of India that within a very short time 

Azad was known from one end of the country to the other. 

In the case of l.zid and AJ.-Hil8J.. i t is hard to say "who 

made whom;" but i t is a fact that AJ.-Hil8J.. made l.zad more 

wide1y known. One may say that i t was the creature which 

created a new image of its creator. 
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THE RELIGION OF IzID 

~ had two definite objectives in his mind 

which he wanted to achieve through his paper, Al-Hilâl. 

One was to destroy the obscurantism in the religious life 

of the Indian Muslims. The other was to bring Hindus and 

Muslims on a joint platform to fight the British imperia1-

ism and liberate the country. Apparent1y these two objec

tives are different, but in the eyes of !zad they were 

c10sely connected. To him politics was not" outside the 

sphere of religion; this he made c1ear as early as the 

ninth issue of Al-Hi1il.. Some wrote to Mm that he had 

a deep insight in re1igious affairs but very often he con

fused his readers in po1itical matters. In tact the readers 

found the po1itical issues so mixed up with the re1igious 

issues that it was impossible for them to si ft the one 

trom the other. They wanted to know" the re1igious and 

po1itical teachings which Al-Hi1âl wanted them to imbibe. 

Xzad wrote in answer to the 1etter: 

"The question whether political discussion should 
be separated from re1igious education is very 
important. But you must know that this :ü. -th.J:Yery 
foundation on whioh we intend to build the whole 
edifice of Al-Hil8J.. If you say that the arch 
is not beautiful we may try to alter its shape, 
but if you wish that the key stone be removed, 
then we cannot accede to your wishei. There will 
be nothing left With us if we separate po1itics 
from religion." (1) 
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The inseparabi1ity of religion and po1itics was 

the core of 1zad's programme. Throughout his public career 

he did not compromise on this issue. There are several 

1etters in Al-H1181 from readers asking him to app1y his 

mind exc1usive1y to re1igious prob1ems and give up meddling 

with po1itical affairs but his answer waB always, in effect, 
2 "both or none." Those who did not pay adequate attention 

to his repeated assertions that religion and politics could 

not be separated, and tried to evaluate him alternately 

as a re1igious leader and a po1itical leader, have found 

discrepancies in his ideas and have consequently come out 

wi th the verdict: "It is evident from Azad' s wri ting that 

he made his political debut as a 'Mos1em nationalist.' ••• 

(But since he was impressed by the idea of nationalism 

after the abolition of the Turkish Caliphate by Ataturk) 

after 1920 he ceased to be a 'Moslem nationalist'.'" 

••• 

Whether or not it was feasible in this age to combine po1itics 

and religion ia an entirely different question, and at present 

beyond the scope of our discussion. The point is that the 

Mawlana had been stressing that religion could not be 

separated from poli tics: we should look at his views from 

this angle and see if he at any time changed his position 

and accepted the possibility of separation. 

50, first of all, we have to see what exactly 

religion meant to lzad. Religion did not mean to him the 

outward practices of a religious community; in bis eyes al1 
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the religions of the wor1d were the manifestations of 

one and the sam9 Truth. The difference was not in the 

substance but mere1y in the forme In one of Ids president

ial addresses before the Kh11atat Committee of Bengal, 

in 1920, he said: 

"One of the greatest causes of the di.fferences 
and conflicts in this world is the uni ty of 
truth and the varieties of names and terme. 
Truth is one and the same everywhere, but i t 
has various dresses. And our m1sfortune is 
that the wor1d worships "terDS" and not their 
meaning. Thus though al1 may worship the seme 
truth, they will quarre1 on account of differences 
of terms •••• And the seme factor is in operation 
from the great differences of religions to 
minor differences in customs and ways of life. 
If al1 the curtains due to external forms and 
terminologies could be removed and Reality were 
to appear before us unveiled, al1 the (religious) 
differences of this wor1d would suddenly vanish 
and al1 quarre1some people would see-;, that 
their object was the same, though it had 
different names." (4) 

!zad clarified the point, on another occasion, 

when he distinguished between a religion and the fol1owers 

of a religion. It was not the religion but the followers 

who were different from each other, and thus gave the 

impression that there were many religions in the world. 

He said: 

"You must always keep in view the difference 
between a religion and the fo1lowers of that 
religion; they are two different things and 
muet be kept apart. Two-third of our disappoint
ments are due to the fact that we fcrget thie 
basic difference. We cannot take a single 
step towards the truth bx starting from those 
ideas and baliefs. which ara actually found in 
the m1pde of the followers of anv inculcated 
religion •••• Nevertheless there cannot be more 
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than one path of truth. There were (seemingly) 
only two alternatives for the Quran; it could 
either affirm the correctness of the followers 
of all religions or condemn them all. It could 
not affirm the correctness of the followers of 
all religions for they were opposed to each 
other; similarly, i t could not condemn all 
religions, for this would have meant declaring 
that the world had been always devoid of reli
gious truths and the foundation of man' s spiii tuaI. 
culture and improvement would have been overthrown. 
So the Quran chose • third path and declared: 
'All the religions of the world are correct, but 
their followers have deviated from the truth. 

All ignorance, opposition, differences of claims 
and conflicts of organizations, which we now find, 
are due to lack of intelligence and defective 
actions of the followers of religions; in the 
teachings of religions there is no difference 
whatsoever.' If these differences between the 
followers o~ religions, which are not based upon 
truth, could be removed, then that which is true 
would be 1eft with every religious group ••• 
This is that "uni ty in TrUth" (mushtarik hag) , 
the spiritual content of which is found in all 
ihe religions of the world." (5) 

These differences among the followers of different 

religions were the result, according to Xzad, of the 

natural human tendency to accept the legal aspect of a 

religion as the real religion. The legal aspect of a 

religion which Xzad called ahar' or minhaj waa subject to 

variations. But "variations of thia nature could not al ter 

the character of Din, or the basis of religion. That vas 

the truth which the Qur'an aimed to emphasize. Its comp-

1aint was that the DIn had been neglected and the variation 

in the Shar' and Minhaj or the outward form of observance 

idealized and made the basia of mutual differences 

among mank1nd." 6 
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lzad's message was not restricted to any parti

cular group. It was for all--at least for all Indians 

who professed a religion. In India there were people 

professing different religions, but politically their destiny 

was one. For the liberation of the country all had to 

work together, but unfortunately each religions community 

was afraid of the other. To bring all religious communities 

c10ser l.zad suggested: "Regard all religions as originally 

de1ivered as true. Point out that the basis common to 

them all, vis., the ~, has been neglected paving the way 

to the rise of group religions. It is now for the followers 

of each groupism to retrace their steps and return to the 

original basic teaching of each religion, the Din common 

to all. If that were done, says the Qur'àn, all disputes 

will be set at rest, and every one will begin to see that 

they way of each religion is but one and the same viz., the 

one DIn or way meant for all mankind, and to which the 

Qur'ën gives the name of Al-Islam or the way of peace, 

translated litera1ly, or of devotion to God and righteous 

living."? 

Xzad a1so said: 

"One type of religion is hereditary; continue to 
believe in what your father and grandfather 
believed. Another type of religion is geogra
phical; a certain path has been challœcbnii; for 
a part of this earth; everybody walks on that 
path and you walk on i t also. Another type of 
religion is based on the census; the census
papers have a column for religion; get tlIslam" 
written in that column. Another variety of 
religion is based on customs; a framwork of 
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re1igious rites and customs has been formed; 
fo11ow them and do not infringe them in any w~. 
But after e1im1nating al1 these items, something 
really religious is left; let us for the sake of 
distinction and honour call i t "the true religion. tl 
It is the w~ to this religion that has been lost. 
On reaching this stage, the truth is revealed 
that the confliot of ~eligion is not due to 
religion itse1f but to the evil deeds, worship 
of external forms and the theological cannons 
of the claimant to religion. !I!rue religions m~ 
walk by different paths but they will reach the 
same goal." (8) 

!I!here was a danger for Xzad as for all those who 

tried to prove the unit Y of world religions. !I!he audience 

whom Xzad was addressing was primarily Muslim. Islam, 

to them, did not mean only belief in one God; there were 

other things which a Muslim had to believe, the prophethood 

of ~ammad, for example. When Xzad wrote about religion 

some people saw in it an effort to undermine the belief 

in prophets (iman bi-r-rusul), When, in 1931, Xzad's 

"Commentary of the Süxah al-Fatihah" (the first chapter of 

the Qur'ën) was published, some readers considered it, 

especially its conc1uding part, as conduc1ve to the lowering 

of the position of the prophets. !zad said in the conc1u

ding lines of the commentary of the first sUrahs 

ilLet us, for a moment, look at the Sürat-ul-Fat1h8. 
as a whole and see what type of mind it ref1ects 
or tries to build. 

Here is a person s1nging the praise of his Lord. 
But the Lord he praisea is not the Lord of any 
particular race or community or religioDs group 
but Lord of all world, Rabbul-'Ua.:oùn, the source 
of sustenance and mercy ûDIformIy for all mankind • 
.••• He therefore asks of his Lord to show and 
keep bim to the path which is straight--the pSlh 



c 

o 

97 

trodden by those with whom God was always pleased. 
That is his concept of the Straight Path. The 
path that he wishes to walk on is not' the path 
devised by any particular race or by any parti
cular community or by any particular religious 
group •••• 

Think over. What type of mind this al1 argue 
or aim to build? Whatever Yiew one may take, 
this is clear that the mind which the SUrat~ul
Fatihà depicts is a type of mind which reilects 
the beauty and mercy of God or universal humanity, 
the mind which the Qur'ë.n aims to build." (9) 

The question which arose in the minds of the 

readers was that if the "Straight Path" were not the mono

)01y of any particular religious group then there would 

be no distinctive place for the Islamic sharI'ah. Every 

non-Muslim could reach God without following the sharI'ah. 

simply by following the teachings of his own religion. 

One of his readers, Ghulam RasUl Mihr, sent these objections 

in one of his letters to hid. 1 Xzàd was surprised by th1s 

kind of t bink1 n g, and refused to accept that that was the 

logical conclusion to be drawn from bis teachings. He 

suggested that people should not be hast y in drawing such 

conclusions. They should wait till his TafsIr was completed. 

He prom1sed to discuss this point at a proper place, but 

meanwhile, to reassure his readers, he said that the ~ 

(belief) in God could, not be complete without the ImBn 

in the prophets, in the scriptures, in the angels, and in 

the Last Day. :tman in prophets meant acceptance of all 

those prophets who had come before the Prophet ~l~ammad, 

t}l.e last messe~,ger of God after whom no prophet would come. 



But sürah Fatihah, Xzad wrote, was not the proper place 

to raise these points. The best place was sürah Ahzab 
10 

(the 33rd chapter of the Qur'àn). 

However the above-mentioned concept of iman is 

in no w~ ditferent from the orthodox beliets of the ~slims. 

If ~ is incomplete without'having faith in the Prophet 

~ammad then how can the other religiojB communities be 

brought on one common religious platform unless they accept 

Islam? Xzad's reply is that Islam is not a new religion; 

if the people of other religions return to the real teaching 

of their own religion they will find that they are true 

MUslims. He s8ls: 

"The Qur'in has never asked the followers of other 
religions to accept it as an entirely new faith. 
On the other hand, it asks them to return to 
their own religions by diacarding all the accre
tions and the aberrations from their original 
fai th. It then s~s: 'If they do so, the purpose 
of the Qur'in is served; for, if once one returns 
to his own,religion in its pristine form, he will 
find that there 1s nothing therein but what the 
Qur' in i tself has come forward to revive and 
represent.' The Qur'in says that 1ts message 18 
not new and that 1t 1s the same which the 
prophets of yore had de11vered." (11) 

It 18 a matter ot speculation how far lzad had 

been able to 1mpresa the people of d1fferent re11gions in 

India wi th his admonition: "There ia only one Providence 

for all of you. You, one and all, b~lieve in Rim. Your 

spir1tual leaders have 811 taught you but one and the same 
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basic truth. And yet, why do you hate one another in the 

name of one and the same God who had enjoined on you all 

to bow befmre no other threshold except His, and bound 

you all together in one single bond of fellowship?H12 

There are reasons why one is inclined ta tbink that Xzad's 

!rafsir could only have had a limi ted influence. The Tafsir 

was in Urdu, and therefore was 11mi ted to a particular 

group. The major1 ty of the Indians who did not know Urdu 

was not fully aware of what Xzë.d was sa.y1ng. The other 

reason was poli tical. lzad was in the Congress, and vas 

considered a party-man. Thus whatever he said about the 

unity of religions was taken by many MUslims as the reflection 
13 

of bis po11 tical ideas, and, therefore, had to be discarded. 

This brief discussion of the religious thought 

of l.zë.d must be kept in mind while analysing his poli tical 

ideas. This 1s what he meant by religion when he said that 

po11tics should not be separated from religion. 

II 

Abul Kal.ë.m Azë.d started bis poli t1cal career, 

as we have seen, as a member of an Indian revolut1onary 

party in Bengal. Tlrl.s phase of his life was very short. 

By the time he returned from the tour of the Middle East 

and Turkey and started publishing his journal Al-Hilil. he 

had severed his connection with secret revolut1onary act1-

vities. His aim was to achieve a constitutional parlimentary 

r 
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government in f'ree India. In the third issue of Al-Hilà1. 

he sa1d: "According to our belief, Islam considers all 

non-constitutional and non-parliamentary government as 
14 

(embodiments of) the biggest human sin." 

In India the parliamentary government could not 

work successf'ully unless the members of different religions 

vorked together. !zad therefore asked Muslims to unite 

with the Hindus and cooperate With them to achieve political 

liberty. When he first spoke about unity and cooperation 

he vas misunderstood by many of his readers. They thought 

that !zad wanted them to follow the Hindus in their political 

programme. One of the readers wrote to him: "Today there 

are three political courses open to Indian MUslims; they 

can remain where they a;re, [meaning, perhaps, that they 

can stick to the political policy of Sayyid AQmad Khan]; 
or they follow the moderate policy of the Hindus who are 

prepared to live under the British government provided 

some special rights are granted; or they can follow the 

third (Hindu) poli tical çoup, that is, the Indian anarchists 

who want to frea Mother India (Bharat Mata) from the alien 

rule vith the help of bombs and revolvers. Please tell 

us which of these courses do you want us to follQw. Once 

you malte i t clear ve will decide if we can go along vi th 
15 

you." To this Xzad answered: "MUslims need not follow 

any political group. The MUslims have led the world for 

centuries, and they still can do it. As long as va follow 
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Islam we do not have to follow the Hindus in poli tics. • •• 

The Qur'ën opposes autocracy. It teaches us that no one 

has the right to force others to bow before him. Even the 

prophets were not allowed to let other people do obeisance 

to them. How, the~ could any other worldly power or any 

government have this right •••• Therefore it is obligatory 

for the MUs11ms to work for their 11berat1on, and they must 

not rest until they are given par11amentary government. 
16 

It is a religious dut Y for them." 

To say that l.zad "did not believe that the Moslems 

were dependent upon the cooperation of e1ther the moderate 

or extremist Hindus, ,,17 is a hast y conclusion. Xzad always 

kept in view the fine distinction between tlfollowing" and 

tlcooperating.1t He never asked the MUslims to follow the 

Hindus, but he always insisted they they cooperate vith them. 

He was aware that the Mu.slims were in the minor1 ty in India 

(and a minority usually vulnerable in a parliamentary system 

of government). But he was of the opinion that the MUslims 

in India were in a unique position. In his own words: 

"The poli tical vocabulary and the language of 
mathematics are two different th1ngs. A group 
m~ be called a minori ty according to numbers 
but it is not necessarily of minor political 
importance. In poli tics a minority means a 
group which does not have the power to protect 
itself from a bigger group •••• Let us take the 
case of Muslims in India. .Are they a helpless 
minority which cannot protect itself from the 
majority? 

There are ab ou t 80 or 90 million Muslims in India. 
Unlike other Indien groups they are not divided 
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into a number of social and racial groups •••• 
It is true they are not more than one-fourth 
of the whole population of the country. But 
i t is not their "number" alone whioh will decide 
their fate; their mental and moral qualities have 
also to be taken into oonsideration. Is there 
any justification that a group like theirs will 
be unable to proteot its rights and interests 
in a free democratic India? 

We should also not forget that the Muslims are 
not confined to a particular area. They are 
spread in varying concentrations over the whole 
country. They are in the majori ty in fi ve of 
the eleven provinces of India. Even if we are 
th1nk1ng about majority and minority in terme 
of religious coumunities how can we consider 
the Mus1ims to be an absolute minori ty in India. 
If they are a minority in seven provinces, they 
are a majority in five provinces." (18) 

This was what 1lzid said in 1940 after the Mu.slims 

had developed politioal sense but he had said the same 

thing in a different way as early as 19121 

"The basic mistake is that the Muslims are afiaid 
of being in the minorit.J. They want ta increase 
their number, but do not waut to strengthen their 
hearts. As a matter of fact in the eyes of Islam 
"number" ha.a no importance at all. Unfortunately 
th1s question of number has beoome the pivot of 
our po1itioal activities. We oannot join the 
[Indian National] Oongress as we are afraid that 
we [being in a minority] will be swallowed up 
by the Hindus. We oannot join in the demand for 
self government because of the fear that the 
government will be a Hindu government •••• 

Let us not be afraid of the Hindus. Only God is 
to be feared •••• If you vaut to live in India 
you have to embraoe your neighbours •••• If there 
is any hindranoe from their side in oooperating, 
just ignore i t. You have to realize your own 
position among the other nations of the world. 
You are the vicegerent of God on His earth. 
Therefore, 1ike God, try.to aee things from above. 
Even if others do not treat you will you must 
behave as gentlemen. 01der people do not ory when 
they are teased by youngsters; they onl. amile 
and forgive them." (19) 
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It was not just a political move on the part of 

Xzad to try to uni te Hindus and Mu.slims; i t was his life

mission. We have seen bis religious ideas; they could not 

be realized unless the two communities could open their 

hearts to each other. For this reason he declared in 1923s 

"If an ange1 descends today from the c10uds and 
announces standing on the top of the Qutub minar 
of Delhi that !ndia will get her independence 
provided she gives up the desire for Hindu-Muslim 
uni ty, l shall certainly refuse to accept 
independence, and keep on preaching for unity. 
If independence is delayed, it will be a loss 
only for !ndia, but if our uni ty is 60ne that 
will be the 10ss to all '@lumani ty." l20) 

He confirmed bis position in 1940 before the 

Hindus and Mnslims who had gathered to hear him as the 

President of the Indian National Congress at its Ramgarh 

sessions 

~I would remind my co-re1igionists that l stand 
today exactly where l stood in 1912, when l 
addressed them on this question lof Hindu-MUslim 
unit y]. l have given thought to the innumerable 
things which have happened since then. MY eyes 
and my mind did not fail to watch them and to 
think: about them. These events did not merely 
psss by me; l was in their midst, and l examined 
every circumstance wi th care. l cannot belie 
my own experience. l repeat tod~ what l have 
said throughout the entire period that the ninety 
millions of Indian Muslims have no right course 
of action except the one which l invited them 
in 1912." (21) 

III 

When l.zid opened hie poli tical compaign through 

Al-Hil8l he started attacking vehemently two groups of 

T 
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Indian MUslims. The first group were the products of 

Aligarh College who had formed the Muslim League to repre

sent the Indian-Muslims in politioal affairs. The second 

group was that of the 'ulama. 

The founding of the Muslim League, in Xzàd's 

opinion, was the result of British deplomacy. Oommenting 

on the characte:t -of the Muslim League, l.zad said in Al-Hi lU : 

"Indian MUslims followed blindly the policy of 
the British government •••• They offered them
selves to the British as an instrument of their 
politioal interest •••• The result was that the 
Muslims broke off all relations wi th the Hindus 
who were the real active group in the country •••• 

The British foresaw that if no toy were given 
to the Muslims they could not be kept away from 
the national political movement. So they impressed 
the Muslims with the supreme importance of 
(western) education. It worked, perfectly. 
Other Indians were drunk wi th patriotism, while 
we were drunk wi th the wine of education. Our 
neighbours were basking in the sun of liberty, 
and we were lapping up the dew-drops of education. 
In this way we spent about forty ye~s •••• 

Sinceno one could sleep for ever, the British 
realized that the Muslims might wake up and 
join the Congress which represented the vigilant 
people of India. To avoid this danger we were 
givan a new toy--the MUslim League. 

As a matter of fact the act of (the Muslims) in 
joining the Musli. League vas not the result of 
any political consciousness, but the door of the 
politioal garden opened before them and they vere 
shoved in •••• If you are pushed into a garden 
you smell the flowers just in the same vay as you 
would have done if you had come in of your own 
free will. The basic thing is to enter the 
garden. ••• If at this juncture, the Muslim 
leadershad laft us alone probably the puppets 
would have lear.nt (to stand on their own legs and) 
to move forward. But ve were told that the 
reasons for which we had been kept away from 

• •• 
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poli tics vere still valide We vere varned that 
the Hindus vere in a majority and if ve went along 
w1 th them they vould crush us. The advice gi ven 
to us was that ve should first have our rights 
recognized by the Bindus. That vas a new-drug. 
The result was that the govemment vhich .. "should 
othervise have become the target for the MUslims' 
spea.rs was saved, and their own neighbours became 
their mark instead. ThuB even after the MUslims 
had entered politics the govemment had nothing 
to be afraid of." (22) 

Right or wrong: that was what 1zad thought of 

the Muslilll League. And he was of th1s opinion to his 

last day. 

The other group which lzad had to face was that 

of the 'ulama. The 'ulama had so far not been politically 

organized. But in the eyes of Xzad they were the potential 

political leaders of the Indien MuSlims. 23 Up to that time 

they were not much different from the group which 1zad 

called "westernized worshippers of power and position." 

Criticizing both these groups, that 1s, the 'ulami and the 

western-educated people, Xzad said: 

"It drives me mad to see the deplorable sight that 
to day among the Muslims there are only wo kinds 
of leaders. For 'the traditionalist group there 
are the 'ulamaj for the modernist group the 
western-eduoated intellectuals. Both are ignorant 
of religion and both are paralyzed limbs of the 
community. They have no idea of their destination: 

This one 1s unable to get a boat, 
The other one is unable to find the shore. 

The first group is beset by religious supersti
tions, prejudices, and stagnancy while the other 
is caught up in atheism, imitation of the west 
and love of power and position." (24) 
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In spite of their "re1igious superstitions, 

prejudices and stagnancy" the 'ulami, l.zad was hopefuJ., 

would awaken from their slumber. There was some basis 

for this hope. The new generation of the 'ulema. whioh was 

coming out of the Deoband-type school was not comp1etel1 

indifferent to politics. It is true that up to the first 

quarter of the 20th century these 'ulama had not organized 

themselves into any political group but indiv1dual1y they 

had started speaking about political matters. They had 

alwSls oonsidered themse1ves to be the custodians of the 

Islamio Shari' ah, vhioh, they vere afraid, would be made 

ineffective'if the British rule was prolonged in India. 

To preserve the shari'ah they wanted tO,oust the British 

and, t~ey vere of the opinion, that this was not possible 

un1ess they vere helped by some outside MUslim powers, like 
',\' 

Afghanistan or Turkey. For Turkey they had a special 

regard because Turkey was the seat of the Khalifatul-Muslimin. 

On the one hand they expected Turkey to help tnem in 

preserving the sheri' ah in India, and on the other hand, 

they considered it their dut Y to save the Khalifah from 

his enemies, if and when i t was necessary. Mainly because 

of this reason we find the Indian MUslim pol1tical attention, 

in this per1od, osc11lating between India and Turkey. 

It 1s not necessary to cons1der here the attempt to save 

the kbili.tah from European powers. It 1s enough. to say 

that the 'ulama. wanted to save the shari' ah in Ind1a w1 th 

the help of other MUs1im powera. The Deoband school, which 
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was founded after the Mutiny mainly to preserve the shari' ah, 

was becoming the spokesman of this trend: the dri ving 

force behind i t was a graduate of the Dirul-'ulÜDl Deoband, 

Maw1àni MaQmiidul ijasan. 

Maw1ana MaQmiidul ~asan (1851-1920) was among 

the first batch of students to be graduated at Darul-' u1ùm 

Deoband. After his graduation, in 1874, he was appointed 

a teacher in his alma mater. In 1905, when one of i ts 

founders, Mawlana Rashid Atunad, died, Mawlana Ma.Qmüdul :çIasan 

became the academic head of the institution. He was known 

not only for his deep knowledge of the religious sciences 

but also for his interest in the history of India and i ts 

present poli tical problems. The regular reading of (Urdu) 

newspapers kept mm in touch with current affairs •. 

Mawlana MaQmiidul :çIasan is lmown to have had 

personal relations with the contemporaryMuslim and non

Muslim nationalists and revolutionaries in India. On the 

eve of the First World War the govemment of India began 

to suspect mm. It was brought to the notice of the 

government that one of his pupi1s, Maw1àna 'Ub8\Ydullih 8indhi, 

had crossed the northwest frontier of India at the behest 

of the Mawlana to contact some of the Indian revolutionar1es 

who had set up their headquarters at Kabul. Before the 

Indian govemment could take any action, Mawlana ~dul 

Uasan left for Meeca to perform the~. In Hijaz, he is 

reported to have contacted the Turkish governor of Hijaz, 
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Ghili b Pasha, asking him to arrange a pri vate meeting 

between him and General Jamil Pasha and' Anvar Pasha, the 

Turkish Minister of War. It is also said that Ghili b Paaha 

gave a let~er to the Mawlana, which was referred to in the 

British official papers as "Ghalibnams.." A translation 

of its important passages given in the Report of the Sedi

tion Committee appointed by the Government cf In~a runs 

as follows: 

"The Muhammadans in Asia, Europe and Africa adorned 
, themsel ves wi th 811 sorts of arms and rushed to 
join the j~ in the path of God. Thanks to 
Almighty God that the Turkish Army and the 
Mujahidin have overcome the enemies of Islam •••• 
Oh MOslems, therefore attack the tyrannical 
Christian government under whose bondage you are. • 
Hasten to put all your efforts, with strong 
resolution, to strangle the enemy to death and 
show your hatred and enmi ty for lIhem. It rIJEJ:Y 
81so be known to you that Maul vi Mabmud Hassan 
Effendi (formerly at the Deoband Madrassa, In di a) 
came to us and sought our counsel. We agreed 
w1 th him in this respect and gave him necessary 
instructions. You should trust him if he comes 
to you and help him wi th men, money and whatever 
he requires." (25) 

A copy of this letter vas reported to have been 

sent to India in a box containing silken cloth. The box 

was confiscated by the government, and the case was thus 

offici81ly named the Silk Conspiracy Case, but popularly it 

was known as the TabrIk-i rëshamI rùmil (the movement of 

the silk handkerchief). 

The British government could not arrest Mawlana 

MaOmiidul ij:asan in tfi. jaz which was then a Turkish province. 
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But, meanwhi1e, there was a rebe11ion in :tIijaz, and Sharif 

:e:usayn came into power wi th the he1p of the British. 

He handed the Maw1ana over to the British along with some 

of his co11eagues, one of them being his pupi1 Mawlini 

:e:usayn ~d Madani who 1ater became the po1itical spokesman 

of the Deoband schoo1 in India. They were interned in 

Mal ta in Fe bruary 1917 un ti1 8 June, 1920. 

When Maw1a.na Ma.Q.müdul ~an reached India he had 

become very weak. His heal th vas ruined, and was not in 

a position to take active part in poli tics. In spite of 

that he spentthe rema1ning few months of his life in 

presiding over the po1itical sessions of organizations such 

as Khil8.fat Committee of India and Jam'!yat 'Ulama.'-i Hind, 

and in inaugurating the JB.mi' ah M111iyah Isl8.miyah (National 

Mus1im University, then at Aligarh, now'at Delhi). 

While describing the 1ife of Maw1ana Maomüdul 

:e:asan we have reached the year 1920 which is a bit 1ater 

than the period we had been discussing. We referred to 

the case of'Maw1ana MaQmüdul ~asan in connection with lzid's 

remark about the potential leadership of the" 'ulama. We 

have seen lzad criticizing the western-educated group of 

the Indian Muslims and dec1aring them unfit for leadership. 

