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Abstract

In the development ofIslam in India in the nineteenth century, the impact of the

interaction between modernist Muslims and Christian administrators and missionaries

cao. be seen in the writings of three Evangelical Christians on the role of the lJadith, and

the responses of Indian Muslims. The writings of Sir William Muir, an adrninistrator in

the Indian Civil Service, were characterized by European Orientalist methods of textual

criticism coupled with the Evangelicals' rejection of MuI!ammad. In bis response, Sir

Sayyid Alpnad Kh~ an influential Mœlim modemist, supported the traditional percep

tion of the I:Iadith but also initiated a new critical approach. The writings of Thomas P.

Hughes and Edward Sell, missionaries with the Church Missionary Society, tended to

portray Islam as bo\D1d by this body of traditions, with the rejoinders of Sayyid Am1r

'Ali and Chirigll 'Ali presenting an increasing rejection of the relïgious authority of the

~adith and an impassioned defense ofIslam.
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Résmné

L'impact de l'interaction entre musulmans modernistes et administateurs et mis

sionnaires chrétiens sur le développement de l'islam au 19c siècle en Inde Peut être me

suré par trois textes de chrétiens évangéliques portant sur le rôle des l].adiths et par les

réactions suscitées par ces textes venant de musulmans indiens.

Les écrits de Sir William Muir, un administrateur de la fonction publique in

dienne, étaient caractérisés par des méthodes de critique textuelle orientalistes et euro

péennes jumelées à 1D1 rejet de la part des évangéliques de la figme de Mahomet. Dans sa

réplique, Sir Sayyid~adKhan, un moderniste musulman influent, a appuyé les posi

tions traditionnelles entourant la nature des hadiths, tout en initiant lui-même lD1e nou

velle approche critique.

Les écrits de Thomas P. Hughes et d'Edward SeO, missionnaires affiliés à la

Church Missionary Society, avaient tendance à dépeindre l'islam comme étant nécessai

rement lié à cet ensemble de baditbs, alors que les répliques de Sayyid Am1r ~Ali et

Chiragg ~Ali proposaient un rejet de l'autorité religieuse des l].adiths et une défense pas

sionnée de l'islam.
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Transliteration

The standard used for the transüteration ofboth the Arabic and the Urdu in this

thesis is the American Library Association-Library ofCongress RomanizatioD Tab/es:

Trans/iteration Schemes for NOD-Roman Scripts. WashingtOD9 OC: Library of Congess9

1991, pp. 4, 202.

Names of modem authors bave not been not been transüterat~ rather the

spelling as presented in their publications has been retained in order to faciütate the 10

cating of their works. The names of historical personages including the nineteenth cen

tury authors discussed in this thesis have been transliterated according to the standard

given above.

The spelling and terminology ofearly autbors such as the versions of the name of

Mu4ammad and the various terms for Islam have also been retained, since these help to

demonstrate the perceptions being analyzed. Diacritical marks contained in their writ

ings, however, have been standardized according to the ALA-LC standard; for example,

~ ~ etc. have aIl been rendered a.

Abbreviations

The abbreviations used are the following:

•

-AR

-BFER

-C.MI

.CMS

.IER

.MAO College

AndoverReview

British andForeign EvangelicalReview

Churcb MissionaryInte/ligencer

Church Missionary Society

Indian EvangeUcaJReview

Mohammadan Anglo-Oriental College
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Introduction

Prob/cm to he discussed

This thesis studies the natme of the interaction of Christian administrators and

missionaries with the Muslim modemists in India in the latter half of the nineteenth

centmy. Its purpose is to examine how both groups viewed each other and how each re

sponded to the other's assessment. A related problem. is to discover what the sources of

these perceptions or miSperceptioDS were~ and to wbat extent the interaction comprised

a new source to inform and change those perceptions. The thesis addresses the question

of the effect this interaction had on the religious discourse of each group~ specifically

with regard to perceptions of the IJadith, the body of authoritative traditions regarding

the Prophet MuPammad. Why the l:Iadith figured 50 prominently in these inter-religious

discussions, and how beliefs regarding this institution changed during this period is ex

amined.

The value oflhis discussion is its contribution to the understanding of the devel

opment of religjous ideas both in the Muslim community and in the Christian commu

nitY in India during the periodjust after the Revoit of 1857, with a special focus on the

evolution of the perceptions of the l:Iadith material and of its continuing role in Islamic

belief and practice. The thesis elucidates the role of Evangelical Christians as a major

component in the encounter ofthe Muslim community in India with the West, and iden

tifies the area of Muslim thought where Evangelical Christian writings had the most

impact. It a1so demonstrates that the distinctive beliefs of the Evangelicals were the

major force shaping the world-view of the adrninistrators such as Sir William Muir

(1819-1905) and of the missionaries such as Thomas P. Hughes (1838-1911) and Edward

Sell (1839-1932) interaeting with Muslims in the nineteenth century. As such, tbis ex

amination of the interaction contributes an important but neglected accOlUlt in the his

torical record ofMuslim-Christian relations in the Indian subcontinent, and enables cur

rent missionary activity and attempts at dialogue between the two cOIDD1\DÙties to he

seen in a broader bistorical context.
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Background

History OfProtest811t CbristillllityiD ./nd/a

According to early Christian legends, Christianity arrived in India as early as the

time of the Apostle Thomas, one of the twelve disciples of Jesus. Other references to

church leaders ofwestern Asia or Europe having contact with Cbristi:lllS from India con

tinue sporadically in subsequent centuries.1 Western Europeans first became involved in

India in a more continuous manner with the anival of the Portuguese at the end of the

15th centmy. While Roman Catholic missions gained a prominent presence during the

Mughal period (1526-1720), the Protestants had a very 1imited role prior to the nine

teenth century. The Dutch and Danish mission organizations had been involved in small

attempts at evangelism in the eighteenth century, the latter establishing a colony at

Serampur, near Calcutta, that was later to provide assistance in the initial English mis

sionary advance.

The history of English Protestant missionary aetivity in India is closely tied to

the history ofEvangelicals in the Indian civil service.2 Beginning in the 1730's with the

conversion and preaching ministry of men such as George Whitfield, John and Charles

Wesley, and Jonathan Edwards, the Evangelical movement had spread across Britain as

weil as North America. The movement had its roots in the Reformed tradition embodied

in the Dissenting Church, and was stimulated by Pietism from continental Europe.3

Though Evangelical distinctives were to be f01D1d within a range of denominations,

Evangelicals were at first shut out ofpositions of power within the Church of England

and other eUte institutions. However, as the eighteenth century drew to a close, their

presence began to he felt at allieveis ofsociety, including positions ofpower.

One of the Evangelicals who was to play a major role in assisting the establish

ment of Christian missions in India who rose at this time was Charles Grant (1746

1823). He spent Many years in India with the East India Company, ending with bis being

an advisor to Lord Cornwallis. The East India Company had made limited provision for

chaplains to accompany its employees to take care of their spiritual well-being in the

eigbteenth century, and as long as the Company was involved only in trading, its rela-
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tions with an occasional missionary were cordial. However, once "it came to assmne a

political role the Company's attitude as also of its servants in India, towards the mis

sions gradually changed ftom encouragement to indifference and eventually to hostil

ity.'''' The Company sougbt to avoid antagonizing any indigenous reUgious community

to ensure a peaceful environment in order to safeguard their interests. Grant was an ex

ception, and deplored the lack ofmissionary interest among bis fellow officials. When in

1793, he sought to introduce a bill in the British parliament with the help of fellow

Evangelical, William Wilberforce, to alIow greater freedom for missionary activity in

India, the bill was opposed and uItimately rejected by those in England and in India who

feared that such etTorts might endanger the peace and security ofthe Company's posses

sions in India.s Rence early British missionaries such as William Carey were not permit

ted to land in British Iodia, but had to seek sanctuary at the Serampur mission station in

Danish territory.

Upon bis retirement from Iodia, Grant moved to Clapham in England where he

joined the influential Clapham Sect,6 including such men as Wilberforce and Charles

Simeon.7 Through their leadership, the Evangelicals exercised greater influence in the

British Parliament, resulting in a reversai of the 1793 decision through the passing of a

bill in 1813 that opened the way for missionaries to freely work in British telTitories in

India. This group assisted in the support of the early Evangelical chaplains and mission

aries in India, including Henry Martyn who made a direct contribution to the interaction

of Muslims and Christians in North Iodia through his writings and travels through that

area,8 and Thomas Thomason whose son James became Lt.-Govemor of the North West

Provinces, 1843-1853, and trained William Muir and other EvangeUcal adrninistrators

during that time. The influence of Charles Grant in Britain's polïcies in India was con

siderable when he became the Director of the East Iodia Company in 1794 and one of its

Chairmen for six years dming the period ftom 1804 to 1816.9

The origin of the Church Missionary Society (C. M. S.), the mission agency with

which Muir was related most closely and œder whose direction both Thomas Patrick

Hughes and Edward Sell went to Iodia, had links to the work of EvangeUcals in the In

dian civil service. Grant and others of the Clapham Sect were involved in establishing
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and leading the organîzation in 1799.10 As missions interest had been stimulated by the

revivais connected with the Evangelical movement, the need was felt for an organization

that held to the principles of the Anglican Church and reflected the convictions of the

Evangelical part of that communion. Its beginnings were small, having to seek its tirst

missionary candidates from a training school in Berlin, but as the Evangelical influence

in the Church and society grew, CMS rapidly expanded as weU.

Definition ofthe term EvangeUcal

The movement termed "Evangelical" is best descnDed by delineating the doc

trinal emphases that characterized those within the movement as distinct from other in

dividuals and trends in the Christian church, since it was in the realm ofbeliefs that they

perceived themselves to have a distinct identity and a crucial and corrective contribu

tion to malee in the reformation of the Church. More than just a social phenomenon of

institutions and shared ritual, such religious movements are also characterized by dog

matie belief, faith, and passion which work together to spur to action both eommunities

and individualS.11 In outlining the history and various sectarian expressions of the Evan

gelical revival of the eighteenth century, the CMS historian Eugene Stock describes the

substance ofEvangelical preaching as such:

It was above ail things doctrinal, one May say dogmatical. They be
Iieved they had definite truths to set forth, and they set them forth
definitely. They taugbt that men were dead in sins and guilty before
Gad; that Christ died to save men from sin's penalty, and lives to save
them from sin's power; that ooly faith in Him could give them His
salvation; that absolute conversion ofheart and life was needed by all,
and that the Holy Ghost alone could convert and sanctify them. 12

In the foUowing century, the movement faced new theological challenges such as

the Higher Critical approaches to tmderstanding Scripture which spread from Germany

into England and beyond. In response to this, the Evangelicals developed a strong stand

00 the infallibility of the Christian Scriptures. This became significant in the Indian

cootext when Muslim scholars gained access to the writings of European critics and

used those arguments as evidence of the corruption of the Bible, in tbeir controversies

with the missionaries. It was the distinctive beliefs of the Evangelicals that were the
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major force shaping the world-view ofthose administrators such as Muir and ofthe mis

sionaries interacting with Muslims in the nineteenth century. 13

The emphasis on individual spiritual rebirth was what distinguished the message

of the Evangelical missionaries ftom that of Nestorian and Jesuit missionaries in India.

While all proclaimed salvation through faith in Christ, Evangelicals began with a foun

dational emphasis on the sinfulness and vanity ofall other relïgious paths.

"The intense spiritual ordeal in coW'Se of which the 'sinner' emerged
from a state of abject despair into one of repentance and reliance on
Christ's mediating and atoning powets, tended to set the 'rebom'
Evangelical apart fiom, not ooly CathoUcs and Eastern Christians, but
also and more immediately, from those merely 'nominal' Protestants
who wore their faith too lightly, the Evangelicals thought, to recog
oize their own state ofsin."t..

The Evangelicals were then strongly motivated to point out to others the errar of

their ways and the new and better way to salvation through repentance and faith in

Christ. However, though they could not conceive ofadditional spiritual truth beyond the

boundaries of a final revelation in Jesus Christ, they were unusually receptive to the lat

est findings ofOrientalist scholarship as it was made available in the middle of the nine

teenth century. Powell's description of Carl G. Pfander (1803-1868) could equally apply

to Muir, Sell, Hughes, or a nmnber ofother Evangelical writers, both administrators and

missionaries, in Iodia at that time. His study of the Arabic language and the Qur'in had

resulted in "a readiness and an ability to modify his views as Orientalist study of Islam

proceeded in the nineteenth century, but ooly within the circumscribed confines permit

ted to him by bis Evangelical preconceptions."tS Evangelicals also shared his propensity

to be "more receptive to new and challenging scholarship on Islam than he was to his

torical and critical study of the Biblical sources.nt6 Thus, their writings demonstrated a

greater knowledge and utilization ofprimary Muslim sources than those ofsome of their

European counterparts to whose Iiberal attitudes towards Islam and to whose apologetic

defenses of the Prophet they were reacting, while at the same time revealed an lDlwill

ingness to apply the same critical tools to their own religious convictions. This latter

tendency was a point emphasized repeatedly by Muslim writers such as Sir Sayyid

A4mad Khan (1817-1898) and Sayyid Am1r 'Ali (1849-1928).



•

•

6

Evangelicals in tbe 1850's

From the bill opening the door to Christian missions in 1813, missionaries ar

rived in steadily inereasing numbers from a variety ofdenominations, from bath Britain

and North America. Christian missions in the North West Provinces, situated between

Behar in the east and the Punjab in the west, however, began tentatively in the early

1800's, with several of the early efforts aImost disappearing before being revived or re

established from the 1830's to the 1850's.17 The famine of 1837 resulted in a renewed

missionary presence as organizations took part in relief efforts and the establishment of

orphanages.18 Sbortly thereafter, the arrivai ofPfander, a CMS missionary, in 1841, the

publication ofbis book, Mizan a1-Qaqq, in Urdu in 1843 and again in 1850, and his sub

sequent controversy and public debates with Muslim ~uJama'culminating in the ~'Great

Dehate" in Agra in 1854, greatly increased the visibility of missionary endeavors in the

area. 19

Pfander arrived in Iodia from the Russian Caucasus in 1839, and had set out to

translate bis books into Urdu.20 Upon the invitation of the CMS, he moved to Agra in

1841 to begin evangelization efforts in the aftermath of the famines. The Agra ~uJama'

responded to bis writings with books of their own, attacking especially the doctrine of

the Trinity.21 As bis writings were circulated to a wider area, and as Pfander directly

sought out contacts with other religious leaders, ~uJama' from Lucknow a1so entered the

controversy. Again the focus of the reply was on the Trinity, but this time "the tradi

tional apologetic and polemical armory was to he subordinated to an overriding philo

sophical argument about the role of reason in detennining religious trutb.,,22 In subse

quent encounters, Muslim controversialists continued to rely on this recourse to reason,

and began to incorporate elements ofEuropean learniog and criticism ofChristian Bibli

cal sources.23 As the center of controversy shifted to Delhi as a result of conversions at

Delhi College, others such as Muir became more directly involved in the interaction.

The controversy reached its climax with a public debate between the missionaries and

the relïgious leaders of the Muslim COD1D11D1ity in Agra in 1854. Here the focus of the

discussion tmned out he the issue of ta1Jrlf; the corruption or changing of the Cbristian
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Scriptures. Muslim controversialists used the findings of European scholars engaged in

Higher Criticism. of the Bible to confound the missionaries.24 This also proved to be the

conclusion of the first phase of prolonged face-to-face encounters between the two

groups. Pfander subsequently relocated to Peshawar, while other missionaries and others

such as Muir tended to avoid such high profile enC01D1ters.

William Muir served in the British civil service in Iodia ftom 1837 to 1876. He

had been trained at Haileybury CoUege and in Iodia became a disciple ofthe Evangelical

administrator, James Thomason (1804-1863). He was posted to the Agra region shortly

after pfander's arrivai and became a close friend to Pfander and to the other missionar

ies. He was one of the fomders of the North Iodia Christian Tract and Book Society

which published sorne ofbis writings. He prepared a detailed review of the controversy

between Pfander and the Muslim çu/ama' for the Calcutta Review.2S He played an ac

tive role as an adrnjnistrator in the Revoit of 1857, an event that was to have a signifi

cant impact on not only the British govemment in India, but a1so on the Muslim and

missionary communities as well. It was during this time that he wrote his biography on

the life of Mu{lammad, which contained the lengthy introduction on the authenticity of

the ~adithwhich is examined in the first chapter.26

The two missionaries examined in this thesis, Thomas P. Hughes and Edward

Sell, arrived after the Revoit. Both departed for India after completing their training in

the Church Missionary CoUege-Hughes aniving to work in Peshawar in 1864 and Sell

arriving to work in Madras a year 181er. The work among the Pathans of the Peshawar

area had been begun by CMS in the previous decade and received the stimulus of

Pfander's assistance after the debate in Agra Hughes adapted to the work quickly, and

soon was writing numerous articles on the missionary work in the area. As bis under

standing of the Muslims and their religious practice increased, he addressed other per

ceptions of Islam as contained in the writings of European Orientalists. This project

eventually developed into bis DictioDary ofIslam. Sell Ukewise became involved in a

writing career focusing on Islam. He had been assigned to Madras for the express pur

pose of targeting MusUms in bis teaching and evangelistic efforts. He, tao, attempted in

bis writings to connect the current praetice ofMuslims to the broader historical streams
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of Islamic institutions. These writings of Hughes and Sen constitute the sources ana

lyzed in the second chapter.

TimeperiOl/: 1857-1888

The time period chosen for tbis study, 1857 to 1888, covers the aftermath of the

Revoit of 1857. This was a time of political turmoil for the indigenous comDllmities of

the Indian subcontinent, particularly the Muslims. The British took over the responsi

bility of direct rule from the East India Company and abolished the remaining vestiges

of the Mughal govemment in northem India, exiling the last ruler, Bahidur Shah Zafar

(d. 1857) in punishment for bis having supported the insurgents. This event coupled

with further reprisais by the British against other Muslim leaders who were held largely

responsible for the rebellion, deeply atrected the Muslim community's self-perception

and prompted new strategies for dealing with the a1tered circumstances. Sir Sayyid

Alpnad Khan rose to prominence at this time and led those who sought accommodation

with the new rulers while at the same time defending the interests of the Muslim com

munity and working towards its revitalization. The end of the era of confusion and dis

array resulting from the Revoit, and the beginning of a new one characterized by in

creasing poütical confidence and a growing "nationalist" consciousness was heralded by

the formation of the Indian National Congress in 1885. Although a few Muslims look

part in the Congress effort, more followed the lead of~adKhin in reject ing this fo

rmn in favor of the Mahommedan Educational Congress,21 formed in 1886. He also or

ganized the United Indian Patriotic Association in 1888 to oppose the Congress.2K

The situation of the Christian missionary organizations a1so lBlderwent a change

dming this periode The Revoit of 1857 led to an outcry in Britain against the evangelis

tic efforts of the missionaries in India, who were blamed for the unrest of the general

population culminating in the Revoit. Missionaries and their supporters reacted

strongly, defending their work and disclaiming any responsibility for the disturbances,

arguing that it was the neglect of evangelism that had led to such a deterioration of af

fairs in India. Queen Victoria's proclamation ofgovemance with relïgious neutrality and

tolerance after the Revoit was interpreted by evangelical adminjstrators such as Sir
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William Muir to allow for the private support of Christian missions, resulting in a resur

gence ofmissionary activity, especially in the newly acquired province of the Punjab. It

was early in this period that Hughes and Sell arrived in Iodia to begin their missionary

careers. By the end of tbis Period, the generation of missionaries who had experienced

the Revoit and assisted in the re-establishment of the missionary outreach was retiring

and leaving Iodia, most notable retirements of this generation were those of T. V.

French in 1888 and Robert Clark in 1891.29 After 1885, the missionary organizations

faced another major tuming point when large communities of '~ntouchables"sougbt to

affiliate themselves with the Christians, causing a major re-evaluation of their focus of

ministry from that time onward. A factor altering the Christian-Muslim interaction in

northem India also at the end of this time Period was the rise of Mirza Ghulam Alpnad

(1839-1908), with bis declaration ofprophethood in 1889.

In the area of l:Iadith studies, the closing of the 1880's brougbt a significantly

new development as weil. Shibfi Nu'mam (1857-1914), a Muslim scholar at Aligarh

made bis tirst major contribution in 1889 with the publication of bis book, sruat a/

Nu&miin, a defense of Abu l:Iariifa (d 767) against the Ahl-i-lJadith, signalïng a sbift of

concem from examioing merely the history of the collection of traditions to analyzing

the history oftheir application. 10 EuroPe, a scholar who was to have a major impact on

the Orientalist persPective of the l:Iadith, Jgnaz Goldziher (1850-1921), began publish

ing bis MuhammedanscbeStudicDin 1889. This thesis will therefore focus on the devel

opment ofl:ladith studies prior to tbis point, concentrating on tbat generation ofwriters,

both Orientalists and Musüms, for whom Muir and Al)mad Khin were major authorities.

The year 1888 is a fitting terminus for the study ofthe writings ofMuir, Hughes,

and Sell. Muir had left Iodia in 1876 but had continued bis involvement in its affairs as a

member of the India Council. In 1888 he resigned from the Council to take up responsi

bilities as Principal at Edinburgh, though he continued bis research and writing on the

early history ofIslam. Hughes resigned from the CMS in 1884, left England and took up

pastoral duties in New York. 10 1885 he published bis DictioD8ry ofIslam, and in 1888

he had several articles published in an American journal which reflected a markedly dif

ferent evaluation ofIslam than bis earlier writings. Sell, on the other hand, continued bis



•

•

10

service in India for almost fi.fty more years; but it was in 1888 that he retumed brietly to

England on account ofbis ailing wife, who passed away within a few montbs.

The discussion in the Muslim community regarding the role and authority of the

lJadith cannot he confined to these dates. Major developments had been initiated by the

teachings of Shah Wali UlIih (1702-1762) in the eigbteenth century and continued into

the twentieth. However, it was during this period. that Alpnad Khan began to exercise

influentialleadership in the north Indian Muslim community, not ooly in the political

realm, but aIso in the educational and religious discourses as weIl. He had left the Civil

Service in 1876 to devote himselfto the vision ofestablishing an educational institution

integrating the Western scientific and modern approaches with a revitalized Istamic Per

spective. He had been active in promoting bis reformed approaches to Islam and Muslim

life aIong with those of bis contemporaries in the journal Tabzib aJ-AkbJaq from 1870

1876. He was also knighted with the KCSI (Knight Commander of the Star of Iodia) in

1888, in recognition of bis service to the govemment. During these decades, Sayyid

Amlr 'Ali and Chirigh liAn (1844-1895) also began to write and contribute to the mod

ernization of Islam in India. This emerging scholarship and response to Evangelical

Christian writings about Islam is also part ofthis study.