On the othBr hand, although he was inclined to accept the 

'ulama as the political leaders of the community, he vas 

not happy with their obscurantism. 26 When lzad attacked 

both the principal Mus1im groups of that time, the very first 
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question which he had to answer was, who was then to lead 

the Muslims? Letters to this effect appeared in Al-Hil81 

from its readers. Izad's answer to those letters was no 

more than to beat around the bush. Sometimes he referred 

to the Qur'an as the leader and sometimes to the 'ulama, 

provided they proved themselves wo»tby of the responsibility.27 

As Xzad did not give a clear Bnswer he was accused o~ 

trying to be the leader himself which charge, of course, 

he denied. 28 

But now when all this has Decome "historytt i t is 

quite evident that Xzad had a definite political programme 

for the Indian Muslims and that he was convinced that in 

the prevailing circumstances none but he himself could lead 

them. His programme was to found a secret organization 

of the Muslims which would function as an underground party. 

The volunteers were to come from the religious circle. 

For this he had to establish h!mself as one of the 'ulama.. 

But l.zad, as we have seen, was not the product of a madrasah, 

al though this was necessary in order tl') become an 'i:!!.!!. 
He was taught mostly by his father, who himself was an 

'ilim, but that was not enough to qualify lzad to be consi

dered as one of the 'ulama. His ~amily did not have the 

. reputation of being an institution in i tself ss:.na.d been 

the case, for example, wi th the family of Shah ValiullSh. 

We have already sean that all those stories which lzad 

is supposed to have told about the greatness of his family 

do not stand the test of historical investigation. However, 
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lzid vas accepted as one of the 'ulama atter the publication 

of his journal Al-Hil81. The reason vas probably that 

he not only presented himeelf in the pages of Al.-H118J. 

as an 'il:!!! but also emphasized the right of the 'ulams. 

tO.lead the community in political affairs. Before 1zid 

even a "genuine" '~ had not thought that political 

leadership vas his "right." After having been accepted 

as an 'il:!!! "ad took care to be on good terme wi th the 
--

well-known 'ulama. of every religions group. 

In the next chapter ve are going to discuss the 

secret party which Xzid had founded for political purposes 

but had named Hizbullih, the Party of God. 

1 
1 

1 

1 
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SIX 

THE PARTY OF GOD 

~had lear.ned his first political lesson in 

about 1905 from the revolutionaries of Bengal whose acti

vities were mostly underground. He did not remain with 

them for long. But evident1y he had not been completely 

weaned from this early influence. In 1913, when his journal, 

Al-Hi ln , though only a year old, had become very popular 

among the Muslims, Xzad apparently tried to apply to his 

leadership of the Muslim community the political experience 

which he had acquired inrevolutionary parties. We have 

already seen that from the first day of his public appear

anoe he was asking the Muslims to work for the liberation 

of their country. In this direction he had gone so far 

as to say that "the struggle for independence was a re1i

gious obligation for Musl1ms; 1t was in fact j~."l 
To start the j~, Xzad needed soldiers. As we have seen, 

the people from whom he received response were mostly 

religious-minded. Not all of them had necessari1y digested 

Xzad's re11gious ideas, but since he had appeared on the 

stage in such a vehement way, many of the Mus1ims were 

hypnotized by his writings. They were practically unab1e 

to examine closely what Xzad was saying. 

In April 1913, Xzld announced his intention of 

founding an organization. Unlike the founders of other 
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political or religious parties he did not disclose the 

aima and objects of the proposed party; he only published 

a note wi th the ti tle Man ans hi ilS. Al18.h? (Who are my 

Comrades on the way to Dod?) in which he invited those 

people who were in favour of the policy of Al-Hi1âL to send 

thei~ names and addresses to be registered as members of 

the party which l.zad called Hizbu118.h, the Party of God. 

He said that the programme of the party would be announced 

after receiving a considerable number of applications from 
2 those who wanted to join the party. Next week he pub1ished 

a facsimile of the membership-form wi th a note saying, in 

effect, that after two weeks he would proceed towards the 

"second stage" of the organization. (Most probab1y, what 

he meant by "second stage" was the announcement of the aima 

and objects of the party.) The membership-form vas as 

fo11ows:~ 

, ,'1 

N Mnu Ansrul.l8h 

[We are the helpers of God] 

(Quranic verse, 6:16', 164, in Arabie vith Urdu 
translation) It 

Say: Surely m.y prayer and my sacrifice and my 
life and my death are (all) for Al1Bh, the Lord 
of the wor1d; no associate has He; and this am 
l commanded, and l am the first of those who submi t. 

Name-------------Occupation------------Age--------

Address----------------------------------------

In the same issue he announced that wi thin a week 

he had received the names and addresses of about 800 vo1unteers. 
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But thie was not sufficient. For about a month there 

was no news about the Party of God in ll-Hilil.. Then in 

the issue o~ May 21, 1913, Xzad announced that the member

ehip-forms were printed separately and were to be sent on 

request along with a pamphlet named Ris81ah da'vat-o-tablIgh 

[probably containing the aima and objects of the party].5 

In the issue o~ June 4, he wrote a note saying: 

"Those who havè ~earlesely sent their names as 
volunteers after hearmg the call, have, in 
fact, etood the first test of sacrifice and 
service [in the way of God]. There was, in fact, 
a hidden purpose in not disclosingthe aime and 
objects of the Party. The purpose wae to dis
tinguieh between those who were really thirsty 
and those who were posing as thirsty people. 
The real thirsty people always run to where 
they are told of the possibility of fin ding 
water regardless of any conse~ences which may 
~ollow. • •• When the aima and objecte will be 
known, everybody will join. But their reward 
will never be as high as of those who have 
participated at the most difficult time." (6) 

It was also promised that a booklet containing 

the aime and objects would be dispatched to the members. 6 

There is no evidence available to indicate whether i11 fact 

a booklet was printed or dispatched. From time to time 

some notes were published in Al-Hilâl about the organization, 

Bizbullih, showing the importance and significance of 

joining a party ,for the sake of God. But i t was never 

explained how the Party wae going to ~unction.7 After a 

few monthe Xzad wrote a long article about the Bizbullih. 

This article stated that the members of the B1zbullih were 

supposed to have the qualities of a mUmin (believer) which 
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have been described in the Quranic verse (9:112). In the 

words of Xzad: 

"In the verse 9:112 God has described eigh"t 
quali ties of a mümin, which he has to achieve 
one' by one. Following the Quranic injunction 
the same eight stages are prescribed for a 
member of the Bizbullëh. The following is the 
Quranic verse: 

Those that turn (to God) in repentance 
[ti.'ibün]; that serve Him ['abidün]; and 
prâise Him [hi.midün]; that wander in devo
tion to the cause of God [sa'ihün]; that 
bow down and prostrate themselves in prayer 
[ri.ki'ün and ~idün]; that. enjoin good and 
forb1d evil [ rûn bi' l-ma' rüf and ~ 
'ani-l-œ1nkar]; and observe the limit set 
by Go i ün li- udüdi-l-lâh];--(theae 
do rejoice. 80 proclaim the glad tidings 
to th~ believers. 

According to the Quranic verse a member of the 
Bizbullih will start from the first stage, that 
is, the stage of the tà'ibün, and will ultimately 
reach the last stage, that is, the stage of the 
hif"izün .... The dut Y ~f .,tho:s~ who reach the 
last stage will be ., __ ~liaïha system of 
government to take care o'f the people according 
to the wish of God. This last stage is the real 
goal of the Rizbull8h. 

The members of the ~Zbull8b. will be divided 
into three orders.ni t1ally every a,p;licant 
will be admitted to the first order. Depending 
upon their qualities some of them will be promo
ted to the second order. From the second order 
some members will be selected for the third. 
That will be the highest rank of the Hizbullih, 
and those who reach it will,in fact,form the 
controlling body of the ijizbull8h. At the present 
moment that is all that can be disclosed. The 
method and function of the controlling body is 
a secret. A member of one order is not permitted 
to attempt to find out the secrets of any order 
other than his own. Il (a) 

What kind of organization 'lias the Bizbull8h? 

We cannot answer this question if we depend only upon 
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Al-Hil8J.. Al-Hilil, as we have seen, made i t qui te clear 

that secrecy was to be maintained till the very end. So 

only those people who had been in the organization could 

answer the question fully. However, piecemeal information 

is available through other sources which sheds seme light 

on the real object of the organization. This information 

is given by two of Azid's followers, 'Abdur-Razzaq Mali~a-

badi (Ind1a; d. June 24, 1959) and Ghulim Rasül Mihr (Pakistan). 

MalI~abadi offered his baye ah (allegiance) to 

Mawlana bad in 1919. Xzad appointed him to be his khalifah 

(deputy) in U. P., to proselytize on his.behalf and to 

ask people to pledge bay'ab. to Azad. The written authority 

that Azad is supposed to have given to M8li~abadi is as 

follows: 

"My brother [in religion] Mawlana 'Abdur-Razzaq 
Malr~abadi has offered his allegiance to me. 
l hereby declare that he 1s allowed to accept 
on my behalf the p1edges of other people to my 
baye ah. WhoBoever will extend his hand to him 
will automatically be considered ~ disciple. 9 
Abul Kalam, dated 4th of the Sha'ban, 1338/1919." 

Mali~abadi has given in the following words a 

summary of the programme which bad wanted to implement 

through this party. 

"The Musl1ms of Intia would be organized in the 
name of religion. An imam (leader) would be 
appointed to whom obedience would be considered 
a religious obligation. It was thought that 
the Muslims would accept the authorit,y of the 
imam if they were told that without the !!i! 
their life was un-Islamic. When a considerab1e 
number of Mu.slims had surrendered themsel ves 
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to the imim, he would make an agreement w1 th 
the Bindus and declare jihad (war) aga1nst the 
Br! tish. In this w&:y', by--tne joint effort of 
the Ml1slims and the Bindus, the British would 
be defeated. But who sbould be imi.m? The imam 
had to be a person whose integri~ould no~ 
be questioned. Furthermore he had to be a 
person having full knowledge of contemporary 
conditions. It was evident that in the eyes of 
Mawlëna [Abul Kalim llzad] no one was more sui table 
for the office of imam than the Mawlini himself. 
l [Mal.!:tLabadI] was &1so of the opinion that he 
deserTed the position [of !!!m]." (10) , 

If ~pbi.dI is telling us what 1zid had intended 

to do with the help of the members of the Bizbull8.h, then, 

no doubt, the Hizbull8h was a poli tical party, and the 

main object of the party was to liberate the country. 

Ghulim Rasül Mihr, the other disciple of Xzid, 

has &1so produced a letter of 1zad, this one addressed to 

his fol10wers in the Panjab. The letter is as fo110ws: 

"All those who have offered this year or last 
yesr or even before their bay'ah to me are 
reminded through this letter that they had 
promised to observe the following five 
conditions: 

1. To ,enjoin good and forbid evi1. 
2. To love and hate people only for the sake 

of God. 
3. Not to be afraid of any power other thsn 

God's. 
4. To leave every relation, comfort, and 

pleasure if they become a hindrance in the 
w&:y' of God and His shar!' ah. 

5. To fol10w every co~d (01 the sharI'ah) 
which is conveyed to. them (by the îmlm). 

l would like to rem:l.nd rq disciples that that 
1s what they have pledged. It 1s now tille that 
they must show through the1r acts that they were 
s1ncere when they Jl8,de the pledge. . This pledge 
now obliges them to observe str1ctly the following 
four orders: 
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1. They should stop at once the buying, selling, 
using and giv1ng as gift of foreign cloth, 
and DlUst wear clothes made of lOG'al materia1.s. 

2. The preservation of the Islamic Khil8fat 
and the Islamic countries depends on the 
independence of India. Therefore, they 
must help as much as possible with their 
hearts, tQngues, money, and deeds to achieve 
(the independence of India). 

,. They must try to be friendly wi th every 
Muslim and to avoid everything which might 
create division among the Musllu. 

4. Acc.ording to the shari' ah, we are [poli tical.ly?] 
uni ted wi th the H1îîdus. ît is, therefore, 
the dut Y [of rq disciples] to keep friendly 
relations wi th them, and to avoid everything 
which may harm the uni ty • 

Those Muslims who van t to keep their bav' ah to 
me alive are under obligation to follow the 
above~mentioned orders. Those who disregard II 
them will have no relation with me. Abu! Kalim ~d. 

This let ter shows clearly that the main purpose 

of ],zad' s "religious" orgau1zation was t,') organize the 

Muslims to york for independence. There is &1so some 

evidence in the vritings of lzad to support the thesis that 

he wented to orgau1ze the Musl1ms and particularly the 

'ulama to fight the British for the liberation of·the 

country. 

One of bld'8 followers froll Penjab, Mqiuddh 

A(lmad Queiir:t, wrote to Xzad sometime between 1925 and 1926, 

(probably) criticis1ng his political aftiliation with the 

Congress and (again proba'bly) accusing him of not following 

the jami' ah [ot Muslims; that is, perhaps, the Musli. League]. 

Qu,ür:t quoted a ha4I1 of the Prophet showing the consequences 

.-
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of a schis •• 12 1zàd r~plied to him that the mean1ng of 

hadi! about following the jama'ah had not been correctly 

understood. The jama' ah, bad said, does not a1.w~s mean 

the "majority." For example, there would be hardlJ one 

or two people out of a hundred who can be regarded as 

"real Mu.slim." In this case" Izad asked, who should be 

followed? The two "real" Muslims or the rest of the commu-

ni ty? Then Izad &)'lied th1s logic to the poli tical si tua

tion of the ti.e.-' He said, "A nation becomes politically 

b89kward when the majority of the people become easy to 
" . 

subjugate. In this situation if a man stands up and trles 

to revi talize his people, his way Will, certa:1nly be contrary 

to the vay of the majority. Will he be consldered (according 

to the hadIl) to have gone out of the fold of thejami'ah?" 

Justifying his posl tion in th1s vay, 1zad 8aid that he 

might be accused of having gone out of the ;lama' ah but in 

tact he had alvays been trying to organize the real jama'ah 

(that about which the Prophet had 8aid, "those whowould 

go against the ;lama' ah would malte their dvelling in the 

Fire"). Even the 'ulami, ],zad said, had not UD.derstood 

the real meaning of th1s hadil. He sa1d that in ,1914 he 

invited seny of the 'ulama to get together and do "somethingU 

(for the liberation of the country), but the respon8e fro. 

many of them was that i t had never been done before. If 

they did anything aga1.nst the estab11'shed pract1ce ,of 

the community they would be con8ider.ed 88 DKing gone out 

of 'the 3 am',' ah. l' 
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The religious excuse that the 'ulama 9ffered 

for their lack of sympathy with politics was, in the 8yes 

of Xzë.d, nothing but bypocrisy. In bis Tarjumin al.-Qur'in, 

commenting on nifiq (hypo cri sy )., he saidl 

"Today you will find hypocritical qualities in 
some person81ities who are well known in the 
sphere of religion and mysticism. Palse reli
giousness and so-called pi.ty have destroped 
their powers of action and detérm1nation. Now 
the y vant to destroy these qualities in the 
ummah (communi ty) as welle As far back as in 
1914 l thought that l ahould remind the 'ulami. 
and the masha'ikh (head of ~i orders) of 
their dut1es.· l hoped that soae of them would 
rise to meet the challenge of the times. But 
with the exception of one person, that is, 
Mawlin& Mabmiidul ~an of Deo band [whom ve have 
already d1scussed~ (14)~, all of thea regarded 
IllY inv! tation as fi tnah and rejected i t. 

You must have read soae of the fatava of the 
'ulama in which they have declare! that MUslims 
must not job poli tical. parties. The reason 
that they gave was that in the meetings of such 
parties one had to come in contact vith unveild 
non-Muslim wollen, which might create some fi tnah. 
Al.so it is said Lin those fatavé.] that the 
meetings were usually held at the time of prayers, 
and th.re was a chance that a Muslim might 
forget to perform his pr~er at its prescribed 15 
time. This, they 8aid, was against tagvé. (piety). 

How~ver, it sbould be noted that it i8 not the 
tûivé. and rel1g1ousne8s which encourage the 
• amii [to issue such fatavé.]. Thi8 is a kind 
of nifag (hypocrisy)." (16) 

It appears trom Xzid's statement above that he 

wanted the 'ulamë. to participate in poli tics. He also 

thought that the 'ulami. sbould not only talte part in poli tics 

but should 81so take the reaponsibility of leal1ng the 

community in political affairs as well as in rel1gioua 
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matters. Since the other 'ulami at that time were not 

in favour of taking part in poli tics, l.zid must have been 

induced by circumstances to offer himself as Ii!!!!. He 

me. that the Muslims would not be Willing to talce part 

in active politios unlesB they vere told that it was a 

religious duty for them. By this time he was considered 

one of the 'ulema and had th us qualified hiuelf for consi

deration for the position of imim. It was, therefore, -
quite natural for him to aspire to that position. 

/':.," 

II 

According to Xzad, the absence of an !!!! vas 

the main reason for the backwardness of Indian Muslims 

in political and religious life. To live without an !!!! 
was in his eyes a sin for the whole community. By this he 

meant that the Indien Muslims had f'orgotten to live under 

an. order sanctioned by the Sahart' ah. His argument was: 

"The Qur' an and the sunnah of the Prophet have 
made i t . clear that the s1D. of the indi vidual.s 
does not destroy a community at once. The 
in di viduals' sin is like slow poison for . the 
life of the COBm1n1 ty. But collective sin, that 
1s, the absence of a system for living as a 
commun! V, ia a fatal germ which multiplies 
overn1ght and destroys the whole cODlJllUl1i tl. In 
fact personal righteousness Blso depands on 
the establishment of the right slste. to go vern 
the whole commun! ty • l JIlUst say that the Indian 
Mu.slill8 are commi ting a sin bl not 11 v1ng under 
anJ' order. 

The Qur' in and the sunnah have g1 ven us three 
pillers·to support the editice of community life: 
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1. !he whole cOJllDlUD.1 ty must agre. on one person 
who will be their ~. 

2. Whatever he teaches them must be accepted. 

,. Whatever he orders them, provided it is not 
contrary to the Qur'in and th~ sunnah, must 
be obeyed. 

Let all the tongues be mute except the !mimiS. 
Let al.l minds be numb exoept his. Therëëliould 
not be a tongue or a mind among the people. They 
should have ollly a heart to follow [the order of 
the Imam]. If th1s is not done, then we are 
no better than a crowd. 

Aecording to the Shar', we need an imim who bas 
eyes to see deep IntO th1ngs, a mina-iO unravel 
intricate problems (ijtih&d), and a heart full 
ot the secret knowle e of the Qur'in and the sunnah. 

The Imam will app~ correctly the prineiples 
ot t~ar' to the present condition ot the 
Indien Mûs11ms. He will apply them to the new 
situation when they adopt India as their OYon home. 
Aleo he will apply those prineiples to the ever
ehanging eircumstances ot war and peaee. He Will 
have the right to issue tatava when he considere 
it necessary. Not every 'him is able to pertorm 
this duty, not every madrasah teacher has an 
idea of the important runct10n 01' the !!i!.- (17) 

It was not a simple matter tor someo ... ,. to beeo.e 

the Imam. ot the Indien Mu.sl1JDs unless the 'ulami agr.ed -
upon hill. Among the 'ulami of that time the lBOst important 

was Mawlini MaOmüdul ijasan ot Deoband. Accord1ng to :!zad, 

Mawlins. MaOddul ijaaan was the only 'ilim who. had responded 

to his inTi tation to the 'ulams. ot India to participate 

in poli tics. Although Iz8d does not mention that he ever 

attempted to obtain trom Mawlin! MaOœüdul ijasan.reoognition 

as the !!!!ë, his biographer, 'Abdur-Razzaq Mali~bs.di, says 

that he was authorized by Mawlins. Izid to contact Mawlins. 
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Ha.Omüdul {{asau and another '~ of Lucknow, Maw1in'8 

~ammad 'Abdul-Bari to 0 btain their approval for his 

(bad's) imimat. Mallb.ibadI says that when Maw1ini MaQmüdul 

{{asan v18ited Lucknow atter hi8 return from Malta (sometime 

beween the 12th of the month of Shavvil, 1"8/1919 end 

the 24 th 'of the same month), 18 MalI:tlabld! wai ted on him 

in pri vate and discU8sed the question of imamat w1 th ·him. 

First he asked Maw1in~ MQbmüdul {{asen to becoae the ~ 

of the Indian MIls1im8. The Mawlini. refused to talce the 

responsibility, but agreed to the proposal that Mawlinl 

Xzid should be appoin ted Ima., and gave permission for -
public quotation to that effect.19 

The next step, says MaJ.!tlibidl, vas to convillee 

Mawlini. Mu\'smpad 'Abdul-BirI. The reason for approaching 

him vas that he vas alSO known to have shown some interest 

in politics, and, more important, the two "big brothers" 

of the Indian Mus1im-poli tics, Ma\l8lll1D8.d 'Al.I and Shavkat 

'Al.I (leaders of the KhilUat movement in India) vere his 

disciples. These two brothers vere not on ver.J good terms 

vith !zid po1itically. It was, therefore, by no means 

easy ·for bU to get h1mself recogn1zed as !..!.'!!! by Mawlana 

Mu{l8lDDl8d 'Abdul-BirI. Bovever,' MalI:v,lbi.dt con"tacted him 

and obtained a wri ttan document trom him supporting 1z1d, 

which read as follow8s 

"1 have no alternative but to follow the opinioa 
ot the public (jamblr) on the question of the 
imima t or the ShaIihul-IslimIYah. Al. though l 
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have often teared the conse-.uences of this DIOve, 
l am prepared to accept Willingly the propos81 
ot the Muslill8. Many' times, l ]Q'selt was offered 
this office but because'-· of my physic81 incapaci ty 
l never accepted the offer; nor have ~ &n7 inten
tion of accepting i t in future. l alked Mawlan'8 
Ma\UIii1d[ul] tlasan [to take up the office of idm], 
but he 81so seems to be too weak physiC81ly~ 
carry the heavy responsibility. Mawlin'8 Abul 
Kalim seems to be w1l1ing to accept i t. l have 
no objection to choosing him. l shall accept 
him [as the Imam] proTided i t 408S not create 
any di vision -among the Muslill cOJlUllUJ1i ty. Mawlina 
[Xzad] ls fit for the offices but l am even 
prepared to follow an untlt person if he is 
accepted by all or by the majority of Maslims. 
In that case they will find me the DlOst obedient 
and faithtul [to the Imam]. The fact is that l 
do not DJY'self like to 'iiiI'tiate such a BOve, nor 
do l vant to take the responsibili:.r of chosing 
anyone. l can only follow the ;lama ah of the 
Muslims. Apart trom thi s l do not have any 
connection w1 th this movement. Mn~81Q1Pad' Abdul
BarI." (20) 

l.zad tound this document wri tten ln rather "diplo

matie language." Be lnstructed Mal~abadi to postpone for 
21 the time being the matter of gathering support. 

Tvo of lzad's biographers say that he was elected 

Imimul.-Hind by the 'ulama in 1921. 

A. B. R8.jpüt says in his book, ~ulana Abul Kalam 

A!i!, "In a special conference of the ulama at Lahore, 

where a thousan.d Mllslim divines had gathered, he was unani

mously elected as the Imam-ul-Hind or the Spiritual Head 

ot India, an. honour which a young man. of his age had never 

recei ved in this country, and which hoa accepted only atter 
22 great pressure trom the Lucknow and Deoband ulama." 

The other b10grapher, 'Abdullah Ba~, in his article, 
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"Maw1ana Abu! Kalàm hid", pub1ished in a book edi ted by 

him under the ti t1e, Abu! Kalàm Xsid, s~s that Xzid was 

e1ected Im8œul-Bind in 1921 in the Lahore session of the 

J am' Iya t-i ' Ulaai.' -i Bind. 23 

It is ~ fact that Maw1mB. ].zid was common1y lmown 

among the Muslims of India as Imimu1-Hind, but the rel80rd 

of the Jam'tyat shows that neither he nor anyone e1Qe, was 

wver e1ected by it as the mm of the Indian Mus1ims. A 

resolution vas passed in the Lahore session of the Jam'Iyat 

to elect the "AmIrul-Hind", and a subcommittee was &lso 

appointed to think over al! aspects ot-the·matterand present 

its report at the next session of the Jam'tyat.24 The 

subcommittee did submit its report at the next session but 

since there was no quorum, the report vas not disCUSSéd. 25 

This question vas &gain ra1sed in "1935, in the 12th session 
.,~ 26 of the Jam ",yat but vas postponed. Apparent1y the two 

above-mentioned biographers are ~staken in their belief 

that Xzad was elected mm. The reason for their mistake 

seems to be the :tact that !zad vas the President of the 

Lahore session of the Jam'Iyat at which the resolution 

of the appointment of an .!!!!!. vas passed. It is possible, 

theretore, that bis e1ection to the presidency of the 

session was misconstrued as that of the imamat. 

In the previous chapter we have found many of 

Mal.!pbadi 's statements about !zia. in contliot vi th other 

evidence. Therefore we must be cautious in accepting his 
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evidenoe in regard .to Izid'a deaire ta be recognised as 

the ~ of the Indian Mas1ims. On the other hand, we 

cannot disregard MalItlibicU: al together. He was the only 

person who had been vith Maw1ënà !zàd for a very long time. 

!zid also has 1eft evidence showing his close association 

wi th MalÏ\libidi. Apart from Mal~ibidJ.' s own c1aim that 

he had been assisting Maw1ëni J.zad in his poli tical and 

edi torial work, and was the Assistant Edi tor of the Payghim, 

another weekly paper pub1ished by J.zid in 1921,27 Maw1ini 

J.zid himse1f has mentioned MalI~àbadI's name in conneotion 

vi th a very important matter. In 1920 Maw1ë.ni ).zad issued 

a fatva for hijrat (migration) aald.ng the MIls1ima of India 

to be ready to migrate from India to some other Mus1im 

countries the moment they were asked. At the end of the 

fatvâ Maw1ëna Izid mentioned the names of four persons who 

were supposed to give further instructions about the 

migration to anyone who asked for them. . One of the four 

was 'Abdur-Razzaq Mali~bidi. 28 We should also remember 

that Mali~badi had not yet joined J.zid in Calcutta, to 

assist him in his edi torial work. At the tille when his 

name ,vas mentioned in the fatvé., he was in Luoknow· pub1ish1ng 

his on journal, Al-Bayin. That was the time when Malitlibidi 

ia supposed to have had contacted Maw1ini MaOmüdulijBsan 

and Mawl8ni. ~ammad • Abdul-Biri, in Lucknow, to persuade 

them to propose lsad's name for the imamat. 

However, keeping in mind that the statement of 
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Mallo.abidi m~ be open to another interpertation, 'We can 

satell draw the following conclusionss Isad had a definite 

poli tical programme in mind; he wan ted to drag the 'ulama 

into the political struggle; healso wanted to incite the 

Mus11ms to action against the British in the name of 

religion. Moreover, (and perhaps, JIlOst importantly) his 

involvement in politioo-religious organizations like the 

Khil8fat Oommittee, vas not really motivated by religious 

zeal, as it has generally been understood; it vas purely 

a political move for the liberation of his country. 

The Khilifat movement ,in India was the resul t 

of the Indian Ml1slims' disillusionment of the insinceri ty 

of British promises about furkey at the end of the First 

World War. In 1918, atter the Allies had won the var, 

the Indian Mu.slims found ~hat they had been deceived by 

the British government with respect to Turkey. Turkey, 

or rather the Sullan of Turkey as the Khalifah of the Muslil1S 

of vorld was not treated bl the Allies in the vay the 

Indian Muslims had expected. To air their grievences and 

to "prote.t" the Khalifah and the Xhilifat they organized 

themaelves under the AU India Khilifat Commi ttee. The 

KhilStat movement had so BUch political potential that 

even Gandhiji29 who was not a Muslim, found it a usetu! 

political tool to serve the cause of India. His partici

pation in the KhilSfat movement and lzadts whole-hearted 

acceptanoe of his programme of non-cooperation'O suggest 
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that at least these two leaders had taken the movement as 

the most effe.tive means of organizing the Muslims.and of 

training them to fight the British to achievefreedom for 

their own country. A hast y reading of' the speeches bid 

delivered during the Khil8f'at period m~ give the impression 

that his interest was centered abroad, but a careful 

exsm1 nation of his words will reveal that this is a 

m1sinterpertation. 