QadIth as the focus ofstudy

The l:Iadith has heen chosen as the focus ofthis study because of its fimdamental

importance to ail aspects ofMuslim doctrine and practice, as weil as its centrality in the

thought of reform movements within Islam. Although the modemists such as Sayyid

Am1r 'Ali and Chirigh 'An, whose writings are covered brietly in this thesis, focused

explicitly on the practices and institutions of Islam in their writings, their ideas were

predicated on a fresh approach to the lJadith that had its roots in earlier movements. An

analysis of the development ofMuslim beliefs concerning the lJadith is part of the larger

discussion of the role of the Sunna and the authority of the example of the Prophet

Muttammad in Islam, a discussion that was receiving renewed attention in the Indian.

subcontinent towards the end of the eighteentb century. While a major catalyst for

change within the MusUm community has been its encounter with Western EuroPean
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and American ideologies and research Methodologies, tbis renewed assessment of the

authenticity, content, authority, and method ofhandling of the Ijadith can not be solely

attributed to this encounter. It had its roots in reform movements from within the Mus

Hm community particularly through the influence ofSh8h Wall Ullih of Delhi. From bis

teachings and those of bis descendants, a number of diverse reform movements of the

nineteenth and twentieth century trace their roots.JO

Wali Ullah.'s eldest son, Shah ~Abdul ~Az1z (1746-1824) and bis brothers contin

ued their father' s teachings, producing a nomber of influential leaders such as Sayyid

AQmad of Rae Bareli (1786-1831), and eventually giving rise to the modemist schooI

within the MusIim eommunity in India in the late nineteenth century. ~Abdul ~Aziz con

tinued bis father's practice of appealing to fondamental religious sources, basing bis

fatawaor judicial opinions more on valid Ijadith than on the decisions of the established

schools of law.JI The leaders of the Ahl-i-lJadith movement were trained in the ideas of

Wali Ullah and bis sons, carrying the rejection of ail eIse but the ijadith and Qur'an to

an extreme. In this eontext, modemists who were seeking to come to tenns with West

ern ideas ofrationalism and historieal criticism foœd the freedom to extend their recon

struction of Islam to other aspects of Muslim practice which they found incompatible

with the modem Islam they envisioned. The contribution of Alpnad Khân. the leader of

the modemists, was primarily in the promotion of Western-style education. panicularly

the founding of the eollege at Alîgarh. He a1so led the way for Muslims in combining the

European methods of criticism of the lJadith with the traditional methods of evaluating

a tradition's authenticity and authority. Two others who built on the conclusions of

AQmad Khin and argued forcefully for Islam's tlexibility to adapt to modem challenges

were Am1r ~Ali and Chirigh ~Ali. Though the focus of their stOOy was not l:Iadith, they

did severely criticize Muir's handling of that material, and attributed his negative con

clusions to bis incorrect assessment ofthe veracity oftraditions compiled by carly bïsto

riaos in Islam. An examination of their approach to lJadith is important for understand

ing the presuppositions œ.derlying their ground-brealdng reconstructions ofIslam.

The approach ofthe European Orientalists to the subject ofljadith was of quite a

different nature, arising from completely different motivations and presuppositions.
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Muir was one of the fust, building on the previous works by Gustav Weil and Aloys

Sprenger, to prepare a thorough critique ofthe l:Iadith, as weil as a new system to evalu

ate authentic rnaterial within the traditions. He considered the topic important enough

to devote aImost the entire tirst volume of bis four-vollDlle biography ofMutJ.ammad to

tbis matter. It was to tbis section that Al)mad Khin chose to respond in detail in bis

book, A Series ofEssays on the LiEe ofMubammad.32 Utilizing the critical tools of tex

tual criticism, Westem scholars of the Orient, Iike Muir and those who followed~

were concemed with determining the authenticity of individual traditional aeCO\D1ts.

Theirs was not an attempt to detennine authoritative law but to attempt to reconstruct

an accurate bistory of Multammad and early Islam, as well as to develop an tmderstand

ing of the Muslim communities they eneo\D1tered in their increasing travel and trade,

and in their expanding empires. The motivations for tbis study of the Oriental uOtheru

has come tmder increasing scrutiny in recent years, and has been variously analyzed in

the light of post-modem approaches to knowledge. As a result of the importance of the

l:Iadith in the development of reform movem.ents in the Indian Muslim community, in

the Orientalist evaluation of the history of Islam, and in its relevance in modem post

Oriental and post-colonial discourse, the analysis of Christian and Muslim scholars in

tbis thesis will focus on what they wrote on this topic.

Methodological ti'amework

The problem of determining the nature of the Christian-Muslim interaction and

their assessments of each other is approached through the textual analysis of the writ

ings of Evangelicals, bath in the British govemment in India and in the missionary or

ganizations working there, on the topie of l:Iadith, from 1857-1888. Earlier writings of

each author are compared with bis subsequent ones to determine what development in

bis thinking had occurred. The ehoice of I:fadith as the focal point of tbis stody was

partiy detennined by the Evangelicals' emphasis on the lJadith as the keystone of Is

lamie bistory and current practice. The faet that it was also contested in its every aspect

by the Muslim modemists who interacted, with them makes it an invaluable starting

point of analysis of the enCO\D1ter between the two. The major writers whose works are

examined in detail are an acfrninistrator with the British regime, Sir William Muir, and
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two missionaries, Thomas P. Hughes, and Edward SeO, ail of whom were soon recog

oized by the missionary COIDUUmity, and to a lesser extent by European Orientalists, as

authorities on Islam. The response of intluential Muslim modemists such as Sir Sayyid

Alpnad Khan, Sayyid Amlr liAli, and Chirigh 'Ali is interspersed not only to clarify the

specifie nature ofthe Orientalism ofthe Christian scholars, but also to provide an exam

pie of Muslim responses to specific charges and to trace the changes that the encounter

was producing in the thinking ofboth groups. Close attention is given to the extent they

acknowledged, utilized, or opposed each other's writings, and to the other writers and

books used by the authors as their sources.

The tirst chapter contains a detailed examination of the writings of Muir and

AQmad Khan on }Jadith as foœd primarily in the introduction to the former's biography

of Mut'tammad and in the latter's essays written in response. It begins with their bio.

graphical details in order to provide the appropriate cultural context and educational

training that influenced the perceptions of each. Both writers' evaluations of the Revoit

of 1857 are presented to highlight their respective views on the role Christian missions

as a cause of the unrest, and the role of the British govemment in relïgious matters.

Their contributions to the wider Muslim-Christian interaction are also detailed prior to

the examination of their work on the 6aditb, which fonns the major portion of the chap

ter. Muir based bis reconstruction of early Islamic history and the character of the

Prophet on his critical evaluation of the traditional material. This critical basis com

bined with bis Evangelical presuppositions formed the foœdation of Muir's negative

perception ofIsl~ and must be studied to understand the subsequent Evangelical rep

resentation of Islam. The point-by-point response by Al)mad Khin ftom a position con

sistent with the traditional Muslim view provides not only an appropriate contrast, but

also the structure of a Muslim evaluation of Cbristianity. Evidence for AQmad Khin's

movement to a more modernist position as a result of bis encomter with European

thought in general, resulting in the evaluation of the lJadith from a rationalist basis and

in the rejection ofmiracles, is aIso noted.

The second chapter follows a simiIar pattern in dealingwith the writings of the

missionaries Hughes and Sell, and the Muslim inteUectuals, Am1r liAli and Chirigh 'Ali.
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After a brief accoWlt of their biographical details, their ideas conceming the IJadith are

presented. The major portion of the analysis is devoted ta the fonner two, beginning

with their perception of Islam in general and their ideological motivations, and pro

gressing to their specifie views on the importance and role of IJadith in Islam and the

Muslim community ofIndia at that time. Hughes' and Sell's treatments of the writings

of A4mad Khan as weil as those of Am1r 'AB and Chirigh 'Ali, and how their thought

was influenced by those wrïtings receives special attention. The Muslim evaluation of

the Christian writings is ükewise examined.

Literaturereview

Primarysources

Muir left a considerable legacy of writings on early Islam and its spread in the

following centuries, beginning with bis biography of the Prophet, The Lifc of Ma

homet.33 His other histories published as result ofbis continuing scholarly activity after

bis retirement from the Indian civil service were his Anna/s of the Early Caliphate

(1883), The Caliphate, Its Rise, Decline, andFaJ1(1891), and The Mameluke; or; Slave

Dynasty ofEgypt, 1260-1517 (1896). However, it was in the tirst work that he dealt

with the matter oflJadith criticism in detail, and which therefore fonns the foeus of this

study. Subsequent editions (1877, 1894) of the biography contained a summary of the

original four volumes but without the extensive footnotes, and with a few other minor

alterations. The section on the IJadith remained intact as an appendix, with the re

sponses by~adKh~ Am1r 'AB, and Chirigh 'An having no noticeable effect on its

content. Muir also published smaUer SlDDlDaries of the life of Muttammad and of Islam

as a religion in a less academie and more popular style.34 In these latter works, his nega

live assessment of the religion and its Prophet is quite explicit, as he seeks to convince

bis readers ofIslam's inferiority to Chrîstianity.

Prior to its publication as a multi-volume work in 1861, Muir's writings on

MuPammad had been printed in the Ca/cutta Review.3S This journal was a convenient

forum for the publication of bis reviews of the writings and correspondence between

Pfander and bis 'uJama' comterparts in controversy in 1845 and 1852, as weil as bis re-



•

•

IS

views ofbiographies ofMu{tammad in English and Urdu in 1852 and ofSprenger's criti

cal biograpby and essay on sources in 1868.36 These early essays reveal Muir's attitudes

towards interaction with Muslims on a polemieal level, and bis motivations for devel

oping his own approach to the lJadith. Muir directly partieipated in the controversy in

severa! of his writings. He had published an aceomt of a debate between a Hindu con

vert, Ram Chandra and the QÇ1 of Delhi, Maulini Ulfat f:lusayn entitled Ba1J~ MuDd

aJ- "Ainm, in which he promised to defend the assertion that the Qur'an contained no

declaration that the Old and New Testaments had heen abrogated by God or interpo

lated by man. He wrote The Testimony bome by the Coran to tlJe Jewisb and C1Jrfstfan

Scriptures to fulfill tbis promise,37 as well as to reply to the opponents of Pfander who

had in the 1854 debate rejected the authenticity and authority of the Christian Bible.38

These studies were later included in a slightly revised version in bis The Coran: Its

Composition and Teacbing; and the Testimony it Dears to the RolyScriptures.39 It was

translated into Urdu by Raja Sbiv Prasid (1823-1895) and published by the North India

Tract Society in 1861 as Shahadat-i-Qur'anl bar Kutub-i-Rabbam. Muir's other contri

butions to the controversy included the translation of two Arabie documents defending

Christianity in a predominantly Muslim context. The fust of these was an abridged ver

sion of the record of a ninth century encomter between a Christian and a Muslim enti

tled, The ApoJogyofalKindy: WritteD at the Court ofalMamUIJ (cirea A.H. 215, AD.

830), in Defense ofChristianity against Islam: With an Essay on its Age and Author

ship, which Muir bad read before the Royal Asiatie Society and had tirst published in

their journal. The other was a translation of a work of an Arab Christian entitled, Sweet

First Fruits: A Tale ofthe Nineteenth Century; on the Truth and Virtue ofthe Christian

Religion.

In addition to bis works on Islam, Muir also published several works related to

bis work in the Indian govemment and bis service to the Christian community. He pub

lished bis correSPOndence from the time ofthe Revoit of 1857 as Records ofthe InteUi

genee DepanmeDt ofthe GoVemJDeDt ofthe North-west Provinces ofIndia during the

Mutiny of1857, and bis biography of bis mentor, James Thomason, in The HonourabJe

James TbomasoD, Lieut-Govemor.M-~ P./ndia, 1843-5.3. A few ofhis speeches have
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been preserved in the Indian nineteenth-century newspaper, The Pioneer.<tO These

sources provide further insight ioto bis convictions regarding the involvement of gov

emment servants in religious matters. His works on behalfof the Indian Christian com

munity included an Urdu bistory of the Christian church,41 and a couple ofessays on the

Indian liturgy and the use of the Psalter in the Indian church.42

~adKhin's works need no such detailed listing here, since bis wrïtings have

received more scholarly attention.43 His fust writings after the 1857 RevoIt were in de

fense of the Muslim community. He sougbt to communicate that the Revoit was not a

Muslim holy war, but had arisen from genuine and perceived grievances among the In

dian population.44 When Sir William Wilson Hœter published bis book. The lDdian

Musalmans: Are They BOlll1d iD Conscience to RebeJ agaiDst the Queen in 1871, at a

time when a number of Muslims were on trial for political crimes, Al)mad Khin re

sponded with a review of the book wbich tirst appeared as a series of articles in The

Pioneer from Nov. 1871 to Feb. 1872 and later as a monograph, arguïng for the loyalty

of Muslims to the British government.4S While seeking the prosperity of the Muslim

community lDlder British mie, he also sougbt to reconcile the two communities in re

ligious matters. In addition to a couple of small tracts regarding the term used for

"Chrïstiansn and on the permissibility of eating with them, he began a series of works

comprising a commentary on the Christian Bible, presenting a Muslim view of inspira

tion and preservation ofthe text. He completed ooly three volumes, the tirst being a dis

cussion of the Muslim perception of inspiration in general and of the inspiration of the

Christian Bible in particular. The next two volmnes contained verse-by-verse commen

taries of the fust eleven chapters of Genesis and the fi.rst five chapters of the Gospel of

Matthew respectively.46 He began the journal, TalJiib aJ-AkbJaq, in which he pro

pounded bis new vision of Islam. Amir 'Ali and Chirigh 'Ali were a1so contributors to

this journal.

~adKhin's response in 1870 to Muir's biography of Mu(tammad and critique

of the l:Iadith was expressed in bis book, A Series ofEssays OD the Lift: ofMu/Jammad,

which he later printed in a revised version in Urdu as A/-KbUfubat aJ-AQmadiyab ~alaal

ÇArab wa a/-s-ruaIJ al Mu/Jammadiyab in 1887. In this he responded not only to Muir's
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perception of the ~adith, but also to matters of Muslim genealogy and other aspects of

Arabia prior to the coming of Muttammad. The research for tbis vohme had been con

ducted in England, and references to a Dumber ofEuropean authors are therefore to he

fOlDld throughout the book But bis special concem to answer the negative portrayal of

Islam. and its early history in Muir's Life is especially evident, particufarly in the appen

dices to certain of the essays where Alpnad Khan critiques Muir's ideas in detail. This

constitutes the major source for the analysis of Alpnad Khin's perspective of the l:Iadith

at this time in bis life. His subsequent writings, especially bis mufti-volume commentary

on the Qur'~ demonstrate the change occWTing laler in bis theological ideas which

were challenged by Muslim culama' as weil as by Chrïstians,47 but are beyond the dis

cussion of this thesis.

The missionaries Hughes and Sell each wrote two or three major works for which

they received acclaim. However, numerous journal articles or booklets that they

authored are largely forgotten. Yet these papers MOst clearly show the evolution oftheir

thought. Within five years ofHughes' arrival in India, portions ofhis reports were being

published in the CMS journal, Tbe Cburch Missionary InteJUgencer.48 With the start of

1873, bis voice began to be heard in a greater variety of forums. In addition to writing a

couple of articles for the Indian EvangelicaJ Review,49 he gave a report at the General

Missionary Conference at Allahabad, and edited a govemment textbook for examina

tions in the Pushto language.so His articles were ail primarily narratives of individuals or

groups of people he had observed, yet bis perspective of Muslims and his assumptions

regarding how to relate to them cao he detected. The most significant piece of writing

from tbis time was bis review of a biography of Muttammad written by fellow English

man, R. Bosworth Smith.SI Hughes developed the ideas he expressed in this review ioto

bis book, Notes on Muhammadanism, published the following year in 1875, when he

retumed to Britain for a furlough.S2 This volume consisted of a series ofshort articles on

various facets of the faith and practice of Islam as Hughes had encountered it in north

western India, and it was to tbis· that writers such as Chirisl! ~An responded. On bis re

turn to India, he stopped in Egypt to broaden bis understanding of Islam, subsequently

revising bis book53 Although he continued to write accounts of various groups he en-
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countered in bis ministryS4 and bis Iinguistic work,55 he was also preparing a dictionary

ofIslam tbat would include the material from his Not~ but in expanded form. and with

a great number of additional topiCS.56 This DictioD/lIYwas publisbed in 1885, a year af

ter he left the CMS and moved to the United States to take op pastoral dolies in

churches in tbe state ofNew York. While there, he continued ta write about IsI~ com

posing a romanceladventure novel about life in Afghanistan under a pseudonym, and

writing a series ofarticles on aspects ofthe Islamic faith for The AndoverReviewand in

several other joumalS.57 These later articles reflect a definite shift in bis thinking to

wards a more positive view of Muslim spirituality and of tbe cbaracter of MuI)ammacL

He censured the harsh missionary POlemic against tbe Prophet and counseled a recogni

tion of Islam's strengtbs. This shift could possibly have been the result (or the cause?) of

the fact that he was no longer working as a missiooary in an Islamic context. One of

these later articles published in 1892 in response to a Muslim writer on the future of Is

lam demonstrates tbis new trend quite explicitly.58

Edward SeU had a much longer writing career, publisbing one of bis final books,

Islam in Spain, in 1929, at the age of 90 years. His numerous writings after 1908 were

short booklets on selected periods of Islamic history and on various Islamic sects or

those with Islamic rootS.59 However, it was for bis tirst book The Faith ofIslam, that he

is best remembered.60 Sen based tbis book on a series of five articles which he wrote for

The British and Foreign EvangelicaJ Review from 1878 to 1881.61 A1though the tirst

article began as a review of a recent book 00 Islam, the style quicldy shifted to become

an explanation of the institutions and doctrines of Islam for the English reader. The

Faith ofIslam had the same focus, and it was to this that Chirigl! 'Ali and Anùr 'Ali

responded in their books. In a manner sunilar to Hughes, some of bis later writings hint

at an evolution in bis thinldng, explored in the third chapter of tbis thesis.62 The mod

ernists whom he bad rejected as not representing ''true'' Isl~ he later commended for

bringing a favorable development into Islam. He did not, however, leave the missionary

vocation, but continued on, writing about Islam, as weil as a lengthy series of commen

taries on the Christian Scriptures. Some ofhis more notable writings, though outside of
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the time frame of this thesis, were The Life ofMul}ammad, Essays on Islam and ReUg

ious Orders ofIslam.63

The writings of Am1r 'Ali were primarily in English, interacting with English

authors and seeking to explain or defend Islam to a English audience. His pioneering

Spirit ofIslam is still read today for its insightful reconstruction of Islam. This particu

lar book had its origins in Anùr 'Ali's first wode, A CriticaJExamination ofthe Life and

Teachings ofMohammed,64 which was written towards the end of bis first stay in Eng

land. In it, he set out to correct the misperceptions of Islam that he had noticed in the

writings ofEuropeans, a chieftarget heing Muir and bis biography of the Prophet. Two

books that were the product ofhis continuing legal career upon bis retum to India, were

his Tagore LawLectures on property and its disposition in 1884, and bis earlier lectures

on Persona! Law ofthe Mobammedans in 1881; these were later published as a set on

Mohammedan Law as volumes one and two respectively.6s In the introduction to these

volwnes, he explicitly stated bis evaluation of the authority of the I:fadith and its use in

Muslim law. These two early writings fall within the designated time period of this

study and are included in the analysis. Am1r 'An continued to write on the history of

Islam, publishing bis book, A Short History ofthe Saracens, in 1889.66 He contributed

numerous articles and letters to joumals such as the Ninetcenth Century. which have

been edited in severa! collections.67 These too were primarily apologetic in nature, de

fending Islam and demanding better treatment for Muslim cOIDIDWlities in India and

Turkey. Others ofhis later works included Islam and Etbics oflslam.68

The writings of Chirigh 'Ali were similar in nature to those of Aniir 'Ali, except

for the fact that the early ones were in Urdu.69 He also was responding to criticisms of

Islam and Mgpammad, often with more PQinted and specifie replies than those of Am1r

~ AIL His fust, Ta ~Uqat was written in 1872 in response to a PQlemical treatise70 by

~Imad ud-Dln, a Christian convert from Islam. Chiri&b 'Ali responded to bis attacks on

the traditions regarding Muttammad's miracles by analyzing the Balme of those tradi

tions and eomparing their reliability with those ofJesus Christ as contained in the Gos

pels.71 He wrote a nmnber of other books in Urdu responding to specifie attacks on as

pects of Islamic history, such as the wars of Islam, slavery, and the numerous wives of
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the Prophet. These, along with an English biography of the Prophet, seem to have ex

isted only in manuscript form and were never published. Similar tapies were also cov

ered in shorter writings which have been compiled,72 and in articles which he wrote for

Al}mad Khin's journal, Tabpo a1-AkbJaq during the period from 1873-1876. However,

the two writings which climaxed bis response to Western. criticism of Islam were in

English- The ProposedPoUtica/, Legal 8l1dSocialReforms underMoslem Ru/t!3 and A

Critical Exposition ofthe Popu/ar ç7ibatr:74 ln. these he addressed the perceptions of

Islam by Muir, Hughes, Sell and others, clearly indicating bis own approach to the tradi

tions of the l:Iadith. Hencc, these are analyzed along with the writings ofChristians.

SecondaryDterature

Recent discussions on colonial discourse,75 as part of the broader post-modemist

deconstruction of the writings of the past, are having a considerable impact on the re

search of the encounter of European and Asian cultures. The interaction of Evangelical

Christians with Muslims in India is a distinct subdivision of that discourse. Such post

colonial approaches ta the study of non-European history and of culture consist of a

Udistinctive amalgam of cultural critique, Foucauldian approaches to power, engaged

~politics of difference,' and post-modemist emphases on the decentered and the heterO

geneous.n 76 This approach was given a major impetus by Edward Said's characteristic

blend ofthese elements in bis Orienta/ism in 1978, and have now become a paradigm for

a new generation ofbistorians and anthropologists, and have caused the re-evaluation of

paradigms in a nmnber of other fields as weU. Said bas focused the attention of re

searchers on the presuppositions ofEuropean and American historians and authors who

wrote on the "Orient" in the nineteenth and twentieth centuries, arguing that such writ

ers not ooly were influenced by their being members of a society that established power

structures to dominate parts of Asia and Afiica, but actually served ta promote and per

petuate those structures. By creating a discourse about the Orient, he writes, tbey im

posed limitations on thought and action that united their network of interests in tbose

regions.77
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Though Said's frame of reference has been primarily the Middle East, other

scholars have extrapolated his ideas, drawing on the same theoretical perspectives, and

applied them to the British presence in India. Ronald Inden describes Western writers on

India of the past two centuries as "gaining control of knowledge of the East."18 Social

scientists and other experts have detennined the way of researching and writing about

India in a way that the knowledge of the Orientalist is l;"rivileged in relation to that of

the Orientals, and it invariably places itself in a relationship of intellectual dominance

over that of eastemers."79 A critique of Orientalist writings, according to Inden, is not

so much a matter of correcting biases and prejudices in order to posit a more accurate

image of the Orient, as it is an effort to conftont l;1he question of knowledge and its

multiple relations to power in Orientalist representations of Asians.,,8o His expressed

pmpose is Uto reproduce a world that is more egalitarian and multi-centred" by retuming

the capacity to have true knowledge and to act to the Oriental, the one represented as

the l;l;Other" by the Orientalist with his privileged knowledge.81

The first step in this process is to deconstruct the discourse and historicize the

knowledge of the Orientalist. loden categorizes Orientalist writings as commentative,

interpretative, and hegemonic. The commentative writings consist of descriptions given

in a frame that characterizes the Oriental as Other, based on Western epistemological

assumptions of empiricism and rationalism. Interpretative writings attempt to present a

rational explanation for the radical difference of the Other from the Western Man, con

centrating on one factor to the exclusion of others and often relying on naturalistic ex

planations of race or environment beyond the consciousness and activity of the Other.

Inden applies the charaeteristic ofhegemonic to those texts dealing with the issue in the

broadest ofterms and exercising leadership in the field for decades to come.82

In the examination of the wrïtings of Muir as weil as those Hughes and Sell on

their perception ofIslam and of the l:Iadith in particular, tms colonial discourse analysis

cao. offer some insight. Certain of their works could· be considered ~l1egemonic" in In

den's sense in that theyare accomts U seen in the period of [their] predominance, to ex

ercise leadership in a field actively and positively.,,83 Muir's LiEe, Hughes's Dictionary

and Sell's The Faith ofIslam, became standard reference works in Orientalist studies in
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general, and in missionary circles in particular. However, it would be difficult to charac

terize their explanations of the difference of the Other as relying on the naturalistic

categories such as evolutionism, funetiona1i~ utilitarianism, and behaviorism as pro

posed by Ioden.84 In this Inden seems to slip into the same fault of reductionism he so

readily finds in Orientalïsts.