From the begi nn1 ng of his public 1ife, Izad had 

realized that the MUs1ims could best be persuaded to tate 

part in Indian po1itics if it vere presented to them in 

the f'orm of a re1igious injunction. This he had been doing 

even betore the Khil8f'at movemen t. In Al-Hilil he had said 

very often that for the Hindus patriotism might be a 

secular ob~igation but for the Has1ias it was a re1igious 

duty.31 He was Blso of the opinion, as we have seen, that 

only the 'ulama could lead the MUslim coDllllUirl. ty. He not 

only said so but Blso tried to found a semi-secret politico

religious organization, the Bizbull8.h, that is p the Party 

of God. Keeping Bll these points in Ja:Ln.d, if we read the 

speeches of Isld on the question of' the Khil8.fat we will 

see that he had Blvays tried to present the Khilatatissue 

to the MUslims more in the interest of India's freedom 

than that of the Kh11atat in Turkey. 

On the question of the Khilifat, bU was of the 

opinion that every MUslim was obliged to give his allegiance 

Î 
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to the Kh118.f'at. Every attempt must be made to restora 

and stregnthen the KhalItah, that is, the representative 

ot the Kh11Uat. But the Indian Mu.s1ims could not proper1y 

discharge their duties to the Kh118tat as long as they were 

under toreign rule. To be rea11y ot &DY use to the Xhil8.tat 

they had to be free. Xzad had projectèd these points in 

al1 the Preaidential addresses which he delivered before 

the Kh118!at Committee from 1921 to 1925. In·al1 theae 

addresses, he has been very caretul not to let. his audience 

divert its attention trom the Indian scene. ln the 

Presidential address he de1ivered before the KhilSfat 

Committee at Agra in 1921, Izad s81d: 

"Let us tirst de fine the tie1d of our activ1ties. 
l 8~ 80 becauee general1y people make a.great 
mistake when they decide to do something. It 
ia a natural human tendency for people.a1w8Js to 
look &far, and ignore what is cloa8 to them. 
Therefore we must decide OD the goal of the 
Xhi1&tat movement. 18 the goal 80mewhere outside 
India? ••• In tact our goal is not outside Intia. 
It i8 not in Iraq, or Syria, or ABia Minor, or 
Smyrna. OUr objective is to teat the fower of 
our own be1ief (iman), deteraination ( azm) and 
action ('!:!l). Or, let us put i t in this w~: . 
the goal ia in our own country. It is a question 
of the victory or defeat of our own country. 
Unleas you succeed in your own country success 
will not greet you elsewhere •••• India is the 
first goal of the Khi1ifat movement." ('2) 

!l!hat was the. reason why Xzid, unl.ike many other 

Khil8f.at leaders ot Intia, was not at al1 disturbed when 

Mustafa Kemal aboliahed the Khilifat in Turkey. As li'iriiqI 

a~8: "It i8 8ign1licant to note that· whi1e the who1e 

of Mu.s1im India wa8 shocked at the aboli tian of [the] 
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Khilatat by Kam8J. Ataturk and Mawlënà ~ammad 'AlI 

reacted strongly and indignantly aga1nst it, he [],zad] 

did not say even a single word aga1nst the Kemalist 

Revolution." When lzid was appreached by the Press to 

comment on the abolition of the Khil8fat he gavehis 

opinion in an article, wi th the ti tle, "The Khilatat 

Question and the Turk1sh Republic", (in Urdu), wb1ch was 

published in d811y Zamm'dir, Lahore, (sometime in March 

or April) 1924. Xzad interpreted the abolition ina 

completely different vay. His argument vas that the 

Dil8.fat vas an inst1 tution vhich nobody, not even Ataturk, 

could abolish. What had been abolished vas the monopoly 

on the office of the Khila:rat of the Ottomans. This mono

poly was contrary to the shari'ah. The sooner it ended 

the better. The KhaJifah had to be chosen by the people, 

but this vas not true of the Ottoman khil8tat. The present 

reg1me has 1n fact restored the real skar'I system of the 

Khil8.fat. Mter dethroning t~e Ottoman Sultin, the 

President of the Turkish Repub11c has automatically become 

the Khallfah. Therefore ve cannot s83 that the Xhil8fat 

has been abolished. The most ve can sq 1s that the 

reg1me has been changed. 34 

One may find many debatable points in this 

argument. In tb1s who1e discussion bid appears to be 

1mposing the office of the Khallfah on the unvilling 

Ataturk, or tbJN.sting it into the bands of the G1.'aJùi National 
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Assembly of furkey. But, to us, i t does not matter at 

all: his eZP!tanat1on maltes i t clear that he was not 

particularly interested in the tntemal prob1eus of Turkey. 

As long as the XhalItah was in !l!urkey and the Indian 

Kh1l8tat Oommittee was able to attract the MUslims of 

India to national politics, lzid tried to use the opportu. 

ni ty for the Indien cause. The moment the Xh1l8:tat was 

abolished he issued a statement assur1ng the Mt1slims that 

the "real" khil8tat vas not destroyed, and then forgot 

the whole &ffair. Bad he been really in terestad in the 

Xh118tat he would have spen t his time and energy as did 

someother Muslim leaders, in abus1ng Mustafa Kemal md 

cond~mning those who had "usurped" the Khilitat. But as 

he did no such thing, we may say that his involvement 

in the Xhil8tat movement was not so much in the interest 

of the XhilStat i tself as i t was in the interest of India, 

his own country. 

To smnmarize this chapter ve may S81' that 

J,zad appeared to the Musl1ms of Intia as one of the greatest 

, il.ims. Be was acclaimed as Imimul-Hind, (though this 

title vas not conferred upon him by any official bodJ of 

Musl11l8). He wanted to achieve his pol1tical goal,by 

invoking the help of religion. He was avare of the power 

of religion, and was &1so avare of the dangerous 

consequences if i t vere not handled proper17. Once he s&.1dl 

"The power of religion,is lim1tlêss. It IlUst 
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not be undereaœmmated. Religion is like the 
powerful engine of a train, which needs a care
~ and intelligent driver.. The rail-engine is 
not like a bullock-cart. If the driver of a 
bullock-cart is a careless person, then in case 
of an accident the muimum loss will be the two 
bullocks and a few human lives. But in the case 
of a train-accident it is hard to estimate the 
extent of the casualties. Likewise if the power 
of religion is not handled by the right persons 
there will be tremendous harm." (35) 

~o avoid this danger Xzad was of the opinion 

that one person should be given the sole chage of the 

political affairs of the Muslims. Since the position of 

~ has always been given religious importance by Muslims, 

Xzad thought that the 'ulama would !ind the move acceptable. 

In this way he could have become the head of the Muslim 

community. But what 1zad did not realize, probably because 

of not being himeel! a tradi tional. 'i1!m, 'lias that his 

scheme for the imamat 'lias a threat to destroy the established 

insti tution of the 'ulama. The' ulama had always bowed 

their heads before a (MUslim) raler as long as he promised 

to help them guard the shari' ah. But i t'lias against the 

tradi tion of the 'ulama (particularly the Sunni 'ulami) , 

who were in the ~verwhelm1ng majority in India, to elect 

someone from among themeelves as the absolute head of the 

Muslim community. Therefore the motion to appoint an imAm 

of the Indian Muslime 'lias postponed for "further consider

ation" whenever it 'lias presented before the Working 

Committee of the Jam'iyat-i 'Ulamà. 36 

Al though i t is true that 1zad failed in his 
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scheme of becoming the !l!!!!!l of the Indian Mu.s1ims, still 

he was considered as one of the greatest leaders of the 

Muslims of India. In the following years, too, we find 

him sitting wi:th the 'ulama wi th his usual digni ty, and 

addressing the Muslims on questions of "Islam" and of 

"Nationalism", but i t seems as if his language had become 

unintelligible to the.. The reason for this is not hard 

to understand if we investigate whether or not !zàd and 

other 'ula.ma were spealdng the sarne language. In other 

words, ve have to find out if the meaning of Indianness 

was the satne in the dictionaries of l.zad and other 'ulama. 

------------------- .-... __ ._-- .. -.... 
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INDIA: MI MO!BERLAND 

lB the early 20th century almost every poli tically 

conscious lndian was passionatelf concerned with achieving 

independence !rom foreign rule: although not all of them 

had the same concept of independence. To some i t meant 

complete ind~pendence, to others Dominion atatus. l But 

at least the desire for independence was common to all. 

The basic factor which drev together people of widely 

different backgroumisand ideas to fight for independence 

vas the fact that they vere all Indians. Since the conscious

ness of belonging to the same country was the most import-

ant factor in arousing people' s feelings against. foreign 

rule, every lndian, irrespective of religious belief, had 

to be imbued W1 th this consciousness. In other vords 

H1ndu-)hslim uni ty on the basis of common patriotisll vas 

the foremost object to be achieved. 

Hindu-Mu.slim uni V and the joint struggle of the 

two comammities for independence could onl1 be a temporary 

pha8~, as independence by iteelf cannot be the ultimate 

ideal.. The desire for independence is a step to some 

other higher ideal. What vas that ideal? As long as the 

ul timate ideal vas shrouded in obscur! ty the H1ndus and 

the Mu.elims of India vere singing songs in adoration of 

their country. But the moment the people vere told that 
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the independence of the country was the necessary condition 

tor a higher ideal, that is, for enab1ing them to liTe 

according to their religious be1iefs, the central concern 

was transferred trom "our country" to "our religion," the 

situation starte4 to change. 2 The best examp1e of this 

change, among the Mus1ims, is IqbBl, once the national poet 

of India, and 1ater the national poet of Pakistan. 

Iqbâl. (187'.~~9'8) was _ born in Sialkot, Pan~ab. 

lirst educated at home, he graduated (M. A. in Ph110sophy) 
• • o.' _,. _... - ~ _._ • - • • 

in 1899, from Government Oo~ege at Lahore, where for the 

t0110wing six years hewas Lecturer in Phi10sophy. In 1905 

he went to Europe tor higher studies. He stSJed thara for 

three years and studied philosoplly' in Germany an..d at OaJIb

ridge, and 1aw at Lond0ll:. In 1908 he returned home w1 th 

a Ph. D. in phi10sophy trom the University of MUnich. He 

resumed his post at GoTerament Oollege, Lahore, to teach 

ph110sophy. Along w1 th this he started practising at the 

bar. By nature Iqb8J. was a poet. Re found it difficult 

to accomodated himself to working at three tasks,--writing 

poetry, teaching and practising law. !round 1911 he gave 

up teaching and devoted himaelf to poetry but kept on 

practis1ng law for his I1ve1ihood. Re vas so much absorbed 

in poetry that i t became his main occupation. The poet 

Iqbil. has so JlUch monopolised our attention that ve lmov 

almost nothing about the teacher Iqbil or the lawyar Iqbil. 

The British government of India honoured the 
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poet Iqb8J. wi th a knighthood in 1922. In his 1ast dqs 

he acquired an interest in politics and was e1ected by 

the MUs1ims to be a member of the Panjab Legislative Council 

in 1927. ln 1930 he was elected President of the Annuel 

Session of the .A11-India Musli. League, at .A1lahabad •. 
he 

The address which/de1ivered at that session became a 1and-

mark in Indian poli tics. This was perhaps the first tille 

when an Indien Mus1im pub1ic1y declared, 

"I would 1ike to see the Punjab, North-West 
Frontier, Sind and Baluchistan amalgamated 
into a single state. Self-Government within 
the British Empire, or. ri thou t the British 
Empire, and the tormation of consolidated 
North-West Indian Musli. state appears to me 
to be the final destiny of the Mus1ime, at 
1east of North-West India •••• " (3) 

But this old IqbU was radical1y difterent trom 

the young Iqb8J. who had once adored his country and had 

sung songe of love and uni ty • People still remembered his 

"Indian Anthem" (Tarinah-'i HindI), in which he had 8$1dl 

"The best in the wor1d 1s our Hindustan, 
We are her nightingales and she 1s our rose-garden. 
!bat lotty mountain, that almost touches the sky, 
Is our guard and is our sentry. 
Religion doesn't teach us mutual hatred, 
We are al1 Indians--our home 1s Hindustan." (4) 

In another song which he cal1ed "The National 

Song tor Indian Chi1 dr en " (Hindust8ni bachchop ka aaw:m! dt), 

he ha! said, 

"The countr,y where ChishtI de1ivered the 
message of truth, 
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Where Ninak sang the song of un1ty, 
The country which Tatars made the1r home, 
Which attracted the Arabs and made them 1eave 

their land, 
That oountry 1s Df3 ho~e-That 1s rq home." (5) 

It vas the time vhen Iqb81 regarded "esch particle 

of the dust of his motherland as a gOd."6 But that vas 

before he 1eft for Europé. When he returned trom there 

in 1908 he vas a changed~. !round 1912 he composed 

his famous poem, Shikvah an javab-1 sh1kvah (Complaint 

and Answer), 7 in vhich he said. 

"Nation (aawm) 1s created and sustained by reli6ion; 
If relig~on expired, there wlll be no nat10n."(S) 

Wby tbis sudden change in IqbU? To ansver th1s 

question ful1y ve would need a separate study. However, 

it bas been pointed out that to determine the cause of 

the change one has to study not only the Indian poli t1cal. 

s1tuation of bis time lmt 81so IqbU's three-year st~ in 

Europe more caretully than has been done 80 far. 

Western oiv11ization had two diametrical1y oppos1ng 

effects on Iqbë.l. On the one hand he was full of admiration 

for the scientific attitude of mind and the untiring 

energy ti"ëlh were characteriatics of the Western society t 

on the other hand he hated the same society for 1ts 

materi81ism. D1sillusioned by the West, IqbU wanted·to 

liTe in a society which WBS based on brotherhoodand moral. 

values. IqbU 's studies in Islamic history had led him 



o 
1 

1 -----------------

137 

to the conclusion that such a societ,y had once existed. 

Such a society, Iqbil. thought, coulti not be created as long 

as the people were t b1nkjng in terme of nationa1ism and 

patriotism. 9 ln 1910, after his return from Europe, he 

wrote about these qualities in his pr1vate notebook: 

" ••• And what 1s patriot1sm but a subt1e form 
of ido1atry; a deifioation of a material objecte 
The patriotio songs of various nations Will 
bear me out in ~ calling patriotism a·deific
ation of a material ob3ect. Islam could not 
to1erate ido1atry in 8111' forme ••• What was 
to be demo1ished by Islam could not be made 
the very prtbciple of ite structure as a po11tical 
community. !he fact that the Prophet prospered 
and died in a place not his birth-p1ace is 
perhaps a ~stic hint to the same effect." (10) 

ThUB IqbSl. tried to replace patriotism by "Islam." 

Now Islam, in the eyes of Iqbà1., was no longer just a 

religion. It was transformed into a "rac~maldng force" 

and the Mllslims had beoome a "race. ,,11 

Evidently to achieve his 1deal society Iqb81 

had to re1y upon only on MUs11ms--the Ml1slims of the who1e 

wor1d. As' l.bid VUSa;yD. s~s: "There 1s ample evidence 

in his poetry to prove that he pinned his hope of fin ding 

pioneers of a universal Islam1c renaissance sometimes 

amongst the Turbans of Central As1a, sometimes among the 
12 Oemanli Turks and sometimes among the Afghans." The 

vorld situation probably he1ped IqbBl to realize that it 

was not possible to find a MIls11. capable of leading the 

who1e Islamic vorld. Therefore he atarted to say that 
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-for the present every ~sl~ nation must sink into her 

own dèeper self, temporarily foous her vision on herself 

alone, until all are strong and poverful to form a llving 

family of republlcs. "13 Hovever all this change in Iqbil' s 

ideas did not happen overnight. But as 1 t appears i t all 

started at a tise when Iqb81 was examin1ng the characteer

istic8 of the West. And the resu1t vas that the poet, 

who vas once proud of his country, said when he returned. 

from Europe: 

"If the nationali ty (gawmiliat) is bound wi th a 
place (maal1) then, forslims, this place ls 
nel ther In a, nor Persia, nor Syria, but 
Medina, the place of the Prophet." (14) 

Oonsequently the poet who had started his career 

by saying in his Indian Anthem, "We are Indians; India 

le our home" ended with the assertion in another anthem, 

Taranah-'i milli: 

"Ohina is ours, Arabia is ours, India ie ours, 
We are Muslims, the whole world is our homeland."l5 

When IqbU composed the first anthem he thought 

of his identl ty only in terms of India because he had 

been born in India. In the second anthem he did ·not confiile 

himself to Ind.ta but claimed the whole world as his ovn, 

becauee nov he vas not only an Indian. but a Muslim, which 

m.snt to him a 01 tizen of the world. In other words the 

deternlin1 ng factor of his qawmIlat was no more Indiann.ss; 

11; was Islam. !fh1s attitude reTived the same old prob1em 
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of def1 n1 ng the word aawm and aawmilat, which S~id 

~d Khan had tried to solve ear1ier.16 

Iqbil's definition of gava again confUBed the 

issue. But the faul t does not lie wi th Iqbil. It is the 

Urdu l.anguage which is at fault. flle Muslims of India 

had been 41scussing the question of nation and nationalism 

without realizing that they did not have an adequate word 

in their language to convey the correct meaning of the 

Engl.1sh word "nation." The onl.y word which they had in 
.. -. 

their vocabul.ary was the word Il qawm , Il which, as we know, 

was used in the 8ense of nation, community, vocational 

group, mil.1at, WIIDlat, and simi1ar concepts. 17 This 0 bvious1y 

caused confusion because in Urdu a simple sentence 1ike 

"the Mus1ims are a gawm" could mean both "the Mu.s1ims are 

a nation" and "the Muslims are a (religious) c'Olnmuni ty. " 

This ambigui ty would have been easi1y deal t wi th· had a 

new 1ie:r'Di be·en coined for the Eng1ish word "nation;" or the 
18 word "nation" itself had been adopted. 

The suggestion that a new term should have been 

coined to convey the concept behind the word tI~ation" is 

not out of place or out of date. There are still. millions 

of Musl.ims in India spealdng and using the Urdu language, 

and the amb1gui ty of the word "qawm" 1s still. causing 

confus1on.19 

In any case, during the t1me of which ve are 
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spealting, the MI1slill8 of Intia, when they spoke or wrote 

in Urdu about "nation" and "community" the only Urdu word 

which they used was the word "aawm." Many of their 

controveraies ever the question of nationalism were due 

to thia. In 1938, a prominent nationaliat 'il:!!!, Mawlini 

ijusayn AOmad Madatü, said during one of his speechess 
" 

"Bowadays 9(wmBt,<nationa) &re determined b,y their 
homelands ... va ans). Race or religion does not 
make a aiT. or. instance, the people of England 
are cons ered a aiY.m in spite of the fact that 
not all o~ them be o~ to the same religion. 
!he same is true of (the people of) America, 
Japan, France, and other countries." (20) 

As a matter of fact what MadanI had said was not 

new. This is what Sqy1d ~d had already said. 2l But 

when the Madani' s statemen t appeared in the Press, Iqbil. 

thought that Madani had used the word qawm in the Bense of 

mil1at [religious group] and criticized him for having 

strayed from the path of the Prophet. In a satirical 

couplet (in Persian) entit1ed "ijuS81D- ~d", Iqbil expressed 

his dislike in the fo11owing ways 

"'A3am [non-cognoscente] still knows not the 
secret of religion, 

Deoband producing ijusayn AOmad--what a strange 
phenomenon! 

He uttered from the pulpit that the millat is 
determined by 1ans 

How unaware is he of the position ot ~amm8d 
o~ Arabia! 

Bring yourself to the Prophet, because he is 
the whole of religion, 

If you tail to reach hi. then al1 is ignorance." (22) 

When Iqb81's accusation was brought to the know1edge 
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of Madani, and vas asked to c1arify his posi tion, h~ said: 

"Sir IqbU is taking both the word Jli11at and 
gawm in one and the same sense. ••• In JIq 
speech l used the word "ga~", not "millat." 
There is a big dif'f'erence etween these two 
words. -M1.11at implies a shar' (way) or clin 
(religion) while the word qawm Ileans 'a group 
ot men and wOllen li v1ng together.' ••• l say 
that the w9rd ga:& is app1ied to a group ot 
people he1d toget er by a common bond. This 
bond ~ be religion, or country, or race, or 
language, or profession, or co1our, or anything 
ot this kind. That is why i t is very common 
to say 'the Arab gaa' Irini gawm, Pakhtün 
ga" etc.' ~~~ ID. e same sense we use the 
wor s 'Hindustën; n«~bi. ' The Hindustini gah comprises every . a tant of India whether e 
spea'kes Urdu or BengaJ.1, whether his co1our 
:l.s dark or fair, whether he is: a H1ndu or a 
Mus1im, a Parsi or a Sikh. Every HindustinI 
regardles8 of these differences,. is an Indian." (23) 

Iqbil did not agree vith Madani. His IBiD. objection 

was to the use of the word gawm for Mus1ims. !l!o h1m the 

Muslims vere not a gawm or part ot a gawm, they were an . 

ummat. In his opinion the Qur'ân had made a distinction 

between ummat and gawm. According to Iqbil., those who had 

not accepted Islam (that is, divine guidance) were reterred 

to as agvëm, but when they accepted Islam they were called 

ummat~4Madan.i did not accept this theory. He quoted a tew 

Quranic verses to show that the words ummal and aava had 

the same connotations in the Quranic language. 25 Be quoted 

passages trom Arabie lexicons to this point. 26 In fact 

Maclani was right in saying that no distinction was usual1y 

made between these words. Even IqbU had uaed the words 

millat, Ullll8.t and gawm as synonyme. In his poem, Payia-i 
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'ishg (the JlJassage ot Love), composed someti.e:· between 

1905-1908, Iqbil had saidl 

"!he existence ot the individual is an illusion (majiz) 
The ~,r is a reali ty. 
Sacr ce yourselt tor the millat, 
That is, destroy the spell of illusion." (27) 

In another poem, Malhab (religion) he had saids 

"Don't. compare yGur millat vith the western agv8m, 
The gF ot the H8.shiîDt Frophe't has its own chârm. 
The s ength of the western aqvSm 
Depends on country and race, 
But your power is rooted in religion." (28) 

!hus we ,cm see that all the argumenta were aimed 

at deciding the gawmIyat (nationali ty) ot the Indian Mu.slill8 

while the word gaWJdyat itself 1!as::not detined; or, at least, 

i t did not me an the ~&1Ile thing to all who were invol ved 

in the dispute. 

II 

!hose who claimed that all the people ot India 

belonged to one nation had no easy task to prove:their 

oi.aim. Thos. Indian MuslillS who vere the champions ot· :th • 
. ' 

one-nation theory mostly belonged to the 'ulamë. cl88s and 

oould not ignore the religious implication ot such a clai •• 

They had to coneade 'that in religion the Musl1ms vere 

ditterent from their compatriots. Theretore to provethat 

there was one nation in India the1 had to rely on other 

aspects of lite. !bis was attempted in the Presiden:tial. 
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Addres8 Xzid de1ivered before the Annual Session of the 

Indian National Congress, at Ramgarh in 1940. Discussing 

the basic features of the Indian nation he saids 

"It vas India's historic dostiny that many human 
races and cultures and religions abould nov to 
her ••• and that many a caraanshould. find rest 
here •••• One of the 1ast of these c&r1lŒ8lt" ••• 
vas that of the followers of Islam. This came 
here and settled here for good. This le4 to a 
meeting of the cul ture-currents of two different 
races •••• 

E1even hundred years of common history have 
enriched India with our common achievements •••• 
Our languages vere ditferent, but we grew to use 
a common language; our manners and eus toms vere 
dissim11ar, but· they acted on each othera and 
thus produced a nev synthesis. Our old dress 
may be seen only in ancient pictures of by-gone 
days, no one vears it to-d81. • •• If there are 
any Hindus amongst us who desire to bring back the 
Hindu 1ife of a thousand ;years ago and more, they 
dream, and such dreas are vain fantasies. 50 
al.so if th.re are any Muslims who w1eh to revive 
their past civilisation and culture, ••• they 
dream also and the sooner they vake up the better. 
These are unnatural fancies which cannot take 
root in the soi1 of reality. l am one of tbose 
who be1ieve that revi val may be a necessi ty in 
a religion, but in social matters i t is a denial 
of progresse 

This thousand years of our joint lite has moulded 
us into a common nationality [mutteadah aawmIyat] • 
••• Whether ve like it or not, we ~ve nov become 
an Indian nation, united and indivisible." (29 

We cm see that in this statement 1.z'id has not 

directly denied that in religion the Mns1ims vere different 

from other Indians, but he has attempted to minimise the 

ro1e of religion in determining nationali ty. This was a1.so 

ref1ected in one of the reso1utions of the Isid Mus1im 

Conference, an organization which attempted to be 



( 

o 

144 

representative of all the various nationalist Muslim 

parties and groups in India.:30 The resolution said in part: 

"India w1 th i ts geographical boundaries is an 
indi visible whole and as such i t is the common 
homeland of all the citizens, irrespective of 
race or religion, who are joint owners of i ts 
resources •••• From the national point of view, 
every- Muslim is an Indian." (:31) 

In both these statements the religious differences 

between the two commun1 tiee have been ignored. But when 

we come to the nationalist 'ulama. ve find an inconeistency 

in their t b1nld ng on the question of nationaliV. They 

accepted the one-nation theory; however, they not only 

emphasized the relig10ue differenoes between Mnslims and 

non-Mtlslims but theY' also implied that even cul turally 

Mu.slims were not united Wi th the non-Mu.slims. TheY' did i t 

because religion, as they undeDtood it, was not merely a 

matter of personal belief but vas above all the strict 

observance of figh (ttIslamic lav"). 32 In fact there vere 

no extra-religious factors in the minds of the 'ulama. 

Everything for them was included under the umbrella of 

religion, and, therefore, had to be decided on the basis 

of the SharI:' ah. Oommenting on the cultural lite of Indians, 

Mawlini M1]~8mm8d MI:Y'av., one of those who held office in 

the Jam' tyat-i 'ulami, complained: 

"In matters of daily behavior and culture the 
English-educated olass, whether Hindu or Muslim, 
has adopted a new oul ture, discarding the old 
cul tural norJD.8. This new culture has made i t 
impossible to di8t1ngu1~h between Hindus and Mu.slims. 
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"The culture of the masses varies from place 
to place according to the general cultural 
pattern of the majority in that area. Por 
examp1e, in the Panjab and other Mus1im provin
ces a Hindu looks 1ike a MUs1im. The situation 
is the reverse in the provinces with a Hindu 
majority. 

!.Qere remains a group of re1igious MUs1ims 
committe4 to a culture which they cons1der Is1am1c. 
!hese ~slias are 1ed by the very organization of 
the 'ulama [the Jam'ifat] which 1s accused of 
being the fo11owers 0 the Hindus, wh11e these 
'ulama spend thet~ d~s and nights in efforts to 
purify the cul turaJ. 1ife of the Mus1ims from al1 
un-Islamic ri tes and ri tuals. It is un.1llag1nab1e 
that these 'ulami. would be wi111ng to adopt others' 
culture, so much so that they are determined to 
discard even those things which are normal in the 
eyes of JDOst Mus11.s but that are in fact contrary 
to the sunnah (w$Y) of the Prophet •••• 

[For examp1e, let us take the question of dress.] 
Our headgear are made in different designs. A 
particular cap [used by many Indians] is known 
as the trail1d cap. In other parts of the country 
the same headgear w1 th sOlle slight al terations 
is known as the Ajma1 cap, or JamU cap, or by some 
other name. Al1 of them are essential1y the same. 
They are made of Te1vet or some other fine 
materiaJ.. It so happened that the Congress1te 
Mu.s1ims who [as a po1icy] wear the rough indigenous 
c10thes (khaddar) ~ made their caps of the 8ame 
rough mater1&1. LThis cap came to be known as 
the Gi,v.dhI cap.] The non-Oongressi te Mu.s1ims 
dec1ared this cap to be part of the Bindu culture 
and started cr1tie1zing those wearing this parti
cular cap. God save us. What nonsensel But let 
it be known that the leaders of the Jam'iyat do 
not wear th1s cap. They still prefer to be relies 
of that bygone time which our [Mus11m] Le~ te 
friends consider out-of-date period." (,,) 

Maw1in'i :t{U8ayD. ~ Madani, the Pres1dent of the 

Jam'iyat, also emphasized not only the re1igious differances 

between the two communit1es but Blso their cultural 41ff.rences 

when he s81dl 
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"Ve the inhabitants of India, in so tar as we 
are Indians., have one thing in common and that 
1s our Ind1annèss which remains uncbanged in sp1te 
of our religious and cultural ditterences. 1 AS the 
di versities In our appearances, IndiV1dual 
qual1 t1es, personal tra1 ts, colour and stature 
do not &ttect our common humani ty, s1m1larly' our 
religious and cultural differences do not interfere 
with our common associations with our homeland."(34) 

One finds oneself perplexed in trying to under

stand the meen1ng of "lndianness" in this situation if there 

are no religious, cul tural or other common relations between 

the wo communities except that of l1ving in the 8ame 

geographical terri tory. The only feasable reason for this 

. dichotomy seeu to be the tact that the 'ulami wanted to 

become independent of British mle and this could only be 

poosible 1f the Hindus and the MIlslime were united. The 

'ulama had started their po11t1cal life bl hating the 

Bri t1sh. It was during the time of the ihili!at movement 

that they entered politics and dec1ded that the British 

vere the source of every evil. It vas almost a religioUB 

belief with them that if the Muslima wanted to live in 

India according to the Shari'ah they had to get rid of the 

Bri tish. One of the Jam' Iyat President8 said in his 

Address in 1930: 

"our greatest en8lDY i8 Great Britain which, hanng 
Intia and her vast recmurces under her tyrranical 
occupation, is the main cause for our degeneration 
and destruction in Intia and for the untold misery 
and ruin in Islamic countries outaide India. It 
is clear that we will rema1n. subjugated and down
trodde as long as India is under Br! t1sh occupation. 
This is why the Indian Musli .. have only one ob3ect 
regarding the independence of Intia and that 1s that 
Intia must win complete freedom at all costa." ('5) 
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For this reason, that is, to throw the British 

out of India (in order to live according to the SààrI' ah) , 

the national.ist 'ulami wanted to see the Indians united. 

But instead of conf1ning themselves to pleading for a united 

political front they vent so far as to associate themselves 

with the one-nation theory, probably without giv1ng apy 

attention to the implications of such a theory. This was 

the reason that whenever the nationalist 'ulam! were 

cornered by their adversaries on the question of common 

nationality (muttahadah gawmIlat) they could not state their 

position clearly. We mentioned at the beginning of this 

chapter that around 1938 Mawlëni ijusaynAOmad Madani sa1d 

that nationhood vas a functioD: 9f the country and not of 

religion. Iqbil cri ticized this statement. Madani argue~. 

vi th Iqbil for sometime. Finally IqbU challenged MadanI 

to state categorieally whether he Md adv1sed the Indian 

MUslims to accept the thesis that it vas the country vhich 

made a aawm. Mawlina MadanI could not contess that that 

was his advice (because, i t appears, he hiuelf did not 

believe in it). He saids 

"MY respectable Sir [Iqbil] says that ~f the 
statement was a re~ort of what the people 
generally believe L that the country made a 
nation] then he would have nothing to say •. 
But if 'lI17 statement vas advice to the Muslims 
then it was objectionable. 

Let us read again what l .aid. l sted, 'lioWadÇ's 
nations are made by the country.' ~t was a 
report of what was going on in tll. vorld. It 
was not said that the Musli_ alao had to do it •••• 
The only advice which was gi ven in rq lecture 
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was that the Mus1ims must work hard for India' 8 
independence (without which they could not live 
a religious life). Even if this advice 1s 
objectionable l dare s~ publicly that l consider 
it a religioue dut y." (36) 

III 

The nat1onal.iet 'ulami who belieTed in the one-

nation theory never gave up their narrow religious views. 

Everything wh1ch they believed had to be proven by the 

authority of the Qur'ën and the ijadil. Therefore they 

always adduced religious authorit,y to support their content

ions about the questions of mother1and (vajan) and common 

nationali ty (muttyadah gaWldyat). On the question of 

common nationality, lzad said in 1921, before the Xh1lif'at 

Committee: 

"The Qur'in has div1ded all the non-Musliu into 
two grOllps (aavh). One is friendly wi th the 
Muslims; .the other 1s at var w1 th them. According 
to the Qur'in it 1s not forbidden to have recip
rocal relations with the first group •••• But the 
second group which is at war with the MUslims is 
not in that category w1 th which the Muslims are 
allowed to have cordial relations •••• [Plaoing 
the British government of India in the second 
category, lzad said] ••• Therefore 1t is the 
rel1g1ous duty of the Muslill8 to cooperate w1. th 
the BlndU8 [who according to Isld, belonged to 
the first ~oup~ and thus both should become 
one nation (ummab vib1 dah). 

We have an example in the life of the Prophet 
which tells us that the 70 million Mu.s11.. of 
Intia wi th the 220 million Hindus should uni te 
in such a way that they become a gawm and a 'nation.' 

When the Prophet ~811J18d migrated to Meclins he 
prepared a covenant between the Muslims and the 
Jews of Medina. In the covenant i t vas mentioned 

-II 
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that u1 timate1y the Mns1il188!and the non-Mu.s1ims 
would become a nation {ummah vib1 dah) • 

UlIIJD8.h Dleans a ~:t or nation; VAp1 dah means one. 
Tllus if l say the Muslims 0 InUa cannot 
perform their duty unless they are united vith 
"the Hindus, i t is in accordanee vi th the trad! tion 
of the Prophet who hiue1f wanted to make a nation 
of Mns1ims and non-!bs1ims to meet the challenge 
of the people of Mecca." (37) 

If this thesis w~s not contested in 1921 it did 

not mean that i t woUld never be challenged. It is possible 

that some MDslims might have detected the weak points of 

the thesis even in 1921 but did not raise their voice because 

the po1itica1 condition of the country at that time was 

different from what i t vas after 19'0.'8 Probably for this 

reason hid did not repeat this argument when he declared, 

in 1940, that the Mus1ims were a part of the Indian nation 

which was united and indivisible.'9 But for the national1st 

'ulama the above mentioned "covenant" vas a religious 

document sutliciently au"thoritat1ve for Maw1ini MadanI to 

use in the argument vith Iqbil in 19'8, to prove that the 

tlne-nation theory was not -aga1nst Islamic teaching. Mav1ini 

Madan! had only this covenan t of the Prophet to provide 

support on religious grounds to the 1dea that the Hindus 

and the Mu.slims were one nation. 40 

!his habit of trying to prove every political 

thesis bl the Qur' in and the hadil led the 'ulami ta try 

to adduce some sort of relig10us authori ty to prove that 

Intia was the1r vatan (motherland). MaWlini Madani 

-------------------
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d1scussed th1s point in his pamphlet, Bamira Hindustin awr 

uskë fala'il ("OUr India and her greatness"). His arguments 

vere: 

"It is the belief ot the Musli1l18 that all human 
beings are the children of the :rirst prophet, 
Adam. The Prophet Ad_, according ta the Islamic 
books, deaoended trom heaven to India, and 
8ett1.d there. In other vords, India is the 
ho.. ot those who consider Adam the1r tore!àther 
and the tiret prophet--and such is the be1iet 
of the Mus1ims. 

According ta the Qur' an, the ru1igion of every 
prophet vas Islam. Tharefere Adam and his 
children, the firat inhabi tanifiS ot India, vere 
MI1el1ms. The Qur'in alao. says that propheta vere 
aent to every part of the 'Vor1d. Therefore, i t 
ia correct to say that there were prophets asnt 
br God to Indis, before the last Prophet •••• 
In short this country' has always been the cradle 
.of Islam. 

The non-Muslim coJllDlUn.i ties of India uauallr cremate 
the bodies of the dead or leave them exposed to 
be eaten br Vt1l tur... The Mu.slie bury -thttr 
dead. !bey also take care to preserve old graves. 
Conaequently i t is true to SÇ' that not only 
during life but alao after death India remains 
their vatan. 

The Hindus believe in the philosophy of reincarn
ation. According to this beliet there is no 
guarantee that a Hindu, after his death, will 
return to India. But the Musli .. believe that 
the departed souls are stored in purgatory (barzakh). 
It i8 Blso believed that the soul kaeps a Bori' 
ot contact vi th the dead body, in which i t will 
return on the Final. D~. 

The above-mentioned pointe prove that India 1e 
the motherland (v,tan) of the Indi811 Mllsl1ms. 
It 1s impossible or the. to leaTe this country."(4l) 

!rhe second half of th1a pamphlet vas wr1 tten by 

another nat1onali8t 'il!!!, Mawlina ~8mm8d Miyi.\l. He 

alao tried to prOTe the importance of the "vajan" in 8%&Ctly 
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the same way 88 Madani had done. In bis conclusion Mawlëni 

~ammad Miy~ s81d: 

"In the 11ght of the above-ment1oned ahadil and 
reV&tat i t 18 evident that the greatness and 
sanc 1ty (' a.mat-o-tagdis) of India cannot be 
den1ed. Therefore the question 1s1 what 1s the 
duty of thos8 who have the honour of living on 
th1s so11. In other words, what are we, whose 
vatan is India, supposed to do •••• It 1s our 
du ty to remain in our VtYê4' and tbrow the fore1gn 
power out of the vatan. 2) 

So India was the vatan or the mother1and of the 

Indian MUs11ms because 1t was the b1rth place of the f1rst 

prophet and of many other saints. However, 1t should be 

noted that according to the 'ul_ the land was sa:Actif1ed 

because 1t had been touohed by MUsli. prophets and saints. 

It was not the land which had sanct1f1ed them. The national-

1st 'ulami who Were prov:l.ng the sanet1 ty of Ind1a did not 

real1ze that the1r argument was meaningless, even rather 

derogatory to the status of India, in the eyes of the non

Muslim compatriots wi th whom they vere try1ng to show common 

nat1onal1 ty • Prophet or no prophet; India was holy to 

them. All the non-Muslims of India, irrespeot1ve of the1r 

oul tural and lingu1st1c differences, had at:· least one 

common feature--the love for the land where they were born. 43 

Intia was as insp1ring for the Hindus as Islam 

vas for Musl1llS. Intia was their Mother, (Bhirat Mata, 

Mother Intia). W1th great devot1on they oould s1ng--and, 

in tact, did singl 
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~ther, l bow to theel 
Rich with tPY hurrying streams, 
Bright Yi th thy orchard gleams, 
Cool with the winds of delight, 
Dark fields waTing, Mother of might, 
Mother free. 

Glory of moonlight dreams, 
Over thy branches and lordly streams, 
Clad in thy blossoming trees, 
Mother, giver of ease, 
Lallghing low and sweet, 
Mother, l kiss thy feet, 
Speaker sweet and lov, 
MOther, to thee l bow. 
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Who hath said thou art weak in thy lands, 
Whan the swords flash out in seventy million hands, 
And seventy million voices roar 
Tby dreadful nue trom shore to shore? 
Wi th many strengths who art mighty and strong, 
To thee l call, Mother and Lordl 
Thou who savest, arise and savel 
To her l cry who ever her foemen drave 
Back trom plain and sea 
And shook herself free. 

Thou art Wisdom, thou art law, 
Thou art heart, our soul, our breath, 
Thou the love divine, the awe 
In our hearts that conquers death. 
Thine the strength tha t nerves the arm, 
Thine the beauty, thine the charm, 
Every image di vine, . 
In our temple is but thine. 
Thou art Durga, Lady and Quean, 
Wi th her hands that strike and her swords of sheen. 
Thou art Lakshmi lotus-throned 
And the MUse, a hundred-toned. 
Pure and perfeat without peer 
Mother, lend thy ear. 

Rich .w1, th thy hurrying streams, 
Bright wi th thy orchard gle8ms, 
Dark of hue, 0 candid fair, 
In thy soul, Yi th j ewelled hair 
And tby glorious smile di vine, 
Loveliest of all Earthly lands, 
Showering wealth from well~stored hands 
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Mother, Mother mine: 
Mother sweet, l bov thee 
Mother great and free! (44) 
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This vas the song, Bandé Màtaram, which 'was 

insp1r1ng to Hindus and other non-Mu.s11ms, but vas offens1ve 

to many MUs11ms, bec8Use some of the verses, it vas said, 

vere "taken to exalt Hinduism at the expense of ISlim."45 

ln 1937 when the Oongress formed 1ts firet gover.nment in 

some of the Indian provinces, the song, Bandé Màtaram, was 

adopted as the national song. The MusliJlll- League declared 

it "positively anti-Islamic and idolatrous in its insp1ration 

and 1deas."46 ln order to remove all the misunderstanding 

the Congrese Party ordered 1ts governments to allow the 

singing of only the first two stanzas. "The possible 

object1on on what may be called the re11g1ous aspect of it 

was thus removed. n47 But thls did not help. To many 

Muslims even the expurgated .song vas object1onable. 48 

Whether it vas really objectionable or not, even the 

nationa1ist 'ulama. did not dare say that the song vas not 

polytheistic. 49 Nor could they say vith good grace that 

"India vas their Mother." To confess that India vas their 

Mother was. contrary to t;ne idea of the hi3rat. A son 1s 

supposed to die for and vith his mother, not to desert her. 

But as long as one believes in the philosophy of the hijrat 

one cannot at~ach oneself to any part1cular part of the land. 

This 1s Dot a mere assertion but a the81s supported by 

argument. In the period under discussion there 1s not a 
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single example found in which any non-Muslim communit.y of 

India was aaked by i ts leaders to migrate from the country 

for the sake of religion. But the Mu.slims were told 8Bdin 

and again by the 'ulami that leaving the country for good 

(hi3rat) was a religious obligation. Many people remember 

the fatvâ of hi3rat issued by 1zid in 1920, in which he 

declared: 

nAtter taking into ao:ceunt all the provisions 
of the Sharl' ah, contemporary events, the 
interests of the Mu.slims, and the pros and cons 
(Of pol1tical issues), l feel tully satisfied 
that from the viewpoint of the Shari' ah, the 
Muslims of India have no choice but to migrate 
from India. Those who would like to fulfil 
their Islamic obligations must quit India. 
Those who cannot migrate immediately should 
help the migrants (muhijirln) as if they were 
themsel ves migrating from the country. The 
Sharr' ah leaves us no other course than migration. "50 

True love for the motherland and the philosophy 

of the hi:Jrat are incompatible. The nationalist 'ulama 

knew it: therefore they tried to gloss over the incompat

ibility br quoting abiaI! to the effect that the Prophet 

vas in love vith his birth place, Mecca, even when he vas 

migrating to Medina. Mawlini ~a.mmad Anvar Shah XashmirI:l. 

MQhaddil (teacher of badIB) , at the D8ru1-'ulüa Deoband, 

in his Presidential Address, delivered in a session of the 

Jam' iyat-i 'Ulami' -i Bind, at Peshawar, explaning the 

importance of man' s love and affection for his country, 

relied for prool on a hadIl ascribed to the Prophet, in which 

he is reported to have addressed his holiletown, Mecca, when 

Il 
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he vas laaTing for Medina. According to that hadiU the 

Prophet issupposed to have said: 

"By Godl (0 Mecca) to me you are the 10Teliest 
city of the entire vorld. Rad my people not 
exiled me l would have never lett you." (51) 

This is not the place to discuss the authentici ty 

of th1s hadiB, but, even. if i t is true, ve knov that the 

Prophet never returned to Mecca to 8ettle there alter he 

had conquered i t. This vas not that he did not like Mecea, 

or had developed an emotional attachment to Medina, but 

because, as Mawlan& Anvar ShSh himsel! pointed out in his 

address, "it was not de8irable and not preferable to return 

to a place trom vhich one had ~grated."52 This prOTes 

the point that, as the nationalist 'ulami implied, the idea 

of vajan (motherland) vas not important enough to tie a 

man to the land for ever. In other words, according to the 

philosophy of hijrat, if a MUslim faces a situation where 

he has to choose between his COlm try and his tai th he haB 

to vote for his fai th. This does not mean that the country 

and faith do not go together, but if such a situation arises 

~a1ty to his country, as long as he believes in the 

philos0lmY of hijrat as expounded by the 'ulami, becomes 

secondary. 

IV 

Once it was understood that faith vas more 

important than vajan, then, in viev of the statements made 
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by the 'ulami, the question that would arise and meri t 

investigation would be as follows: Could the Muslims of 

India led a life according to the Shari' ah in undi vided 

independent India? 

The nationalist 'ulama fRiled to eonvinee the 

Indian Muslill8 that life according to the Shari' ah would 

be possible in undivided independent India. 

In 1937 the Indian National Congress got an 

opportunit,y to form governments mostly in provinces where 

Muslims were in the minori ty • Wi thin two years all the 

Congress ministries resigned from office on the question 

of In di a 's participation in the Second World War. Subse

quently the A1l-India Muslim League appointed an enquiry 

eommi ttee to investigate the grievances which the Muslims 

vere supposed to have against the Congress government. 

The report of the commi ttee is lmown as Pirpür Report, 

alter the name of the President of the Enquiry Commi ttee, 

Raja S~d ~ammad Mahdi of Pirür. About the report, 

Mawlàna Xzad s81'is 

"1 vas in charge of the Parliamentary affairs in 
several provinces •••• Every incident which 
involved communal issues came up before me. 
From personal lmoWledge and vith a full sense 
of responsibility, l can therefore s8J that the 
charges levelled by Mr. Jinnah and the Muslim 
League with regard to injustice to Mnslims and 
other minoritiea vere absolutely false. Itthere 
had been an iota of truth in any of the •• charges, 
l would have seen to i t that the injustice vas 
rectified. l vas' even prepared to resign, if 
necessary, on an i8sue like thi8." (53) 
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~~lch has been said about the Report by both the 

interested parties. 54 In the eyes of a Oanadian soholar: 

"!he Pirpur aeport created a furore among ~ 
Muslims. Actually, some of the 'atroc1ties' 
of vhich it complainei vere flagrantly silly--
for example, that the Gongress govemment in 
various provinces had lifted the ban, previously 
imposed by the British, on the singing of the 
national.ist anthell Bande Mi.taram and the use of 
the nationalist tricolour. Some vere simply 
accounts from the Muslim point of viev of the 
Muslim sicle of such communal riots as had occurred 
in provinces vith Congress governments and in the 
yeas since those governments took office. Some 
were mild 'injustices' which could hardly be 
grievances to the reasonable--for example, that 
in the Central. Provinces (vhere Maslims are four 
per cent of the population; hoy JIl8.U1 of these 
are literate in Urdü is not mantioned), speeches 
in the Assembly vere al.loved in Urdü but vere . 
recorded in Hindi or Engl1sh ••••• (55) 

·The 8falsehood" or the "silliness" of the charges 

which, in the eyes of the Commi ttee, vere "just, real. and 

genu1ne~6does not concern us. We maJ concede that the 
" 

Muslim League vas greatly exaggerating or distorting facts 

to prove 1 ts claim tha t the Hindus and the Musl1ms vere 

not one nation, and the tnterests of the "Muslim nation" 

vas not s~e under Hindu domination. But stJUUlgely eneMh 

the national1st 'ulama also levelled their charges against 

the Congress admi nj stration in the same vay as had the 

Muslim League. (Of course w1 th this differmce that the 

Muslim League's report aimed tirectly at the organization 

of the Indien National. Congre.s, and the Jam'iyat-i 'Ul.&mi 

being a sister-organization of the Congres8, directe4 ita 

criticism against the Congress mini.tries.) At the,llth 
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annual session of the Jam'iyat in March, 1939, the Jam'iyat 

showed 1 ts concern (in the language of the MluIlim League) 

at "the anti-Mnal1m pol1cy" adopted by the Congress 

ministries. Orit1cizing the education81 scheme of the 

Congress, lmown as the V-ardha scheme, the Jam' :tyat saids 

"!rhe danger ot thie scheme 1s that the children 
will be indoctrinated in such a w~ that not 
only wbuld they be friendly to other re11gious 
groups but they would 81so consider every 
religion of the vorld a true ~elig1on. This 
belief 1s un-lal_o. (57) 

The V-ardhà soheme 81so emphasises the philosophy 
of non-violence, and presents it as a creed. 
Ye have adopted this policy of non-violence only 
as a policy. œhis cannot be accepted as a cr •• d. 
This i8 against the teaching of the Qur' in. which 
encourages the MI1sl1ms to j!.!!i!. 
This philosopq of non-violence will 81so have 
another s1gnificant consequence. Every one knows 
that Ileat 1a the important part ot Musl1ms' diet. 
If the Musl1m boys are taught the philosopq of 
non-violence they will gradu81ly be led to the 
philosoplq of 'animal protection.' This will 
ser10usly affect the economy of a-section of the 
Musli. commun! ty. 

It is true that in a country l1ke India where 
innumerable religions are found every citizen 
has to be fr1endly and considerate to othere. 
But 1 t :i.s 81so true that thia concept of muttahadab. 
gawm:tiat (comm~n nation81ity), that the Mûâl1ms 
shoul g1ve up the1r own Islamic culture and 
be absorbedin a culture which ls not their own, 
1s completely wrong •••• L.t it, therefore, 
be ltnown that the Musl1ms of India are not 
prepared even for a minute to lose the1r Ielamic 
culture. To thell rel1~Ous freedom 1s more 
important than polltlc emanclpation." (58) 

This vas the cri tic1sm. The following are the 

recommendat1ona which the 'ulami wanted to have incorporated 

in the educat10nal 8chemes 
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"Co-education (even in the elementary grades) 
DlUst be stopped. 

A Muslim boy should be exempted trom compulllory 
education if he is memorizing the Qur'ën. 

A MUslim girl after her l2th birthd~ must be 
exempted from compulsory education. 

The Muslim children should not be gi ven lessons 
in music, dancing and painting (of figures of 
li Ting beings). 

The Muslim children BlUst not be asked to do 
anything which is contrary to their religion. 
~or example, they should Dot be asked to show 
reverence to any statue, or to pr~ in a non
Islamic w~ or to sing any non-Islamic song." (59) 

OUr purpose is not to reproduce all the grievances 

which the nationalist 'ulami expres8ed aga1nst the â 

Congres8 ministries; the above 1s only a sample and haB 

been quoted to show that even the national1st 'ulama, to 

whom every Indian regardless of his religious bellef was 

the member of one Indian nation, were not prepared to 

stomach the logical consequences of that idea. To the., 

as we have seen, every act of lite had to be judged in 

the religious contexte In this respect they could not be 

compared w1 th bide To l.zid, not all the social. practices 

of a religious commun! ty vere part of religion, therefore 

any change in them did not necessarily mean that religion 

was in danger. 

This does not mean that l.z&d did not care for 

Muslim interests, but only that there was a difference 

of opinion between l.zid and the other national1st 'ulama 
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as to what constituted Muslim interests. To the 'ulama, 

Muslim interests vere linked w1 th the unchangeable Shari' ah. 

According to them, unless the Shari' ah was safeguarded 

poli tical freedom was u.seless. But,for Xzad, this vas 

not the oase. Por emmple, around 19'6, the nationa1ist 

'ulami, through some of the nationalist Muslim members of 

the Indian Legislative Assembly, presented a bill before 

the Assembly asking for an act allowing Muslim voaan to 

have their marriages annu1led through the court. The main 

condition which the 'ulama attached to the bill was that 

such cases shoul.d only be haard by a Mllslim judge; if the 

Mllslim judge were transferred before he decided the case 

and a non-Mllslim judge w§s appointed at his place, the case 

should be transferred either to the same.Mllslim judge or 
60 

to a nearby court vith a MUslim judge. The government 

did not agree to this condition. However the bill was 

passed and every judge regardless of his religious belief 

vas empowered to hear such cases. In its final form, 

according to the 'ulami, the bill vas more harmful than 

useful. 61 Theinsistence of the 'ulama. upon having a 

Muslim judge vas not due to any communal feeling, nor vas 

i t meant to proTide more jobs for the Muslims. It vas 

only to comply vi th the Shari' ah. As the Jam' iyat announced 

atterwards 1 

"The Jam' iyat vould l1lte to lIl8ke 1 t cl.ar that 
·if a marr1age 1s annulled by a non-Musli. judge 
the decree Will not be val1d in the eyesof the 
Shari' ah. If a woman, after obtain1ng a divorce 
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decre. from the non-MUslim judge, marri$s soae 
one else, she will be eommitttng adultery. 
Although the court maJ have d1ssolved the marriage, 
she would still be wife of her firet husband."(62) 

:!zid did not share this opinion. Aceording to 

him, a marriage eould be annulled, even by a non-Muslim 

~udge, on ground which are provided in the Shari' ah. We 

have a letter of Xzid on this matter. In 1952 he received 

a letter trom one 'Abdul-'Aziz (of West Bengal) about a 

Muslim girl whose husband had left for Pakistan, and vas 

nei ther villing to divorce Jœnll()r) tb~~ to Pakistan. 

The parents of the girls obtained a court order from a 

non-Muslim judge dissolving the marriage on the basis of 

"The Dissolution of Muslim Marriages Act of 19'9." The 

'ulama of Bengal did not accept the court order sad 

deelared that the girl was not, according to the. Shari' ah, 

di voreed. bid did not &gree wi th them. He asked his 

secretary to write to the parente that the judgment of the 

court was valid, and was not against the Shari' ah. 6' 

This difference of opinion between !zad and other 

'ulami. appears to have no direct relation with our present 

discussion. But this is really not so. We know that at the 

turn of the century Sayyid .A{ulad Khin asked the MDslims on 

non-religious grounds to abstatn from active pol1ties. He 

reasoned that sinee the Muslims vere behind in the field of 

education, they" would be unable to reeeive their full ahar. 

of government administration without the patronage of the 
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Br1 tish Government. He did not say that participation in 

pol1ties was rel1gious1y forbidden. 

When, on the other hand, Xzad forced Mus1ims to 

enter Indien poli tics he bu1l t the entire edifice of his 

poli tic al ideas on religious ground. The' ulema who carried 

, his banner sttrred more and more the religious sentiments 

of the MUs1ims." They tried their best to make the Muslim 

people bël1eve that "re1ig1ous freedom vas more important 

than political emancipation."64 The natural result was that 

the Mus1ims were religious1y indoctrinated (in political affairs) 

to such an extent that whenever something was shown to be in 

aceordence w1 th the Shari' ab. they did not dare take a stand 

against i t. Xzad must have realized that the 'ulama had 

gone too far in their rel1gious approach; butthere 1s no 

evidence availab1e to show that he ever criticized them 

publ1c1y. The result was that bis silence was taken for 

consent to whatever the 'ulama. said. This vas one of the 

~actors which helped the Mus1im League to Win the sympathies 

of Mus1ima for their c1aim that the Musl1l1S were a separate 

nation, in spite of the repeated statements of the 'ulami 

that there was only one nation in India, the Indian Nation. 

ln the next chapter we will see hoy the nationalist 

'ulami--(not altogether exc1uding Xzid)--were hoisted Vith 

their own petard. 
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A HISTORIC CHOICE 

FROM the year 19'0 onward the Muslims of India, 

who had been taught a leeson of uni ty and cooperation w1 th 

their compatriote by the leaders of the Kh11&fat Committee, 

found themselvee caught among three forcee--nationaliet 

organizations 1ike the Indian National Congreee and the 

Jam'iyat-i 'Ulama'-i Hind; MUs1im organizations 1ike that 

of the .I11-India Mus1im League; pure1y communal. Hindu 

organizations such as the Hindü Mahasabhi. 

The Jam'iyat, as we have seen, persisted vith 

the one-nation theory (although they could not satisfactorily 

define' the word nation.) . The Muslim League, on the other 

hand, declared through i ts chief spokesman, Mr. Jinnao.: 

"We maintain and ho1d that Mus1ims and Hindus 
are two major nations by any definition or test 
of a nation. We are a nation of a hundred 
million, and, what is more, we are a nation 
vith our own distinctive culture and civi1ization, 
language and li terature, art and arch! tecture, 
name and nomenclature, sense of value and 
proportion, legal 1aws and moral codes, customs 
and calendar, history and traditions, aptitudes 
and ambitions; in short, ve have our own distinctive 
oui1ook on 1ife and of lite. By al1 canons of 
international 1aw ve are a nation." (1) 

The above two diametricslly opposing views 

contained plenty to bew11der the common Mus1im. On top of 

tha t there vas the Hindü Mahasabhi. Al though i t was a 
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Hindu organization, for its own purpose it was endorsing 

the viewpoint of the Muslim League. Its President, Mr. V. D. 