Other post-Orientalist writers also, white decrying the essentia1ization and re

ductionism of the Orientalists, have a similar tendency to reduce the writings on India,

Islam, or other aspects of the ~'Orient" to a few essential elements which are then criti

cized, a characteristic which has led some crities to term Said, for example, U an Orien

talist-in-reverse."ss These essential elements tend to coalesce aro\Dld the aspect of colo

nial exereise ofpower, to the exclusion of other motivations. In Dane Kennedy's analy

sis, this essentializing is no less distorting than that ofthe Orientalists. '10 Said's Orien

talism and much of the scholarship il has inspired, the West is seen as an undifferenti

ated, omnipotent entity, imposing its totalizing designs on the rest of the world without

check or interruption.,,86 Kate Teltseher, in her book India Inscribed. states that while

ber methods are indebted to Said's Orientalism, she agrees with the numerous writers

who also criticize Said on tbis point, citing missionaries as one example of those having

constructed images of Iodia differing from other colonial constructions and e\"en from

those of rival mission organizations.17 A more nuanced approach is required to account

for the distinctive world view of Evangelical administrators such as Muir and mission

aries such as Hughes and Sell.88

Post-modemist scholarship has insisted that ail voices he heard, accompanied by

a deconstruction that demonstrates the context from wbich eaeh arises. The danger of

labeling writers or their ideas as "imperialist" or "colonialist" or even "Evangelical,n and

thereby ignoring them without examination would he to ignore their contribution to the

development of modem Orientalist thought and a1so to the recent developments within

Islam in India. Again, to dismiss aIl these writings as belonging to the realm ofpure 1Dl

truth on the basis of their origin in strongly held religious belief is to make them 1Dl

available to critical examination. Aijaz Ahmad's comment regarding such a trend gener

a1ly in colonial discourse analysis is highly relevant:
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What is lost sigbt of in tbis kind of reading is that artbive is a coUec
tion neither oftruths Dor untrutbs, that it is simply a vast historical re
source for helping us Wlderstand our own past, and that we need to ap
proach that archive now with the same kind ofscepticism, respect and
scholarly care, subjecting it to that same objective scrutiny, that we
shall reserve, let us say, for Abul Fazl's AldJamama or the Puranic
sources.89

It is valuable, then, to study the writings of Muir, Hughes, Sell and others, not with the

primary focus on how ~'true" their perceptions were (though part of a bistorian's work is

to judge the accuracy of a given record), but with an analysis of how they were influ

enced by their own unique set ofpresuppositioDS, how they interacted with others hav

ing difIerent presuppositions, and how bath were changed in the encoWlter.

In a recent article, C. A. Bayly argues ~6for a reappraisal of the role of the British

factor in modem South Asian history.,t90 He shows how recent contributions to the

study of Indian history seeking to create a post-colonial history or to recover subordi

nated voices end up reaching contradictory conclusions as to the strength of the British

Empire and colonialism's continuing influence on modem Indian society. After this brief

survey, he advocates the assimilation of new perspectives &am other areas of British

studies, one of which is the study of the role EvangeUcal Christianity played in the so

cial and political life of Britain, and, subsequently, in India. This factor has been to a

large degree ignored or over-looked in analyses of the British administration in India.

While in the eighteenth century, the deism of intluential officiais and writers led them

to search in the religions of India for "clues to the religious sensibility and ftmdamental

knowledge of which God planted in ail men," the Evangelicals which foUowed in the

nineteenth century "encouraged a more derogatory view of Hinduism and Islam."91

Bayly notes the multifaceted involvement of Many British officiais in various reUgious

enterprises and the effect their Evangelical convictions had on their policies, as weU as

how the perception and interpretation of these policies by the populace comprised a key

factor in the Revoit of 1857. The Evangelical influence within the Indian Civil Service,

particularly in the North West Provinces and the PWljab, bas been analyzedby Peter

Penner in bis book, The Patronage Bureaucracyin North India.92 He places the influence
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of the faith of the acfministrators in the context of the other factors affecting their poli

cies, presenting a weU-balanced perspective.

Somewhat in contrast to Barbara D. Metcalf who advocates an approach to the

history of Islam in Iodia that seeks alternatives to religion as the '~-eminentexplaoa

tory variable in such areas as policy, social aUegiance, and creative expression, "93 Bayly

argues that the religious element in the Revoit cao not easily he dismissed as research

continues to recover the political discourse ofthe rebels. '~t is, ofcourse, true that Many

of the British desired to see the outbreale as a 'Mubammadan conspiracy' or an outburst

of fanaticism. But this is no reason for dismissing the manifest importance of religion

and culture in rebel ideology.'~ Again unlike Metcalfwho presents the colonial histori

ans as taking religion as central to defining the fimdamental properties of non-Christian

cultures while seeing the West as being "beyond religion in public life,'lI9s Bayly stresses

the very public religion of the Evangelical administrators, who were ÏDStrmnental in

writing a number of the colonial histories of Iodia or Islam. The problem with deter

mining the motives for the Revoit, as he sees it, is that "historians have sought to see

1857 as a 'progressive' force and this has seemed difficult to square with the religious

themes with which it is permeated. However, ifpost-modemism bas taught us anything,

it is that modernity and religion are not incompatible.'t96 This principle applies not ooly

to the motivations ofMuslims in the Revoit of 1857, but also to the colonial admioistra

tors with Evangelical convictions in India. When discussing the Muslim groups ofnine

teenth century India in an earlier monograph, IsJamic revivaJ in British India: Deobantt

1860-1900, Metcalf provides. a broader historical context with her thorough research on

the Deoband movement, including their involvement in controversy with missionaries.97

Her account is not limited to the Deoband movement, but also provides a helpful sum

Mary of the Ahl-i-lJadith and their involvement in the controversy as well.98

Increasingly, scholars are reconfiguring the post·Orientalist critique to aCCO\D1t

for this multiplicity of voices of the colonialists. Saurabh Dube in her analysis of the

Evangelical enCO\D1ter in colonial Chhattisgarh, Central India, states, '~t is an insidious

and pemicious naïveté - shared by several historians and theorists of colonial discourse

- which assumes the working of a seamless web of colonial interests with a Wliform
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Western mentality.'~ Geoffrey A. Oddie, who has written extensively on missionaries

in Iodia a1so addresses tbis limited scholarly attention paid to the way Christian mis

sionary attitudes and practice might or might not constitute a distinctive form ofOrien

talism, suggesting that the Evangelicals and missionaries had a separate agenda they

wished to pmsue.IOO His definition ofthe term includes its lD1Îque world view:

The term ~Evangelical' was generally used to describe those Protes
tants (Anglicans, Non-conformists and others) who believed tbat the
essential part of the Gospel consisted in salvation by faith through the
atoning death of Christ and who denied that eitber good works or the
sacraments had any saving efficacy. They usuaIly believed in the in
fallibility and over;.riding importance ofthe Scriptures and were united
in their stand against rationalism and the theories of evolution which
seemed to undermine the literai truth and authority ofthe Bible.lol

Difference in theology was Icss along denominational lines and more between those of

Evangelical convictions and those missionaries with ~1Iigh Church"tendencies, es

pousing a more liberal theology and a greater commitment to sacramentalism and lit

urgy.I02 Oddie notes a shift in the last quarter of the century in which the beliefs of indi

vidual missionaries were more difficult to categorize according to this dichotomy. 6&The

new liberalism and flexibility in theological thjnking, increasinglyevident in church cir

cles, was therefore already beginnjng to modify the attitude of at least sorne missionar

ies in Iodia in the 1880's and 189O's; and, even if they still considered themselves

'Evangelicals,' their theological position was more nebulous and less clear-cut than the

dogmatic position ofEvangelical missionaries of the previous generation."IOJ This shift

is noted in the writings of individual missionaries, as the later writings of Sell and

Hughes are compared with their earlier ones. Oddie, in a later paper goes on to argue for

an even further nuanced view, differentiating between the views ofmissionaries.

While recognising that we need to draw a distinction between tbe dif
fereot European interest groups (administrators, merchants, Utilitari
ans, missionaries and others) it is also essential to recognise that these
categories are still far too simplistic . . . . It is not enough to discuss
any of these groups as if they were an undiiIerentiated mass. For ex
ample, the historian has to he open to the possibility that Catholic
missionary agendas and attitudes were different from those of Protes
tant missionaries. British Protestant missionaries have to he distin
guished from their cOlUlterparts ftom Europe or the United States, as
do Evangelical Protestant missionaries from others such as Anglican
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missionaries who adopted a more High Church or Catholic position.
And while the great majority of the British Protestant missionaries
were Evangelicals boœd together by common asslDllptions, a common
theology and sense of purpose, there were, as already implied, impor
tant differences among them. These were more than differences of
strategy or method as they encompassed ftmdamental differences in
the analysis and understanding ofIndian religion and society.104

In the new ~~Afterword'9 of the 1994 edition of Orienta/ism, Said himself recog

nizes the need for such differentiation, claiming that bis book is '~quite nuanced and dis

criminating in what it says about different people, different perïods and different styles

of Orientalism.u
lOS He seems to he agreeing with some ofhis critics when he states bis

helief that individual effort is "at some profoundly tmteachable level bath eccentric and,

. . . original; this despite the existence of systems of thought, discourses, and he

gemonism (although none ofthem are in fact seamless, perfect, or inevitable)."l06 It is

fitting, therefore to look at certain adrninistrators like Muir as individuals, or at Evan

gelical missionaries as distinct from the greater colonial enterprise, and examine their

writings to see what their unique contribution was in constituting the identity of the

Orient.

Although missionaries have already been included at certain points in the discus

sion of Evangelicals, they deserve a separate treatment as a distinct subset of the Evan

gelical movement. While administrators with Evangelical convictions or sympathies

were distinct from their feUow colonialists in some aspects, in their profession they

shared the same objectives ofmaintaining British rule in India. The missionaries, on the

other hand, shared the religjous convictions of the Evangelical administrators but not

their occupational aims and objectives. Aside from a certain amoœt of shared racial

prejudice and other Orientalist biases, then, the missionaries form a distinct group in

cmrent historical research. Certain scholars such as Dharmaraj would dispute that asser

tion, arguing that the "Christianization" by the missionaries and the "civilization" by

the colonizers should he considered two sides of the same coin.107 Others, such as Brian

Stanley, maintain that an examination of the historical record demonstrates a disjmc

tion between the "imperialism" of the British govemment and the aims and ministry of

the British Protestant missionaries of the nineteenth century.108 Vishal Mangalwadi
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adds bis voice ta the debate in a series of Ietters addressed to Arun Shourie, arguing that

wbile the British colonialists sought economic gain in India, the ooly conspiracy the

missionaries were guilty of was a conspiracy to bless India.109 The analysis of the writ

ings of two missionaries, Hughes and SeO, demonstrates that a more nuanced approach

recognizing the. unique contribution ofthe missionaries is justified.

Writing about Christian missionaries in history is often polarized, with mission

ary publications presenting missionaries as heroes single-handedly and against tremen

dous odds accomplishing their objectives, and revisionists more recently stressing "the

collaboration, incidental or intentionaI, of the missionaries in the cultivation of such

now out-of-fashion notions as imperiali~ capitali~ colonialislll, racism, cultural ar

rogance and ethno-centricism."11O At times, their role in providîng Europe a pieture of

the Orient has been presented in an essentialist construct such as that given by Prakash,

describing the evolving perception of India: "As the genuine respect and love for the

Orient ofWilliam Jones gave way to the cold utilitarian scrutiny ofJames Mill, and then

to missionary contempt, the picture changed."111 However, as the earlier quote by Oddie

regarding various fonDS ofOrientalism demonstrated, this overly-simplified approach is

being replaced by a more detailed and nuanced scholarly scrutiny of missionary atti

tudes. Oddie ÏDSists that ''whatever the reason or reasons for the neglect of this subject,

there can be Iittle doubt that missionaries and missionary societies played an extremely

important part in shaping European attitudes towards the Orient, including attitudes

towards India and its people."112

Said tends to neglect the role ofmissions and missionaries in the colonial enter

prise. When he does discuss mîssionary efforts, he presents them as an outgrowth of

Britain's need to identify or, if necessary, to create interests in the Islamic territories

which it then was authorized ta safeguard. l13 He quotes Tibawi to support this idea; but

Tibawi does not directly identify those missions as developing as an apparatus for

tending imperialist interests, but rather describes them more accurately as an outcome

of a religjous revival in England in the form of the Evangelical movement which fos

tered an enthusiasm ta "propagate the knowledge of the Gospel among the Heathen.,,1l4

This distinction between the imperialist aims of the colonial govemment and those of



•

•

28

the missionaries with an overt religious fOlUldation is crucial to a proper lUlderstanding

ofthe contribution of the latterto the shaping ofEuropean attitudes toward the Orient.

Naturally, the missionaries would find more points of agreement and co

operation with those officiais who shared their Evangelical convictions. John C. B.

Webster notes that "Evangelicals in the Punjab saw its evangelization as a national re

sponsibility" and were active in promoting the cause ofmissions, especially that of the

eMs. IIS Such support was welcomed by the missionaries, as the tribute of the mission

ary and mission historian, M. A Sherring (1826-1880), regarding Muir and other sympa

thetic officiais in the Indian EVaDgelicalReviewin 1874 demonstrated.1I6 Webster con

eludes in bis study ofBritish missionary ideologies that:

British missionaries, while motivated by a desire to convert India to
Christianity, fimctioned within rather than cballenged the prevailing
ideological consensus conceming India. and the British role there. Ali
agreed that the empire existed for the goad of Christian missions, not
the other way around, and evaluated the Raj's POlicies accordingly. AIl
recognized also that Christian missions contributed in various ways to
the permanence and stability ofthe Raj.117

He also points out that their guiding objective was to convert India rather than to civi

lize it. 118 This emphasis a1so cornes through in the writings by the Evangelical adminis

t rator, Muir; bis advocating the enlightenment of India tends to be io the context of

evangelization rather than eivilization. He saw the coming of men such as Thomason at

the beginning of the nineteenth century as bringing a lime when 'i:he dark iocubus of

idolatry, superstition and bigotry began gradually to receive the light and teaching of

the GospeLnl 19 Therefore, it is evident that while there were connections between the

promotion of the empire and the promotion of religion, this link was oot automatic.

Missionaries had reservations about close co-operation with governments based on past

experience and on their theology. But where officiais were wiUing to endorse (usually

privately) missionary goals, either because of a common Evangelical faith or a growing

mutual familiarity, their assistance was welcomed.120

John C. B. Webster, in another book, The Cbristill1l Community II1ld Change iD

Nineteenth CenturyNorth India, has provided a comprehensive history ofChristian mis

siooary activity in northem India121 He provides details conceming the various mission-
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ary organizations starting their work in the North West Provinces and in the Ptmjab, but

does not limit bis focus to the encounter with Muslims. As a historian, bis worles have

primarily focused on the American Presbyterian involvement in north Iodi&, but tbis

volume is broader in scope, including other Protestant endeavors as well. His excellent

bibliographicaI essay on sources for research on missionary activity in the P\Bljab in the

nineteenth century docmnents the diversity of activity occurring in that area122 A fel·

low Presbyterian, James P. Alter bas furthered scholarship in tbis area by bis work, ln

the Doab andRohiJkband: North Illdian Cbristianity, 1815-1915. 123

The interaction ofChristians with Muslims in British Colonial India bas been re

ceiving more attention in recent years. Avril Powell's Muslims andMissionaries in Pre

Mutiny has presented an over-view of tbeMuslim-Cbristianity controversy from tbe

start ofMuslim history, giving a more detailed treatment of the missionary involvement

in India. 124 She provides a helpful history of the Roman Catholic efforts during the

Mughal period and the initial efforts of Protestant organizations in northem Iodia in the

early nineteenth century. 125 Her focus, however, is on Pfander and bis interaction with

Muslim leaders in north-western India in bis writings and public debates, as has already

been discussed. This carefully researched work contains a wealth of detail regarding the

personalities involved, bath from the Christian side as weIl as from the Muslim ~uJama'.

She has aIso traced the development of the major themes of the interaction, specifically

the corruption of the Christian scrïptures and the effect of literary and historicaI critical

methodologies. Although her analysis ends with the aftermath of the 1854 debate at

Agra and the later Revoit in 1857, the effect of this interaction continued into the next

centuries and certainly shaped the approaches of bath Muir and Alpnad Khan to the

matter of inter-faith dialogue. 126 Another writer who has given a thorough analysis of

various groups working among the Muslims inIndia is Lyle L. Vander WertTin the sec

ond chapter of bis book, Christian Mission to Muslims, describing the unique contribu

tions of the Anglican, Scottish Presbyterian, American Presbyterian, and interdenomina

tional organizations and ofspecific individuals within them.117 Though he considers the

apologetic approach a major contribution of the Anglican groups such as the CMS, he

does not deal with Hughes and SeO.
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Monographs or even journal articles on the Christian authors œder study in this

thesis are rare. Buaben and Bennett have both researched the attitude ofMuir in light of

recent perspectives on Europeans writing on Islam.12S Buaben closely follows the

thought ofNorman D~el in bis analysis and conchJdes that Muir is continuing the me

diaeval rhetoric against Mu{tammad and Islam.129 As does Daniel, he discounts the dis

tinct break with the past perceptions of Islam that Muir was striving for, and the fact

that he used primarily original source materials, or the very recent Orientalist wrîtings

ofWeil and Sprenger that were based on new research ofArabic sources as weB. Bennett

is also critical of Muir, contrasting bis conftontational approach with the more concilia

tory approach of British writers such as Bosworth-Smith. He admits that Muir used

more original sources, but disapproves of bis consistently negative evaluation of Islam.

His research of Muir's ideas is more thomugh than that ofBuaben or Daniel, and is en

hanced through an evaluation of Muir within the context of five of bis contemporaries

who aIso wrote about Islam. AlI three writers tend to define the objectivity of a Chris

tian scholar of Islam in proportion to bis positive assessment of it, reflecting the current

trend of conciliatory approaches in Muslim-Christian dialogue. Another scholar who has

written on Muir is Avril Powell, but her work is tmavailable ta tbis writer. 130 There is

currently no secondary literature available on either Sell or Hughes, though Bennett

does malee a few scattered references to them in bis book.

None of the above writers has analyzed the interaction of Muir with the Muslim

intellectuals on the subject of l:Iadith. Several works on A1)mad Kh~ however, include

considerable discussion on the matter, since bis Essays in reply to Muir constituted a

major part of bis scholarsbip. Baljon was fust to contribute an analysis of Alpnad

Khan's developing ideas conceming the mie of tradition in Islamic faith and praetice.131

Dar, in bis Religious Thougbt ofSayyid Ahmad KbIlD, also devotes several chapters to

Alpnad Khin's interaction with Christians and one to bis response to Muir.132 Troll ex

panded these two analyses througb a fresh and detailed examination of the writings of

the two men in bis Sayyid Ahmad KbIll1: A ReiDterpretatioQ ofMuslim TbeoJOgy.133

Since all three are focusing their attention on Alpnad Khan, their analysis ofthe motiva

tions and ideology underlying Muir's work is limited. However, they contain excellent
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analyses of the impact of this interaction on the development of ~ad Khin~s

thought. l34 Aziz Ahmad presents~adKhân as the key figure in establishing the trend

of Istamic modemism in India, but when discussing his views on the IJadith describes

only the later stages of his thinking where his conclusions did not greatly differ from

those of the Orientalists regarding reasons for fabrication, the rational criticism of con

tent, the Qur'an as the ultimate authority, and the scarcity oflJadith with lUlquestioned

reliability.13S He has, in the same volmne, presented a critique ofthe writings ofChirigh

~An and their radical contribution to the modernist trend in India.136 Sîmilar studies on

the interaction of Aniir 'An and Chirigh 'Ali with Western writers can he found in \Dl

published theses completed at the Institute of Islamic Studies, McGill University by

Abdullahil Ahsan and A. N. M. Wahidur-Rahman respectively.131 The latter scholar has

published a summary of his analysis of Chirigh 'Ali's thought regarding the Ijadith in

the journal, Hamdard IsJamicUS. 138 Both scholars emphasize the movement of these

Muslim inteUectuals towards a position where they rejected much of the authority of the

l:Iadith. They point to the influence of contact with Western ideas, but also describe the

vehemence with which the Aniir 'Ali and Chirigh ~Ali opposed the negative image of

Mubammad and Islam presented by people like Muir and the missionaries.

Another recent study on the changes in perception of the ij:adith among Indian

Muslims as weil as the Arab world in general is Daniel Brown's Retbinking Tradition in

Modem Islamic Thougbt. 139 He ably traces the developments in the late nineteenth cen

tury to their roots in the movements to reform in the previous century. His insistence

that the modemist tendency to disco\Ult the authority of the body of traditions was not

entirely attributable to the incursion of Western ideas, provides a helpful balance to

studies which emphasize the important role of the encounter, although Brown does rec

ognize the place it has. A broader view ofhow the Muslims ofthe latter halfof the nine

teenth century dealt with history in general, including the historical traditions that made

up the I:Iacfith, is Aslam Syed's, Muslim Response to tbe West. l40 His study is particu

larly helpful in that he provides the context of historiographical thought in India in

which~ad Khan, Amir 'Ali, and Chiri&l1 'Ali wrote.
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Chapter 1: Interaction of Sir Sayyid Alpnad Khin and Sir
William Muir on lJadith literature

In Western scholarly studies on lJadith matenal as weU as in attempts to recon

struct a historical biography ofMuqammad, the work ofSir William Muir in the Middle

of the nineteenth century is often over-looked. Not only did he produce one of the first

biographies of Muqammad in the English language based on primary sources, he also

formulated a thorough critique ofthe l:Iadith and a methodology with which to sift what

he considered historically accurate traditions ftom spurious ones. Subsequent scholars

tended to reach very similar conclusions in their evaluation of the authenticity of the

historical accotmts contained within this body of traditions that formed the basis ofnot

only the Muslim perception of their Prophet, but the foundation of the early develop

ment ofIslam and the Muslim legal system as welle

Muir's contribution was unique in the West not only in its pioneering use of

early Muslim sources, but also in that the context in wbich he wrote made Muslim

evaluation ofhis research both immediate and interactive. A contemporary of Muir who

responded to bis LiEe soon after its publication was Sir Sayyid AlJmad Khin. He wrote

bis Essays in which he SOUght to answer a number of Muir's criticisms; the book was

later published in a more complete form in Urdu as Al-KhUfubat a1-Alpnaœyah ~alaa/-

&Arab wa aJ-Slrah alMu1)ammadIyah in 1887. Unlike Many ofthe European Orientalists,

Muir lived, worked, and conducted his research in an Islamic context where he had the

benefit of interaction with believing Muslims such as Alpnad Khin who, while trained

in the traditional approach to the ~adith, were also active in seeking to reform this clas

sical approach in order to meet the needs of the contemporary Muslim community. In

this process, these Muslim scholars were becoming increasingly skilled in selecting and

assimilating those aspects of Western historiography and textual criticism which they

considered legitimate.

Muir and Alpnad Khin were intluenced by their individual ideological frame

works both in the Methodologies they chose to use and in the conclusions they reached.

Muir applied Western critical methods to the biographical material found in the l:Iadith
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in bis attempt to reconstruct a historically accurate life ofMuI)ammad. As an Evangeli

cal Christian, he could not accept MulJammad as a prophet ofGod bringing a message

that supplanted the Gospel and that denied the deity ofChrist. Hence, he began with the

premise that any accounts that ascribed miraculous powers to MuI)ammad had to be

spurious. The spread of Islam could only be explained in purely hmnan terms, and thus

he sought to rationalize any supematural elements found within the traditions. A4mad
Khan, on the other hand, accepted, at least initially, the authority of the 6adith in mat

ters of religious belief and practice. His education had been in the traditional Islamic

studies, though heavily influenced by the Shih Wali UlIih school ofthought which re

jected taqUd and tended to favor a revival of the practice of ijtibid. Though bis own

evaluation of the traditions was continuiDg to evolve, little of this was overtly evident

in his controversy with Mw, where he was more concerned with defending the tradi

tionai Methodologies of evaluating the IJadith against Muir's criticisIDS. In bis later

writings which were directed more to bis fellow Muslims, he rejected ail supematural

ism, but on the basis of a comprehensive scientific outlook as opPOsed to Muir's selec

tive rejection ofmiracles in non-Christian religions.