Savarkar, said publicly in 1937 s 

"India cannot be assumed tod~ to be a uni tari an 
and homogeneous nation, but on the contrary 
there are two nations in the main, the Hindus 
and the Muslims." (2) 

Addressing the people, in 1938, he saids 

"Kr. Jinnah is qui te correct in stating that the 
Congress has been since its inception down to 
this d~ a Hindu body. ••• The few Moslems ••• 
are kept there merely as figureheads to run 
the po or show of a 'United Indien Nation'." (3) 

Again in 1939, more clear1y, Mr. Savarkar saids 

"We Hindus, in spi te of thousand and one 
differences wi thin our fold, are bound by 
such religious, cultural, h1storical, racial, 
linguistic and other affini ties in common as 
to s*and out as a definitely homogeneous people 
as soon as we are p1aced in contrast Yi th a.ny 
other non-Hindu people--s~ the English or 
Japanese or even the Indien Muslims. That is 
the reason why tod~ we, the Hindus, from 
Kashmir to Madras and Sind to Assam will have 
to be a nation by ourselves." (4) 

To think that such statements did not express 

the real views of the Mahisabhi but were merely made for 

the sake of propaganda would be en oversimplification. 

These overt intention of the Hindus (of the Mahi,sabhi) 

must have made the MUslims realize that not all the Hindus -
were thinking about the future of India in the same w~ as 

the Congress or the nationalist Mus1im leaders wanted them 

-------------------------,--------------~------------------______ ;_"_E~M_W_.~_.~~~ 
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to believe. They knew very well the future programme 

of the Hindii Mahisabhë.. Their demands (as summarized by 

Dr. Rajendra Prasad) were: 

l'The state should belong to the Hindus and the 
Mohammedans DlBY live thex-e. But the state 
cannot be a Muslim state nor cau it be a 
jointly Hindu-Muslim admin1strated state •••• 
To attain Swaraj [independence] we do not need 
the Muslim assistance nor 1s it our desire 
to establish a Joint Rule •••• The future of 
the Hindu race of Hindustan and the Ptmjab 
rests on these four pillars: {i) Hindu Sanghattan 
[solidarity], (ii) Hindu Raj [government], (i1i) 
Shuddhi [conversion] of Muslims, and (iv) the 
conquest and Shuddhi of Afghanistan and the 
frontiers." (5) 

It is true that the Congress never officially 

endorsed such claims. But i t is equally true that qui te 

a few members of the Congress high command were in their 

inti vi dual capaci ty sympathisers wi th the Hindn Mahë.sabha.. 

In the words of Xzad: 

"There have alw~s been in Congress some men 
who have posed as nationalists but who are in 
fact utterly communal in outlook. They alw81s 
agrued that India has no unified culture and 
have held that whatever Congress m~ s81, the 
social life of the Hindus and the MUslims was 
entirely different." (6) 

However, our purpose is neither to discuss the 

communal attitude of the M8hë.sabhë. nor to review the 

communalistic tendencies of nationalist Hindus. This 

point has been brought up only to remind ourselves that 

there were Hindus as well who were helping pave the w~ 

for the two-nation theory. 
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II 

Throughout ~his discussion we have noticed that 

the nationalist 'ulamanot excèpting Zzad spoke constant1y 

from a re1igious frame of reference. Anything and 

everything was to be decided according to the shari'ah. 

(50 much so that the Jam'iyat c1a1med that its f1ag was 

as "Is1amic f1ag," and was a rep1ica of the f1ag carried 

by the Prophet and bis companions in most of their ghazavat, 
7 batt1es.) The Mus1ims were supposed to support the 

Khil8.fat Commi ttee out of re1igious duty. 8 The Mus1ims 

had to boycott foreign goods because that was commanded 

by the shar,.9 The Mus1ims had to work for the 1iberation 

of the country because it was ordained by God.10 Commenting 

on the apathy of the Mus1ims' attitude towards poli tics,--" 

l.za.d had said in 1912: 

"The fo11owers of the Prophet oau be no more 
re1igious1y dead (malhabi mawt) than to think 
that Islam 1s unab1e to guide them in a matter 
concerning an important aspect of their 1ife 
[that is, po1itics] •••• If that be the oase 
it is better to renounce Islam. There is no 
need for a religion which is useful only to 
solemnize a marriage or to reoite a few Quranic 
verses at the death-bed." (11) 

At the time :!zad announ~ed this viewpoint he 

was we11 aware that the word "poli tics" was taboo for the 

Indian Mus1ims. They could ne ver be persuaded to parti

cipate in po1itical affairs unless they were aroused in 

the name of religion. Acoording to hims 
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"The effect wbich the words ffnation fT (qft~ and 
fimotherland" (valan) has on the rest 0 e 
world 1s vrGduee on the MUslims by the words, 
'God' or Islam'. You can stir the hearts of 
thousands, in Europe, simply with one,word 
'nation', but in the case of MUslims the only 
comparable word for th1s purpose is 'God' or 
'Islam'." (12) 

Mainly for this reason, that is, to organize 

the Muslims through religion, Xzad dragged the 'ulami along 

into politics.13 lzad was aware of the danger of the game 

he was pl~ing. He knew that any wrong move might well 

blow up the whole scheme. "If the power of religion," he 

said, "is not handled by the right persons i t coulddo 

tremendous harm ... 14 He also knew that the 'ulama. were 

not the right persoœ for his purpose. In his own words: 

"I would like to tell you that l do not have 
any hope in the present group of the 'ulami. 

, ••• l am 81so of the opinion that any kind of 
change in them is ~ainst the l.aw of sociology 
(gav8.nin-i ijtima'). We can achieve our purpose 
only by ignoring the ex1sting fosail1zed minds 
(pukhtah di~hO;Q.). We first need to produce ' 
a neY genera on, and have to create in them 
true 'Ial.amic men t81i ty • ' For tha t we need a 
new and special kind of literature." (15) 

lzad tried to put into practice his scheme of 

producing a new generation ~ replace those 'ula.më. in whom 

he had no hope. In 1914, Xzad announced bis deaire to 

found an mati tution which he c81led Dirul-Irshad (the 

house of guidance). One of hia well-wishers, ijë.;Ji 

Mu,li~uddin of Calcutta, donated a pl.ot of land in one of 

the auburba of Calcutta and a handaome amount of money 

1 
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ta erect a dormitory and school. The main purpose of 

the institution was to teach the Qur'an. About the method 

of teaching, Xzad wrote to one of his friends, Mawlinà 

Sayy1d Sula.ymin Nadvi: 

"The main thing i8 to exp1ain the Qur'an vi th 
the help of authentic Midil, wi thout being 
influenced by personal opinion (tafsIr bir-ra'ë). 
Attention must be given to the 1atest researca 
in language and literature. This removes at 
least half the difficulties in understanding the 
Qur'an. The Qur'an should be taught in such a 
way, as to show th.at i t cover every aspect 
of life." (17) 

How many students Azad admitted to the DSrul-IrshSd 

is not known, but we do know what type of students he wanted 

to teach. There was no place, in the institution, for the 

students of the e1ementar,y classes. Only graduates of 

e1ther a University or a religious seminary were offered 

admission. No text book was prescribed; teaching was 

conducted mainly through lectures. There was provision 

for imparting to the students the neceasary knowledge of 

English and Arabie languages. The period of training and 
18 teaching was from six menths to one year. 

In July, 1914, the DSrul-Irshad was founded, 

and the aca4emic session started in October. The next 

month the Govemment of Bengal confiscated l.zad' s journal, 

Al-Hi1il. and i ts Press. Alter a few months, in 1915, Xzad 

started the publication of another journal entitlel Al-Baligh, 

which soon met the same fate. The paper was banned by the 
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Bengal gover.nment and Xzâd was taken out of the province 

of Bengal. and interned at Ranchi in Bihar. This dealt a 

death-b10w to the Darul-Irshâd. lzid had somehow. come 

to know of the order of internment before i t was actual1y. 

served on him. He, therefore, wanted some other '~ to 

take charge of the DSrul-Irshid. The only '~ of whom 

he could think was his friend, Sayyid Sul~àn Nadvi. 

Maw1anâ Nadvi had been tr~ed in his religious and 

political. ideas, and in academic scholarship, at the Dirul

'ulü Nadvatul-'Ulami, Lucknow, by Shiblr~ a well-mown 

'ilim of India. l9 Among the known personali ties of that 

time Shibli seems to have been the only one whose ideas 

had a considerable weight with lzid. So Xzid chose Sayyid 

Sulaymin to take charge of his work, and wrote him a very 

moving letter before his internment asking him to promise 

that 'the moment he (SSJYid SulaymSn) heard any such news 

about Xzid (that is, of his exile) he would rush to Calcutta 

and take charge of the Dirul_Irshâd. 20 We do not know 

how Mawlanâ Nadvi answered Xzid's letter; but we do know 

that he did not go to Calcutta to take charge of the movement 

when Xzâd was exiled. It would be highly hypothetical to 

say anything about the future of the Dârul-Irshid if Mawlani 

Nadvi had accepted Xzid's request to take charge of the 
., 

Dirul-Irsh8d. But one thlng can be said wi th certaintyl 

l.zad must have known that .Mawlànâ Nadvi could not accept 

the offer. !he Mawlani was a member of the order of the 

'ulami and had shown no sign. of being discon ten ted wi th 
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the existing pattern of the 'ulama. On the other hand 

Xzad was determined to destroy the very branch on which 

men like Mawlhi Nadvi were nest1ll.g. .'..I 

!zad apparently did not find anyone to assist 

him in implementing bis project of creating a new generation 

wi th, what he called, Islamic mentali ty. After his releaae 

from his internment, his entire time was taken up by poli tics, 

so he could not devote much attention to other matters. 

This did not happen by his own choice but by the ~orce of 

circumstances. As one of his pOlitical-colleaguea, 

J. B. Kripalani, remarks: 

"The Maulana was pre-eminently an intellectual 
and a scho1ar. Like several other leaders in 
the national movement, given a fEee choice, he 
would not have entered the political arena and 
would have pursued in quiet the 1ife of letters. 
But in a subject country, there can be no free 
choice for the sensitive and the conscientious. 
It is not po1itics that draws them. It ia the 
cause of justice and patriotism that beckons 
them to the barricades. We often hear of the 
sacrifices made in the cause of freedom, but 
no sacrifice is as great as that wldch obliges 
a person to 1eave his work for which he has an 
aptitude and a genius, to joïn the freedom 
fight. This supreme sacrifice was made by the 
Maulana Sahib. Il (21) 

Xzad's decision to give up his scholar1y pursuits 

and to devote his entire time and energy to the cause of 

freedom was one for which he could hardly be blamed. In 

those days the country vas engaged in a life and death 

struggle for freedom and a man like Xzad could not al10w 

anytb1 ng to prevent him from serving his country. His 
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sentiments about this matter were clearly reflected in 

the statement which he gave before a Judicial Court at 

Calcutta, in 1922. In that statement he said: 

"It is ~ belief that liberty is the birthrigbt 
of every nation (gawm) and individual.. No one, 
nor a.n:y man-made bureaucracy, has the right to 
enslave human beings. We m~ coin beautiful 
names for slavery (ghulimi) and subjugation 
(~~kümi) but in fact they remain slavery and 
sl( ugation alJ. the same, and are imposed on 
man by man against the will of God. Therefore, 
l do not accept the present government [Of India] 
as a rightful government. l believe that it 
is my national. (mulki) , religious and human duty 
to relieve my country and my nation trom the 
subjugation. ". (22) 

III 

It is an irony of fate that Izad could not 

produce a new generation of 'ulama of his w~ of thinking 

and had to put up Wi th 'ulami. in whom he did not have 

any hope. In the course of hie political life he was 

constantly 8ssociated with 'ulama With whom he, in faot, 

had no equation at all. 23 According to one of his Hindu 

colleagues, in the Congress: 

"As an Islamic divine one would have expected 
him to be rather orthodox in his religious 
views. But his attitude towards religion was 
very li beral and catholic. This V.B not beoauBe 
he was indifferent or easy-going but because of 
his philoBophical and historical lmoWledge and 
his understanding and generous heart. [24] Wi th 
his innate goodness, it vas impossible for him 
to think that sal vation for humani ty l~ through 
a particular religion, a particular prophet or 
one set of doctrines, rituals and dogmas. For 
instanoe, he would not have considered that the 
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men of other faiths with whom he was associated 
in national life, would have been better or more 
acceptable to him if they had but accepted Islam. 
This was the attitude of some Moslem leaders 
who took part in the Khilaf'at and the national. 
movement in the 'twenties. [25] Maulana considered 
that the essence-of religion 181 in moral. conduct 
and, if one delved deeper into the dark recesses 
of life, in mysticism." (26) 

But this was not the attitude of the "relig1ously" 

conditioned people. Even during the hey-day of Khil8fat 

movement when unity and cooperation between Hindus and 

Muslims was at i ts peak, many (religious) Muslims were 

enquiring whether it was permitted by the shar' to address 

non-Muslim leaders with reverence. In a KhilSfat paper, 

a Muslim asked the following question: 

"What is the meaning of Swami and Mahatma? 
Oan Muslims use in speech or wr1ting these 
words about non-MUslims? ••• [It is said] 
that Swami means 'Master', and 'Mahatma' 
means 'posses·sed of the highest spiritual 

rowers' and is equivalent to 'Ruh-i-aazam' 
a',am], and the supreme spirit." (27) 

Apparently this question was raised with reference 

to Gë.n.dbIji who was at that time generally cal.led "Mabi.tma. 

Gindhiji~ by both Hindus and Muslims. Because of their 

poli tieal. zeal. many Muslims fel t offended if one tried to 

:drop the word "Mahatma." In 1923, ~ammad 'AlI (who was 

an Oxford graduate but on account of his "cler1cal." attire, 

beard, and religious zeal. had come to be known. by that time 

as "Mawlana" ~ammad ·'Ali) was elected President of the 

Indian. National Oongress. Jawaharlal Nehru, who wàs in 
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his working committee as Secretary, tried to introduee 

a system of addressing all the members of the Congress by 

their names, without any honorific titles. "But," as Nehru 

says, "I 'lias not to have my way. Mohamad Ali sent me a 

frantic telegram directing me 'as president' to revert to 

our old practice and, in particular al.ways to address 
28 

Gandhi ji as Mahatma. Il But the same ~ammad 'AlI ~ust a 

yesr later, in 1924, s81d in one of his public speechesl 

"However pure Mr. Gandhi 's character mq be, he must appear 

to me from the point of view of religion infer10r to any 

Musalman, even though he be wi thout charaeter." Many people 

could not believe that Mul)ammad 'Ali could have said th1s. 

Therefore, he 'lias asked in another publie meeting if the 

sentiments attributed to him were true. Without any 

hesitation he s81d, "Yes, according.to my religion and 
" " 

creed, l do hold" an adulterous and a fallen Musalman to be 

better than Mr. Gandhi. ,,29 It 1s true that the 'ula.ma 

could not be held directly responsible for what ~ammad 

'Ali had s81d. But the main reason of his saying so seems 

to be the fact that in some of his speeches he had compared 

Gandhiji with Christ and for that, As Ambedksr says, 

"Mr. Mahomed Ali had to recant because the whole of the 

orthodox Muslim community had taken offence for his having 

shown such def erence to Mr. Gandhi, who WQS a Kaffir, as to 

put him on the same pedestal 8S Jesus. Such praise of a 

Kaffir, they feit, W8S forbidden by the MUslim Canon Law."'O 
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Referring to ~ammad 'Ali, Nehru recalls: 

"Another frequent subject for argument between 
us was the Almighty. Mohamad Ali had an 
extraordinary vay of bringing in some reference 
to God even in Congress resolutions, either 
by way of expressing gratitude or some kind 
of prayer. l used ta protest, and then he 
would shout at me for my irreligion. And yet, 
curiously enough, he would tell me later that 
he was qui te sure tha t l was fundamen tally 
religious, in spi te of my superficial·· behavior 
or mf declarations to the contrary. l have 
often wondered how much truth there vas in 
his statement. Perhaps i t depends on what 
1s meant by religion and religious." (:31) 

It was the outspokenness of MuO-ammad 'Ali which 

made him conspicuous as an orthod'x Muslim; otherw1se in 

this respect ~ammad 'ru was not unique among the 'ulami. 

In fact, he represented the sentiments of the 'ulamë. in 

religioDh and poli t1cs. M1illammad' Ali and the 'ulamà were 

in the same boat except that it was not easy for ~ammad 

'Ali to conceal his sentiments. 

The influence of religion on politics has been 

well described by Nehru: 

"1 used to be troubled sometimes at the growth 
of this religious element in our politics, both 
on the Hindu and the Moslem side. l did not 
like it at all. Mu.ch that Moulvies and Maulanas 
and Swamis and the like said in their public 
addresses seemed to me most unfortunate. Their 
history ~d sociology and economics appeared 
to me all wrong, and the religious twist that 
was given to everything prevented all clear 
t b1 nk1ng." (32) 

This tendency to introduce relig10us values into 
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politic81 judgment was the result of the fact that the 

Muslims vere led in the poli tio81 struggle by the 'ula.ma 

in the name of religion. It 1s hard to say if :!zad had 

actually realized the consequences when he said that 

religion and politics vere inseparable." Oonsequently 

the Muslims of India were gradually condi tioned to lis ten 

only to those who could stir the.ir religious sentiments. 

To them nothing was acceptable unless it vas presented as 

a religious dictum.'4 In a vay !zid vas responsible for 

this situation. He brought the 'ulama 1nto politice, and, 

as 1 t appears, helped them to play on the religious 

sentiments of the Musl1m people. Probably he would have 

been succesafu! in controlling both the masses and the 

'ulama had his scheme of the 1mimat materialized.'5 !zad, 

however, could not dissoc1ate himself from the 'ulami., and 

consequently 1 t was taken for granted that whatever they 

said had been approved by Xzid. 

IV 

Once the arrow 1s shot 1t cannot be brought back. 

Once the MUslims were trained to.we1gh every 

political move in the scale of religion they could not be 

expected to listen to any argument except the religious one. 

As long aa the '·ulama as a whole were national1st--(no matter 

whether they really understood the meaning of nationalism)-

i t was easy to carry the Mus1iu along. Bu t when Bome of 



176 

the 'ulama were won over bl" the MUslim League the situation 

was changed. 36 Now every religious shot wbich was fired 

on the British. also bit nationalist forces. The same 

logic wbich was used bl" the nationalist 'ulama to organise 

the MUslims against fDreign power. began to be utilized 

against them by their adversaries. 

It should not be assumed that the communalist 

Muslim 'ulama vho became more ,powerful than the nationalist 

'ulama in the late 'forties were not issuing counter fatava 

to restrain the Muslims from-joining the Congress even at 

the time of th~ Kh118fat movement. 37 But thel".were not 

then organized as a political body. Whatever they said 

at that time was considered to be the opinion of an individ

ual 'n1m. 

The basic difference between these two groups 

of the Indian 'ulami. vas only on the question of joining 

the MUslim League or the Congress; otherwise both of them 

had the same approach towards poli tics. Mawlana Ashraf 'Ali 

ThS:aavi, who favoured the communalist 'ulama (though he 

himself never participated in political activit1es), believed 

that "every step, action, proposal, and opinion was to be 

supported bl" the authori ty of the shar'. ,,38 In bis el"es 

both the Mus11D:l League and the Congress vere useless. "But 

the Mus11m League vas better than the Congress, because 

one could hope to change the Muslim League from its 

irrelig10n to religion. But tbis vas not possible in the 
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case of the Congress. The Congress was like a blind man; 

the Muslim League was 1ike a one-eyed man. !he one-eyed 

person is alw~s preferable if a man vith perfect sight is 

not available. 1I39 

However, we cannot go intlia details to show what 

Maw1ana. Ashraf 'Ali or any '.ill.m who followed him thought 

or said about the Mus1im League or the Oongress, because 

i t has hardly any relevence to the present study. The 

foregoing quotations have been introduced here only to 

bring to attention the fact that at the time of the 

parti tion of India the Muslim League aIso had qui te a f ew 

famous 'ulema in its camp to persuade the Mus1ims to support 

i t on relig10us grounds. 

When Iqbil thought of a separate homeland for 

the Muslims, in 1930, it was primari1y for the Mus1ims of 

the majority provinces. Later he made it clear in one of 

his letters to Mr. Jinnah, (dated 21st June, 1937). He wrote, 

"Wby shou1d not the Muslims of North-West India 
and Bengal be considered as nations entit1ed 
to self-determination just as other nations in 
India and outside India are? 

Personally l think that the Muslims of North
West India and Bengal ought at :present to ignore 
Mus1im minori ty provinces. "(40) 

This was in 1937. Wi thin a decade this proposal 

which was basical1y for the Muslims of the majority provinces 

became the focal point of Muslim politics for the whole of 

India. 

._--_ .. _~.~-_ .. 
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One ~ consider i110gical the choice' of the 

Indian Muslims of the ~&rity provinces to decide to 

support the demand for Pakistan, but, what we have dicsussed 

in the preceding ppges leaves no ground for astonishmsnt. 

Previously the nationalist 'ulama had tried to prGJVe their 

one-nation theory on the basis of the Qur'àn and the hadil; 

this time the communalist Muslim 'ulama quoted the same 

Qur'in and hadil to prove that the two-nation theory was 

an Islamic theory; any view contrary to this was un-Islamic. 41 

The formation of Pakistan was the first step towards the 

establisbmen t of God t S Quranic k1ngdom on earth. If the 

Mus1illB League, which was fighting for that goal, was 

defeated in the election, it was declared, a true principle 

would be buried forever. 42 Who COuld have the courage, 

then, not to vote for the kingdom ot God: 4' 

Even at that cri tical juncture the nationalist 

'ulama were trymng with religious arguments to persuade the 

Musli ms against the idea of Pakistan. Mawlani ij:usayn .Al;uDad 

Madani appealed to the Musl1m voters not to cast their 

votes in favour of Pakistan. Pakistan meant to him leaving 

the mosques, sbrines, religious seminaries and the centres 

of Muslim culture (in the MUs1im-minority provinces) at the 

mercy of non-Muslims. A Muslim was not supposed to let 
44 them be ruined. As a counter-appeal, Mawlana. Shabbir 

~ad 'mJmizù, the President of the Jam'iyat-i 'U1a.mi'-ë 

Islam, the sister-organization of the Muslim League, dec1ared: 
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"Everyone knows that the Prophet did not carry 
with him the shrinee of Mecca when he left for 
Medina. The Prophet did i t becauee he wanted 
to turn Medina into a Pakistan." (45) 

Xzad was not thinking in the same way as Mawlana 

~Iadani and other nationalist 'ti.lama. He was looking at 

the whole prob1em with the eyes of a dispaseionate hi~torian. 

But he did not disclose his view as long as he was alive. 

In his posthumous book, India Wine Freedom, he declareds 

tilt is one of the greatest fraude on the people 
to suggest that religious affinity cau unite 
areas which. are geographically, economically , 
linguistically ·and cul tural1y different. It 
is true that Islam sought to establish a society 
which transcenda racial, 1bguistic, economic 
and political frontiers. History has however 
proved that alter the firet few decades, or at 
most after the first century, Ielam was not 
able to unite all the Muslim countries into 
one state on the basis of Islam alone." (46) 

Rad :lzad expressed this opinion when it 'lias 

needed probably the situation would have been different. 

But he did not dare say so at that time, and his main 

opposition to the idea of Pakistan 'lias similar to that of 

any other '~. In a statement issued on April 15, 1946, 

he said: 

"Considering the scheme in al1 its aspects l 
have come to the conclusion that i t is harmful 
not only for India as a whole but for Mu.s11ms 
in particular. And in fact it creates more 
problemà than it solves. 

l must contess that the very "term Pakistan"goes 
against ~ grain. It suggests that some portions 
of the world are pure while others are impure. 
Such a division of territories into pure and 

.,,'-~~,~------------------------------~ 
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impure is un-Islande and a repudiat10n of the 
very spiri t of Islam. Islam recognises no such 
division and the Prophet s~s, 'God has made 
the whole world a mosque for me.' ••• 

In su ch context, the demand for Pakistan loses 
all forces. As a Muslim, l for one am not 
prepared for a moment to give up my right to 
treat the whole of In di a as my domain and to 
share in the shaping of its pol~tical and 
economic life. To me it seems a sUre sign of 
cowardice to g1ve up what is 'f!JY patrimony and 
content myself with a mere fragment of it •••• 

l am prepared to overlook all other aspects of 
the problem and judge i t from the point of v:l.ew 
of MUslim interests alone. l shall go still 
further and say that if i t cau be shown that 
the scheme of Pakistan can in any way benefi t 
Muslima l wourd be prepared to accept it myself 
and also to work for 1ts acceptance by ethers •••• 

Let us consider dispass10nately the consequences 
which will follow if we give effect to the 
Pakistan scheme. India will be divided into 
two states, one with a majority of Muslims and 
the other of Hindus. In the Hindustan State 
there will remain 3 ~2 crores [35 millions] of 
Muslims scattered in small minori~s all over 
the land. With 17 per cent in U.P., 12 per cent 
in Bihar and 9 per c en t in Madras, they will 
be weaker than they are today in the Hindu 
majority provinces. They have had their 
homelands in these regions for almost a thousand 
years and built up well-known centres of Mus11m 
culture and vivilization there. 

They will awaken overnight and discover that 
they have become aliens and foreignera. Backward 
indus tr1ally, educationally and economically, 
they will be le~t to the mercies to what would 
then become an unadulterated Hindu raj." (47) 

But this argument failed to convince the Muslims. 

It was bound to fail. It might have been more effective 

if Xzad or other nationalist 'ulama could have had the 

courage to say and to prove tha t the creation of Pakistan 

was haram (re11giously forbidden). But they did not do so. 
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On the other hand the communalist 'ulama declared in one 

of their fatava that it was incumbent (vajib) upon the 

Indian Muslims to vote for Pakistan. They said that India 

which had been a DSrul-Islam for centurmes was turned by 

the British into a Darul-Barb. It was the religious dut Y 

of the Muslims to make the whole of India again a DSrul-Islam. 

But if circumstances were not favourable to changing the 

entire country into Dàrul-Is1am the Mus1ims had to make 

at least a part of it D8ru1-Islam. 48 Contrary to this, 

the statements and speeches of the nationalist 'ulamà 

against the idea of Pakistan were most1y attempts to appeal 

to the Mus1ims 1 sentiments against 1eaving the Muslims of 

the minority provinces at the mercy of the non-Mus1ims. 

This kind of tlappeal" could not meet the challenge of the 

'ulama of the Muslim League who were saying that the 

religious duty of a MUslim was to sacrifice himself for 

his brother Mus1ims. 49 

The Muslims of India, as we have already seen, 

were alw~s asked by the (nationalist) 'ulama to sacrifice 

themse1ves for the cause of "religion." In 1920, as we 

know, thousands of Muslims had migrated from the country 

leaving all their shrines and mosquesto the non-MHslims, 

only because the 'ulama had made them believe that that 

was their re1igious duty. During the period of non-cooper

ation thousands of Muslim lawyers and businessmen had 

embraced poverty by giving up their leg~ practice and by 

._--------------
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boycotting foreign goods, only becausethe theory of 

non-cooperation was presented as a re1igious dict~. If, 

at that t1me, nothing could prevent the MRs11ms from 

performing their "religious duty" then, at the time of 

partition, they had only two alternatives from which they 

could choose: either they had to stick to their mosques, 

their shr1nes, their religious seminaries, their well-known 

centres of culture and vivilization or they had to provide 

an opportun1ty to found astate which waa aupposed to be 

run according to the shari'ah. The great majority of them 

did choose what they thought would be the "kingdom of God" 

and their cho1ce became a part of history. 
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THE END OF A JOURNEY 

A west-bound train coming from Calcutta 1eft 

the Delhi rai1way station for Lahore somet1me after midnight. 

The compartments were packed to oapacity. Some of the 

1ucky ~assengers had managed to find room to stretch them

se1,es. Many were dosing. At dawn, a person in an upper 

berth lowered his head and asked the fe110w be10w mm, "Hi, 

man, where are you going?" "To Lahore," came the prompt 

answer, fo11owed by a question, "Whereto, yourse1f?" "To 

Calcutta," the man on the upper berth said. Everybody 

in the compartment burst into 1aughter. But the man on the 

lower berth, who had sudden1y become absorbed in deep thought, 

raised his head and said, "How wonderful.: There is but one 

train, yet the upper berth 1s eastbound--to Calcutta, wh11e 

the lower berth is headed west--towards Lahore. Sure1y 

God will 1ead us both to our destinations. Nothing is 

impossible for H1m. lt 

The above is just an an~cdote which may be treated 

light1y by many of our readers; howe~er, this i& not me~e1y 

a humorous story. Many Indiana and Pakistani& , i t may 

safe1y be aBsumed, will at once recognize the main character 

of the story. Whether we 1ike i t or not, the main character 

is a start1ing representation of the Indian nationalist 
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'ulama as far as their understanding of poli tics vas 

concerned. 

It is a fact, whether one may like it or not, 

tha t the Muslim masses of India have always been unùr the 

influence of the 'ulaml. Or in other words, the maj ori ty 

of the Indian Muslims, in i ts atti tude, has always been 

under the spell of "religion." Religion here does not 

connote "piety." It only implies blind fai th in an invisible 

power which inspires the people to sacrifice themselves for 

a cause despi te insufficient knowledge of the cause i tself. 

The preceding pages are atestimony to this fact. Tho se 

who knew and exploi ted this characteristic of the Indian 

Muslims vere mostly 'ulama.. 

The 'ulama. Were fully capable of moving the Muslim 

masses in any direction they wanted. In fact, they were 

the only people who could speak in a language which the 

majori ty of the Indian Mus11ms liked to hear. But despi te 

their control, the 'ulama proved incapable of guiding the 

Muslims in the novel situation. The education and tllaining 

which the 'ulama had was medieval, and they vere not villing 

to change their outlook. Wi th tbis background the Indian 

'ulama participated in poli tics. 

We are told by modern-day 'ulama of India and 

Pald.st&n that the :rD.d1an 'ulama of the 19th century played 

a very positive role in the struggle for independence in 1857. 

---._----- -------------------------------
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But, as we have seen, in the first chapter of this study, 

the idea that they had participated in that struggle was 

only a mythe 

We are also told that after 1857 the 'ulama. 

established madrasahs (religious schools) at important 

places supposedly to provide political guidance in a religioUB 

framework. However, as we have seen, the evidence does 

not prove conclusive in this respect either. l As a matter 

of fact, the 'ulama, after 1857, feared that the Indians-

including the Muslims--were on the road to moder.nization. 

What we would regard as "modern" was, according to the 

,'ulami, equi valent to irreligion. 2 The' ulama considered 

it their duty to check this modernization. Since there 

was no Muslim ruler in India who could be persuaded to 

help the 'ulami to safeguard the shari' ah, the 'ulama took 

i t upon themsel ves to come forward and save i t. Mainly 

for this reason they estab1ished madrasahs and tried to 

keep them independent of the influence of the British 

government of India, which was be1ieved to be a moder.nising 

agency. To maintain the independence, Mawla.na. Mutlammad 

Qa.sim, the founder of the Dirul-'ulÜDl Deoband, the first 

independent madrasah in India, insisted in his testament 

tha t no financial he1p should be accepted from the govem

ment.' In this vay for about half a century, since 1857, 

the Indien 'ulami. .k:ept themsel ves aloof from the forces 

of modernisation. 
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With such a background the 'ulama found themse1ves 

one d~ pushed into the po1itical arena by Abul Kalim Xzad, 

who, though not an 'nim in the tecbn1cal sense, was 

general1y considered an '81im. Since nothing could arouse 

the 'ulama from their slumber except religion, the poli tioal 

strugg1e had to be presented as a re1igious dUty! 1zad, 

therefore, spoke in language which, on the one hand, stirred 

the Mus1im masses against the British and, on the other 

hand, p1eased the 'ulama. This move of Xzad was a success 

for many reasons. The move was apparently to he1p the 

Khalifatul-Mus1imin (of Turkey) in his effort to save the 

traditional office of the khalifBh from those non-Mas li ms 

who were determined to destroy it. This move which was 

direct1y against the British who, in the Ql.es of the 'ulami, 

were responsib~e for corrupting the religious life of the 

Indian Muslims was bound to gain the favour of the 'ula:ma. 

That was the only chance for them to avenge themse1ves 

against the British. Mainly for this reason the 'ulama 

swallowed the bait and joined the struggle for freedom. 

Azad vas great1y successful in awakening the 'ulami 

from the~. :.~ ·sl.,.ùtibe'~·:,; but this vas not al1 he vanted. To 

him the participation of the 'ulamà in poli tics vas not 

an end in i tse1f • He had made the 'ulami participate in 

po1itics with the idea that through them he could attract 

the Muslim masses to the national movement; otherw1se he 

considered the ex1sting group of 'ulama more harmful for 
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the movement than useful. 5 He wanted them to be replaced 

by a new type of 'ulama who, on,::the one hand, would have 

full knowledge of Islamic lore and, on the other hand, would 

not be inferior to a uni versi ty graduate in modern learning. 

Thus he established the D8rul-Irshid, a boarding school, 

to teach and train such people. This insti tute did not 

li ve long enough to bear any fruit. Xzid' s invol vement 

in politics brought the D8rul-Irshad to its untimely death. 6 

After losing the first chance of producing a new 

type of 'ulama Xzid cast another die in an effort to win 

the game. This vas 'h1s'lattempt to be chosen as !!!!m of 

the Indian Muslims. 7 Rere &lso Xzid appears to have been 

rather nalve. The idea of appointing an !!!m to lead bis 

community in the national movement seems to be an effort 

of Xzad to compromise With those who were used to tbinking 

in a medieval. frame of reference. However, we have already 

seen how carefully the 'ulama avoided the question of 

appointing an !m!m.8 

After his unsuccessful attempt in both of the 

cases mentioned above, Xzad seems to have tried to get away 

f'rom the 'ulama in whom he had no hope. Here also he failed, 

because he did not publicly dissociate himself from the 

, ulami. As we have seen he was 'no longer an active 

participant in the politics of the 'ulami,9 nevertheless 

because of' his silence was always considered as one of the •• 

The resu1t was that the Muslim masses could not differentiate 
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between his opinion and those which vere expressed by 

the 'ulama. 

II 

Had the 'ulami been careful to consider.the 

consequences before embarking on the course of nationalism 

they would surely .have tried to understand the real meaning 

of the word "nation," and the consequences of nationalisme 

The nationalist 'ulame. were claiming on the one hand that 

every Indian irrespecti ve of bis religious belief vas " Indi an Il 

and vas a member of a nation--the Indian nation. On the 

other hand, the same 'ulame. vere not prepared, even for the 

sake of argument, to talk about cultural uni ty among the 

religious communi ties of India. It vas painful for them to 

see MUslims and Hindus, at least in their attire, looking 

alike. lO Also the nationalist 'ulame. were so confused 

and vague in defining the concept of "nation" that in the 

end the common Muslim vas unable to see any difference 

between them and their opponents on this question. This 

dichotomy between nationalism and particularism in the 

t b1nkjng of the nationalist 'ulama helped their opponents, 

at the time of partition, to vin the hearts of the Muslim 

masses. 

The 'ulame. put much emphasis on religion but they 

never considered vhether it vas at all possible to realize 

their religious ideals in an independent secular India. 
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What the 'ulama did not realize was the impracticality 

of their plan, according to which the Muslims of India had 

to live a dual life. One part of their life was to be 

controlled by the shari'ah, and the other part was to be 

governed by a secular democratic state which was not 

necessarily to be run according to the shari'ah. It cannot 

be said that to live such a life would be absolutely 

impossible, but if by shari'ah ve mean a system which 

encompasses the entire life of an indi vi dual then i t is 

highly improbable that the poor Indian Mu.slims could have 

passed this test. However, even if we disregard the 

question of the "possibility" of living such a life, then 

the task for the 'ulama. was to prove i t. Throughout our 

discussion we have seen that the 'ulami failed to prove 

that the shari' ab. would be given an important place in an 

incœpendent India. If i t were to have been at all possible 

then in 19,7 the government of India would have accepted 

the demand of the Jam'iyat that only a Muslim judge should 

be empowered to decide cases under the "Dissolution of 
11 Muslim Marriages Act." 

It is quite evident that the 'ulama were too 

innocent to understand the political game. During the 19'7 

election, the Jam'iyat-i 'Ulama'-ë Hind collaborated vith 

the MUslim League in U.P. on the assurance of the League 

President, Mr. Jinnah, that the membera of the Muslim League 

in the U.P. Assembly would follow the Jam'iyat in religious 
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affairs. On this basis the Jam'iyat worked for the, 

Muslim League candidates who were running against the 

Congress nominees. Almost all the Muslim League candidates 

were elected with the help of the Jam'iyat. When the hustle 

and bustle of the election was over, Mr. Jinnah, as reported 

by Mawlana MadanI, the President of the Jam'iyat, didnot 

comply wi th his promise, s~ing that that was a "poli tical" 

promise.12 

This was not the first time the 'ulama had been 

tricked in the political game. Before that the Congress 

had played the same trick on them. At the time of the 

non-cooperation movement a fatvâ was needed to encourage 

the Muslims to participate in the movement. One hundred and 

eighteen 'ulama. issued jointly a fatva. declaring that 

non-cooperation was a religious duty, and practicing law 

at the British courts was unlawful (harim) .1' In theory, 

after the fatva was issued no one but only those who had 

issued the fatva had any right to call off the movement. 

But we know that Gandhiji, who was not only not an 'il:!!! 
but also not a Muslim called it off without taking the 

consent of the 'ulama.14 This time no fatvawas issued. 

Bad the 'ulama. been able to understand poli tics they would 

have divorced themselvesfrom the Congress only on that 

issue. 

Such was the poli tical understanding of the 

nationalist 'ulama. They were fond of travelling in the 

---------------------------------- ._--------------_. _ .... _ .. _-....... ,. 
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same train in which other po1iticians had already occupied 

seats. The 'ulama sitting in their berths were confident 

that one day they would reach their destination though the 

train was moving in another direction. 

And what did Xzad do? While the train was still 

at the station he brought a crowd of passengers into the 

train, but did not make any effort to check the ticketBof his 

fellow travellers. When he final1y realized that 'their 

destination was not the same as his, it was too late for him 

to force them to change their destination or leave the train. 

It was so orowded and the travel1ers were so enthusiastic 

about travelling that even if he had shouted at them to get 

off the train many of them would not have heard him. So he 

separated himself from the crowd and shut off the doors of 

his reserved compartment, be~ause, as one Indian scholar 

suggests: 

tt[Xzad] was too aloof to concern himself Wi th 
persons, too intellectual to relish po1itical 
smal1 talk, too proud to think in terms of 
alliance, affiliation or opposition. He was 
a statesmen [sioj who would not accept the 
normal funct10ns of a pOlitician, and he was 
so engrossed in principles that he could not 
become an efficient administrator. He had 
to be taken for what he was, wi th no cre den tials 
other than his personality." (15) 



, " ,! .. , ," " .~, :" "'." ...... , ......... CV"'."'" ,."' .............. ".~ ........... , ........... - ...... --.... ------.--, --•••• ----•• - •• --.-----.--........ - •••. ~_ .. -,.~.~- ••• ~_ •• "''''-........ ··~-·--.... -1 

192 

REFERENCES AND NOTES 

For Chapter One: 

The 'Ulams. and Indian Poli tics 

1. Commenting on the educational s~stem in MUslim lndia, 
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Gilëni, op. ~., vol. II, p. 163. 
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Discussing the nature of "'adil" government~ an& Indian 
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~ad Madani., says: 

"The 'ulama of !ndia after the disintegration 
of the MUghal power were only interested in a 
'just' ('adil) ruler, whether he was a MUslim 
or non-MUsllm. They only wanted to liberate 
their country (vatan) from the British." 

(See ~UBayn AQmad Madani, Nagsh-i hayat, (2 vols.), 
Deoband, 1954, vol. II, p. 11. 

The subject matter of the first, third and fifth tracts 
is mostly taeavvuf. In the second tract the author 
discusses some theological prob1ems current at that 
time in the Indian Mus1im society. The remain1ng six 
tracts wb1ch are mostly in verse contain the na't 
(poem in praise of the Prophet) and allegoricar-
stories exhorting the reader to prepare ~mself for 
bis real vatan, that 1s, the wor1d hereafter. 

39. Imdadullih, Kulliyi.t-1 Imdi.diyah, pp. 121, 122. 

40. For example, the newly 1ntroduced system of sending 
money-orders was, in the eyes of Mawlani. Rashid AOmad, 
alainst the shari'ah, becauee 1t had some resemblence 
vi th r1bâ (usury of 1nterest). The argument vas that 
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in that system the money for the transaction and the 
tee vas deposited in a post office and the e~ual 
amount (minus fee), not the SBme money, waseiivered 
from another post office. In othe~ words, ss the 
Maw1ana saw it, the money was bought by one post office 
at one rate and was sold by another post office at a 
higher rate. This was tlmoney business" Wi th interest 
which vas prohibi ted in the shari' ah. One was, however, 
al10wed to send the rupee bills in an envelope by 
registered mail, because in that case the actual money 
was transferred. (See, Rashid .A.Qmad G8!)goh!, Fatave. . 
Rashidilah, ed. by Sub~ë.n ~d, Karachi, n. d. p. 430' 

Mawlana RashId ~d also did not al10w the deposit 
of money in the banks, no matter whether the depositer 
received any interest on his deposit or note The very 
system was against the shari'ah. (ibid., p. 431). 

41. ibid., p. 493. 

42. ibid., pp. 180, 181. 

43. About the nature of maktab, read the folloWing: 

44. 

45. 

46. 

47. 

"Ev:ery Muslim, man or woman, must be able to 
recite the kalimah, perform the prescribed 
prayers and be able to read the Qur'ën. This 
minimum of education was imparted in the informal 
school Im.own. as the mattab, which was accommodated 
in a mosque or a private liouse. As it was consi
dered meritorious both tO'impart and to receive 
this miniJllUlli of education, the number of maktab 
was large and they vere general1y se1t-support1ng." 

(M. Mujeeb, The Indian Mus1ims, London, 1966, p. 404.) 

Gilini, savinii Q'àsimi, vol. II, pp. 319, 320; 81so, 
Ziya-ul-HâSan aruqi, op. cit., p. 22, f.n. 2. 

Mutlammad 1!ayyi b, ÀZadi' -i :clind ka khhosh rahnuma: 
DSrul-'ulùm Deoband, Deoband, 1957, pp. 4, 5. 
About Dars-i Ni~8milah, see, G. M. D •. Su:fi, Al-M:l.nhi.j: 
Being the EVo1u ion of Curriculiun in the Muslim Edu
cationâi Institûtlons of Gaia, tâhore, 1941, pp. 71-75; 
120-124; 127; âiso, Abul-tIâSanât Nadvi, itindustan Id: 
Is1imi darsg8hin, Azamgarh, 1936, pp. 97, 98. 

Gilàni, op. cit., vol'. II, p. 292. 

48. Faruqi, op. cit., pp. 32, 33. 
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49. A full description of the Deoband's curriculum vith 
the titles of every book taught there will be found 
in Faruqi, op. cit., pp. "ff.; also see, Sufi, 
op. cit., pp. 127-1'2. In addition to the titles 

50. 

51. 

52. 

5'. 

54. 

55. 

of every book Sufi also gi ves the number of': .) pages 
of every book required for study. 

Faruq~, op. cit., p. '5; Sufi, op. cit., pp. 1"-1'4. 

On th1s point Mani,ir AQ.san GIlanI says that Mawlani 
Qisim was not only in favour of English language and 
modern sciences but also he wanted that the Deoband 
graduates should get enroled in the colleges for 
modern education. (See GilanI, op. cit., vol. II, 
pp. 275ff.) However, excluding a few exceptional 
cases, this wish of Mawlani. Qisim was not materialized. 

See, for example, Mahmud Husain, A Histor! of Freedom 
Movement, Karachi, 1961, article, "Deoban and Nadwa", 
vol. II, part II, pp. 415-424. 

See below, ch. .:V, pp. 107-109. 

Shamsul-'ulama. (Sun of the 'ulama.) was an honorific 
tltle f!:ven by the British government of India to 
those ulama. who were well-known in the field of 
religious sciences provided their political ideas 
were not objectionable to the government. 

Full address is found in the Al-gisim, the offieial 
monthly jo~al of the DSrul-' ûlum Deoband, vol. IX, 
No. I, Sha'ban, 1"6/1917, pp. 5-8. 

Chapter Two: 

From No Nation To One Nation: 

1. 

2. 

See, for example, the account of the religious 
discussion between Mawlani Qisim and PanOit D8lanand 
Sarwwati; and &1so, between the Mawlana. and Rev. T""ari. 
Chand; and &1so, the account of Mëli. Khudi shinasi; 
in Mani.;ir ~san GIlani, Sawinih QLlîDî, Deo band, 
195', vol. II, pp. '58~5l2. 

Ram Gopal, Indian Muslimss A Poli tical History, Bombay, 
1959, p. '2. 

The following lines are taken trom a speech of Sayy1d 
AQmad delivered at a publio meeting, oriticizing the 
resolution of the Congress about representation in 
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the Council by election and the holding of the 
civil service examinations in Intia. It shows 
the mentali ty of the asbrU (the so cal1ed high 
class people) of that time: 

"Just think of what happens as a result of 
competitive examinations in England. You 
know that there everybody, high or low, 
whether he is the son of a duke, an earl, 
a gentleman or a tailor' s son has an equal. 
right to appear for the exarnjnation. Euro
pean officers who take their examination 
in England and come over here are so remote 
from us that we have no idea whether the y 
are sons of lords or dukes or of tailors 
and if we are governed by person of low 
birth we do not know it. But that is not 
the case in India. In India, the people 
of higher social classes would not like a 
man of low birth, whose origin is known to 
them, to have authority over their life 
and property." 

(See S. Abid Husain, The Destiny of Indian Muslims, 
Londo~, 1965, pp. 36-31.) . 

4. "Report of the Education Commission, 1882 (North-West 
Provinces), p. 151." Quoted by Ram Gopal., op. cit., 
p. 33. 

5. Read, for examp1e, Ram Gopal, op. cit., chapter IV, 
"Linguistic Differences", pp. 30-43. 

4. 

6. Al1ïB.f' ijusayn ~ali, Bayat-i javëd, Lahore, (new edi tion) , 
1957, p. 140. 

8. 

9. 

10. 

11. 

Hafeez Malik, Moslem Nationalism in India and Pakistan, 
Washington, D. c., 1963, p. 209, (itâiics are ours). 

Sayyid Iq,b8.l 'Ali, S~id ~d Khin ka safarn8mah-' i
Panjab, (referred to terWâr s as SâfarniOmâh), 
liigarh, 1884, p. 8. 

ibid., p. ).0 

ibid., p. 11. 

Rep1y from S~id ~ad to the address (in Eng1ish) 
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12. 

1'. 
14. 

15. 

16. 

17. 

18. 

19. 

20. 

21. 

22. 

2'. 

24. 

25. 

26. 

27'. 

28. 

29. 

30. 

31. 

given to h1m by the Indian Association, Lahore. S8JYid AOmad's reply was in Urdu. It vas trans1ated into Eng1ish by one S~y1d ~ammad 'Ali, and was published in the Tribune, Lahore, on the 9th Pebrua:q, 1884. It has been reproduced in the Satarnimah (mentioned above), p. 159; Urdu version on p. 166. 

Safarnimah, p. 94. 

ibid., p. 140. 

ibid., p. 167; English translation, p. 161. 

U-al.t, I;ta.ya.t~i- '3ivëd, Lahore, (new edi tion), 1957, p. 87'. 
, -

Safarnimah, p. '9; English translation, p. 42. 

ibid., p. 12'. 

S. Abid Bussin, The DestinY of Indian Mus11ms, London, 1965, p. 24. 

!l!h1s biographical sketch is based on the "!I!arjamah-'i ~al.i" (a short autobiographieal noteWri tten in 1901), reproduced in Al "JiU ij:uSayD rali, Manili.t-i !f-i, ed., 'Abdul-Uaqq, Delhi, Anjuman TarqqI rdû. CHin ), 2nd ed., 194', vol. l, pp. 261-270. 

U-ali, Magà1àt, vol. II, p. 8. 

ibid., vol. II, p. 6. 
, 

, U-ali, Malnavi hubb-i valan, (composed in 1874), first pUb1ished, {1}; reprint, Delhi, n.d., p. l'O. 
ibid. , p. 8. 

ibid. , pp. 7, 8. 

U-ali, Divin, tiret pub1iehed, (1); reprint, Delhi, 1945, pp. 44, 45. 

ani, Mag81at, vol. l, p. 44. 

:t1ali, DiT8.n, pp. '5, ,6. 
ibid. , p. 42. 

ibid. , pp. 10, 11. 

trali, Malnavi ~ubb-i valan, p. 10. 

ibid., p. 10. 
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'2. ijili, DIvan, p. 48! 

". U-al.i 's 1etter to 'Abdu1-aalim Sharar, edi tior of 
Ittit:d, and Di1~daZ, Luclmow. The 1etter was sent 
to t e edi tor in he month of June, 1904i reproduced 
in MSkatib-i !:fi ("The 1etters of aili") , ed., ~am
mad Isml'ti P pati, Lahore, 1950, p. 54. 

'4. SeeZ for examp1e, MU'ln Absan Jalbi, H:ali ka Silasi 
shu Ur, Aligarh, 1959, p. 161. 

Chapter Three: 

Ml People !re Ml Nation: 

1. Farquhar remarks about Raja Ràm MOhan Roy (1772-183'), 
the founder of the Brahmo Samaj: nIt is thus only the 
simple truth to s~ that Ram Mohan vas no longer a 
Hindu, that the orthodox were quite right in their 
suspicions, although they fa1~ed ~o lAY stress on 
the crucial point. n J. N. Farquhar, Modern Religious 
Movements in India, New York, 1915, p. '8. 

2. As quoted by larquhar, op. cit., p. 61. 

3. ibid., p. 58. 

4. See, for examp1e, ibid., ch. II, on Brahmo Samaj, 
pp. 29-74. 

5. As quoted by Farquhar, op. cit., pp. 111, 112. 

6. 

7. 

ibid., pp. 110, 111. 

The ~anodtis, an Eng1ish weekly organ of the following 
seve~hrls an organizations in the Marahti-speaking 
area of India: American Marahti, Ameriean Presbyterian, 
Australian Chur ch of Christ, Church of Scotland, Church 
of the Brethren, Methodist Church in Sou'tlumd. Asia, and 
(Bri tish) Methodist Missionary Society, published trom 
Poona (India), comments on this book in its issue No. 
49,(vol. 103), dated December 7, 1944, as folloW81 

SAfiARTH PB ADSH: THE ARYA SAMAJIST BIBLE 
A New Danger to India's Peace 

The banning, by the. Sind Government, of the Hindu 
publication called Sa!arth Prakash unless chapter 
14 (which attacks MOb~8d and Islam) is eliminated, 
illumines as by a flash of lightning the religiou8 
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causes of India's political unrest •••• There 
can be no doubt that the religious bitterness 
engendered all over India by t~e controvers1 

. about this nearly 70-year-old itLndu book is one 
of the serious factors underlying the diS8StroUS 
feud between Hindus and Mu.slims in the Indian 
political sphere; .,. It is a tragedy that 
D~anand did not limi t his book to the reli~on 
and philosophy of his own Hindu people. • ••. [!he 
chapter on Ià1am] ia rank vith bitter poison from 
begining to end, and its referencesto MOhammed 
are calculated to infuriate all devout Mu.sl1ms. ft 

The same paper informe us in 1 ts subsequent issues 

Thia book ar.und which the Indian battle rages 
al1 over the land 1s descr1bed by certain Hindus 
as "a sacred book of 11beral Hinduism and Hindu 
cul ture." ••• (1) An important comm1 ttee vas 
appointed last December (1943) by the MUalim 
League ••• demanding that the Indian Central 
Govemment sbould have the last three chapters 
expunged. ehapter 12 on '.:: Buddhism and Ja1n1sm, 
chapter 13 on Chr1stian1ty and chapter 14 on Islam. 
• •• (2) The violence of the Hindu resentment 
against this MUsl1m resolut1on was shown at a 
Hindu Mahasabha meeting when Mr. ChB:o.d Karan Sharda, 
Rajasthan, alluding to the Musl1mi. threat to make 
every sacrifice for the proscription of the book, 
declared that if the MUslim adopted the attitude 
of Aurangzeb, the Hindu would have to p1q the 
role of Shi vaji; they would offer salagraha and 
fight wi th all thej._+ might. ••• (5) st regretable 
of all 1s the fac~iJlce our ü:l;ic1e of laat week 
was wri tten, Gandhi ji 1s reported to have advized 
indiv1dual sa-qWaha against the banni ng of 
th1s book •••• 

8. In his "Introduction" to the Hiatory of the Congreas, 
~ajendra Prasad, 881'SS 

The author' a kn.owledge and experience of the men 
and affairs of the Oongress is wide •••• He is 
not a detached historian writing alter the evants 
and basing his conclusions on cold recorded facts. 
• •• He is wri ting not only w1 th knowledge but also 
vi th fai th. His conclusions and opinions are 
therefore his own, and need not be treated as in 
every case repreaenting the official view of the 
Working Oommittee of the In4ian National Oongresa. 
(Si taramEqya, The Bistoq of Congress, Madras, 
1935, p. xxii • 

• •• 

. ---_ .. _-_. __ . -------------------------_._._._ ...... _ .. _. 
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10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

19. 

20. 

21. 

22. 

23. 

24. 

25. 

ibid., p. 10. 

ibid., p. 20. 

S. Abid Husa:Ln, The Destiny ot Indian Mu.slims, London, 
1965, pp. 29, 30. 

A1jif :e:usa;yn :e:-alI, Bayat-i javëd, Lahore, (new ed! tion), 
1957, p. 194. 

Haf'eez Malik, Moslem Nationali8. in India and Pald.stan, 
Washington, D. C., 196', p. 210. (ItalioB are ours). 
Malik saya that this statement was gi ven in 1882 which 
is not in accordance vith the testimony given by S~id 
AQmad's biographer, ~ali, (see ijili, op. oit., p. 194). 

See above oh. II, discussion on the concept ot Qawm, 
pp. 34-40. 

Sitaramayya, op. cit., p. 8. 

W. W. Hunter, The Indian Mu.saJ maD, (first Fublished in 
1871, reprint irom the th1rd edItion, 1876), Oalcutta, 
1945, p. 167. About this news, Hunter (op. cit., 
p. 167, f. 2) s~s: "I have not at present the means 
ot otticially tracing and vtrifying this statement of 
the Persian journalist but it attracted some notice 
at the time, and was not, so far as l heard, contradicted." 

Bashir Ahmad Dar, Religious Thought ot SayYid Ahmad 
~, Lahore, 1957, p. 71. 
Syed Mabmud [Sayyid MaOmüd l, Hindu Muslim Oul tural 
Accord, Bomb8J, 1949, p. 6'. 

As quoted in Dar, op. cit., p. 76. 

ij8li, Hayat-i javëd, p. 874. 

Sayyid ~ad Khan, lkhiri ~imin, (first published, 
1898), second edition, Lahore;-!924, p. 70. 

S. Abid Husain, op. cit., p. 35. 

Sitaramajya, op. cit., p. 101. (Italics are ours.) 

:ani, Maai1.at, vol. l, p. 216 •. 

26. Sayy1d Abmad Khën, lkhiri Dl!Jimin, p. 68; also Maqilit-i 
Sir Say:yid, ed. Mllb,ammad Isma"lrPSnipatI (10 vols.), 
Lâhore;-I962, vol. IX, pp. 17, 18. 
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27. 

28. 

29. 

30. 

31. 

32. 

33. 

34. 

35. 

36. 

37. 

w. O. Smith, Modern Islam in India: A Social Anal.;SiS, 
(reprint trom London (1946) edition), Lahore, 196 , p. 21. 