This chapter examines the writings of Muir and Al)mad Khin in the context of

Muslim-Christian interaction in north-western India after the Revoit of 1857. It begins

with (i) a brief sketch of their biographical details, emphasizing the factors that shaped

their philosophical and relîgious perspectives. Next, (ii) their writings during or shonly

after the Revoit of 1857 provide an appropriate starting point for a discussion on the

changing dynamics of the encoœter ofMuslims with Christian government officiais and

missionaries after this pivotai event, by contrasting the opinions of Muir and A4mad
Khan on whether Christian missionary aetivity had been a causal factor in the Revoit

and on the raie of the government in relïgious matters. After tbis survey of their early

writings the cbapter focuses on (iii) their major worles on the topic of the 6adith, and

compares their methodology in evaluating the authenticity of traditional material. This

analysis comprises the major part ofthis chapter.
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Biographicalsketches ofMuir andA1)madKhan in their socio
po/itical andmte/lectua! cOl1texts

Sir Sayyid Alpnad Khan is generally revered for bis contribution to the modem.

izing of Islam and Muslim education in India.1 The Mohammadan Anglo-Oriental

(MAO) College which he fO\D1ded exerted an enormous influence on the generation of

scholars in the late nineteenth centmy that departed from the traditional Islamic schools

and sougbt to incorporate Western Methodologies and science in their leaming. Alpnad

Khan was aIso a key spokesman for the Indian Muslim commW1ity in the aftermath of

the 1857 Revoit, particularly in the north-western provinces, in interpreting the causes

of the revoit to the British govemment and in CO\D1tering the negative image presented

by those who wished to blame the Muslims. and their religion for the uprising. Besides

educational and political achievements, Al)mad Khin was also influential in the area of

religion, both in interaction with Christians as weil as in discussions within the [slamic

scholarly commlDlity. His pioneering efforts to integrate a rationalist, scientific ap

proach to knowledge with Islam were the primary source from which subsequent Islamic

modernists in India drew their inspiration.

AQmad Khin had a traditional Islamic education which he felt compeUed to re

view when he began to work as a stJb.judge, or mlllllifin Delhi, in 1847. He began to

study the l:Iadith, including the Misbkat, .Jâmi~i Tirmizl, and several parts of Sal}llJ

Muslim, with Maulina Makh$~ullih, nephew of ~Abdul ~Az1z and grandson of Shah

Wali Ullih.2 This helped to form the basis ofhis critical analysis ofMuir's evaluation of

the ~adith in bis LiEe ofMahomet. One of bis first writings was on the life of the

Prophet consisting of a small booklet on the birth, death, miracles and other events of

the life of Mubammad, written to give an accurate account of the traditïonal procedures

to be followed in mawliidor celebrations of the Prophet's birthday.3 A major emphasis

ofthis work was: '~he essence ofIslam is love for the Prophet and love for the Prophet

will be retlected in foUowing bis Smma.'''' In bis subsequent writings, he continued to

reveal this early Sufi influence of seeing the Sunna as an ethical pattern rather than a

principle of legal authority.
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The life of Sir William Muir closely parallels that of A1)mad Khan: he was born

two years later in 1819, entered the Indian service one year prior to Alpnad Khin in

1837, and they both retired in 1876; Muir married when he was 21 and Alpnad Khan

when he was 18 years old. Both were appointed to he Knight Commanders of the Star of

India (KCSI)-Muir in 1867 and A1)mad Khin in 1888, and both received honorary de

grees from the University of Edinburgh. Upon retirement, both also devoted themselves

to educational work-Alpnad KhiD at the MAO College and Muir at the University of

Edinburgh. Muir died at Edinburgh in 1905, while A1)mad Khin pre-deceased him in

Alîgarh in 1893. During bis service in Indi&, Muir had been assigned to various posts in

the north-western part ofIndia, where AQmad Khin was also serving, though it is doubt

fui that they were ever stationed in any city at the same time. Nonetheless, AQmad

Khin was weil acquainted with Muir; in bis biography of Alpnad Kh~ Lt. Colonel

Graham tenned Muir as Alpnad Khin's uintimate ftiend" and ~~one ofbis best and most

influential friends" despite bis deep disagreement with Muir that he expressed in his

writings.s

Muir had studied at the universities of Edinburgh and Glasgow, but left before

taking his degree, after accepting an appointment with the Dengal Civil Service. In bis

preparation for work in India, he trained at Haileybury College, the officers' school of

the East India Company, excelling in Oriental languages. Instruction in Oriental lan

guages was central to the training at Haileybury, which became the fust institution in

Britain to offer such instruction.6 As part of the Indian Civil Service, Muir rose through

the ranks from settlement officer, ta district collector, to secretary ta the provincial

govemment, to become Lt.-Govemor of the North West Provinces ftom 1868-1874.' In

an article in The Pioneerpublished in Allahabad, speculating on a possible replacement

for Muir in the position of Lt.-Govemor, Muir's abilities in administration receive this

positive evaluation:

In ail the great questions which al present cali for statesmanlike
treatment, Sir W. Muir is.thoroughly versed. No one since the clays of
Mr. Thomason bas studied with such eamestness and suceess the
knotty problems of revenue and land tenure. With matters of social re
form he is peculiary [sic] fitted to deal, for there are few who have
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mixed so fteely with the people,-few wbose acquaintance with native
manners and clLUoms is so minute and accurate. Regarding the educa
tion of the masses, an enthusiast's energy has in Sir W. Muir been
tempered by breadth of view and by patient observation of the course
of events. Beyond ail tbis he is utterly fearless as to whom he pleases
or displeases. More than once he is known to have restrained by bis de
termined opposition that recldess haste wbich is sometimes mistaken
for energy. More than once the Supreme CO\Ulcil bas had to admit its
inability to bend bis will or to cajole him into acquiescence.8

As a civil servant, he was very much part of the British colonial empire, sbaring as weil

as sbaping that perspective. Even after bis return to Englan~ he continued to take part

in the shaping of the British palicy in Iodia by fmtctioning as a member of the CotBlcil

ofIndia from 1876 to 1885.9

Impact ofproressionaJ career andreUgious beliefs on Muir's
scholarship

Muir, working in various capacities for the Bengal Civil Service could not help

but be influenced in bis thought and writings by the position he held in the colonial gov

emment. As Said states, 6~0 one has ever devised a method for detacbing the scholar

from the circumstances of life, from the fact of bis involvement (conscious or uncon

scious) with a class, a set ofbeliefs, a social position, or from the Mere activity ofbeing

a member of a society."lO Bennett sees Muir as strongly influenced by his education at

Haileybury College, leading bim to attitudes of racial and cultural superiority.Il He also

suggests that Muir fit the pattern characteristic of other colonial administrators tenned

by Said as a ndialectic of information and control," by utilizing 6~beir knowledge of

people, language and culture for the purposes of control.,,12 Yet in most of bis writings,

his Evangelical religious convictions had a much more overt influence on his choice of

subjects and bis treatment ofthem than bis involvement in the colonial regime. He was

significantly involved in the production ofChristian literature-awarding prizes for pub

lications ofbigh quality,13 assisting in the establishment and nmning ofthe North ladia

Tract organization,14 and writing a nmnber ofbooks or tracts himselt: both for the pur

pose of controversy with MusUms and for the education of the indigenous Christian

cburch. Muir's strong support for evangelical missions, Christian education, and indige

nous congregations ofChristians was a hallmark ofhis administration.
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Muir was closely associated with tbe missionary community, and as an Evan

gelical was strongly supportive of their aims. In the words ofNonnan Daniel, "Sir Wil

liam Muir brings together three different worlds: tbat of scholarship, tbat of govem

ment, and tbat of missions.u1s He had been a close ftiend of Pfander, a German Pietist

recruited by CMS to work in northem India,16 and it was upon the latter's encourage

ment that he proceeded to research and publish his biography of the Prophet

MuQammad.17 This book along with bis numerous other writings became a chief source

of information on Islam for the missionaries who were serving in India or subsequently

came with the purpose ofworking with Muslims. They were influenced in their perccP

tion of Islam by bis writings as he was in tmu influenced through bis contact with

Pfander.18 As a govemment official, bowever, Muir supported the official poliey ofneu

trality, arguing that it was improper for a "Christian" government to promote Hinduism

or Islam and inadvisable to inculcate Christianity, but also tbat individual officers must

be free to support educational or evangelistic efforts in a private capacity.19

Said, ignoring the strong impact ofMuir's faith on bis work as a government of

ficial and bis research as an Orientalist constructs a different motivation to explain bis

pursuits. He sees the only explanation for Muir's enormous labors in scholarship on Is

lam coupled with bis negative attitude and 'mpressive antipathy in tbat work to the

Orient, Islam, and the Arabs," to he an attempt to deal with ''the Orient's claim on him,"

followed by a sort ofdeb1U1ki.ng project after bis Orientalist training "opened bis eyes to

what the Orient really was.,,20 Yet Said's definition and descriptions of the arcbetypal

Orientalist often seem an ill fit for Muir. When he states bis thesis, ''that the essential

aspects of modem Orientalist theory and praxis (ftom wbich present-day Orientalism

derives) cao he understood, not as a sudden access of objective knowledge about tbe

Orient, but as a set of structures inherited from the past, secularized, redisposed, and re

formed by such disciplines as philology, which in tom were natural~modemized, and

laicized substitutes for (or versions of) Christian supematuralism,"21 Muir would appear

to be a "pre-Orientalist" in that he did utillze a sudden aceess to primary materials made

possible by his posting to India and in that because of bis Evangelical convictions he

was committed to Christian supematuralism and not to secularism or naturalisme Nor-
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man Daniel presents Muir as continuing the biases and negative propaganda ofthe Mid

dle Ages.22 This conclusion is somewhat questionable because of bis consistent use of

primary sources and bis thorough description ofbis method in analyzing the authenticity

of traditional accounts. However, Said's description of Oriental scholarship consisting

of ~~circumventing the unruIy (un-Occidental) nonhistory of the Orient with orderly

chronicle, portraits, and plots," does give an accurate description ofMuir's record of the

history ofM~ammadand Islam in bis nmnerous books and bis attitude in general to

ward the Muslim record ofIslamic history.23

The missionaries and the RevoIt of1857

The Revoit of 1857 had a considerable impact on the relationsbip between the

Christian missionaries and the Muslim community in India. Sir Sayyid~ad Khan, in

bis analysis of the causes of the rebeUion, saw the people's perception of the govem

ment's involvement in missionary activity as ~5cbief among the secondary causes of the

rebellion," the primary cause being the non-involvement of the indigenous people in the

Legislative COlmeil of Iodia.24 The people misapprehended the actions of the govem

ment and were convinced that it intended to force the Christian religion and foreign cus

toms on Muslims and Hindus alite. They felt that this was Dot being done openly, but

by indirect steps such as the removal of the study of Arabic and Sanskrit, and by reduc

ing the people to poverty. The material assistance and Christian education given to the

orphans after the drought of 1831 were also seen in tbis light.25 With regard to the 00

going religious controversy,~adKhan had tbis to say:

In the first days of British rule in Hindustan, there used to he less talk
than at present on the subject of religion. Discussion on this point has
been increasing day by day and has now reached its climax. 1 do not
say that Government has interfered in these matters; but it has been
the general opinion that ail that was done was according to the in
structions and hints of Govemment, and was by no means displeasing
to it. It has been commonly believed that Govemment appointed mis
sionaries and maintained them. at its own cost. It has been Supposed
that Govemment, and the officers of Government throughout the
country were in the habit of giving large sums of money to these mis
sionaries with the intention of covering their expenses, enabling them
to distribute books, and in every way aiding them.26
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The common perception clearly implicated the govemment and its officiais in

activities which the people felt threatened their religion. In this, Alpnad Khan stated

that the creedal nature of the Muslim faith caused the Muslims to feel more threatened,

and accounted for their greater nmnbers among the rebels.27 He argued tbat it was

''wrong and impolitic OD the part of a govemment to interfere in any way with the faith

of its subjects," especially in hindering the study of the tenets oftheir religion.28 He did

not insist that this was the intention of the govemment, but the people had misunder

stood its actions as such, and it had done nothing to alIeviate their suspicion and ill-will.

In addition ta the govemment, Alpnad Khan faulted also the missionaries and

their methods. They had introduced a new system of preaching; rather than holding to

the traditional method oflimiting relïgious discussion to a mosque or private home, they

had taken to preaching in public places and printing and circulating controversial tracts.

They had not confined themselves to explaining their own doctrines and books, but

"attacked the followers and the holy places of other creeds: annoying, and insulting be

yond expression the feelings of those who listened to them."29 In ail this, the missionar

ies enjoyed the protection of the authorities. They also opened Christian schools which

the people were encouraged to attend by officers in high govemmental positions, one of

which could likely have been Muir. The schools were tolerated because the people be

lieved that such education would lead to a position in the civil service, but were none

theless seen as instrumental in the erosion oftheir faith.

A final factor cited by AQmad Khin as contributing ta the distrust was the letter

circulated among govemment officiais proposing that since India was now united onder

one rule and connected by telegraph and railways, it was time that it he \D1ited œder one

religion, namely Christianity.30 In bis account of the 1857 Revoit, John William Kaye

aIso presented this incident as a factor in creating the general opinion that the govern·

ment intended to convert the people to their religion. Though its precise source seemed

unclear, he described it as originating from the missionary community and sent to

~UEducated Natives,' esPeCially to respectable Mahomedans in Govemment employ

ment.,,31 Lt.-Governor Halliday saw it as serious enough that he responded with another
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circular disclaiming any govemment connection with the previous letter. That sorne felt

tbis was only another example of the subtle and under-cover methods the govemment

was using to convert the masses was seen in Mirza Firoz Shah Shahzada's declaration

calling for people to join ji1Jadis on the basis of the efforts of the govemment and the

missionaries to destroy the religion ofthe Hindus and Muslims.32

Muir disagreed with the view that the activities of the missionaries were the

cause of the Revoit. As head ofthe Intelligence Department at Delhi, he was intimately

involved in the circulation of information as the uprising grew and was eventually de...

feated. In some ofhis letters he deals with the same charge of govemment toleration of

missionary aetivity circulating in Britain. He admitted that the threat of Christianiza...

tion by the British was a ~'tale" cïrculated by the rebel leaders, but that it was at no

point connected with any grievance against missionary institutions or govemment s\JP'"'

port for the same. He argued that Indian nationals '~do most thoroughly distinguish he

tween a public and a private aet in favor of Christian unity" and that they would actu

ally respect one who lived by bis convictions in supporting religion.)3 In another letter

he again dismissed the alIegations that missionary associations were to blame. He

stated, "So far as my observations go, Missionary efforts have, in these quarters at least,

attracted no hostile feeling, nor would any amount ofprivate support of Missionary in

stitutions he challenged as a grievance.,,34 He had not seen any special ill-feeling against

the missionaries or their buildings in the destruction that followed, and eounseled that if

the uprising was successfully weathered, "[the govemment's] religious poliey should

still be that of strict neutrality, but its officers should he left ftee to use their private in

fluence as hitherto in the support ofChristianity."35

Muir continued to maintain tbis position with regard to official involvement

with Christian missionary endeavors, reflecting the attitude of other Evangelicals in the

Civil Service. He was a strong advocate of the post-1857 British position on a separa

tion of the interests of the state ftom those of the church. He maintained, however, that

this did not prechlde the involvement of individuals within the civil service in the mis

sionary endeavors of the Christian church in a personal eapacity. In this he was con

tinuing the palicy of bis mentor, James Tbomason, of whom Muir wrote: "Stemly as
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Thomason held, in bis position of Lieut.-Govemor, to the axiom, that the introduction

of religious teaching by the Govemment was not ooly expedient but unjustifiable, he

could yet see, as the goal ofbis measures, bath Collegiate and Indigenous, the eventful

conversion of the people to Christianity."36 At a speech at Moradabad in 1871, Muir

stated his position with respect to freedom ofreligion ftom the standpoint of a commit

ted Christian:

We value the Christian faith as our richest treasure; but, doing so, we
can the better appreciate the existence of the same attachment in the
breasts of both Mahomedan and Hindu to their respective faiths. Wc
believe the Old Testament and in the Holy Gospel, and we love and
priZe them as our Sacred Scripture; and 50 we know the Hindu loves
bis Shasters, and the Mahomedan .his Koran. And, as we should not
ourselves tolerate interference with our own beliet: or with our own
observances, neither will we permit interference in any shape, or in any
degree, with the faith and observances ofour subjects.37

His speech at the MAO College at Aligarh in 1875, the first year orits function

ing,38 also reflected this perspective. He first congratulated bis friend AlJmad Khan
whose vision and hard work had led to the fOlD1dïng of the college. In his speech. Muir

stated that while he believed that the education of the yomg should be on a religious

basis, the British govemment in India did not praetice this principle since as a Christian

government it could not inculcate tenets ofHinduism or Islam; and Hindus and Muslims

would naturally object to any attempt by it "to inculcate Christianity in ilS schools and

colleges."39 He also appealed to the pronouncement of Queen Victoria who. upon 85

smning the direct administration of India after the 1857 RevoIt, udeclared that white

herself placing a fi.rm reliance on the truth of Christianity, and acknowledging with

gratitude the solace of the Christian religio~ disclaimed alike the right and the desire to

impose her own convictions upon her Indian subjects.'wro Yet Muir continued to advo

cate the involvement of govemment officiais in supporting Christian educational insti

tutions privately, motivated by their personal convictions. As a committed Christian,

Muir felt he could fuIly recognize and sympathize with the corresponding convictions

and principles, ftom a Muslim point of view, upon which that college had been estab

lished. Aside ftom the granting of land to the MAO College in bis official capacity,

Muir had himself donated personal funds to the college "for the tùrtherance of secular
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studies, and ofEuropean science and literature," and was pleased with the arrangements

made for tbiS.41 As for bis other involvements in Christian work dming bis tenure at

Allahabad, Muir had personally conducted services for Christians and taught Sunday

School at Allahabad in the absence ofa regular clergyman, and had fOWlded a village for

the Christian community near Allahabad that was named Muirabad in bis honor.42 His

most lasting contributions however were bis writings.

Publications mdscbolar/yinteraction: Muir

The publication ofMuir's Life in 1861 and the 1857 Revoit were the two events

wbich initiated a widespread response from the concerned Muslims of India. The latter

event shaped the community's political bistory while the former 'biolded mainly its re

ligious history and added a new dimension to the Westem Orientalists' approach to Is

lam.,,..3 Prior to the publication of the Prophet's biography, Muir had written a series of

articles in the Ca/cutta Reviewon the Controversy between the missionaries and Mus

lim scholars.44 He was a fOWlder of the North India Christian Tract and Book Society,

functioning as its President for 14 years and as its Patron for many years after that, as

well as writing and publishing a n\Dllber of their fust books and tracts.4S His tirst major

worle, however, was tbis four-volume biography of the Prophet, based on early Muslim

sources.

Muir's friend, Pfander, had encouraged him to write a biography of Mubammad

which would be suitable for perusal by Muslims in the local language, written from

sources they themselves would acknowledge.46 Aloys Sprenger (1813-1893), while in

India to teach at the Delhi College, had gained access to a n\Dllber of manuscripts con

taining copies of the works of early Muslim historians such as Ibn Hishim (d. 834), Ibn

Sa'd (d 845) the Kitib of al-W-aqidi, and al-Tabari (d. 923);47 and had published a biog

raphy of the Prophet in English in 1851.48 Muir utilized these same primary sources

along with the works of Sprenger and Gustav Weil:9 though he apologized in advance

for any deficiency in content that might he due to bis lack of access to Western research,

to bis preoccupation with official business at Agra where he was stationed at the time,
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and later, to the inaccessibility ofcertain docmnents because of the Revoit which was at

its height.

In assessing the colonialist approach ta the history and culture ofthe Muslims of

South Asia, Metcalf characterizes textually based, narrowly defined Islam as " 'too Iit

tle~ to describe the complex and varied practices and loyalties of aetual Muslims," espe

cially when Islam is made into the single MOst important causal variable for whatever

Muslims do.sO Muir's Life ofMahometcould certainly be characterïzed as textual in its

approach to Islam. He examines Islam through an investigation of the Qur'an an~more

importantly for this study, the 6adith collections. From this he deduced how Islam was

to he defined and interpreted, why Muslims behaved the way they do, and why Islam as

a religion would always be inferior to Cbristianity. However, he did not utilize a com

parison with the West in wbich non-European societies are seen as ''backward, ïrra

tional, and medieval" because religion is the central force, and European societies are

seen as ~'beyond religion in public life" and thus more progressive, as Metcalf describes

the colonialist approach generally.Sl For Muir, as an Evangelical~ religion was still re

garded the defining force in society it necessarily had ta be, with the caveat that that

religion must be Cbristianity ta be truly beneficial.52

The fault with the majority of the previous attempts ofWestem scholars to write

a biography was, in Muir's opinion,. that tbey were full of inaccuracies because of a lack

of access to original documents. The fault with similar attempts by Muslims was that

they were full of inanities because Muslim authors believed 1Dlquestioningly the multi

tude ofmiracles ofMulJammad contained in the traditions.53 He had in an earlier article

called for a "sifting analysis of the traditions, according to the probable dates of their

being recorded; an account of the individuals who registered them; of the means they

possessed for arriving at a true knowledge of the facts; and ofthe number through whom

they successively descended.,,54 In a lengthy introduction to bis wor~ he proceeded to

give bis critique of the traditional Muslim method of analyzing the genuineness of tradi

tions and outlined bis own approach. C. J. LyaU, in bis obituary of Muir for the Royal

Asiatie Society described tbis section thus:
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The introduetory chapter on the sources ofthe biography states, with a
skill and clearness which have never been smpassed, the criteria which
must he applied in utilizing, for an accomlt ofthe Prophet's career, the
information fumished by the ~ur'in and the supplementary data of
tradition. The author's intimate knowledge and experience of Oriental
character enabled him to criticize and interpret these data with a
unique authority; and the chapter will always be read with profit by
those who approach the task of constructing a rational aCCOmlt of the
origins ofthe Faith ofIslam.55

He was also quick to add, however, that the work was '1narked with a polemic character

which must necessarily render in some degree antipathetic to those who profess the re

ligion ofMuQammad.,.'56 This certainly was the reaetion ofIndian Muslim scholars such

as Sir Sayyid Alpnad Khan, who while appreciating Muir's scholarship, took strong ex

ception to bis biased and negative portrayal of MuI)ammad. Abmad Khin also chal

lenged bis method of handling the body of traditions and made a thorough case in sup

port ofthe traditional method practiced by Muslims throughout their history.

William Muir was quite explïcit as to the polemical basis of his motivation for

analyzing the l:Iadith and writing a fresh biography of MuIJ,ammad. He was convinced

that a fresh sifting of the lJadith would help the mîssionary by loosening the hold of the

traditions on those Muslims who recognized the weakness of evidence based on hearsay

or bias.57 This was not to he merely an academic exercise, limited to the pursuit of liter

ary phantoms, antiquarian research, or the acquisition of remote historical truths. rather

it was to enable Christians to conftont Islam with their own weapons. such as the writ

ings of Ibn Ispâq (d. 767), al-Waqidi (d. 822), and al-Taban, rather than inadequate

Western scholarship.S8 He seems to have had no doubt as to the outcome of the re

examination of the traditional sources. At the same time, Mw seemed to be making a

conscious effort to break with traditional patterns of Western interpretations of Islam~

while maintaining Western epistemological presuppositions which he labeled Uhistorical

deductions of modem research.",s9Though he admired Pfander, Muir criticized bis writ

ings as those which "have Uttle reference to the historical deductions of modem re

search, and deal more with the deep principles ofreason and offaith. 't60 He joined schol

ars such as Weil and Sprenger in breaking new ground in Western research on Islam in
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their direct access to carly Arabic sources, but saw it as no contradiction to retain bis

Evangelical bias rather than adopting the secular bias characteristic oflater Orientalists.

Publications andscholarlyinteractiOD." AlpnadKhan
As part of his larger effort in pursuing a palicy of reconciliation between the

Muslims and the English, AbJnad Khin had sought to accommodate the Christian pres

ence and thought within the Islamic community through a n\DDber ofWritings, incIuding

an essay on the term used for Cbristians, NJ/l8ri (c.lS5S), a commentary on the Bible

(1862, 1865), and a treatise on the permissibility of eating with Christians (1866).61

Earlier, in a period termed by Baljon the "fust stage ofbis religious thought"62 in which

bis relïgious views followed the orthodox interpretations, Atunad Khin had begun to

make notes for a work in defense of Islam to colDlter the writings of missionaries active

in Agra. These notes were destroyed in the Revoit and were never later published as

such.63 It would seem that AlJ,mad KhiD had had contact with the missionary Pfander

early in his career while stationed in Agra in 1842, and had received copies of the Per

sian and Arabie Bibles he requested after reading some of Pfander's tracts.64 Ram

Chandra, a Christian convert, had gjven Al)mad Khan a nmnber of Christian writings,

including Muir's Urdu history of the Christian church as weU as a copy of BalM mu6d

aJ- &AÏnm fi Ta1Jqlq al-Islam consisting of a debate between Rim Chandra and the Qçi

of Delhi, Maulana Ulfat lJusayn, which had been edited and published by Muir.6S In bis

comments in a letter to missionaries in Agra, Rim Chandra echoed the statement by

AQmad Khan's contemPOrary and biographer, Khawija Altif~usaYDijili (1837-1914),

that Alpnad Khan was "already prïnting a small pamphlet showing the errors of the Bi

ble Chronology. 1 am POsitively told that he is going to compose a work proving the cor

ruption ofour present Bible."66 Interestingly, in the commentary on the Bible which he

later produced, Alpnad Khin sought, OD the contrary, to prove that there had been no

corruption ofthe text itself:

However, Muir's biography ofthe Prophet caused AlJmad Khan great distress re

garding the POrtrayal of Islam and the character of Mu1)ammad, and coneem for the

doubts the book might create in the minds of a new generation of young Muslims who
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were then studying in English.67 In a letter to Mel)di 'Ali Khin on August 20, 1869, he

stated:

These days 1 am in a bit of a tmmoil. 1 have been reading the book
William Muir wrote on the life of the Prophet. It has bmned my heart
and its injustices and prejudices have roasted my heart. 1 have resolved
to write a biography of the Prophet just as 1 had earlier intended, even
if1 have to spend ail my money and become like a beggar, begging for
alms.68

l:Iifi describes how in a visit to A1igarh in 1868, he and a fiiend found AQmad

Khan in an agitated state of mind over Muir's work and determined to make a reply,

against the advice offiiends who considered it imprudent in Iight ofMuir's position in

govemment.69 Alpnad Khin subsequently went to Britain, accompanying one ofbis sons

who was on bis way to study there on a government scholarsbip. One ofbis major aims

in making the trip was '~o gain access to Islamic and western source material in the li

braries of London, in order to write a comprehensive reply to Muir's work."70 He re

sponded primarily to Muir's tirst vohme which dealt at length with an evaluation of the

collection of the Ijadith. He was able to publish bis research as A Series ofEssays on the

LiEe ofMu1)ammad, but in a-afi's assessment, "he did no more than have a summary of

bis Urdu notes translated ioto English and printed in that form."ll He later printed a re

vised version in Urdu as AJ-KbU!ubat aJ-Alpnadiyab "ala a/- "Arab wa aJ-~uab al

MulJammadlyab in 1887. Interestingly, A{unad Khin felt compelled to make use of

European sources to gain a proper hearing, while Muir was similarly motivated to use

early Arabie sources.

BeUefregarding theQadith

Muir's concern in bis analysis of the lJadith was to find authentie, reliable

sources from which to re-construct a biography of the Prophet. He considered the tradi

tions or the l:Iadith to be the second major source, after the Qur'in, of bistorical material

for the life of the Prophet and the rise ofIslam.72 But unlike the Qur'in, which Muir ac

claïmed as a reliable, contemporary account, the traditions were suspect in bis opinion.

He defined the traditions as, '~he sayings of the friends and followers of the Prophet,

handed down by a real or supposed chain ofnarrators to the period when they were 001-
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lected, reeorded, and classified," the process oftransmission being for the most part oral,

a factor which weakened the reliability of the traditions because of the dependence on

fallible memory and tendency to exaggeration.73 The weaknesses in this system, as he

saw them, were the doubtful history of the ongin of the l:Iadith, the inadequacy of the

traditionaI tools to evaluate the accounts, and the intrusion of the prejudices and convic

tions of those passing on a tradition. Muir acknowledged that the traditions could, how

ever, contain historical facts which could have had their source in written remembrances

by the Companions of the Prophet, but with no way of separating the factual history

from the spurious traditions that had arisen_74 Nevertheless, he did not reject completely

the historicity of traditional accounts. In an essay reviewing the prologue to Sprenger's

biography ofMul)ammad, Muir discounted the idea that MOst ofthe traditional material

had no basis in historical fact. He found in even the tales of the miracles of Prophet and

ofhis "heavenly journey" a kerne} ofreality, "some real incident on which they were en

grafted, which prompted the idea, and gave to fancy a starting point for its fairy crea

tions and illustrative colouring.,,75

Sir Sayyid ~ad Khan saw the importance of the lfadith for the biography of

the Prophet and sought to refute Muir's negative assessment of Mubammad by appeal

ing to a different set of criteria of evaluation. But beyond Mere biographieal data, the

traditions were aIso a source of the Sœma or customlpractice of the Prophet and thus a

standard of conduet for Muslims applicable in aU eras. He shared with Muir the opinion

that the traditions had not heen written down at the time of Mubammad and his associ

ates, but for the simple reasons that they were not needed and that "the art of authorship

was in its infancy.,,76 He also agreed that Many fietitious traditions had been fabricated,

a number of which were mixed in with genuine ones in accepted collections of l:Iadith,

but disagreed with Muir's opinion that they could not be separated. He felt that Islam

was not affected in the least by the charge that fabricated traditions existed because

Muslim scholars had not only been aware of them ftom the beginning but had written

works "with the sole intention of discriminating false hadeeses from genuine ones,"

fashioned rules and tests '~or ascertaining their merits, genuineness, and authenticity,"

and condemned fabricators as sinners.77 He presented an often phrase-by-phrase critique
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ofMuir's LiEe as a 6'Supplement'~ to bis essay "On the Mohammedan Traditions.,,78 His

overall assessment ofMuir's workwas as foUows:

[T]he entire character of bis composition clearly indicates that, before
having arrived at any conclusion by an unprejudiced and candid inves
tigation, as well as by fair, just, and legitimate reasoning, bis mind
was prepossessed by the idea that ail these traditions were nothing else
than Mere fabrications or inventions of the narrators and other per
sons.79

He saw Muir as setting out to prove that fabrication and as motivated by aDimus in bis

writings. So though he respected Muir's leamingSO and approved of bis inclusion of

l:Iadith materia! in bis biography, he strongly disapproved of Muir's method of handling

the material and bis general dismissal oftheir authenticity.

Aniir "Ali, the details of whose life and work will he smnmarized in the follow

ing chapter, exhibited some ambivalence towards Muir's work in that wbile he repeat

edly and vociferously attacked Muir's negative portrayal of Mu1)ammad and of Islam,81

he quoted him when bis conclusions were favorable and tended to adopt bis approach to

history at times. He explicitly followed Muir's lead in explaining the development of

pre-Islamic legends,82 in explaining the night joumey of the Prophet as a vision,83 in

evaluating the genuineness of the docmnents containing the generous treaties of

Multammad with the Christi ans,84 and where bis assessment of Mubammad in general

was positive.85 Like Muir, Am1r "Ali was focusing in bis study of the traditions on the

task to produce an authentic account of the Prophet, but unUke Muir, bis purpose was

not to discredit Islam but to reaffirm its unique and valuable contributions to the history

of world civilization. His difference with Muir in the methodology used was more in the

particular authors he considered vaUd rather than in the tools used to evaluate the valid

ity ofparticular traditioDS, whereas Alpnad Khan disagreed with Muir in both aspects.

Factors leading to the origin ofthe lJadith

Devotion to tlJe Prop/let

Muir considered cultural and historical factors to have had a major intluence on

the development of the body of traditions, the first of these being the Muslim commu

nity's devotion to Mu1)am.mad as the Prophet ofGad. He described the scenario after the
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death of Mu{1ammad as one where between military campaigns, tbis usimple and semi

barbarous race" would fil] time with recOlUlting acts and sayings of the one who had set

them on the course ofconquest and victory stretching fiom Spain to India.86 These tales

grew with the passing of time, and wbere facts failed, imagination aided memory. Muir

stated tbat tbe expansion of tbe empire also necessitated the rise of a body of tradition

to supplement tbe Qur'in whic~ though the source of divine guidance, did not include

instructions on dealing with tbe many new situations the community faced. The Smma

of the Prophet was then adopted to supplement the divine text, drawing on bis every

remembered action and word, thougb Mutaammad never claimed such infallibil

ity.87After bis death, the Prophet's image "was saon encircled with a divine effulgence

wbich he oever anticipated; and ... bis commonest sayings and minutest actions became

eventually invested with a celestial sanctity whicb he would probably bave been the fast

himself to c0\U1tenance."88

A4mad Khin disagreed with the notion tbat Muslims held MulJammad to he in

fallible. He demonstrated that Mubammad himselfbad directed bis followers to consider

authoritative only such sayings of bis which he declared to he revealed and those with

reference to religious dogmas, to morals, and to the life hereafter.89 lJacfith regarding the

peculiar circumstances of bis life, of the society in general, or of the art of govemment

needed to be examined first before being accepted as inspired Following the Prophet in

matters of religion was a duty, following in these other matters was merely meritori

ous.90 But tbis respect for the Prophet as weil ashope ofmerit was enough to motivate

the early Muslims to seek out and investigate traditions regarding bis lire. Atunad Khan
also objected to Muir's practice ofputting the worst possible construction on traditions

glorifying MuI)ammad, as he saw it. What would happen to every othee pious and virtu

ous person, he asked, if that persan was examined "tbrough the obfuscated and Pel'Verted

medium of fraud and hypocrisy.91 For the sake of inteUectuai honesty, Atunad Khan
sought the same respect for the Prophet of Islam that Moses and Jesus received as lead

ers in Judaism and Christianity.

Alpnad Khin's description of the historical scenario in which the 6adith origi

nated countered that of Moir. Alpnad Khan began with the initial impetus towards the
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preservation ofbis sayings coming ftom MulJammad himse~ who had suggested that it

would he good to pass on traditions faithfully, but had rebuked those who misrepre

sented bis words.92 Few traditions, however, were written down during the Prophet's

lifetime or even shortly thereafter, but with the passing of the generation who knew

hîm, colleetors began to worlc. In contrast to Muir, AQmad Khin stated that these early

collectors were not motivated by the needs ofthe expanding empire, since they were not

involved in its administration, being whoUy devoted to religion. He described them as

"several truly virtuous and pious PerS0ns, who regarded this world with contempt, and

devoted themselves entirely to religion," as they \Dldertook the task of coUecting tradi

tions.93 This divergence between Muir and Alpnad Khin in their perceptions of the hîs

torical antecedents of the lJadith, points to their differing outlooks as to the purpose of

the collections of lJadith. Muir saw political and cultural reasons for creating a body of

traditions, while~adKhin saw its mie as strictly religious.

This tendency to view the collection of IJadith as being religiously motivated is

aIse evident in AI1mad Khin's explanation of the presence offabricated l:Iadith. Though

he aclmits deliberate fabrication, he tirst suggested possible natural causes.94 Misunder

standings, differences in opinions or even a loss in memory regarding the real sense of

the Prophet's original pronouncement could have easily led to variations. Additions

could also have arisen through explanations of a tradition being passed on as part of that

tradition. Conflicting material could a1so have had its source in the contradicting tradi

tions of the Jews which had been incorporated into the body ofMuslim traditional mate

rial. Deliberate forgeries he attributed to various motives including the desire ofsorne to

promote praiseworthy customs such as reading the Qur'an or praying, the desire of oth

ers to entertain or motivate a crowd ofhearers or to defeat antagonists in controversy, or

the work of malicious persons in circulating spmious lJadith. It is significant that even

the motives for deliberate forgeries were seen by A1)mad Khan as having their basis in

religion rather than in any political movement or personal ambition. His later writings

demonstrated a shift towards a position on possible causes similar ta that of Muir's, yet

within a more religions tlavor, listing as the causes for the fabrication of traditions as

follows:
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... that people liked very much additions by which the Prophet gained
a luster ofsanetity and glory; that narrators ofevents, deeds and words
of the Prophet discovered that they themselves participated in the
honour and praise they allotted to him; that sometimes quarrels arose,
and that then every group recorded traditions in support of its own
tenets; that wicked people forged traditions to please kings and
princes; that unbelievers issued traditions with fantastic contents in
order to soil Islam.95

Alpnad Khin's concern for determ.ining authenticity stemmed ftom bis concern that the

Muslim community was uncritically and unquestioningly accepting any tradition from

the authorized collections as authoritative. While bis Essays showed primarily bis ef

forts to refute Muir, bis other writings on l:Iadit~ such as the one quoted above, evinced

a concem for the refonn of the practices of the Muslim community in the spirit of Shah

Wall Ullih.96

InOuence ofpoliticaJJead«s

Muir saw strong links between the content of material within the traditions and

the political or bistorical period in which it was produced. During the caliphates of Abü

Bakr and 'Umar the main tendency was "to exalt the character of Mahomet, and to en

dow it with sUPerhuman attributes,'~7 resulting in the type of traditions Muir decried.

The disunity that arose during caliphate of 'Uthman between bis followers and those of

,Ali was actually beneficial to the accurate recording ofhistory in that members of each

side were conscious ofhostile criticism against them and therefore careful in the claims

they made. In support of tbis point, Muir quoted a tradition from Katib al-Wiqidi in

which 'Uthman forbids repetition of traditions about Mu{1ammad which had not already

been made known during the rule of the fust two caliphs, as evidence that fabricated

traditions were already surfacing then.98 The careful scrutiny of the traditions of oppos

ing groups was accompanied by the Perpetuation of traditions that depreciated their ad

versaries. Muir notes, "[P]artisansbip bas fortunately thus secured for us a large amoœt

ofbistorical fact which would otberwise bave sunk unnoticed.,t99

During the reign of the Umayyads, traditions in praise of the Propbet continued

to abolD1d. What was lacking in official sources was praise for the immediate family of

MuQam.mad with an accompanying attempt to seek a divine right to rule witbin that
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praise, in contrast to traditions ftom the Slïi~i opposition to Umayyad rule. 1OO The

Umayyad caliphate was also the period when the main fabric of the tradition was

formed. Towards the end ofthis century, extant traditions were sought out and recorded;

subsequent factions might try to recast what had been gathered, but the basic materia!

had been established. According to Mw, although the chiefcharacteristic was the glori

fication ofthe Prophet, the basic content was trustworthy:

In the traditional impress of this period, though the feature of Ma
homet himself were magnified into majestic and supematural dimen
sions yet the cbaraeter of bis friends and foUowers, and the general
events ofearly Islam, were œdoubtedly preserved with tolerable accu
racy, and thus a broad basis ofhistorïcal truth bas been maintained.101

In contrast, the coming of the ~Abbasids, in Muir's view, brought much more of-

ficial tampering with the recording of the traditions. In seeking to overtbrow the

Umayyad regime, the ~Abbisids and Slïi'is used '~erted tradition" as their chief in

strument to accomplish their ends.102 Their object was to blacken the name of the fore

fathers of the Umayyads and to exalt 'Ali, almost to the point of deifying him. It was

under the patronage ofthe'Abbisid caliphs, that the biographers of Mubammad and his

torians of Islam tlourished. Muir saw this patronage as directly affecting the content of

what they wrote. OfIbn Is~iq, writing under the patronage of the first two ~Abbasid ca

liphs he writes, uWhile lauding their ancestors, he seeks to stigmatize the Ommeyads,

and to denounce as miscreants those of their forefathers who acted a prominent part in

the tirst scenes of Islamite history."I03 Al-Waqidi, Ibn Hishim and others lived and

wrote during a1-Ma'mÜIl's reign (813-833). Muir quoted Weil's lament from bis

Geschichte Der ChaliFen that these earliest biographies were written at a lime '~hen

every ward in favor of Muavia rendered the speaker liable to death, and when ail were

declared outlaws who would not acknowledge 'Ali to he the Most distinguished of man

kind."I04 Muir deemed impartiality in such a settïng impossible. Alpnad Khin did not

respond to these charges directly, except to state that he had fully explained the rise of

spwious traditions elsewhere (sec previous subheading), and to point out Muir's incon

sistency in considering nearly all extant traditions as fabrications while at the same lime

relying so heavily on the accounts ofal-Waqidi. IOS
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Weaknesses in the traditional evaluation ofthe lJadith

In addition to the writings of biographers and historians, the work of the collec

tors of general tradition, the mul}additbÜD, was a1so criticized by Muir. While stating

that some of them a1so '6came within the circle of Abbasside influence, and some of

them under the direct persuasion of Al_~amün,"l06 Muir concluded that in general,

'1here is no reason to doubt that the Collectors were sincere and honest in doing that

which they professed to do" in seeking traditions from far and wide, inquiring carefully

into their lists of transmïtters, and recording them with scrupulous accuracy.107 But

what Muir objected to more than the character of the mU/JadditbÜD or the political influ

ence under which they served, was the manner ofselection itselt:

LackofcriticaJ /IDa/pis

.Muir felt that the method of evaluating the authenticity of the ~adith was not

sufficiently stringent, but this conclusion was done on the basis of a European standard

of criticism, and all the assmnptions that involved. After acknowledging that the com

pilers did unsparingly reject ninety-nine out of a hundred extant traditions, Muir stated,

"But the European reader will be grievously deceived ifhe at all regards such criticism,

rigorous as it was, in the light of a sound and discriminating investigation into the

credibility of the traditional elements."IOI He felt there was a need to teach Muslims the

principles of historical criticism. Interestingly, it was this type of criticism which was

used by the Muslim 'ulama' with devastating effectiveness against the reliability of the

Christian scriptures in the Agra debate of the 1854 at which Muir had also heen pres

ent.109 A4mad Khin comtered that the critical evaluation of the tradition had not been

the responsibilïty of the Collectors. The only evaluation they carried out was on the ba

sis of the isnad, not according to subject matter at ail, the reason being that the nature of

their work was only to collect, leaving the criticism of the content to subsequent genera

tions of readers. IIO Anùr 'Ali stated in the conclusion of bis Critical ExaminatioD that

the science of historic evidence was an original contribution by the Muslims, or more

specifically, the Arabs, to the science of history. ''The mass of contlieting traditions

with which they had to deal, regarding the life and history of their great Master, early
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gave rise to the science of siftiDg the credibility of historical docmnents."lll He thus

sharply disagreed with Muir's position that the Muslims of India were in dire need of

instruction from the West.

Muir attributed the unwiUiDgness of the compilers of the tradition to critically

evaluate the subject-matter of those traditions to the very nature of Islam. He stated,

"The spirit of Islam would not brook the spirit of free inquiry and real criticism," and

included both the beginnings of Islam and subsequent regimes in tbis denunciation.112

He described MuI)ammad and bis foUowers as having blind faith that would not permit

any doubt, questionings, or investigation in matters where '~hus saith the Prophet of the

Lord."113 Later govemments had no option but to silence anyone who would openly seek

answers to doubts he might have, according to Mw, since '~he dogmas of Islam were so

closely welded with the principles UPOn which the Moslem government was reared."114

This union of spiritual and POlitical elements resulted in the "utter absence of candid

and free investigation into the origin and truth ofIslam, which so painfully characterizes

the Moslem mind even in the present day."IIS

Such a condemnation of Islam did not remain lUlanswered; within the next few

decades numerous Indian Muslim writers such as Chirigh 'Ali, Sayyid Amlr 'Ali, and

ShibIi Nu'min1, led by Sir Sayyid Atunad Khan, rePeatedly challenged tbis Western no

tion that there was no toleration in Islam. Alpnad Khin tumed the focus on the limiting

aspects of other religions and argued bis new approach to the IJadith. He pointed·out

that the Jews implicitly believed that every word orthe Otd Testament was a revelation

and therefore infallible, and that Christians a1so believed the Scriptures. In addition the

latter held to two doctrines that he fO\D1d to crush any freedom of independent judg

ment, namely the doctrines of the trinity and the sacrifice of Christ for the sins of ail,

because of their incomprehensibility.116 His description of the freedom in Islam regard

ing the IJadith was more an argmnent for a reformist approach to tradition than a clear

reflection ofbiSlOry:

AlI the Mohammedan traditions are, according to Islam, open to the
free judgment of every person, as weil as for Cree inquiry and investi
gation, as regards the narrators and a1so the subject-matter, and he is
at liberty to reject entirely aU such traditions wbich, according to bis
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free and unbiased judgment, and after patient investigation, prove
themselves to he contrary to reason and nature, or which, by any other
way, are found to he spuriom.117

ReU8lJce on isnid

In bis analysis of the methodology of the mul}additbÜD, William Mw criticized

their reliance on a chain ofnarrators, or isn8d, although he recognized the semblance of

authenticity that it gave the traditions. The authority of a particular tradition was de

pendent on whether it could he traced back to one of the Companions of the Prophet,

and whether each individual in· that chain of transmitters was of impeachable character.

Ifthese two requirements were in place, the tradition had to he received, even ifthe con

tent was improbable. 118 These thorough lists ofgenuine personages, the juxtapositioning

of improbable accounts, and the simplïcity in presenting ail traditions meeting the re

quirements for acceptabiUty, demonstrated that these traditions had not been fabricated

by the Collectors themselves.119 But Muir doubted that tbis method could adequately

fumish authentic historical matenal regarding the life ofMu{1ammad.

Alpnad Khan was very critical ofWilliam Muir and other Western writers whose

understanding of the rules for selecting authentic lJadith he considered woefully inade

quate, leading to the "grossest blunders when venturing to express an opinion upon the

merits of [lslam]."12o He devoted one of bis essays on the Iife of M~ammad to ex

plaining these rules and evaluating the relative merits of various collections of tradi

tionaI material. 121 He acknowledged that the current laws of criticism were not estab

lished at the time that the theologicalliterature was writteo. The writers, however, had

their own rules ofcomposition, and lDl1ess they were thoroughly Wlderstood, it would be

impossible to form a correct opinion of the defects of any specifie writer. He outlined

four key principles related to the transmitter that determined reliability. Firstly, it was

required that the narrator trace the names ofsuccessive narrators through which the tra

dition had been transmitted, back to Mu1)ammad ifpossible. Secondly, each narrator in

the chain had to he ''truthful and trustworthy." Thirdly, when the tradition was reduced

to writing, it was compulsory to accompany it with the list of transmitters, its isn8d,

along with any information regarding their general conduct. Finally, a personal evalua-
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tion of the credibility of the tradition could be appended by the collector to its content

and transmission record. l22 On this basis Many works on l:Jadith were compiled.