Sayyid AQmad's 1etter to the Editor of the Pi~neer, 
Lucknow; atterwards pub11ehed in the Aligarh ~n8t1tute 

"Gazette, November 27, 1888, p. 1362; reproduce( Mâkâtîb-i 
. §ir Sa.yyid Abm,d Xhin, ed. Mu.ehtiq ~u8ayn, Aligarh, 
1960, pp. 73, 4. 
a-alI, Ha.yat-i javëd, p. 403. 

ibid., p. 404. 

~ali, Magi.lit, vol. l, pp. 283, 284. 

a-ali, Divin, tiret pub11shed, (1), reprint, Delhi, 1945, 
p. 27. 

See above, ch. II, p. 46, (ret. 29). 

W'ali, Shikvah-'i Hind, Aligarh, 1895, p. 3. 

ibid., p. 6. 

See above, ch. III, p. 53, (ref. 13). 

38. S. Abid Hussin, op. cit., pp. 31, 32. 

Chapter Four: 

THE TRUTH ABOUT lZJD: 

1. W. C. Smith, Mode:rn Islam In India, Lahore, 1963, p. 277. 

2. ~ammad' AlI Jawhar, Hamdard, (June 10, 1927), reprinted 
in Mgi.mIn-i )\118;8d ' nt, ( 2 vols.), ed. Mutlammad 
Sarvar, Deih!, 9 ,voi. l, pp. 291, 292. 

3. 
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4. Xzë.d, Ta!k:1rah, p. 297. (English translation, M. Mujeeb, 
"The Tadhk1râh: A B10graphy in Symbol" , in Humayun 
Kabir (ëd.), Maulana Abul Xalam Azad: A Memorial Volume, 
London, 195~, pp. 136, 137.) 

5. All the sources about Xzad agree that his mother vas 
from the family of a "famous Arab 'Uim, Shaykb. M~ammad 
~ë.hir VatrI." But they differ as to-whether she was 
his daughter or his niece. Xzad himself has gi ven 
tvo different statements. In 1919 he wrote in his 
Talk:1rah (p. 23), that his mother vas the niece of 
Shaykb. Mll.ammad ~8hir VatrI, the MuftI of Medina. In 
1957, when Xzad dictated his biography to one of his 
co11eagues, Humayun Kabir, he 8&1d: "!tr father ••• 
married Sheikh Mohammad Zaher Watri's daughter." (c.f. 
Xzë.d, India Wins Jreedom: An Autobio a hieal Narrative; 
Bombay, 1951, p. 1. e same screpanCl.es are ot:nd 
in those books which are wri tten on J.zad by others. 
For examp1e, hie firet biographer in English, Mahë.dev 
Desai eays in Mau1ana Abul Kalam "ad: A B10graphical 
Memo1r, (Agra, 2nd ed., 1946, p. io)s "she vae the 
dauihter of Shaykh Watri." Another Urdu biographer, 
'Abdur-Razzaq MalI:Q.abadI says in hie J.zad kt kahini 
khud J.zàd Id zubinI (The story of Xzad In hie own worde), 
Delhi, 1958, p. 71, that she vas the niece of Shaykh 
VatrI. However, one thing which al1 of them seem to 
agree on is that she belonged to the Vatri fam11y. 

6. Smith, op. cit., p. 218. 

7. The biographical data have been takeii"mcistly~ from Azad, 
India Wins Jreedom, ch. I. 

8. M. Ml1jeeb, "The Tadhldrah: A Biography in Symbo1" in 
Humayun Kabir (ed.), Maulana Abul Kalam Azad, p. 1J5. 

9. Mahadev Desai, Mau1ana Abul Kalam Azad, Agra, 2nd Indien 
edition, 1946, p. 3. 

10. Rajpiit opens his book wi th the fol1owing sentences: 

Caesar vas ~.man..af.;fhenoment and Paul a man of the 
future, for Caesar was the symbo1 of his age and 
Paul vas the embodiment of those prophetic qualit
ies which create a future age. But Abul Kalam 
Azad haply combines in him the quali ties of both 
Caesar end Paul, for his action.s and achievements, 
though symbo1ical of the present age, require 
yet another age to be fu11y understood and 
recognized. l, 

A. B. Rajput, Maulan Abul Kalam Azad, Lahore, 1946, 
(Introduction), p. ix. 
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11. 

12. 

1;. 
14. 

15. 

16. 

17. 

See, for example, Abü Sa'id Bazmi, Mawlini Abu1 Kalim 
l.zid (tanoid-o-taburah ki ni9:ih mën), Lâhôre, n.d.; 
Q8if Mûbs!!imad 'Abdûl-Ghâliâr, ,.âr-! Abu1 Kalëm Izads 
èk nafsiyati mutili' ah, Delhi, 2nd. ed., 1958. 

Malitlibidi, 1zi.d ld kahini ••• , p. 22. 

l.zid, India Wins Preedom, p. vii. 

ibid., p. vii. 

ibid., p. viii. 

Mali:ttibidi, "id ld kahini ••• , p. 22; Mirzi l!'a;luddin 
~ad Blso compiâina about tbis habit of lzid, see 
Talk1rah, p. 17. 

had, !l!a!kirah, .,., ;04tf., (Engllsh translation, Majeeb, 
op. cit., pp. 142, 144, 145.) 

18. MalI:tt§bidi, op. cit., p. 21. 

19. Intia Wins Freedom, p. 1. 

20. Malipbidi, op. cit., p. 45. 

21 •• ibid., p .. 45. 

22. Sanid ~d Khan, "Ta.!ltirah abl-i DihlI" (a chapter 
of his book, lIiruManadid, tirst published in 1846), 
ed. by QazI Abmad yân lkhtar JUnigarhI, Karachi " 
1955, p. 84. 

2;. See,. for example, S~d ~d XhSn, op. cit., pp. 85, 
86; Ra'Qmën 'AlI ,Talld.rab Ulami' -i Bind (in Peraian., 
firet pub11shed in 1894), Urdu translation by MU:ttammad 
qyilb Qidiri, Karachi,··1961, p. ;76. 

In d.fanoe ot MaUtlibidi one may S81 that what he aeant 
vas that Maw1ini 18.1-1 BaSa the son& ot Maw1ins l!'811-1 
Imam vas the pupil.of Mâvlani Mûnavvaruddfn. But tli!8 
âiBO 8eema to be Incorrect. Râwlinl F&l1-1 VSft vas 
born in 1797, and according to the ta!k1rah vriters 
he had completed his education st the age ot thirteen 
(in 1810}, under the guidance ot his tather and ot 
Mawlmi Abdu1-Qidir, the son ot Shih ValIullih. See, 
for example, Ra'bmin Ali, op. cit., p. 382. 

24. RBbm8n 'Ali, op. oit., p. 380. 

25. ibi~c; p. 588. 

26. Malttlibidi, J.sid Id kahini ••• , p. 67. 
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27. RaQmBn 'Ali, op. cit., p. 297. 

28. MalIb,abadi, l.zad kï kahini~ •• , pp. 62, 63. 

29. 

30. 

31. 

32. 

33. 

Xzid, India Wins Freedom, p. 1. 
'. 

MaliPbadi, op. ci t., p. 71. 

ibid., p. 80. 

!zad, op. cit., p. 1. 

sup~lementary Catalogue of Arabic Printed Books in the 
Bri ieh ~um, OXford, 1926, p.272. (îtali.s are ours.) 

According to Malib.abidi, the book wae written "on the 
advice of the Shaykhul-Islam of Turkey," (most probab1y 
for thà people of Turkey whose language had never been 
HinduetinI). ' But according to the above-ment10ned· 
catal~e, the book eontains the "series of e%tracts 
irom abic worke vi th Hindustani paraphrases." Why? 

34. See above,. p. 81. 

35. Xzad, Ta!kirah, p. 24-. 

36. Deeai, Maulana Abul Kalam uad, p. 1'. 

'7. Due to in,acceseiblli ty of the mater1als, the present 
wr1 ter cannot quote the eXact dat~ but he olear~ 
reca11s three 'Urdu journals of Pakistan, J'han, Karachi, 

'8. 
'9. 
40. 

41. 

Al-l' ti~im, Gujranvil.a, and ~h~in, Lahore, that they 
vere de ating the question 0 Id's ear1y education 
and of hie fam11y sometimes between 1952-1954'. 

Xzad, India Wins Freedom, p. 6. 

Jawahar Lal Nehru, "The Passing of a Great Man", in 
Humayun Kabir (ed.), Maulana Abu! Kalam Asad ••• ".p. 3. 

lzid, India Wins Freedom, p. 2. 

ibid., p. ,. 
HUlIlÇiin Kabir, (a we11 known wri ter in Bengali and 
Eng1ish, who had he1ped l.zad by acting05h1s Secl"etary 
during the Simla Conference, in 1945, convened by- Lord 
Wavell to discuss the pro~lem of Indo-British relations), 
SaySI "While he [XzU] aquired enough competence to 
read [English] books on any subject, he never felt at 
home in the Engl1sh language. He had no pretensions in 
the matter and.frankly told MX. Attlee 'during his ~sit 
to London that this was the reason he spoke to him through 
an ititèrprëter." Kaoir, "A Personal Testament", in hie 
ad. book, Mau!ana Abu! Kalam Azad, p. 77. 
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42. lzad, India Wins Freedom, p. 3. 

43. 

44. 

45. 

ibid., p. 3. 

ibid., p. 4. 
According to Malitlibadi, "id kt kahini, p. 2'9, the 
fen-name, "Jtzid", wu suggested to Abul. Kalim by one 
Abdul-V-a.Q.1d Khan when Ab1ll Kalam. had composed his 

firet thasal (love poem) at the age of ten or .}~vwn. 
Malitlrâdt âJ.so has given a few stanzas of Xzid (ibid., 
pp. 240, 246). Bowever hM had never been known 
as a poet. 

Mali:tt.abadi, Zikr-i l.zad, Calcutta, 1960, p. 260, and 
Xzad ki kahant ••• , p. 426. 

One JiwEt; tee1 disappointed for not having access to 
those events which reo1aimed Xzad. The detai1s of 
thes8 evants were to be made pUblic in the tirst volume 
of his biography, India Wins Freedom, but he died 
be!ore writing it. 

46. Quoted by Hum~ Kabir, Maulana Abu]. Kalam AZad,p. 69. 

47. India Wins Freedom, p. 5. 

48. It wu in 1908. (Louis Massignon remembers his first 
meeting wi th J.zad in Baghdad, in 1907-1908. See 
Massignon, "My Meetings wi th Maulana Azad", in Kabir, 
Maulana Abul Kalam Asad, p. 27.) 

49. !zid, India Wins Freedom. p. 7. 

50. The first issue was pub1ished on July 13, 1912. 
The date, (June l, 1912), given by Hafeez Malik, in his 
Mos1em liationalisJll in India and Pakistan, (p. 269), 
1s, however, Incorrect. 

Ohapter Fi ve 1 

THE RELIGION OF l.ZlD 

1. Al-Hil81, vol. I, No. 9, September 8, 1912, pp. 4-8. 

2. ibid., vol. I, No. 11, September 22, 1912, p. 12, also 
vol. I, No. 15, October 2', 1912, p. 4. 

Batees Malik, Mos1em llationalism in Intia and Pakistan, 
Washington, D. C., 1963, pp. 270, 271. 

----------------__ r_-.r.~·"~LO' ... ". 
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4. lzad, "Presidential. Address, Bengal. Khi1itat Cin.terence", 
in Khutabat-i Xzid, Delhi, 1959, p. 93. 

5. 

6. 

8. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

As quoted by MOhammad Habib, "The Revo1utionary Maulana" 
in Kabir, Maulana Abul. Kalam Azad, pp. 82, 83. (.Also 
see, Xzad, Tarjuman n-Qûr'ân, reprint, Lahore, n.d., 
pp. 212-215.) , 

lzad, The Tarjuman al.-Qur'in, edi ted and rendered into 
English by Dr. Sjed Abdul,Latif, (vol. l, Sürat-ul
latihi), London, Asis Publishing House, 1962, p. 182. 

ibid.~ pp. 182, 18'. 

Mohammed Habib, op. cit., pp. 84, 85. 

lzid, The Tarjumin al-iUJ'in (tr.'Abdul Latif), pp. 19',194 
Tarjuman âi-Qur'in (Ur U t pp. 223, 224. 

!lagsh-i lzad (bid' s letters to Ghulim Rasül Mibr), ed. 
and pb. by M'ihr, 2nd ed., Lahore, 1959, letter !lo. 24, 
dated 15th January, 1936, pp. 47-51. 

Unfortunate1y we do not have lzid'a tafsIr of those 
parts of the Qur'in which ha considered the 'proper 
place' for the discussion about belief in the prophets. 
The tafsIr which he left behind is incomp1ete, and 
covers only first twenty-three ohapters of the Qur'in. 

Xzad, Tarjuman ••• , Eng1ish tr., p. 174, Urdu, vol. l, 
p. 205. 

ibid., Eng1ish, p. 173, Urdu, p. 204. 

lzid, B!Silat-i Tar3uman al.-.'in, ed. by Ghulim Rasül 
Mibr, Lore, 1961, (Mlhr in s Preface), p. 46. 

Al-Hi1il, vol. l, No. " July 27, 1912, p. 12. 

ibid., vol. l, No. 9, September 8, 1912, p. 4. 

ibid. , pp. 7, 8. 

Hafeez Malik, 012· cit., p. 270. 
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19. 

20. 

21. 

22. 

23. 

24. 

25. 

26. 

27. 

28. 

l, No. 8, September l, 1912, pp. 2, 3. 

__ ~~ ____ ~~ __ ~~~~~~~(P.residential 
tian NatioB.al 

lzad, !al!rtk-i izidi (see above ref. 18), p. 167; also 
MUs1ims and the congress (see above ref. 18), pp •. 268ff. 

Al-Hi1U, vol. l, No. 8, September l, 1912, pp. 7-8, 

See the 1eading article (sha!arat) of Al-Hil81, vol. l, 
No. 14, October 16, 1912, p. 2. 

Al-Hi1il, vol. l, No. 4, August 4, 1912, p. 4. 

The Sedition Committee Re,ort 1918 [known also as 
"Rowiatt CommIttee Report , c~cutta, 1918, p. 179. 

Read, for examp1e, bis article, Mu.88lWt!t ki a'indah 
shShr8h-i maa;d ki.?8. honi chihiye? shoûid be 
the fûtüre pa ~way or the Mus1ims? ,.) ,. in Al-Hi1il, 
vol. l, No. 13, October 9, 19~2, pp. 5-8;. No. 14, 
pp. 5-7; No. 15, pp. 5-7; No. 16, pp. 5-8. 

Al-Hi1U, vol. l, No. 14, October 16, 1912, p. 2. 

ibid., vol. l, No. 13, October 9, 1912, p. 3. 

Ohapter Six: 

THE PARTY OF GOD: 

1. 

2. 

3. 

4. 

5. 

6. 

7 •. 

Al-RilU, vol. l, No. 23, December 18, 1912, p. 11. 

ibid., vol....,U., ... No. 16, April 23, 1913, p. 257. 

Pub1ished sep8.1:'atelY' w1 th Al~Hi1n, vol. II, No. 17, 
April 30, 1913. 

Th~ number of the sUrah given on the form is 21126, 
which, howeveB, seems to be a printing mistake. 

Al-Hi1il, vol. II, No. 20, May 21, 1913, p. 335. 

ibid., vol •. II, No. 22,.,June 4,. 1913, .. p. 374. 

Al-Hiln,. vol. II, No. 24, June 20, 1913, p. 5; 81so 
ibId., vol. III, No. l, July 2, 1913, pp. 4-8. 
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8. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

19. 

20. 

21.. 

22. 

Al-Bilâl, vol. III, Ho. 23, December 3, 1913, pp. 417-
420. 
M8li~ibidI, Zikr-i Xzad, Oalcutta, 1960, p. 25. 

ibid., p. 24. 

!la~Sh-i Xzad, ed. by Ghulim RasUl Mihr, Lahore, ~d ed., 
19 9, pp. '43-345. (According to Mihr the letter was 
sent in 1921.See ~., p. 345, n. 1.) . 

Ghulam RasÜl Mihr has collected' and published sever$! 
~id's letters written to different persons in 
Tabarrukit-i bU (Lahore, 1959). The book contains 
oîïiy Lü' s answers to letters sent to him. The text 
of Qu,üri 1 s letter is not available. The present 
wri ter, on the basis ot 1zid 1 S reply to Qu,üri, has 
tried to determine the points which evidently,were 
rflised in Quvüri' s letter. The letter is found in 
Tabarruk:at-i bU, pp. 42-49. 

ibid., pp. 42~49. 

See above, ch. v, pp. 107-109. 

See, for example, Mu.~ imalatul-&1sllmin fi mujidalit-i 
gh~ al-MUslimin (in urdu), a coilection of questions 
an heir atlawers by Mawlana Ashraf '.Ali œhanavi, 
appeared in his journal Al-Irur, ~ina Bhav8J[, vol. X, 
No. 11, 1349/1930, reprinted ln Ifidat-i Ashrafilah. 
dar mass'il-i Sifis~ah by AshraOf 'nt· Mîlnad, comp. 
by ~lSamm8d shat ,d ed., Deoband, 1365/1945, pp. 
21-34. 

Xzid, Tarjuman al-Qur'ën, Lahore, 1936, vol. ,II, pp. 
95, 96. 

:!zad, 1tPresidential Address", Ben§al Ih1lifatOonfrence, 
1920, reproduced in Xhutabit-i bad, Delhi, 1959, 
pp-;' ·99-102 .. 

According to Sayyid :Afghar ~usayn, ~i.t-i.khuJ.
Hind, Deoband, 1339/1920, p. 109, winâ ~dûi 
tlasan stayed in Lucknow on1y for these 12 deys. 

Mali~badi, Zik:r-i hid, p. 36. 

ibid., p. 37 •. 

ibid.-, p. 38. 

A. B. Rajput, Maulana Abu]. Xalam Mad, Laho.re, 1946, 
p. 69. 
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23. 'Abdull8.h Bai. (ed.), Abul Xalim Xzad, Lahore, 1943, 
p. 216. 

24. 

25. ibid., p. 47. 

26. ibid., p. 215. 

27. Mali:tlabidi, Ziltr-i hid, pp. 55, 79. 

28. The actual fatva (in Urdu) has been reproduced in 
Tabarrukit-I L'id (pp. 203-206), ed. Ghulim Raaül. Mihr, 
from the ween,. lhl.-i HadilJ, Amri "t1lB1t, (JlÜY 30, 1920). 
An English translatIon of the iaty' ia found in Hateez 
Malik, Meslem Nationalism ••• , ppendix B, pp. 343-344. 

29. !he following quo~ation trom Nehru exp1a1na why the 
present writer has preferred the use of Gindhijis 

l have referred to Mr. Gandhi or Mahatll8. Gandhi 
as "Gandhiji" throughout these pages as he hill
self prefers this to the addition of "Mahatma" 
to his name. But l have sean some extraordinary 
explanations of this "ji" in books and articles 
by English writers. Some have imagined that it 
is a term of endearment-Gandhiji mesning "dear 
li ttle Gandhi"! This is perfectly absurd and 
shows clossal i8norance of Indian life. "Ji" 
ia one of the commonest additions to a name in 
India, being applied indiscriminatingly to all 
kinds of people and to men, women, boys, girls, 
and children. It conveys an idea of respect, 
something equivalent to Mr., Mrs., or Miss. 
Hindustani i8 rich 1n courtly phrases and prefixes 
and suffixes *0 names and honorific titles. 
"Ji" 1s the simplest of these and the least formal 
of them, though perfectly correct. l lear.n 
from J'JJY' brother-in-law, Ranj1 t S. Pandit, that 
this "ji" has a long and honorable ancestry. 
It is derived from the Sansui t ~, mean1ng 
a gentleman or noble-born (not thilraz1 meaning 
of Aryan!). This ~ became in Prald. t ~, 
and th1s led to th'8'ifmple Il j 1. Il 

30. When GindhIji presented his programme of non-.ooperat1on 
before the leaders of the Khila:tat moveaent, in Delhi, 
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;1. 

according to !zad: "Others reacted according to their 
own backgrounds. Hakim Ajmal Khan said that he wanted 
sometime to consider the programme. He would not 
1ike to advise others ti11 he was villing to accept 
the programme hiue1f. Maulvi Abdul Bari said that 
Gandhijils suggestions raised tundamentel issues and 
he could not give a rep1y till he had meditated and 
sought divine guidance. Mohammad Ali and Sahuk:at Ali 
said they would waitti11 Maulvi Abdul Barils decision 
was known. Gandhiji then turned to me. l said w1 thout 
a momant's hesitation that l fully accepted the 
programme. Il Chad, Intia Wins lPreedoll, p. 9.) 

Al-Hi1il, vol. l, No. 2;, December 18, 1912, p. 11. 

;2. :!zad, Khutabat-i !zad, Delhi, 1959, p. ;2. 

;;. Paruqi, The Deoband SChool ••• , Bomb~, 196;, p. 52, n. 

;4. Reproduced in Tabarrultat-i Xzad. ed. Ghulàm RasÜl Mihr, 
pp. 214-260. 

;5. Mahadev De sai , " Bha.kh(liyat : ëk mu 1;i.li ' ah ", in 'Abdul1ih 
Ba~, (ed.), Abul Kalim !zid'. pp. 145, 146. 

;6. Bee above, ch. VI, p. 125. 

Chapter Seven: 

IBDIA: MY MOTBERLAND 

1. Based on E.ccOunts provided by B. R. Ambedkar, Pakistan 
or The Partition of India, Bomb~, ;rd ed., 1946, 
ch. Xii, "National Frûstration", pp. 26'-28;. 

2. Bee be1ow, ch. viii, pp. 1 :rf. 

;. ~amm.ad IqbU, "Presidential Address at the Annuel 
Session of the Ali-India Mus1im League, he1d at 
Al1ababad, in 19;0", pub1ished as an Appendix IV, of 
the book, s~g1e for Independanoe. 1857-1947, 
Karachi, 19 ,p. 16. 

4. Iqb81, BApg-i dara, l;th ed., Lahore, 1949, p. 82. 

5. ibid., p. 87. 

6. ibid., from the poem, Nay! shivili (New temple), p. 88. 

7. Por the Eng1ish translation of Shikvah an iavib-i 
stikvah, see, Oomp1ain t and Answer, tr. by. J. Arberry, 
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8. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

18. 

Lahore ,n. d., and Comp1ain t and Anewer, tr. by Alta! 
Bussin, Lahore, 3rd. ed., 1954. 
Iqbil, Bing-i dari, p. 223. 

c. f. S. Abid Husain, The DestinY of Indian Mus1ime, 
London, 1965, pp. 59-60. 

Stray Reflections: A Note-Book of Al1ama Igbal, ed. and 
pb. by his son Javid îqbal, Lahore, 1961, pp. 26, 27. 

ibid., p. 100. 

S. Abid Husa1n, op. cit., pp. 56, 66. 

Iqbil (Sir Mohammad Iqbal), Six Lectures on the 
Reconstruction of Rel1gious Thought in Is1âm, Lahore, 
1930, p. 223. 
Iqbil, BW-i dari, p. 157. 

ibid., p. 172. 

See above, ch. ii, discussion on the word tlgawm. Il 

ibid. 

This did not occur even to Xzid who was very fastid10us 
in choosing an Urdu word to convey the precise sense of 
a foreign word. Por examp1e, in 1913, Xzid devoted 
pages and pages of his journal, Al-Hi1il, to a discussion 
of whether the most appropriate words tor "pain and 
p1easure Il were iazz-o-karb or 1a1lat-o-alm. In the 
journat (Al-Hi1il, vol. II, No. 24, June 18, 1913, pp. 
8-10, and June 25, pp. 9-11) an article on the nature 
of ."pain and p1easure" with the Urdu tit1e,~,,-o-
karb, was pub1ished by 'Abdul-Mijid Daryabi ~ At the 
ëii'Crof the. article (June 25, p. 11) Xzid made a remark 
that the R&I,-o-karbwere not the most appropriate 
terme for pain and p1easure. In his opinion the most 
suitab1e words were 1a1lat-o-alm. This remark 1ed to 
a healt~ discussion on the prob1em of trans1attng 
forei~ words into Urdu, in which apart trom 'Abdul
Mijid (July 16, L913, pp. 19-20; August 20, pp. 13-14; 
October 22, p. 17) and !zid (August 6, p. 2; September 3, 
pp. 7-8; S.eptember 17 f pp. 13-15; October l, pp. 18-20. 
October 22, pp. 17-19) people 1ike ~bar 118habidI 
(August 20, p. 14), S8lYid Sul~in Nadvi (August 22, 
pp. 11-1') and others (August 20, p. 15; October 15, 
pp. 9~10) also participated. . 

But the same bid did not pay 8ZJ:1 attention to rellloving 
the ambigu1ty in the meaning ot the word qawm~ For 
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19. 

20. 

21. 

22. 

2'. 

24. 

25. 

example, referring to the Muslims, l.zad uaed the word 
gawm in the sense of a religious community. (Ult is 
wrong to sq that the entire gfWlD is poor •••• The 
QaWJD which cau spend hundred 0 rupees in [use1essl 
ceremonies cau certainly a!ford to buy good books. d) 
Al-Bi1il, vol. l, No. 5, p. 2; al80, see, ibid., No. 8, 
pp. 1-8; Blso see his article, I!$ik-i usai awr 
Musalman." in 1zad, Tabrik-i izidi, ed. and pb. by Anvar 
'l.rif, Karachi, 1958. 

1zad also used the same word gawm and gawmi to mean 
nation aud national. See, for examp1e, his PresidentiBl 
naress, Ind1au National Congress, 1923. 

Surveying the present trends of thought among the 
Indian. Mus1ims of India toda:y, S. Abid Husain (op. ci t. , 
p. 151) sa:ys: 

In short, the trends of thought among the various 
groups of Indian ·Mus1ims today, are the same as 
those beiore partition and they want to proeeed 
almost on the same 1ines •••• 

:e:us&yn AtLmad Madani, NMarilah-'i HWlDÏyat awr Maw1i.n.a 
~us~&biadJib1 b va Aiibah îlb, compi1ed by tuttt, 
era hu Khan, n.d., p. 20. 

See above, oh. ii, pp. 36, 37. 

IqbiJ., .Armughin-i Bijas, Lahore, 1938, p. 278. 

Madani, NazarIysh-'i gawmiiat ••• , pp. 20-26. 

Iqbil, "Jughrë.f3:yii i :o.udüd awr Mu.salman." (The geographic
al terri tory and the Mu.slilDS), in Mazimin-i ~bil., 
compi1ed by Tqadduq :t!us&yn Taj, Hqdarabâd., 1943, 
p. 188. 

:e:us&yn .AtuDad Mad8.lÙ, Mutt~adah gaWDlÏlat awr Islam, 
Delhi, 2nd ed., n. d., pp .8~23 , 30, quo thg the Qur' in. , 
11:78; 40:29, 32, 39; 28:76; 31:39. 

26. ibid.,-pp. 11-18, quoting passages from lirozabidi, 
Qëmiis, Zuba:ydi, Ta3 al-' uns sharh-i Q8müs t 

27. IqbiJ., Bipg-l dara, p. 138. 

28. ibid., p. 279. 

29. 

30. 

J,zid, Presidential Address" in MIls1ims and the con~e8a, 
compiled by Rez~ Karl., Calcutta, 1941, pp. 270- 1. 
About the 1zid Mu.a1im Conference, W. C. Smith (Modern 
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31. 

32. 

34. 

35. 

36. 

37. 

38. 

Islam in India, Lahore, 1963, pp. 260-261), says: 

In M8Ech 1940 there gathered at Delhi represent
ati ves of the various Indian-nationalist Mus1im 
parties and froups--the Oongress Muslims, AQrars, 
Jam'Irat al Ulami', Shi' ah Po1itical Oonference, 
and so on; virtual1y al1 Mus1im groups exoept the 
Mus1im League and the Khàk:sSrs. Al1ih Bakhsh, 
premier of Sind, presided at this '~id (i.e., 
"hee") Mus1im Conference'. The de1egateS;
representing at that time,probab1y 8ti11 the 
majority of India's Mus1ims, came to protest 
against the Pikistën idea, and against the use made 
of the Mus1ims by the British government and others 
as an excuse for po1itical inaction. 