In another essay, A1)mad Khin further detailed the various tests applied to de

termine the authenticity of transmitted traditions, according to its iSD8d.
l23 Each nana

tor in the iSD8dwas presented according to one of seven set formulae indicating the di~

rectness of transmission. Muslim scholars disagreed over the degree of certainty re

quired. Some felt it was sufficient if connecting links were known to have lived at the

same time and locality, others required praof of contact or actual proof of the occasion

of transmission. Traditions could he categorized according to the character of the trans

mitters into one of the following: 1ab1l} (sound), 1)asan (fair), (la 'if(weak), and zJJ.arlb

(obscure).124 I:Iadith were a1so divided in terms of the source of each, whether it was

traced back to Mu1)ammad himselt: to one of bis associates, or to one who had seen an

associate. This final category, considered to be riwayat or tales, consisted of those be

ginning with "it has been relat~" and without any other details as to chain of narra

tion-a kind "no more entitled to credit than is public gossip."l2S Yet it was traditions of

this latter category which Alpnad Khin said filled the books of the historians such as

Ibn Hisham and the Kitib a1-Wiqidi, which European writers used 50 freely.

~ad Khin's major criticism of European writers was that they did not devote

themselves to the necessary research and were motivated rather by prejudice and enmity

in their selection of traditions from which they comPQsed their histories of M~ammad

and Islam.

Christian writers, ignorant of the rules and reguiatioDS that have been
50 established by leamed Mohammedan Divines for ascertaining the
intrinsic value and genuineness of any hadees, wben they accidentally
read any of our histories which, as before said, contain nothing but the
worst of all hadeeses vainly flatter themselves that they have become
acquainted with ail the miDutiae of Islam, and begin to crtticize and
ridicule our religion.126

He based bis frequent dismissal of Muir's conclusions on the fact that Muir had drawn

his material from unreliable groups ofwritings, primarily from· a1-Waqidi.
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The most reliable collections of ijadit~ according to Alpnad Khan, were the

ones by Bukhiii (d 870),Muslim (d. 875), Tirmizi (d 892), Abü Di'üd (d. 889), Nasi1

(d. 915), Ibn Mijah (d. 881), and Imam Malik (d. 795), because they contained only

~adith related by trustworthy persons. His inclusion ofImim ~aIik reflects the empha

sis ofShih Wili Ullih who elevated ~aIik's Muwa!!a'to the level of the collections of

Bukhiii and Muslim in the highest category ofreliability.127 Alpnad Khan qualified this

division between reliable and less reliable collections by stating, '~t should, however, he

borne in mind that, as the above-named books may contain some of doubted truth, or

apocryphal Hadeeses, so the rest May contain some genuine ones.nl28 This lUlcertainty

was so slight that traditions ftom the reliable collections were trusted by leamed Mus

lims unIess there was evidence oftheir tmreliability. To assist in this task ofevaluating

the authenticity of lJadith on the basis of trustworthiness of the transmitters, books had

been written giving their biographies in great detail.

~ad Khin considered biographers and writers of siyar, which he translated as

Uecclesiastical history," less cautious that the mu1}additbÜ11, since the latter were more

conscious that inaccuracies in their work could POssibly result in innovations in religious

matters. The former group ofwriters tended to use somewhat indiscriminately whatever

material that came along, not expecting that their work would he regarded as a basis for

doctrine. Alpnad Khan considered the writings ofthe biographers to he less reliable as to

historieal accuracy also because of their lack ofdiscrimination in the traditions they ïn

c1uded.

The Most fruitful source of their subject-matter being that of oral tra
dition, every story related to them by individuals was eagerly wel
comed by them, and inserted in their books without the least inquiry
or investigation as to the nature of the tradition itseIt: or the character
of the party furnishing it.129

The task of evaluating individual traditions within their writings was thus left op to the

discerning reader using the requisite tools. Within this class of less reliable writings

A4mad Khin included the following: the T8rikb of Bukhir1, the TBrikh of Taban, the

~uat of Shiml, the ~uat of Ibn Hishim, and the Tabaqat of Ibn Sa~d also known as
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Katib aI-Waqidi.130 The traditions contained within these collections required the most

careful scrutiny, even ifthe author was well-known.

However, it was precisely this freedom ftom careful testing that caused Muir to

consider the contribution ofthe biographers and historians invaluable.

Happily, the Biographers did not hold themselves bound by the strict
canons of the SUDD8, they have preserved traditions sometimes resting
on a single authority, or otherwise technically weak, and therefore re
jeeted by the Colleetors of the SUDDa; and they have thus rescued for
us not a few facts and narratives of special interest, bearing internai
marks ofauthenticity.1l1

This was a point Muir rePeatedly emphasized, disagreeing with Sprenger who held the

official collections of l:Iadith to contain more truth than the biographies.132 While

agreeing that the biographers tended to ïnclude every kind of tradition pertinent to their

discussion without abiding by the stringent tests of the mul)addithÜD, Muir found no

reason however, to doubt that their record was relatively accurate. Apan from the effort

to glorify the Prophet, ''they sougbt honestly to give a true picture of the Prophet; ...

while they admit some legendary tales excluded from the Sunna., their works are to a

very great extent comPOsed of precisely the same material; and ... are. moreover. less

under the influence oftheological bias than were the collectors ofthe Sunna.,·I:JJ

Alpnad Khan was categorical in bis rejeetion of the traditions related by al

Waqidi and bis "Secretary" as weil as ofthose transmitted by other historians \\"hich did

not follow the rules ofthe mu/JaddithÜD. He referred to traditions from al-Waqidi as ·1he

weakest and most inauthentic traditions," and "no more entitled to credit than is public

gossip"134 and stated that they contained "notbing but puerile absurdities, rejected even

by Mohamedans themselves."lls He saw Muir's extensive use of al-Waqidi as going

against his own preconception that most traditions were fabrications, and accused Muir

ofpaor scholarsbip for not investigating and discriminating genuine traditions from fab

rications. 136 By this method A1Jmad KhiD could effectively eliminate much of the evi

dence presented by Muir to support bis analysis of M~ammad's life and character.137

Beginning as he did from a different "canon of criticism" it was inevitable that bis con

clusions would he different than that of Moir. The latter recognized that the veracity

and reliability of aI-Waqidi had been doubted, but accepted Sprenger's defense of bis
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accolUlt, considering it to be "the fruit of an honest endeavor to bring together the Most

credible authorities cmrent at the end of the second century, and to depict the life of

Mahomet with as much truth as from such sources was possible.,,138 Abmad Khin's ad

vice to writers on Islam was not to quote the l.Iadith as an authority without being

aware of the sources of the individual traditions. Al}mad Khin did not object to criticai

evaluations, but rather to the neglect of the above principles, and to the substituting of

invective, ridicule, and sarcasm for "~he fair and legitimate argmnents of a sound and

liberal criticism."139

For Muir, doubts whether the compiled traditions contained authentic material

were caused by several factors inherent in the nature of the traditions in addition to

problems with the iSDad The brevity of the units transmitted and their total isolation

from any context were characteristics ~hat weakened their reliability and yet seemed to

extend ta the contemporary witness who was the tirst Iink in the chain. The style ofnar

ration was as if the event was tirst narrated "'with aU the informality of hearsay," a

....looseness" that May have been present in each subsequent transmission. 14O The indi

visibility of the tmit transmitted resulted in its acceptance or rejection strictly on the

basis of the isnadwithout regard for improbable or contradictory elements it might con

tain. Muir doubted the use of parallel acCOlUlts as confirmation of authenticity since he

thought it quite possible that lines oftransmission might have converged at one or more

points. He speculated that the early recording of transmitted traditions had led to har

monization. Muir smnmarized bis PersPective on the methodology of the mu1)additbÜ11

thus:

The critical test applied by the collectolS had, as we have just seen, no
reference whatever ta these pregnant sources of error; and, though it
May have exposed and excluded multitudes of modem fabrications, it
failed to place the earlier traditions upon a certain basis, or to supply
any means ofjudging, between the actual and the fictitious, between
the offspring ofthe imagination and the soher evidence offact.14

•

For tbis reason, Muir felt it was necessary to construct another method by which to

validate the historical authenticity ofthe content of the traditions.
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Tests to determine fabricated lJadith

William Muir proposed his own set ofprinciples for determining the accuracy of

historical material found within the Ijadith. Hy these he sought to answer two basic

questions, whether the narrator would have had opportunity for Personally knowing the

facts he narrated and whether there was any trace of bias, spccial interest, or prejudice

on the part of the narrator or by the Muslim comu1\mity as a whole exhibited in the ac

coont. Muir had noted these two criteria while studying the collection of earlier contra

versial tracts by Henry Martyn, in which the author denied MulJammad's miracles be

cause of the lack of these two requisites: "their being recorded at or near the time of

their occmrence, and the narrators being œder no constraint."142 To answer the first

questio~ Muir set forth principles relating to the penot/to which the particular tradition

referred; to answer the second, he gave principles relating to the subject it treated. 143

Period

Muir's main emphasis in the tests relating to the periodof a particular tradition

was to establish whether the transmitter could have been a contemporary witness of the

event, and hence meet that qualification for accurate historical reporting. Since almost

no witnesses left after Mu4ammad's death were older than he, any traditions relating to

the time prior to the Prophet would he without a contemporary witness, and hence unre

Hable. AQmad Khan challenged the assumption that the testimony of an eye-witness was

essential to establish the certainty of any historical facto He argued that according to

"the established laws of evidence which are acknowledged throughout the whole civi

Iized world," other circwnstances '~apply in a manner equally forcible," though he did

not state what those circumstances might he. l44 As for Muir's premise that traditions

relating to events prior to the birth of Mu1)ammad were automatically suspect, Al)mad

Khin points out that the passing on of oral traditions had begun before the Prophet's

death, and that since a number of Mu4ammad's companions were older than he was and

would bave remembered these early events, those traditions could not he invalidated by

period alone.
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Muir also reasoned that events not signifieant at the time, even ifoceurring dur

ing the Prophet's lifetime would not likely have been remembered with any great aeeu

raey and must therefore also he suspect. Speaking of Mu1)ammad, he said, uA poor or

phan, a quiet inoffensive citizen, he was perhaps of al1 the inhabitants ofMecca the least

likely to have the eyes of bis neighbours tmned upon him, and their memory and imagi

nation busy in noting the events of bis life, and conjuring op anticipations of coming

greatness."14S General history of that time sueh as public personages, national events,

and genealogies, however, Mu1)ammad and bis CompanioDS would have rem.embered,

and since these would have attracted more general attention, they would therefore he

more reliable. AI1mad Khan opposed the idea that traditions regarding insignifieant de

tails ofMuI!ammad's life before he became a public figure could not he aceurate. He ar

gued that when such a person became well-known in a role offensive to bis family, an

even more critieal light would he focused on bis origins by those who would be in the

best position to know them. Furthermore, the application of that principle to other

prophets such as Jesus and Moses would bring into question crucial events of their birth

and childhood. l46

Events relating to the time period dming the lifetime of the Prophet were suspect

for the reason that the accounts were very one-sided, in Muir's opinion. At the time of

M1Ù}.ammad's death, no opponents would still have heen living who could give an ac

count justifying their opposition from the time ofthe beginning of bis public ministry to

the taking of Mecca. Converts who had formerly opposed him would not provide such a

balancing view because ofthe zeal oftheïr new heliet: Muir insisted that aecounts of the

cruelty of those who opposed Muhammad, ofthe suffering ofMuslims in the early years,

and of groups such as the conquered Jewish and Arab tribes and the Hypocrites who

were often portrayed negatively, must he seen in this light.147 In response, ~ad Khan
once again appealed not only to traditions regarding other prophets and their followers,

but a1so to the honesty and truthfulness ofthe witnesses and the "millions and millions"

oftheir number as proofof the "impossibUity ofthe misrepresentation ofthose facts."148

How is it possible to coneeive that the early converts to any religion
whatsoever, whose helief in their religion is sineere, who in the inner-
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most recesses of their hearts believe that to follow the example of
their prophet is the surest and safest path to salvation, and that to
disobey bis commands and inj1Dletions is to incur etemal damnation;
how is it possible, we would ask, that all such pious and virtuous per
sons should have, ail at once, become deaf to the mandates of their
prophet, as weU as blind to the written injunetions and precepts of
their Sacred Book, and should have indulged in lyin~ fraud, hypoc
risy-in short, in vices and crimes ofevery description? 49

For Muir, any tradition from the above time periods if reported in great detail

would he suspect to the degree of that detail. Here Muir quoted Henry Alford (1810

1871) from the "Prolegomenà' ta bis edition of the Greek Testament lSO to support bis

argument. In general, William Muir made very few references ta the critical methods

used by Christian theologians in the analysis of the Bible. His critics noted that he

"applied form criticism to the Qur'an and Muslim traditions, yet appeared to regard the

~whole book of Genesis or the book of Chronicles as the production of a single individ

ual. ,,,ISI One reason for bis hesitancy to use these critical methods would have been that

it was the findings of these theologians that had provided ~uJama'such as R~at Ullih

and Waz1r Khin with the tools to confo1Dld Pfander and French in the 1854 debate at

Agra IS2 But Muir's use of Alford here was in connection with the traditioDS that had

accumulated arolDld the writers ofScripture, not the Scriptures themselves.

Al].mad Khin in bis analysis of the historical accuracy of the traditions repeat

edly emphasized the importance of the character of the transmitter, while Muir empha

sized the content. For Alpnad Khan, it was the initial narrator that must he a contempo

rary of the events described, not the initial appearance of the tradition. For him it was

not the great detail ofa fabricated tradition that created suspicion of the subject matter

as much as flaws in the character of the narrator. Therefore, the critical rules of the

mu1}addithÜD in evaluating the transmitters were more relevant in accmate discrimina

tion between the false and the true than Muir's rules regarding the period and content of

a tradition.153

Subjectmatt«'

Muir examined the subject matt«' of the lJadith for any trace of bias, whether

personal, seetarian, or communal. He felt that the matter of heing associated with the
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Prophet had been considered a special honor, leading to fabrications of such persona!

knowledge of hïm. In the same manner, individuals would tend to exaggerate their suf

fering and exploits in the name of Islam. The credibility of these traditions would then

he questionable. l54 The sectarian bias oflarger groups such as the Sh1~is, Umayyads, and

'Abbasids, as well as smaller groups motivated by a strong spirit ofclanship a1so had na

deep and abiding impress upon Tradition."l55 For these types of interpolations, there

could be possible checks; but for divergence as a result of biases common to the whole

Muslim body, there remained no check whatever.

Mine/es

In addressing the subject of communal bias, Muir retumed to bis theme of de

nOWlcing all traditions glorifying M~ammad and investing him with supernatural at

tributes. The Prophet's close association with the celestial spheres led followers to see

him. with superstitious awe, a glorification Muir rejeeted on the basis of"reason.n

On a subject 50 impalpable to sense, 50 readily apprehended by imagi
nation, it may he fairly assumed that reason had Iittle share in control
ling the fertile productions of fancy; that the conclusions of bis sus
ceptible and credulous foUowers far exceeded the premises granted by
Mahomet; that even simple facts were construed by their excited faith
as pregnant with marks of supematural power and unearthly compan
ionship; and that, after the object of their veneration had passed from
their sight, fond devotion perpetuated and enhanced the fascinating
legends.156

This bias against miraculous accoœts was a1so predicated on another major

component of Muir's proposed method ofevaluating lJadith, that ofa comparison of the

content of any tradition with what was stated in the Qur'in, which he considered a

"genuine and contemporary document.''tl57 He fOlDld that the Qur'tin affirmed the

l:Iadith, however, in its main historicai points and in its portrayal of what interested

M~ammad.A major disagreement between the Qur'ân and the I:fadith was in the mat

ter ofmiracles performed by the Prophet.

There is no position more satisfactorily established by the Coran than
that Mahomet did not in any part of bis career perform miracles, or
pretend to perform them. Yet tradition abounds with milaculous aets,
which belie the plain declarations of the Coran; and which, moreover,
if ever attempted, would undoubtedly bave been mentioned in those
pretended revelations which omitted nothing, however trivial, that
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could strengthen the prophetical claim. Here, then, in matters of sim
ple narration and historical fact, we find Tradition discredited by the
Coran.1S8

Also, the excesses to which Mawlina Ghulam Imam Shah1d had gone in bis

Mawliïd Shanf159 in ascribing miracles to MuI}ammad had caused Muir to react with

extreme criticism in bis review of the work for the Ca/cutta Review in 1852, and to con

clude that '~he Mohammedan mind ofIndia" was '6credulous beyond belief:"l60 Rence he

was quick to affirm. the historical accuracy of the Qur'an, and on the basis of its record,

find the traditions containing a mixture of truth and falsehood with no rule for dividing

between the two. In this matter, even the Kitib a1-W-aqidi whom Muir generally ap

proved as more reliable than some other sources, came in for criticism for indiscrimi

nately including such stories in bis accotmt.161 Legends and tales put in the mouth of the

Prophet were dismissed on the premise that though some were found in the Qur'an, in

general M\iQammad was '~acitum, laconic, and reserved," and ~'as therefore Dot Iikely

to have given out this mass of fables. 162 AlI such stories were attributed by Muir to the

heated imagination ofhis foUowers.

For Muir, tbis denial of miracles was not motivated by a rejection of the super

natural and of God's divine intervention in human bistory. Rather to admit

Mul}.ammad's ability to PeIfonn the miraculous would he to acknowledge the possibility

that he was a true messenger ofGod, a position Muir could not countenance in his evan

gelical theology. Muir's older brother, John Muir (1810-1882), who also served with the

Civil Service in India, presented similar arguments against the historicity of miracles in

stories of ancient Hinduism. 163 Both brothers retlect the influence of the Evidential

Theology of William Paley (1743-1805), believing that God affirmed true religions by

verifiable miracles. In their writings, both emphasized that for a miracle to he

"verifiable," it had to be recorded by witnesses and withstand the scrutiny of oppo

nents. IM

Like Muir, Alpnad Khin held strongly to tbis principle of rejecting any tradition

whose content was contrary to what the Qur'an declared, arguing that any IJadith

should confinn or support the Qur'an, explain or comment on some portion of it, or hear
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reference ta matters not spoken of in the Qur'in.16S However, he objected to the charac

terization of MulJammad and of bis foUowers as indulging in imaginative stories. He ar

gued that in the interests of inteUectuai standards, any bistorical figure renown for bis

piety should not he approached with a prejudice determined to see the worst. The com

panions and successors who would have been instrmnental in passing on the traditions

were a1so men devoted to God and thus a1so devoted to truth and honesty.l66 Ta thus

impugn their motives as Muir had done was not justified in bis opinion. Interestingly,

Al}.m.ad Khin did not seek to defend the accounts of miracles or of prophecies, and in

fact took pains to explain away Many of the miraculous stories smrounding

Mu1)ammad's birth which Muir held op to ridicule.167 He did, however, charge Muir

with behaving as Ua prejudiced antagonist," who "looks down, with sovereign contempt

and grolUldiess suspicion, upon what regards every other religion than bis own."168

Am1r 'Ali in bis biography of the Prophet, agreed that MutJammad had dis

claimed any power to work miracles, resting the truth of bis divine commission solely

on bis teaching. He compared Muir with the Quraysh trihe in Mu4ammad's Ume in bis

suggestion that MulJ.ammad would have been more effective in bis preaching if he had

been able to support bis claim with miraculous works.IM He took issue with Muir for

5tating that MulJ.ammad was inferior to the Old Testament prophets because he pro

duced no miracles. Am1r 'Ali was of the opinion that Uthe rationalist ofevery age will be

satisfied with the unanswerable reply of Mohammed ta the idolaters of those days,

which would apply equally weil ta the Christians of the present: 'My Lord he Praised!

Am 1 more than a man sent as an apostle? ... Angels do not commonly walk the earth,

or God would have dispatched an angel to preach His truth to you.' "170 Although he

personally approved of Alpnad Khan's and Muir's preference for interpreting the

Prophet'5 "ascension," as a vision rather than a bodily jomney, he questioned the Chrïs

tians' double standard in accepting the bodily ascensions of both Elijah and Jesus wbile

considering Muslims who did believe MuI)ammad's joumey to bave been in a physical

body as less rational. 171 He recognized that the Evangelical rejection of the Prophet's

miracles had more to do with their theological exclusiveness than with any tendencies

toward a strict Naturalism.
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Christie lIDdJewisb SCl'iptlJleS

Another class of traditions wbich Mw also rejected as infected with a general

bias were those that fO\U1d confirmations of MuI)ammad in lewish and Christian Scrip

tures. This included supposed prophecies of the coming ofthe Prophet and bis early rec·

ognition by lewish and Christian religious leaders, supposed foreshadowings of peculiar

rites and doctrines ofIslam, and endeavors to make Arab bistory fit with Old Testament

accounts and additional lewish legends, including the tracing of Arab lineage back to

Ishmael, the son of Abraham. l72 At tbis point, Muir attacked the traditions ''wbich af·

finn that the lews and Christians mutilated or interpolated their Scriptures.9tI13 Muir

had previously published bis studies on what the Qur'in said regarding the Bible in The

Testimony home by the Coran to the Jewish and Christian Scriptures in wbich he con

cluded MuiJammad had no doubt as to the genuineness of the Scriptures extant at bis

time, and that bis teachings corresponded with them.17
" But as Islam spread, the dîs

crepancies between the teachings of the Qur'in and those of the Bible became more ap

parent in those areas where the Bible was more widely studied. The logical result was

that the Jews and Christians were accused of having falsified their Scriptures, and sto

ries ofsuch occurrences gained circuIation.115 The reason Muir gave for upright and sen

sible Muslims not contradicting these fabrications at the time, was the oppressive re

gimes that limited freedom and inquiry. "Ronest inquiry into the genuineness of holy

Scripture would have sapped the f01Dldations of Islam, and was therefore out of the

question.... (l]t has already been shown that the faith and politYof Islam were one;-that

free opinions and heresy were synonymous with conspiracy, treason, and rebellion."176

Al)mad Khan responded to the argmnents ofMuir with an essay on "The Prophe

cies Respecting Mohammed as Contained in both the Old and New Testament.,,1?7 Un

like his position in the matter of the miracles where he agreed with Muir that the ac

counts had been fabricated later, here he maintained that there was strong evidence for

prophecies in the Jewish and Christian Scriptures that had been predicting the coming of

MulJammad. Since the Qur'in contained assertions that the Prophet had been mentioned

in the Law and the Gospel, Al)mad Khin's stance was consistent with bis confidence in

the Qur'an as the standard ofauthenticity by wbich to judge the l:Iadith.178
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"Sst8Dic Venl'S"

If numerous traditions glorifying MuI)ammad were fabricated, others that ap.

peared to denigrate Mul)ammad or that seemed heretical were likewise deleted, Muir

postulated. However with the disappearance of suc:h traditions, the evidence that tbey

ever existed was also no longer available, rendering such an assertion witbout founda

tion. An exceptio~ Muir thought, would he the incident of the "Satamc verses" where

Mubammad was said to have compromised with the idolatry in Mecca ln commenting

on the sources for tbis incident, Muir wrote, "The story of the lapse is honestly told by

W8chidi and Tabari, and (as we find by a quotation in the latter) by Ibn Ishic; but it is

entirely and tacitly omitted by Ibn Hishim, although bis book professes to embrace that

of Ibn Ishac."179 ln a laterdiscussion on the comparative reliability ofvarious historians,

Muir again used Ibn IJjshim's deletion oftbis incident from bis accoœt as evidence of

reduced reliability. ''His having thus studiously omitted ail reference to so important a

narrative, for no other reason apparently than because he fancied it to he discreditable ta

the Prophet, cannot but lessen our confidence generally in bis book."I80 He a1so quoted

the author of the MawSbib aJ-JadUlliyya to support the authenticity of the story within

the Islamic tradition.181

In his reply, Alpnad Khan gave a much more comprehensive quotation from the

relevant portion of the Mawibib, giving both the Arabic with its translation, in order ta

provide the context for Muir's excerpts and remarks. He emphasized the broken iSDad

and the unreliability ofcertain transmitters within that chain. "Traditions possessing an

incomplete list of their narrators, can he considered as authentic only when they have

other proofs to appeal to for establishing their own genuineness; when they are Dot at

variance with the import ofother authentic hadeeses as weil as with the inj\D1ctions and

commandments enjoined in the Holy Koran."I82 This particular tradition, he argued,

contradicted commands in the Qur'an and was inconsistent with bath the character of

Mubammad and the spirit of Islam. He proceeded to give an alternative account ofwhat

might have happened, using a different tradition which placed the disputed words not in

the Prophet~s mouth, but in that ofhis enemies. l83 In a sense, tbis tyPe ofselection con

firms Muir's concept of COIDOl\Dlal bias determining the content of a traditiOD. But
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Al].mad Khan rightly pointed out that the principle of considering anything disparaging

to the Prophet as having more legitimacy did open the way to Many other abuses. 184

Muir found a basis for fabrications or deletions such as the incident of the

~'SatanicVerses" in what he considered the sanction in Islam for the teUing of untruths

and of inventing pious frauds. If a divine religion needed the support of miracles, it

would be udoing Gad a serviceu by fabricating some.18S He gave the early caliphs, 'Umar

and 'Uthm~ as examples as those who would Llot participate in such an activity, citing

their caution in passing on traditions regarding the Prophet and their unwillingness to he

guilty of adding to the facts. In contrast, 'A'isha' (d. 678), a wife of M~ammad,was

presented as an example ofone given to "gossiping tales and trifling frivolities."I86 ~'But

none ofthem, as far as we canjudge, was Cree from the tendency to glorify Mahomet at

the expense of trut~ or could he witbheld from the marvelous, by the most glaring vio

lations of probability or of reason."187 So once again, Muir attributed fabricated tradi

tions to the motive ofwanting to glorify the Prophet.

In addition to appealing to the essential honesty of the early converts as previ

ously noted, Alpnad Khin countered Muir's allegations of bias with a reference to

Christian history. He acknowledged that within Islam, false and spurious traditions did

arise in spite of precautions, just as they had in Judaism and Christianity. However, the

difference, as he saw it, was that such '~ious frauds" were not made ioto dogma as in

Christian history. To illustrate, he cited Muir's own account of the rise of spurious

books in Christianity's second century when Origen and other church leaders deemed it

permissible to use their opponents tactics in disputing with heathen philosophers, as

found in Muir's Urdu bistory ofthe Christian Church. 188

Tests to determine authentic lJadith

With the general perspective that tradition cannot he "received with too much

caution, or exposed to too rigorous a criticism," Muir proceeded to give bis own stan

dards for regarding any tradition or any parts of a tradition as reliable.189 With each con

sideration he proPOsed, he also gave exceptions which would qualify acceptance.

(i) Unanimous consent or general agreement oftraditions from various sources or chains
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of transmission was seen as a strong indication of credibility. However, agreement that

was too close fostered suspicion that subsequent hannonization May have occt.UTed, or

that the traditions derived from the same family of spurious origin. Not considering a

tradition as an indivisible unit, Muir also sought to discriminate hetween authentic por

tions and those fabrications which were later interpolated. In some cases, the parts in

which traditions might vary in minor details were seen as more trustworthy than the

parts in which there was complete verbal agreement. To illustrate, Muir agreed with

Sprenger's assessment of traditions about MuI:}ammad's birth wbich agreed almost liter

ally as to the marvelous but differed in the facts. '7he marve/ous was derived from one

common source of fabrication, but the facts from original authorities. Rence the uni

formity of the one, and the variation of the other."I90 In other instances, verbal coinci

dence pointed to early written records originating too long after MulJ.ammad's death to

be considered contemporary records, yet transcribed much earlier than most of the other

traditions, therefore giving greater reliability.

(ü) Another guideline proposed by Muir to which earlier reference has been made. was

consistency with the teachings of the Qur'in. Any points of a tradition which agreed

with the record of the Qur'an would he considered as having greater validity. However.

tbis was qualified by the recognition that obscure references in the revelation could also

give rise to fabrications seeking to explain them by placing them in a panicular histori

cal context. Muir cited several examples and fiuther illustrated his point with a parallel

trend in early Christian history.191

(ill) The next standard for credibility related once again to bis distrust ofmaterial glori

fying the Prophet. Any disparagement of MulJ.ammad or tradition contrary to accepted

Islam would tend to indicate authenticity. ''When a tradition contains ... anything at

variance either in fact or doctrine with the principles and tendencies of Islam, there will

be strong reason for admitting it as authentic: because, otherwise, it seems hardly credi

ble that such a tradition could he fabricated, or having been fabricated that it could ob.

tain currency among the followers of Mahomet."192 The caution Muir added here was

that this principle was not to he appüed in accepting as authentic ail that was considered

"by ourse/ves discreditable or opposed to morality." Standards changed from era to era,
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what was considered indecent at the present time might have been laudable in another

age and culture. Though himself deeply influenced by bis own theological beliefs and

cultural origin, Muir recognized the danger of such an etbnocentric approach in evalu

ating history.

(iv) Another source which Muir considered '~ar more authentic than any yet alluded to"

was the collection of transcripts of treaties MuI)ammad made with surrounding tribes

Jewish., Christian., Muslim, and pagan-wbich were reduced to writing and were attested

by one or more of bis followers. 193 Wbile these documents provided only a few facts,

they did illustrate Mubammad's relations with bis neighbors andprovided support to the

traditional outline. The method of their preservation invested these traditions with

greater authenticity. Since they were recorded on leather and preserved by the familles

who received them and considered them of great value or by non..Muslim tribes who re

lied on them as security for the concessions they contained, they had a historical

authority "aImost on par with the Coran."IM

(v) A final source of authentic material was the poetry imbedded within the traditions.

Muir appealed to what he perceived as the cultural character ofthe Arabs.

When wc consider the poetical habits of the nation, their faculty of
preserving poetry by memory, the ancient style and language of the
pieces themselves, the fair likelihood that carefully composed verses
were at the tirst committed for greater security to writing, it cannot
certainly he deemed improbable that such poems or fragments should
in reality have been composed by the parties to whom they are as
cribed.195

However, Muir considered any anticipation of MulJammad's prophetie role, or of bis

military and political victories in poetical works to he anachronistic. In general, the

value of poetry for use as a historical source for biography was limited to confirming

other more factual sources and to giving the spirit of early Muslims towards non

believing neighbors and opponents.

Conclusion

The discussion regarding authentic sources for both Sir Sayyid Alpnad Khin and

Sir William Muir was not merely an historical abstraction. Muir was concemed to find
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genuine material from which to construct a biography of Mu1)ammad and to show that

by their own sources, Muslims would have to reject the prophethood of MuI).ammad.

Alpnad Khan, disturbed by the portrayal of the Prophet and the conclusions put forward

by Muir, attacked bis work at the foœdation by criticizing bath bis sources and bis

methodology in handling those sources.

In regards to sources, Muir preferred the writings of the biographers and histori

ans since their collections were based on the criteria of content and would include aU

relevant material, even if its isn8dwas weak.

To the three biographies by Ibn Hish~ by Wickidi and bis Secretary,
and by Tabari, the judicious bistorian will, as bis original authorities,
confine himself: He will also receive, with a similar respect, such tra
ditions in the general Collections of the earliest traditionists,
Bokhan, Muslim, Tinnidzi, &c., as may bear UPOn bis subject. But he
will reject as evidence aU later authors, to whose so-called traditions
he will not allow any historical weight whatever.

A1Jmad Khan on the other hand, tended to reject the compilations ofbistorians and biog

raphers in favor of those of the mU/JadditbÜD. He held strongly to the requirement of a

sound isnad if a tradition was to he considered genuine. The Muslim scholars had devel

oped the science of Çi}m a1-rij8J to evaluate the reliability of individual transmitters in

the chain, and thus collections of tradition lacking that chain were deemed as unreliable

sources. It was by tbis standard along with the evaluation of the content that he later

rejected most ofthe 6adith as lacking anyauthority.

The two also disagreed as to methodology in handling the traditional material. In

his conclusion to the guidelinesfor authenticity, Muir reiterated bis rejection of the

authority of the isnadfor the historian or biographer ofMuI).ammad. Each tradition must

stand or fall by its own merits as a whole and the validity of the component parts. The

historical content of the Qur'in remained the final standard for accuracy. For events

where tradition provided the only evidence, careful discrimination was needed between

'~he fitful and scattered gleams of trutb, wbich mingle with its fictitious illwnina

tion.,,196 AQmad Khan, in contrast, apPealed to the traditional standard ofevaluating the

authenticity of a tradition through. an analysis of its isn8d. The analysis of its content

was for hîm, only a secondary consideration, at least at the time oftbis controversy.
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Another major difference that can be discemed between the two writers in their

approach to the l:Iadith is the motive each ascribed to the mul)additbÜD. AlJmad Khân

tended to see the recording of traditions primarily as a ftmction of religion in tbat the

collectors were consciously aware ofhow those traditions could shape Islam, while biog

raphers and bistorians were equally aware that theirs was not a relïgious role, providing

much greater latitude in the selection of l:Iadith for their writings. Muir, on the other

hand, postulated no such self..awareness on the part of the collectors of a need to pre

serve the religion of Islam from innovations, seeing the selection of matena! based on

political considerations. The differences between the collections ofthe mu/Jadditbün and

those of the biographers or bistorians were because ofa more honest handling ofthe ma

terial by the latter, in bis view, including material that others might consider derogatory

to Islam of the Prophet.

One area in which there was a similarity in their conclusions~ though not their

presuppositions, was in their rejection of the records of MuI)ammad's miracles. With

regard to ~ad Khan, tbis is more an argmnent ftom silence than an expticit state

ment. His reluctance to defend the stories of the miracles is significant in light of his

later outright rejection of the supematural and acceptance of the rational and natoral as

the grolUld of truth. His reluctance to explicitly reject them in this eartier \\'ork could

indicate a transitional phase in bis own experience, or more likely, merely the apologetic

nature of the work in which the rejection of miracles could not necessarily enhance his

cause. Muir's rejection ofMubammad's miracles was on a completely different basis. He

regarded miracles as praof of a divine mission and began with the presomption that the

origin of MuQammad's mission was not ftom Gad. Therefore, any traditional accolUlts

containing supematmal elements had to he rejected.

Both were t in a number of areas, influenced by the constraints of their own re

ligious beliefs in interpreting the traditional material. Muir could not acknowledge the

prophethood of Mubammad without questioning the finality and ultimate revelation of

God in Christ Jesus, as recorded in the Bible. For tbis reason, bis principles in evaluating

the l:Iadith would have to preclude any attribution of divine inspiration or miraculous
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powers to Mu1)ammad who so clearly denied Christ's divinity. ~ad Khin as a be

lieving Muslim, could not countenance the ascription ofimpious motives to MuI)ammad

or to bis early followers. Thus the Prophet could not have acted contrary to the clear

teachings of the Q\U"an by compromising with the idolatry at Mecc&, and his pious

companions could not have deliberately perpetrated frauds glorifying MulJammad more

than he deserved Alpnad Khin a1so felt compeUed to defend the traditional method of

evaluating the traditions by their chains of transmission in order to arrive at the tradi

tionaI assessment of the charaeter and mission of the Prophet. The strong language both

writers used to attack the other's larger community of faith seems to indicate that the

~~controversyn for them was not confined to the realm of intellectual abstraction, but

touched them at the core oftheir spirituality. Yet this fundamental influence on their

respective positions was not overtly acknowledged by either, as each tried to present bis

arguments on what he assumed to be a WlÏversal standard ofreason.

However, where Muir was situated solidly in conservative theological trends, ac

tively involved in the Evangelical missionary movement, AbJDad Khan demonstrated a

shift in bis writings from a position sunilar to that of the Ahl-i-Qadith ofbis day to one

where bis orthodoxy was questioned by others. In bis journal Tab#b al-AkhJaq, be criti

cized the blind fonowing of any tradition, and presented a strict set of standards to de

termine the authority of a tradition, even if foœd in an accepted collection.197 He held

the position that even those traditions claiming to give the words of the Prophet could

ooly he considered as having transmitted the sense ofbis teaching, not bis actual words.

Brown states, "He so severely restrieted the application of 6adith that he came to he

viewed by conservative opponents as a mUDldr-i-QadItb, a denier oftradition.n198 Muir,

on the other band, shows tittle evidence of having been influenced by this interaction,

though subsequent generations of missionaries who relied on bis work did demonstrate

an acceptance of the scholarsbip of Alpnad Khan in this field, as the next chapter dem

onstrates through an examinationofthe writings ofThomas Patrick Hughes and Edward

Sen.
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Chapter 2: Contributions ofThomas P. Hughes and
Edward Sell to the discussion ofHadith Literature.

While Sir William Muir made bis contribution to the discussion ofthe 6adith as

an administrative official of the Indian govemment a1beit of Evangelical convictions,

severa! missionaries arriving after the Revoit of 1857 a1so participated in the Christian

Muslim discourse on this subject. Thomas Patrick Hughes and Edward Sell, both fiom

England, were missionaries in India with the Church Missionary Society and made ma

jor contributions to the Western understanding of Islam. Hughes' DictioDary ofIslam,

fust published in 1885, continues to he reprinted to the current time.1 Edward Sell's

Faith ofIslam, went through nmnerous revisions and printings as well.2 Both included

significant sections on the topic ofthe lJadith in their writings, approaching the subject

with an Orientalist and Evangelical bias similar to that ofMuir, but focusing on the role

of 6adith in contemporary expressions of Islam rather than the history of its develop

ment as Muir had done. Two Muslim scholars who interacted with their writings as weil

as with those of Sir William Muir were Sayyid Anùr 'An and Mawlavl Chiragb 'Ali,

though they did not limit their scholarship to responding to what they considered at

tacks on Islam and the character ofMuI)ammad.

This chapter focuses particularly on the wrïtings of the missionaries, Hughes and

Sell. After a brief summary of their careetS, the development of their ideas about Islam

and Indian Muslims within the context of British missionary efforts in Iodia is dis

cussed.3 Their resPOnse to other Orientalists, to the Ahl-i-I:fadith, and to Islamic mod

ernists, with a special reference to Anùr 'Ali and Cbîragh 'Ali, is then examined, espe

cially as to the perception of the IJadith by each group. Finally, a thorough description

of their analysis of the definition, origin, development, authenticity, and importance of

the IJadith in contemporary Islam is presented. The ideas of Anùr 'Ali and Chirigh 'Ali

on these topics and their interaction with Hughes and Sell are interspersed throughout

this chapter.
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BiographicalSketches
Missionaries

Few biographical details are available for Hughes and Sell-no published mem

oirs, no biographies, and no scholarly studies on these two men are available.4 What is

known is that both Hughes and Sell attended the Church Missionary COllege, and were

ordained together along with a number of other prospective missionaries, in 1864.S The

Church Missionary College was opened at Islington in 1825 for the purpose ofproviding

training for prospective missionary candidates with the Church Missionary Society. Ils

main work was to provide training to prepare non-graduate men for service as mission

aries through a three-year course followed by ordination by the Bishop ofLondon before

they went abroad. 6 The Church Missionary Society to which Hughes and Sell belonged,

had its ongins with the prominent Evangelicals of the Clapham Sect7 of the late eight

eenth and early nineteenth centuries. It had been the main expression of the missionary

concem of Evangelicals within the Church of England, and had grown rapidly in tenns

ofmissionary activity in England.8

Hughes' missionary career began with his departW'e for India in 1864 t0 work in

the city of Peshawar. He worked as an evangelist among the Pathan people of that area

lUltil 1884. He was ordained as a priest by the Bishop ofCalcutta in 1867. ln addition to

his two major books and numerous articles on Islam and missionary effons among Mus

lims, Hughes also compiled a selection of Pushto prose and POetry entitled The KaRd-i

Afgb8ni and functioned as the examiner in the Pushto language for the British govem

ment in the Punjab.9 UPOn retiring from CMS, he and bis family moved to the United

States where he was involved as a clergyman in several churches in the New York area,

as weil as an editor of a multi-volume work on the genealogy ofearly Americans, before

his death in 1911. The recognition ofbis scholarship came in the forms of a membership

in the Royal Asialie Society of England and Ireland, being made one of the original

Fellows of the University of the Punjab at Lahore, and the awarding of aB. D. by the

Archbishop ofCanterbury in 1878, and of an honorary LL. D. from St. John's College in

Annapolis, Maryland, in 1897.
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Edward Sellieft England in 1865, a year after Hughes' departure, to work in Ma

dras as Headmaster of the Harris High School, with a specific assignment to direct bis

ministry towards the Muslim population. He continued an active ministry in southem

India for sixty-seven years in a variety of missionary tasles, ÏDcluding an abœdance of

research and Iiterary wodc. Two days alter bis retirement in 1932, he died in Bangalore

at the age of 93. He left a legacy of writings about Islam as weO as studies about the

Christian scriptures and doctrines. IO Like Hughes, Sell was ordained as a priest in 1867.

He was also a member of the Royal Asiatie Society, was made a Fellow of the Madras

University, received a B. D. from the Archbishop of Canterbury in 1881, and a D. D.

from the University of Edinburgh, and was awarded the Kaïser-i-Hind Gold medal in

1906. His designation as "Chairman of the Arabic, Persian, and Hindustani Board of

Studiesn in Buckland's DictionaryoflDdian Biograpbyis onclear as to whether tbis was

a govemment or church appointment, but testifies to Sell's linguistic abilities.ll Yet

both SeO and Hughes were typical ofthe CMS missionaries in that they had Iittle formai

education before they left for their field of service. Nevertheless, their contribution to

the new missionary scholarsbip was considerable.12

In addition to severa! monographs, bath missionaries wrote numerous articles

published in missionary and other periodicals. Their writiogs op to 1888 will serve as

the basis for an analysis oftheir perspectives on the l:Iadith and on the missionary enter

prise as a whole. In general, their articles fonned the foœdation of their later books, as

they continued to revise and add to their original data and conclusions. Hence, Hughes'

review of R. Bosworth Smith's Muhammad and Muhammadanism l3 contained themes

that were expanded ioto bis Notes on Mubammadanism, in which he stated that those

"notes" would later become the basis of the Dictionary ofIslam he was compiling.14

Edward SeO'g Faith ofIslam was drawn from a series of articles he pubUshed in The

British andForeign Evangelica/Reviews and went through two subsequent revisions in

1896 and 1907. The writings of tbis period were gcnerally intended for a EuroPean audi

ence and not as contributions to the genre of controversial writiogs that had arisen,

though Sell's Faith ofIslam was translated ioto Urdu as ~qâ~d-i-Islamiyyat by Maw

lav1 l:Ianùdi Shafqat Allah and published by the American Mission Press in 1883.16
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Though Hughes intended to assist those engaged in such controversy through bis Notes

and bis Dictionary, he did not direct bis writings to the Muslim audience as "a contro

versial attack on the religious system ofMuhammad."·7

Muslim Modemists

Sayyid Amlr 'An had a wide range of influences on bis inteUectual malee·op. He

was educated by tutors in Persian and Urdu studies at home in Dengal, foUowed by

studies at Mohsinia CoUege at Hooghly where he came onder the influence of Sayyid

KariInat 'Ali ofJawnpW' (1796-1876).18 He was the mutawalli, or superintendent, of the

Shi'i ImiInbira at Hooghly when Amlr 'Afi encolBltered him, and was able to impart a

wide range of instruction because of the extensive knowledge he gained through bis

travels and research in a variety of disciplines. 19 In bis Mt:I11oirs, Am1r 'Afi further in·

cluded Many English inteUectuals, authors, ruling elite, and politicians among those who

influeneed bis tbinking. He went to study law in England on a govemment scholarsbip

frOID 1868 to 1873. Dming bis stay in England, he wrote bis biography of the Prophet

Mupammad, A CriticaJ Examination of the LiEe and TeacbiDgs ofMohammed, pub

Iished in 1873, three years after the publication of AlJmad Khin's Essays. In bis Mem

DUs, Am1r 'Ali indicated that he was motivated to write the biography through bis dis·

eussions with friends in England and bis desire to eorrect the ablBldant misperceptions

found in Westem portrayals of Islam.20 He subsequently retumed to England for health

reasons two years later, during wbich visit he began bis extensive work explaining Is

lamie Law to an English readership.21

Upon his retum to India in 1873, Am1r 'Afi praeticed law in Calcutta, gaining

promotions to positions ofincreasing responsibility.22 His concem for the Muslim com

munity led him to establish the National Muhammadan Association in 1877.23 He con

tinued bis involvement as not only a praetitioner, but a1so as a scholar of Islamic law,

when he was apPQinted to the Tagore Professorship of Law at the University of CaI

cutta.24 He was aPPOinted ajudge of the Calcutta High Court in 1890 where he served

Wltil bis retirement fourteen years later. During tbis time he together with his associa

tion eontinued to give an effective voice to the Muslims in India, especially during the

viceroyalty ofLord Ripon in the early 1880's.25 His scholarly research took the form ofa
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bistory oflslamic civilization26 as weU as a major revision ofhis CriticaJExamination in

the forro. ofwhat was to he bis most celebrated and reprinted book, The Spirit ofIslam,

in 1891. When he retired to England with bis British wife in 1904, he continued to be a

consistent advocate for the cause of Muslims, bath in India and elsewhere. He wrote

numerous articles on Islam for English journals, assisted in the establishment of the

Muslim League particularly the active London branch, and supported the cause of Tur

key before the expulsion of the Caliph. Even in bis retirement, bis involvement in legal

maUers did not cease; he was appointed to the Iudicial Committee of the Privy Council

in London in 1909, the tirst Indian member on that committee.27

Am1r 'Afi's reSPOnse to the ideas of the West was not merely that of a critical

reactionary. The synthesis of bis traditional, though reform-oriented education with

modemist ideas from the West, Icd him to develop a modemist reconstruction of Islam.

He reached into the early centuries of M~1im civilization to fmd bis identity in the

Mu'tazili movement.28 He found that "the advancement of culture, and the development

and growth of new ideas" had affected the Muslims of India as il had other races and

peoples, and the younger generation was tending \Ulconsciously towards the Mu"tazili

doctrines, white those of the older generation of the Sh1'ahs were becoming Akhbans

and those of the Sunnïs were becoming "Puritans of the Wahibi type.··:!Q He did not con·

sider this a weakening of the Islamic faith, but the expression of a desire to revcrt to the

pristine purity of Islam and to cast otT growths which had marred its glory. An essay by

Martin Forward disc~sesAmïr 'AlPs position as an interpreter of Islam to the West and

a Muslim interpreter of Christianity, concluding that he failed to effectively communi

cate bis vision to the Indian Muslims, but was more successful as an apologist for Islam,

exhibiting the very strong influence ofWestem modes ofthinking.30

White in England, he had met with one of the leaders of Islamic modemism in

India, A4mad Khan, who was accompanying bis sons, one of whom was also studying

there on a govemment scholarsbip. Alpnad Khin was using the opportunity to research

and write bis Essays, also in response to Muir and other Orientalist writings. Am1r 'Ali

records, '~Both in England and in India 1 had frequent opportunities of discussing with

Sir Syed Ahmad the position of the Muslims in the poUtical economy of British India
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and of their prospects in the future.,,3. It could he asslDDed that since tbeir interests in

responding to Muir were so simiIar, they would also bave discussed their respective re

search. Am1r 'Afi's CriticalExamiDatioD shows the intluence ofAl)mad Khin's thought,

quoting from bis Essays, interacting with bis ideas, and adopting the same anti-Waqidi

approach to the early sources.32 In one sense, Al)mad Khin responded to Muir's intra

ductory essay on evaluating the authenticity of the traditional stories of the Prophet,

while Am1r 'Ali completed the project by building on that foundation and responding to

the negative portrayal of specific incidents of the Prophet's Iife as presented in Muir's

Life.