Quoted in Asoka Mehta and Achput Patwardhan, ~ 
Oommunal Triangle in India, Al1ahabad, 1942, p. 49. 

". •• The 'Ulama' in general and the DSrul-' U1ÜBl Deoband 
in particular understood Islam primari1y in a 1egal 
forme Their medieval conception of the 'Shari'ah' 
remained unchanged, orthodox and trad! tional in toto 
and they accepted i t aS,fin1shed goods manufactüred 
centuries ago by men 1ike Abü ijaiifah and Abü YÜsuf." 
(Ziya-ul-Hasan Faruqi, The Deoband Schoo1 and the 
Demand for Pakistan, Bombay, 196', pp. 79-80. 

Ml]'bammad MïyirJ., Jam'Ilattul-'Ulama' }dIa hay? vol. I,' 
De1hi,[1946?], pp. 45-46. ' 
Ml.qlammad Miy8JJ., 'Ulama'-i Ragg, vol. II, Delhi, 1948, 
pp. 137 ff. ' 

Ajmëri, ShM Mu'Inuddin ~d, KhU~bah-'i sadirat, 
(9th session of the Jam'iyat ••• ),e1h1. 1930, p. 25. 

Madani, Bafiariyah-'i gawmilat ... , pp. 41-43. 

Xzad, "Khu~bah~'i,adiratn~ Maj1is-i Khila:tat, Agra, 
1921, in Khdiabr-i 1zad, Dalhi, 1959, pp. 35-401 also 
in M8li~ibâ , 1kr-l izid, pp. 136 ff. 

In 1930, a famous Indian ,üfi-'ilim, Mawlina Ashraf 
'Ali Thanavi declared that the Mûs1ims could not join 
Vith the Hindus against the British (who were the people 
of book), because the Mus1ims, being in the minority, ' 
would be under the influence of the Hindus. Unless 
the Muslims were in the majori ty i t was unlawful 
(nà~'iZ) to malte any united front. (See his Mu' imalah 
ai- .1iiDin fi muiàdalab. ~h~ al-MuslimIn, in Urdu, 
ed. and pb. by Mû ammad S âf ,âlong with other articles 
of Mawlini ThënavI, enti tled lradit-i Ashrafilah dar 
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39. 

40. 

41. 

42. 

43. 

44. 

45. 

46. 

masa'i1-i s~asiYah, Deoband, 2nd ed., 1945, p. 30; 
Bee âiso, H eez~ik, MOs1em Nationalism ••• , pp. 271 f. 

See above, p. 143. (ref. 29) 

Madani, Muttyadah aaWIIlÏlat awr Islam, pp. 44-51. 

Madani, HamarS. Hindustan an uskë fya'i1, Delhi, 
1941, pp. ,-Il. 
ibid., p. 24. 

j.f. Jawahar1al Nehru, ~. Discovery of India, New York, 
(Anchor Books), 1960, discussion on "Bharat Mata", 
pp. 28-30. 

The Eng1ish translation of the song, Bandë Mitaram, 
by Sri Aurobindo Ghose. Reproduced from R. Coup1and, 
The Consti tutional Prob1em in India, pub1ished in tbree 
parts, reprint, oitord, 1945, part II, Indian Po1itics, 
1936-1942, Appendix II, pp. 322-323. 

ibid., part II, p. 102. 

47. Rajendra Prasad, India Divided, Bomb81' , 3rd ed., 1947, 
p. 148. 

48. Pirpür Report, discussion on the song, Bande Mi.taram, 
pp. 20-22. 

49. In 1945, Maw1ënë. ~ammad Shafi', who was the mufti 
of the Diru1-'ulüm of Deoband but had at that time 
associated himse1f with the Mus1im League, eriticized 
the nationalist 'ulama for attending meetings of the 
Congress in whi~h they ,had"to salute the Congress-f1ag 
and had to sing the 'po1ytheistic' songe. Maw1inë. 
Mu1J.ammad MlyilJ., the Secretary of the Jam' iyat-i 'ulama'-i 
Hind, apo1ogetical1y answered that even the members 
of the MUs1im League had to salute their f1~s. He 
did not categorical1y s81' that the singing (of Bandë 
MS.taram) or the salutation 'tif flag was not un-islam:Lc. 
He only said that the Congress did not malte it obligatory 
on its members that the Bandë Mitaram be sung; neither 
vas attendance at suoh meetings compulsory. To prove 
th1s he gave b1mse1f as an example, saying that he bad 
been member of the Congress for about sixteen years but 
he was never forced to sing or to salute the flag. (See 
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50. See above, ch. vi, ref. 28. The fatva proved to be 
effective. F. S. Briggs, for example, in his article, 
"The Indian Hijrat of 1920~, MOslem World (MUsli. World) 
vol. xx, No. 2, 1930, pp. 164-168, says. 

In 
of 

"There was a considerable response to the preaching 
of the hijrat •••• Notably from Sind and trom the 
North West Frontier Provinces, men and women 
began to coneentrate on Peshawar before s8tting 
out for Kabul •••• Comparatively few town-dwellers 
joined in the Hijrat, but the ranks of the 
Muhajirin contâined whole ramilies, and in some 
cases whôle villages went on Hijrat ••••. 

The numbers have been variously estimated between 
five hundred thousand and wo million. The latter 
estimate is certainly beyond the marks, but there 
is litt1e doubt that the numbers were considerab1y 
over the lower estimate." 

51. As quoted in Madani, HamBra Hindustan ••• , p. 31. 

52. ibid., p. 31. 

53. Az'àd, India Wins Freedom, p. 22. 

54. See above, ref. 46. 
Two other reports of a simi1ar nature were pub1ished 
by the Mus1im League: (i). :mI0rt of the EniuirY Committee 
Aiiointed bi the wor~ Co ttee of the B h~oVinc-
i Mnsl1m e~e to ~re into some Grievances of 
Mûslims in Bier, mown as the Shareef Report, Patna, 
1939, (11). Mûs!im Suffer~s under ~0:sIess Ru1e, 
by Fazl-ul-Huq tFai1u1 l;laqq, C81cuta~939. For-: 
the nature of these reports, see, Coupland, op. cit., 
part II, pp. 185-188 • 

To know the other Bide of the picture, see, Rajendra 
Prasad, Oie cit., pp. 146T152; 81so, Ambedkar, op. cit., 
pp. 348-3 9. 

55. Wi1fred Cantwel1 Smith, Modern Islam in India, Lahore, 
reprint, 1963, pp. 295-296. 

56. Pirpür Report, p. 2. 
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57. c.f. Xzadts Yiews on World's religions, above, ch. v, 
pp. 93-99. 

Answering a Muslim correspondent, in his paper, Harijan, 
(17-7-1938), G~dhiji said about the idea of respecting 
every religion: 

l regard it as fatal to the growth of a friendly 
spi~it among the children be10nging to the 
different faiths, if th6y are taught either that 
their religion is superior to every other or that 
it is the only true religion. 

(Reproduced in M. K. Gandhi, Basic Education, 
Ahmadabad, 4th print, 1962, p. 86. 

58. From the "Report Sub Commi ttee, V-ardha ta' 1imi Scheme" , 
appointed by the Jam'ifat-i 'Ulama'-i Hind, reproduced 
in MulJammad Miyi1J., Jam iyat ... tira hay?, vol. II, 
pp. 13-15. (Italics are ours.) 

59. ibid., pp. 15-16. 

Read the fol1owing statement of Dr. Z8k1r ijUB~, the 
author of the V-ardhi Scheme, found in the Report of 
the Committee of the Central Advisory Board of Education, 
appointed to consrder the Wardha Education Scheme, 
New Delhi, Gôvernment of India, 1939, p. 41 

M1sunderstandings also ex1sted in regard to 
co-education. The Wardha Scheme does not make 
co-education compulsory to any age •••• Indeed 
it expresses no opinion whatever whether or not 
co-education is desirable. The option given to 
parents in the Wà.rdha Scheme to wi thdraw their 
girls from school after the completion of the 
twelfth year does not imp1y that boys and girls 
should reciive co-education up to that age. 

Read 81ao the followings 

••• but to orthodox Moalems education without 
direct religious teaching is no education st 
all; and this feature of the scheme seemed one 
more proof that the ulterior purpose of it all 
wss gradually to wean the Moslem chi1d from his 
faith. Once such suspicions were areused, it 
was easy to detect, not so much in the exposition 
of the scheme or in the syllabus as in the conduct 
of the managers and teachers, the firet intimat
ions of something 1ike a new religion of which 
Mr. Gandhi was to be the prophet. That Moslem 
schoolchi1dren should be ob1iged to honour the 
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Congress flag, to join 'wi th folded hands!.. in singing 
Bande Mataram, to wear 'Gandhi caps' [see,above, p. 145] 
and homespun clothes--all that was bad enough, but 
its significance might seem primarily political. 
Could the same be said of the children not merely 
celebrating Mr. Gandhi's birthdaJ but doing puja--
a ceremonial act of reverence or worship--before the 
Mahatma's portrait? (Coupland, OP. cit., part II, p. 191) 

It 1s also interesting to note that the 'ulama of 
Deoband were against compulsory education for girls, 
even before the introduction of the V-ardha Scheme. 
ln 1933, the teachers and students of the Deoband 
school passed 

an indignant resolution pratesting againat the 
decision of the United Provinces Legislative 
Council that in the areas where education for 
boys was compulsory, education for girls must 
also be made compulsory. Compulsory education, 
i t was declared, was tantamount to destroying 
the time-honoured moral traditions of Islam 
among the Muslim girls. (As reported in the 
Light, Lahore, August 24, 1933, quoted by Bevan 
Jones, Woman in Islam, Luclmow, 1941, p. 58. 

It shoUld also be noted that at that time the U. P. 
Legislative Council had proposed compulsory education 
for girls, between the ages of six and eleven. (See 
The Report of the Committee of the Central Advisory 
Board of Education, Appendix îî, New Delli, 1939, p. 15. 

60. See ~ammad Miy~, Jam'iyat ••• 1d.ya ha.y? vol. II, 
p. 197. 

It should be made clear that the willingness of the 
'ulama to allow Muslim women to have their marri ages 
annulled through the court was not the result of their 
modernisme !.he underlying fact was that many of the 
MUs11m women had found a waJ of having their marriages 
dissolved by renouncing Islam. "This trick bewildered 
the 'ulama." (Jam'iyat ••• klyi hay?, vol. l, p. 67.) 
It took them six years (from 1926 to 1932) to oontemp
late alld to correspond w1 th the non-{lanafi 'ulama of 
Mecca and Medina before deciding to allow MUsli. women 
to go to a court to obtain the decree of divorce on 
the ground of M8J.iki or V8.1J.bali fiqh, in such cases 
where {lanafi fiqh could not help them. (ibid., p. 67.) 

In the draft bill, which was prepared by a Muelim 
member of the Indian Legislative AsseJably, Qi;i Mnllammad 
AOmad n,Imi, Muslim women vere g1 ven nine grounds for 
a decree of dissolution of their marriages. (See, Bevan 
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61. 

Jones, Woman in Islam, p. 168.) These grounds were 
mentioned In the ê1raft bill under section 5A and 5B. 
(See Jam'iyat ••• kiya h{Y? vol. II, p. 196). According 
to section 6 ol the drâl bill, the grounds mentioned 
in section 5A vere to be considered according to the 
Mâliki fiqh, and section 5B was to be treated according 
to the ~anafi fiqh. (ibid., p. 197). The Oentral 
Advisory Board of the Jam' Iyat met in the month of 
February, 1936, at MUradabad, to consider the draft 
bill. ,:' (Xzad 1 s name is not found among those of the 
'ulama who attended that meeting. Bee, ibid., p. 194). 
The Board suggested that "for the time being section 6 
should be dropped." (See, ibid., p. 195). But probab1y 
this suggestion of the 'ulami to drop section 6 was 
not accepted by those who sponsored the bill in the 
Assembly. As Bevan Jones, o~. it., p. 431, on the 
authority of the Le is1ative~semb Debates 1 8, 
vol. V, No. l, p. , quo es one 0 e sponsors 
addressing the Assemb1y: 

Granted that Mus1im Common Law ho1ds that 
apostasy from Islam of either party to a marriage 
operates as a complete and immediate dissolution 
ôf the marriage tie--that up to the present 
this has been the ruling of the courts in !ndia-
and that even among Mu.slim 'Ulama. there is a 
difference of opinion on the subject--nevertheless, 
validi ty is c1aimed for the clause under discuss
ion on the ground of 'a very we1l estab1ished 
princip1e of ij~i 1aw'--hitherto unknown to 
the courts--according tG which 'where the strict 
application of ~anafi 1aw to 'a case would cause 
hardship, it is permissib1e to ~he Qazi, and 
consequent1y to the courts in British India, 
to act on the relevant princip1es of the Shafai 
1aw, the Maliki 1aw, or the Hambali 1av. 1 

Mub-ammad MiyilJ., -.J.-atn--..;' i-.y~a_t.;......;._._. ___ ki=aly...;;a.o....;;;;h_aOM..Y? vol. l, p. 68. 

62. ibid., vol. II, p. 242. 

63. !zad, Malfü,at-i !zad: ][n! (re1igious), vol. l, 
ed. by Mütiammad Ajmâi khan, Delhi, 1959, p. 122. 

64. ~ammad MIy8.rJ., Jam' iyat ••• kila. hay?, vol. II, 
p. 15. 
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1. 

2. As quoted by Ram Gopal, Indian Mu.s1ims: A Poli tical 
History, Bombay, 1959, p. 264. 

As quoted by Coup1and, The Constitutional Prob1em in 
India, Oxford, 1945, part II, p. 193. 

4., From his Presidential Address of the Calcutta Session 
of the Hindu Mahasabha, quoted by Ham Gopal, op. cit., 
p. 264. 

5. Rajendra Prasad, India Divided, Bombay, 3rd ed., 1947, 
p. 19, on the basls of the speeches of Mr. V. D. Savarkar 
at the Ahmedabad Session of the Hindu Mahasabhà, in 1937. 

6. lzad, India Wins Freedom, p. 197. 

7. Cf. M\1b,ammad Miyan, Jam' iyat-i 'Ulami ka Isl8.Dü parcham, 
Delhi, n.d., 13 pp.-

8. Cf. l.zad, "Bengal Khi1afat Kinfirens: khu~bab.-' i ~adë.rat", 
in 1920, in l.zid, Khutabit-i 1zid, Delhi, 1959. pp. 55-
106; also 'Abdul-MâjId Badatûnî, Dars-i khi1afat {first 
pub1ished in 1920), 5th print, Meerut, n.d., 44 pp. 

9. 

10. 

11. 

12. 

13. 

14. 

15. 

16. 

17. 

Cf. ~dul ~asan, Tark-i mav81it, Bijnore, 1919, 36 pp., 
also Muttafagab. fatvâ 'Ulam;' -ë Hind (in connect:!.on wi th 
the non-cooperatIon movementt signed by 118 nationalist 
'u1ama), Meerut, 1920, 36 pp. 

!!.~~ct\.. Al-Hiln, vol. l, No. 3, July 27, 1912, p. 6; 
also ibid, No. 23, December 18, 1912, p. 11. 

ibid., vol. l, No. 13, October 9, 1912, p. 6. 

Al-Hil81, vol. l, No. 15, October 23, 1912, p. 7. 

See above, ch. VI, pp. 116, 117, at ref. 10. 

ibid., p. 132, at ref. 35. 

l.zad, Tabarrukat-i 1zad, ed. Ghulam Rasu1 Mibr, Lahore, 
1959, p. 39. 

Al-Hil81, vol. V, No. 5, July 29, 1914, pp. 5-8. 

l.zid, Tabarrukit-i 1zid, pp. 133, 134. 



\ , 

c 
Chapter Eight: 222 

18. The reason for such a short-term training was, 
according to 1tzad: "We do:.:-D.ot have enough time to 
walk. We have to rune If See, Xzad, Al-BalMh, vol. l, 
No. l, November 12, 1915, pp. 16-17. 

19. 

20. 

For biographical information about Maw1ana Sayyid 
Sulayman Nadvï, see, Ghulam MUQammad, Ta!kirah-'i 
Sulayman, Karachi, Maj 1is-i 'i1mï, 1960. 

1tzad, TabarruXat-i Xzad, Letter to S~id Sulayman 
Nadvi, pp. 131-134. 

It appears that Xzad was ful1y convinced of the need 
of a new type of madrasah to pro duce the 'ulama of his 
ideals. After his unsuccessful attempt in the case of 
DSrul-Irshad, he established a Madrasah-'i Is18mizah 
(Is1amic Schoo1), in Calcutta, during the no~-cooperation 
movement, which was c10sed after the_movement wae cal1ed 
off. (See, 'Abdur-Razzaq Malï~abadi, Zikr-i Xzad, pp. 44ff). 
After that Xzad did not have free time to eetab1ish a 
madras ah by himse1f. But he kept on insisting the 
Mus1ims especial1y the 'ulama to change the curriculum 
of the re1igiouB schools and to run them on the modern 
pattern. 

A graduate of D8ruJ.-'uJ.ÜDl Nadvatul-'ulama, Luclmow, 
1-1aw1ana 'AbdUs~Salàm .Qidva' ï Nadvï, saye in one of his 
articles, tlMaw1àna Xzad ki··ik arzù" (tlA wieh of Maw1ana 
Xzad") in the J8mi'ah, Delhi, (vol. 48, No. 4, April 
1963), that in 1937 when the Congress had formed ite 
minist.ry in the U.P., Maw1ana .lzâd wanted the trustees 
of the Nadvah to briilg changes' in the curriculum. 
But before anything could happen the Congress ministry 
resigned from the office. After the independence, in 
1947, when Maw1ana Xzad was appointed the Education 
Minis.ter of India, he again perwuaded the trustees of 
Dàrul-' ulÜDl N.adavah to modernize the educational system. 
Maw1ana Azad was wi11ing to press the government of 
India to bear the. expensee for such an experiment. 
But the 'ulama who were in charge of the affairs of 
Nadvah did nO.t accept the request of :Azad and refused 
i t saying that they had full confidence in :Azad but 
they were afraid of the intervention of the government 
of India after Azad would not be in the office. 

21. J. B. Kerpalani, "The Voice of Reason" in Maulana 
Abu! Xalam Asad: A Memorial Volume, ed. by Huma;yun 
Kâbir, London, 1959, pp. 35, ;6. 

22. Xzad, Qaw1-i fayeal, (firet pub1ished in 1922), 2nd ed., 
Lahore, 1955. p. 91. 

. . 
23. According to the Jam'iyat 1iterature, Xzad seems to 
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24. 

have attended only four out of 26 mmual sessions 
of the Jam'iyat, 'from 1919 to 1945. In some cases 
his absence, as it is known, was due to the fact that 
he was in prison. But in many other cases also his 
name is not found among those 'ulama. who had attended 
the sessions. There were several committees also 
appointed by the Jam'iyat to investigate certain 
problems. Xzad's name, however, ls not mentioned 
among the membera of such colllDd;tteess. (See~ l~ammad 
Miyën, Jam'iyat~i 'Ulama kiya hay?, vol. IIJ. 

It ia interesting to compare this opinion wi.th the 
opinion of an 'âl.im colleague of l.zad, Mawlani 
ijusayn ~ad Madanf, about l.zad's religious lite: 

No one can question the intelligence of Mawlana 
Abul Kalam Xzad and his knowledge (of Islamic 
sciences) •••• Quite often l have offered my 
pr~ers (namiz) with him. l have never seen 
him drinking, nei ther have l found him intoncated. 
Those who accuse him of drinking are unable 
to produce any eye-witness •••• However, It is 
true tha t Mawlana hid do es have some weak points. 
He is not regular in offering his fi ve-time 
prayers in mosque wi th the jama' ah. His beard 
is also shorter than is prescribed by the ~'. 
He also allows himself to be photographed. 
And things like that •••• May God help him in 
walking on Hi s way." 

(Madeni, Maktübat-i Sh~khul-Islam, ed. by Najmudcfin 
I~l~, Azamgarh, Vii. ,letter No. 157, p. 4'2.) 

25. Read, for example, the following statement of Mawlana 
MulJ.ammad Miyan of the Jam' iyat: 

The danger of [V-ardha] schem is that the 
children will be indoctrinated in such a way 
that not only would they be friendly with other 
religious groups [Of India] but they would 
also consider every religion of the world a 
true religion. This belief is un-Islamic." 

(~ammad Miyan, Jam'iyat-i 'Ulama. k1ya hey?, vol. II, 
p. 13). 

26. J. B. Kirpalani, op. cit., p. 34. 

27. Times of In di a , dated 11.'.1924, as quoted by B. R. 
ADibëdkar, Pilistan or the Partition of Ind1a, Bomb81' , 
'rd ed., 1946, pp. 294-295. 

28. Nehru, Toward Freedom, Beacon Press, 196'; p. 104. 
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29. 

30. 

31. 

32. 

33. 

34. 

Times of In di a , dated 21. 3. 1924., reproduced in 
Ambedkar, op. cit., p. 296. 

Ambedkar, op. cit., p. 296. 

Nehru, op. cit., pp. 104-105. 

ibid., pp. 71-72. 

See above, ch. V, pp. 91-92. 

Since we are discussing here particularly the case 
of the Mus1ims, the references, therefore, have been 
made only to them. Otherwise the Hindus also were 
more or less in the same condition, except that they 
were attracted by the leaders of their own faifh. 
Nehru remarks on this tendency: 

Gandhiji was continually 1aying stress on the 
religious and spiritual side of the movement. 
His religion was not dogmatic, but it did mean 
a definite1y religious outlook on life, and 
the whole movement was strongly influenced by 
this and took on a revi valist character so far 
as the masses were concerned. The great majority 
of Congress workers naturally tried to model 
themselves after their ~reat leader and even 
repeated his language. (Nehru, op. cit., p. 71). 

Also cf. S. K. Majumdar, Jinnah and Gandhi: Their 
Ro1e in India's Quest for Freedom, Calcutta, 1966. 

35. See avove, ch. VI, discussion on the question of the 
imamat, pp. 116 ff. 

36. A numerically insignificant section of the Deoband 
school was from the begining against joining the 
Congress. Mawlànë. Ashraf 'Ali ThanaYÏ (1863-1943), 
who had always been revered even by the nationalist 
'ulamë., was the chief spokesman of this group. 
Maw1ënë. Thànavi himse1f did not come out of his 
khàng8.b. (monastery) to participate in any poli tical 
struggle. However, those 'ulama who were impressed 
by his ideologies became more powerful, when, in 1946, 
Maw1ënë. Shabbir AOmad 'UUmàni (1887-1949), a well
known disciple of Maw1anë. M8bmüdul-ijasan of Deoband, 
organized them under another Jam' iyat of the 'ulamà 
known as the Jam'iyat-i 'U1amà'-i Islam. 

37. See, for examp1e, Thanavi, M1.4Lammad Ashraf 'Ali and 
others, Muttafagah fatvâ, Delhi, 1930, also Musalman 
an sinl nâfarmâlîî kë muta'allig shar'i fatvl, 
Lucknow, n. d. 
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Thanavi, Dat'u ba' ;ish-shubhàt 'al8.S-SiYSS!aa.t min 
al-sHt (in Urdu), inc1uded in ThânaVI, If; ât-i 
AShr !Yah dar masà'i1-i siyas!Yah, ed. by Mûbammad 
Shâ1'!', Deoband, 2nd ed., 1945, p. 89. 

39. ibid., p. 96. 

40. Letters of I9b81 to Jinnah, Lahore, 1965, p. 24. 

41. Re.o1ution No. 1, passed by Al1-India Jam'iyat-i 
'Ulama'-i Islam, Calcutta Session, October 29, 1945, 
found in Shabbir Atunad 'UUm'ànï, Payghàm banam Mütamar 
kul Hind Jam' !yat-i 'Ulama' -i Is1âm, Lahore, 1945, 
pp. 43-44. 

42. ibid., pp. 40-41. 

43. The present writer knows a case, which does not seem 
to be unique, of one of his '~-teachers who, in his 
po1itical ideas, has been a nationalist 811 bis 1ife. 
At the time of the general e1ection in 1946 he had not 
changed his views; neverthe18ss he voted for Pakistan. 
The reason was, in his own wordsl "It is c1aimed that 
Pakistan will be run according to the Quranic princi'les. 
This m~ be mere propaganda. But l cannot say i t of my 
own know1edge. !'f.IB.ybe the Mus1im League is honest in 
her promise. In that case, suppose, l do not vote for 
Pakistan and the Mus1im League 10ses the e1ection just 
by one vote, l shudder to think that the decisive vote 
would be mine. For that l would be responsib1e in the 
eyes of God. You see, l would have no excuse before 
God on the Day of Judgement when He says to me that l 
was given a unique opportun! ty to estab1ish His rule 
on' the earth and l did not avai1 myse1f of i t. Il On this 
ground he voted for Pakistan but did not migrate because, 
as he said, "that had not become a re1igious duty." 

44. Madani, Hamara H1il.dustan ••• , p. 11. 

45. Shabbir AOmad 'U!mëni, Hamarà Pakistan: (Khutbah-'i 
Eadàrat sübah Panjab Jam' !yat-i 'Ulaml' -i IS1âm, ' 
. shore, 1946, pp. 47-49. ' 

46. biid, India Wins Freedom, p. 277. 

47. ibid., pp. 143-144. 

48. See the fatva. of Maw1ànà Mu,Q.ammad Shat!', the Mufti of 
Darul-'ulÎlm Deoband, :rc:Taës awr Mus1im LiB kë muta' 811iq 
shar'i feah ma' tas gat-i 'ûlamâ L11ke Mâw1ân; 
Shabb!rd luBmâtû, Mâwiâna Sayyid Sul~màn Hadn, 
and others], Deoband, 2nd ed., 1945, p. 47. 

49. 'UUmani, Hamara Pakistan, pp. 41-49. 
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1. See above, ch. l, pp. 22, 2" esp. ref. 45. 

2. ibid., pp. 19-21, refs. 40, 41, 42. 

3. ibid., p. 22. 

4. See above, ch. VI. 

5. ibid., ch. V, p. 105. Also, ch. VIII, p. 167, ref. 15. 

6. ibid. , ch. VIII, pp. 167-170. 

7. Oh. VI, pp. 116-126. 

8. ibid., p. 125. 

9. Oh. VIII, ref. 2,. 

10. See ch. VII, pp. 144-145. 

11. See above, ch. VII, p. 160. (One may say that the 
government which refused to accept this shar'i demand 
of the 'ulama was not the national government, because 
India was still under the British control. It is true, 
but the fact is that it was because of the opposition 
of the Hindu and Muslim members of the Assemb1y to 
this demand that the British government of India 
refused to ~ield to the 'ulama. See ~ammad Miyan, 
Jam'iyat ••• kiya hav? vol. l, pp. 61-74.) 

To see the difference of approach between the 'ula.m.ë. 
and the modern educated Muslims towards those problems 
which are, according to the 'ulama, under the domain 
of the shari'ah, read, for example, Changes in Muslim 
Personal Law (Proceedings of a Symposium he1d at 
New Delhi on the ':'9th January 1964 on the occasion of 
the 26th International Oongress of Orientalis1s), New 
Delhi, 1964. Read particularly the fol1owing lines 
from the "Conc1uding Speech" of Mr. li. C. Ohagla, then 
a Mus1im Minister of Education in the Government of India: 

One of the speakers aaid that only Muslim judges 
should administer MUslim Law. With great respect, 
l do not agree. After all, the Pri vy Counci1 
amdinistered i t for many years. l think many of 
their judgements are still looked upon as the 
finest interpretations of Mohammedan law." (p. 9') 

12. Madani, Ma.l:tübat ••• , vol. l, p. ,84. (Since ttpolitical 
language" has an "elast1ci~", those who are interested 
in seeing the other side of the picture are advised 
to read Ohoudhry Khaliquzzaman, Pathway to Pakistan, 
Lahore, 1961, pp. 155-160. 
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13. See, for examp1e, MUttafaaah fatva, Meerut, 1920. 

14. Xzid, India Wine Freedom, p. 180. Aleo Nehru, 
Toward Freedom, p. 79. 

15. M. MUjeeb, The Indian Mue1ims, London, 1966, p. 442. 
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