Chirigh 'Ali, another Muslim modemist in Iodia, also responded to the writings

of Muir, Hughes, and Sen. His life and ideas bave received less attention than other In

dian modemists, bath among Western and Indian Muslim scbolars.33 Yet in the latter

halfofthe nineteenth century, he along with Al)mad Khin and Am1r 'Ali were the major

figures replying to the Orientalist criticiSID of Islam. Chiri&b 'Afi's family had already

adapted itself to the British rule in north-western India. His father worked in the British

civil service in various cities in the region, had acbieved some knowledge of English,

and had even adopted their customs to the point of wearing English dress at times.3"

When his father died in 1856, Chiri&h 'Ali was educated by bis mother and grandmother

at home in Meerut where they had settled. He foUowed bis father in working as an em

ployee of the govemment. He first met Sayyid Al)mad Khan in Lucknow in 1874, after

the latter's return from London, and foUowed him to Aligarh a few years later to assist

him in translation.35 In 1877, he was selected by AJ.pnad Khin to go to Hyderabad to

assist the N awib and Prime Minister there in the revenue department. He continued

there in posts of increasing responsibility, serving as Financial Secretary just before bis

death in 1895.36

Chiragh 'Ali began to contribute to the Cbristian-Muslim discourse early in bis

career, perhaps bis first work being a response to a book by the convert ftom Islam,

'Imid ud_Dln.37 While bis carly works were published in Urdu, two major works from

the latter part ofhis career were first published in English and translated into Urdu only

after bis death, namely The ProposedPoUticaI, Legal andSocialReforms UDder MosJem
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Rule and A Critical Exposition of the Popular ~7ibad." In these, he answered the

charges of Muir, Hughes, and Sell regarding the charaeter of Mubammad and the nature

of Islam. He was concemed with construeting Islam according to what he perceived to

be its original beauty by ridding it of ail the ugly accretions introduced through the ac

tivities of jurists, theologians, and traditiomsts.38 Dy this he believed he would be able

to remove the misunderstandings of the Westem Orientalists, whose writings were the

catalyst that caused him to write the books. Another result of targeting this audience

was bis use of numerous Westem authors including Hughes and Sell, but especially the

works ofMuir.39 ln this he followed the pattern set by Al)mad Khan and Anùr 'Ali who

aIso made frequent references to Western authors in their writings in English. He also

utilized the wri.tings ofmodernist Muslims from other parts of the world, developing bis

modemist approach to the Qur'in, f:ladith, and other sources of Muslim law that was

more radical than even that of AqIIlad Khan in rejecting classical positions.40

Opposition toprevious Orientalists

A point made by both the new school of the Muslim modemists and the mission

aries writing about Islam from within the Indian context was that previous representa

tions of Islam and its Prophet were tinged with a particular prejudice. With rationalism

and scientific methodology being the dominant intellectual paradigm in Europe and fast

becoming so among the Westem-educated scholars in India, ail were claiming their re

search to be unbiased and objective, and accusing their opPOnents of failing to meet that

ideal. Yet both the Evangelicals and the Muslims were themselves fimdamentally guided

by their own deeply held beliefs in the views they held and elucidated in their writings,

making themselves vulnerable to the same charge with wbich they condemned others.

In the preface to A CriticaJ ExaminstioD, Am1r 'Ali Iisted the various Western

writers who, he suggested, wrote with a particular bias, each having a special theory of

their own to prove.41 Two of those that he singled out were Sprenger and Muir, who

have been discussed in the previous chapter. While he found Muir's LiEe Qot "over

philosophicaf' and possessing "the merit of real eamestness," he did find fault with bis

motives and bias against Islam, evidenced in Muir's candid admission that the work was
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motivated by a desire to assist a Christian missionary, namely C. G. Plander, in "bis

controversial war with the Moslems in India.'~2Thus Am1r 'Ali felt it necessary to re

spond to the false theories and apocryphal stories Muir presented in it. The review ofbis

book in the Indian EvangeUcaJ Reviewcommended its elegance and purity of language,

its evident care and study, but faulted it for the same reason that Am1r 'Afi had criti

cized the Orientalist WIitings. ''The author evidently writes rather as an eamest partisan

than as an Wlbiased critic," it stated.43 The review rightly pointed out that wbite he cen

sured others in their attempts to prove their special theories, Am1r 'Afi himself an

nounced that bis object was ''to try and prove that Islam has been a real blessing to

mankind.,744 The difficulty of writing on the topie of another person's religion was ad

dressed, a1beit somewhat one-sidedly, when the review stated the near impossibility for

a believing Muslim to be able to "correctly apprehend the teachings of Christianity, or

he able to draw an unprejudiced comparison between the systems ofJesus and Maham

mad," the primary weakness being a failure to distinguish between essential and inciden

tal elements in the history of the other one's religion.45 What the review did oot ac

knowledge was that the same could be said of Christian missionaries or Orientalists

writing about Islam.

Missionary objections to umisrepresentations" ofIslam

Missionary scholars, in a similar manner, were heavily influeoced by their relig

ious convictions in their perspective ofpeople of other faith. Stanley E. Brush's charac

terizatioo of missionary scholarship with reference to the Presbyterian missionaries

working among Muslims in Iodia in the nineteenth century is particularly apt.

Nothing quite so distinctly highlights the contours of an ideological
landscape as its scholarship. When that scholarship is pursued as an
adjWlct of sorne great cause, such as the missionary enterprise of the
church was in the nineteenth century, its values are clearly defined.
They shape its scholarship by identifying ~he issues, the avenues of in
vestigation, the methods to be used and, Most important of ail, the
goals to be reached. Questions of objcctivity are irrelevant because
truth and error are already knOWD. This was not an investigation ofthe
existence of truth nor the product of the scholar's search for spiritual
certainties. Rather, it was the product of a faith already firmly held
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and a strengthening of the scholar missionary's arsenal for combat
with spiritual opponents.46

T. P. Hughes' writings on Islam would fit this pattern to some extent. He was at

first primariIy motivated by a concern regarding misrepresentations of Islam, as he saw

them, produced by writers in England, such as R. Bosworth Smith, who sought to por

tray M~ammad and bis teachings in a more positive Iight than had previously been

done. Books such as Smith's Mobammad and Mobammedanism represented a more

"conciliatory" approach taken by those who adopted a sympathetic attitude towards Is

lam, in contrast to others such as Muir who are termed "confrontational," according to

Bennett's typology.47 Bennett notes that tbe three autbors be analyzes in the former

category were Britain-based and udependent on secondary SOlD'Ces on which to build

their appraisal of Islam," while those in the latter group bad academic recognition as

Orientalists and Iinguists and had spent years in Iodia as missionaries or, as in Muir's

case, as civil administrators with strong ties to evangelical missions.48 Hughes and Sell

would both fit in this latter scbool; and both were highly critical of the scholarship of

those ofthe first.

I-Iughes' evangelical orthodoxy and commitment to mission constrained him

from any acknowledgment of Mul)ammad's divine mission. He felt that favourable por

trayais of MuQammad by other authors endangered the missionary enterprise by provid

ing Muslims of Iodia who read English with tools to oppose or tmdermine it. He cited

the circulation of an Urdu translation of Davenport's Apology for Islam in North India

as an example.49 Iodian Muslims writing in response to Westem criticisms often did

quote approvingly ftom tbese "conciliatory" writers while opposing those of the

"confrontational" school.so The strength ofHughes' own religious motivation, as weil as

bis advocacy ofstroog convictions on the part ofscholars who wrote on Islam, is seen in

bis expression of dismay at Smith's prediction that soon the "highest philosophy and

truest Christianity" will yield to Muhammad "the title which he claimed-that of a

Prophet, a very Propbet ofGod!,SI (ltalics his). He even suggested that just as the In

dian Church had received European missionaries such as C. G. Pfander and T. V. French,

"to guide the Muhammadans ofthat cclUltry to the truc Saviour, so sbe may bave to re-
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ciprocate by sending either an Imadudeen, a Safdar Ali, or a RaID Chander, to preach

Christianity to the a1umni ofHarrow, Rugby, or even Oxford itself.."S2

Hughes finnly opposed theological and philosophical positions that asked the

missionary to treat ail religions as equally true, to treat Islam as a "near relation," or to

"penetrate to the common elements which ... lDlderlie all religions a1ike.7tS3 In tbis he

identified fully with the Evangelical camp. He saw the role of the missionary as that of

calling upon ~'the millions of Islam to loose ftom their moorings amidst the reefs and

shoals of a false system, and to steer forth into the wide ocean ofreligious inquiry" pro

viding sorne fair haven ofrefuge where they would find Peace and rest.54 He was criticai

of those missionaries who instead of giving a clear message of this safe haven were

merely proliferating doubts. His concluding assessment ofIslam in bis review ofSmith's

book was bighly negative, because ftom bis perspective he saw ooly the barriers it

placed in the way of Muslim nations to responding favourably to the Christian gospel.

He quotes Muir's assessment that "No system could have been devised with more con

smnmate skill for shutting out the nations, over which it has sway, from the light of the

truth."sS

Emphasis on persona! knowledge and experience

Hughes placed great importance on PersOnal knowledge and experience as the

primary qualifications for writing on the Orient. He began bis review of Smith's book

with a general lament that Christian writers up until the beginning of the 18th century

held ''the Most absurd opinions" about the fOWlder of Islam and had not made any at

tempt ''to give either Muhammad or bis religion a fair and impartial consideration."56

Hughes recognized that he as a missionary would he viewed as being just as biased and

lacking impartiality. He acknowledged that the assumption would he made by critics

that "when a Christian Missionary approaches the consideration ofMuhammadanism, he

must necessarily bring with him all the bias and party spirit ofone whose life is devoted

to the work ofproselytism.,.S7 But he felt that the intimate contact one in such a profes

sion could have with practitioners of the religion under examination more than comPeD

sated for such possible bias. He insisted that a missionary who daily interacted with

Muslims in discussions with their religious leaders and in regular social contacts, gained
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bis credentials through bis constant study of their system of religion-both in terms of

religious texts and field research. In bis view, such a one was, '~o say the least, as Iikely

to form as true and as just an estimate of the cbaracter ofMuhammad and bis religious

system as those who have but studied the question with the information derived ftom

the works of English and Continental writers."S8 He contrasted a writer such as Smith

who "cao lay no claim to original Oriental research, and has not bad any practical expe

rience of the working ofthat great religious system wbich he has undertaken to defend,"

to one like Muir or feUow missionarles in India, Aftica, Turkey, Persia, or Mghanistan

who had an "intimate acquaintance with the system."S9 Hughes clearly considered the

work done by Muir on manuscripts of al-Waqidi, previously tmavailable in the West,

and bis own regular interviews with Muslim religious leaders to have greater scholarly

merit than reconstructions of Islam made by non-specialists such as Smith solely on the

basis ofOrientalist writings in European languages.

Like Hughes, Edward Sell also took issue with the Orientalist scholars of his day

by wbom, in bis view, much was "written either in ignorant prejudice, or from an ideal

standpoint.,,60 He stressed, as did Hughes, that a greater qualification than being well

versed in the writings of the Europeans, was to live among the people and to know their

literatme. Not ooly the Orientalist scholar, but also the traveler came tmder criticism.

With reference to practices such as divorce and polygamy, Hughes stated, "It is but sel

dom that the European traveler obtains an insight of the interior economy of the Mu

hammadan domestie life, but the Christian Missionary, living as he does for a length

ened period in the midst of the people, bas frequent opportunities ofjudging the baneful

and pemicious influence of Mubammadanism on domestie life.,t61 He rested the author

ity of his Own research on Muslim sources, confirming ftom living witnesses tbat those

principles still formed the basis of their faith and practice. In the introduction to his Dic

tionarybe stated that while he made use ofsome Orientalist worles, he bad also, during a

long residence among Muslims, "been able to consult very numerous Arabie and Persian

works in their originals, and to obtain the assistance ofvery able Muhammadan native

scholars of ail schools of thought in Islam."62 In an earIier article, he had given as a

footnote to bis description of Wabhibl bellefs that bis information could he considered
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reliable because ofhis intimate acquaintance with the chiefdisciple ofSayyid Atnnad of

Rae Bareli, and because he had Ustudied Islamism 1D1der the tutorship of the second son

ofthat Wahabi divine," who was living near Peshawar at that time.63 In addition to re

ligious scholars he consulted in India, Hughes spent a brief time in Egypt visiting

mosques and questioning scholars in places like al-Azhar.64 However, Hughes did ac

knowledge a greater debt to certain European writers such as Muir, Weil, and Sprenger

than Sell did.65

In emphasizing the advantage of direct knowledge, Hughes directly confronted

severa! issues which are key components of current discussions on Orientalism. In bis

use of primary sources and bis checking of facts with local religious leaders, he sepa

rated himself from that class ofOrientalists Said described as circumscribing the Orient

"by a series of attitudes and judgments that send the Western Blind, not fust to Oriental

sources for correction and verification but rather to Orientalist works.,t66 Hughes'

statement regarding earlier negative assessments of the Prophet MuQammad are signifi

cant in the light ofwritings by Norman Daniel and Jabal Muhammad Buaben.67 After

bis very thorough Sln"Vey of mediaeval Christian writings on Mul)ammad, Daniel pro

ceeds to find the same themes in more recent Western writings, especially in those of

conservative, British Christians of the nineteenth century such as Muir and other mis

sionaries.68 Buaben follows a similar analysis, making a detailed application to Muir's

biography of Muttammad. Bath conclude that the negative assessments made of

M~ammad and Islam indicate a continuation of the Medieval attitudes and therefore

aIso of Medieval methodologies of study, considered inferior to more modem, scientific

and objective approaches. However, Hughes was aware of the ignorance regarding Islam

expressed in earüer writings and deliberately sought to distance himself from them by

researching original sources and involving himself in a continuous dialogue with Mus

lims from a variety ofsectarian backgrolUlds.

The desirability ofdirect knowledge

Hughes argued that dogmatic Christian relïgious convictions would not be a bin

drance to scholarly researc~ but rather would in fact he desirable in the study of Islam,

because Muslims themselves held to firm convictions. The idea that this shared com-
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monality of strong personal religious convictions, albeit to different religions, would

engender a degree of mutual understanding and respect, was a1so central to the concept

of govemment neutrality in religious matters as practiced by a nmnber of Evangelical

administrators. Hughes opposed the bias of European writers who regarded "aIl dog

matie teaching as antiquated" and who recommended that missionaries not give such

teaching a prominent place in dealing with Islam.69 He claimed that bis studies showed

how central dogma was in Islam, and that Muslim religious leaders would spum teach

ing that ignored dogma 6'as unworthy oftheologians whether ofIslam or Christianity."70

He did not, for exampIe, helieve that Muir's biography of the Prophet "loses value be

cause it was written by a religious mind.,,'1 He suggested that those who boasted of re

ligious neutrality and came up with a favourable view of MuI)ammad and Islam were in

reality influenced by another form ofbias, the bias of"doubt" or skepticism.72

He was proposing that the Christian studying the character of Mubammad and

Islam should not "give up the truth which be bas received in the Book of God." Hughes

gave as examples the converts from Islam to Christianity who fOlDld it "impossible to

treat their former creed as having any claim to consideration as a Gad-sent revelation.,,'3

He supported bis position with the fact that MuI1.ammad made religious claims with re

spect to Jesus and other biblical prophets. Because Islam claimed to be 6'a continuation

and confirmation of the religion of Jesus," it was only right that the claims to

propbetbood by its founder should he evaluated by "those who bave a pious and god1y

conviction that Christianity is true.,,'4 This argument that MuI)ammad's claim to a

status comparable to tbat of Jesus opened him up to such an examination ofhis cIaims

and character was repeated in bis Notes,75 as weil as in his Dictionary,76 and even bis

later articles in the Andover Review wbich demonstrate a considerable moderation in

tone, still insisted that Islam's claim to supersede Christianity made controversy neces

sary.77 However, in these later writings, published after the completion ofbis missionary

career, he censured the views of missionaries who while manifesting religious commit

ment lack scbolarly research. In itemizing reasons for a lack of success in missions to

Muslims, he stated that missionaries who devoted themselves to convert Muslims had

"despised their adversary," not going beyond a knowledge ofArabic, a cursory perusal of
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the Kor~ and a slight acquaintance with merely the outline of Muslim faith.u78 SA

while insisting that religious commitment was not to be considered a disqualification,

he recognized that that alone would be inadequate in making valid conclusions regarding

Mul].ammad and the religion ofIslam.

Hughes' conciliatory perspectives

The articles Hughes wrote for the ADdoverReviewin 1888 demonstrate a change

in bis thinking and can he seen as somewhat ofa·critique and an indietment ofCbristian

missionary efforts directed at Muslims, based on bis extended involvement in mission

ary work in India. Whereas previously he May have felt the need to justify bis profession

and defend bimself against criticisms, in these articles Hughes moved closer to the

opinions of writers such as Smith whom he formerly oPPOsed. He rebuked missionaries

who despised MuI}ammad and Islam: 'They never suppose that Muhammadanism bas

anything to teach, and therefore seldom pause to consider what are the inherent qualities

of this great religious system. . . . There is scarcely a Christian polemic addressed ta

Muslims which does not contain evidence of tbis culpable carelessness regarding the be

Iief of the Muslim."79 He cited an example from the writings ofC. G. Pfander regarding

the Muslim bellefof the abrogation ofprevious Scriptures.80

The change could he seen most notably in bis new assessment of the Prophet.

Previously, in bis Notes, he had stated that attacking the character of MuI}ammad was

generally avoided as it was an offensive Une of argmnent and tended to rouse opposi

tion, yet he defended the inclusion of bis character in the bill of indictment.81 In these

later writings, he took a different position, deploring those methodologies that Uattack

(often unjustly) the character of Muhammad in order to prove that so 'earthen a vessel'

could not possibly have been the means of conveying any form of truth to mankind.,,82

Whereas previously he had seen the Prophet's relations with bis Coptic slave, Mary, as

an unlawful deed sanctioned by a supposed revelation ftom God,83 he DOW reversed bis

position, stating, ~5Jt has always been considered one of the most effectuai means to dis

proving the divine origin of Islam to attack with the utmost bigotry the moral character

of its prophet, and tirst and foremost in the bill of indictment is the charge of
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MuQammad's adultery with Mary the Copt.,,84 He went on to argue that a Muslim

would be aghast cit a charge of adultery since polygamy was not prohibited to the

Prophet and bis female slaves were as legal to him as were those of the Old Testament

saints such as Abraham, Isaac, and Jacob to their masters.8S

With regard to Muslim practice, Hughes also reversed bis position on a number

ofpoints. He had formerly disagreed with Smith's attempt to bighlight prayer as an in

dication ofMuslim spirituality, terming it a mechanical aet, the prayer ofform only, and

the vain repetition condemned by JesUS.
86 Now he stated, ''The Muhammadan prayers

are not as mechanical as the praying wheel of the Buddhist, nor, in fact, as much so as

the saint worsbip of a very large portion of the Christian world," and considered those

who criticized their mechanical nature as those "whose habits of thought and mental

training have Dot fitted them to appreciate truc 'devotionallife' ofmen who have a fum

and ever-abiding belief in the existence of a supreme being."87 Whereas previously he

rejected Smith's appeal to foUow the example of the Apostle Paul in Penetrating to

commonly shared elements between the religion he confronted and bis OWD, he now ech

oed that caU, saying that the Christian brought face to face with a religious Muslim

teacher was dealing with "an honest believer in a Gad and a revealed religion."88 His ex

planation for the often harsh and prejudicial treatment of MuI)ammad and Islam com

pared to the treatment of other non-Christian religions was that "the blood of the cru

sader still flows in our veins."89

The novel Hughes published under the pseudonym "Evan 8tanton" in 1886 also

retlected tbis change in thinking. He seemed to retreat from a strictly exclusivist posi

tion when he presented a character of that persuasion in a negative Iight. Mrs. Lawson,

who "kept a mental record of the religious condition ofher neighbours and divided them

all into 'the saved' and 'the lUlSaved': the 'worldly' and the 'Christian,' " was seen by

the other characters as an example ofwhat Christianity should Dot he.90 The protagonist

preferred a simple faith to dogmatism and complicated theology, and declared himself

unqualified to answer bis bride's question, "Will no Mohamedans go to Heaven?,,91 In

spite of tbis radical evolution of bis thought, Hughes was not converting to Islam; he
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maintained that while Islam had succeeded in transforming the world better than other

religions, it still fell short ofwhat was possible through Christianity.92

A later article published in another American journal indicates possible reasons

for these changed perspectives. He attributed Muslim misunderstandings ofChristianity

to the manner of missionary work in ~fuslim comtries, specifically the language and

culture ofthe colonialist powers and the history peculiar to Protestant Evangelicalism.93

He stated that the writings of Amir 'Ali and Alpnad Khan had answered many of the

objections raised by Muir in bis biography of the Prophet--objections which missionar

ies still resorted to in their polemics.94 His own reconsideration of the modem methods

of missionary preaching came as a result of an encomter in a mosque on the Afghan

frontier where he had been preaching with "an old grey-bearded Muslim priesf' who sol

emnly rebuked him for bis attack on the character of Mul.Jammad.95 This indicates that

the interaction with Muslims in India, bath direct conversation and indirect encomters

through print, challenged him to reconsider sorne of bis Orientalist and Evangelical

prejudices.

Political views

Missionaries like Hughes demonstrated their distinct approach to Orientalism in

the area ofpolitical attitudes as weU. They did not equate their mission with that of the

British empire, and were quite critical of govemment officiais or polïcies which they

sawas hindering their work of spreading the Christian gospel. In Hughes' interpretation

of the state ofthe "Great Game" in Central Asia, he suggested that God might be just as

willing to use the Russian power to open that area ta the influence of the Gospel as He

might use Britain. Ta close bis discussion on the struggle for political supremacy in

Central Asia, he said,

Who is to win? Russia or Britain? It is a political question, and one
which 1 will not venture to answer, but ofone thing we May he quite
sure, all, all is being ovenuled by the God of nations with a view to
Christ's kingdom and glory, and if Christian England should in any
way grow cold or lukewarm in ber Christian Mission, Gad has another
nation to hand which he can use for bis purpose ofmercy.96
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In light of this possibility, he foœd it uimpossible to view the approach of Russia with

feelings of anxiety, much less jealousy.'197 He complained ofgovemment interference in

attempts to expand missionary work in Central Asia beyond the British north-western

frontier. The govemment had insisted on political stability in the region fust in Hght of

the struggle of the British, Russian, Persian, and Afghan forces to control the region.

Hughes stated that Christian missionaries had always shown a willingness to work in

harmony with the wishes ofthe 'powers that he,' but they could not agree with delaying

their missionary endeavors when there was no sign of increasing peace.'t98 Therefore,

while willing to work in co-operation with the British colonial power, he clearly stated

that the missionary's guiding purposes were different from that of the govemment, and

that he should not hesitate to disobey the temporal power in order to be obedient to a

higher calling.99

While drawing distinctions between the aims of the British colonial power and

those of the missionaries, Hughes also saw some parallels and convergence. In bis oppo

sition to the British unwiUingness to improve relations with Kabul, he argued,

There is something un-English and Wl-Christian in the political expe
diency,-neutral zone,-or ''buffer'' policy which appears ta satisfy
Govemment. Cabul and its adjacent countnes are the only places in
the whole habitable globe where the Englishman cannat place bis foot.
This is un-English. Cabul and its adjacent countries are the only places
in the universe where the missionary cannot go on his errand ofMercy.
This is un-Christian.100

In bis description of the Shiaposh Kafir tribes inhabiting Central Asian areas, he sought

to convince govemm.ent officiais that in addition to bringing religion to this region,

missionaries would also introduce "civilization" as they had, in bis opinion, done in

many regions of the world throughout history.l0l This, be argued, would be a source of

strength rather than instability for the Indian govemment. However, the fact tbat the

missionary interest was not primarily for the expansion and stability of the British

power is seen in bis subsequent waming that if the govemment would not withdraw its

complete ban on travel to the region, the missionary would need to consider the will of

God as having precedence over government.102
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Descriptions ofcontempormyIslam

Unlike Muir who focused on the early history ofIslam and made a study ofearly

texts to construct what he imagined Islam to he, Sell and Hughes focused more atten

tion on expressions of Islam cmrent at their time, once again appealing to their experi

ence and relationships with the practitioners as their authority. Sell stated in bis essay

on "The Church of Islam" that he had not discussed whetber MulJammad bad been de

ceived or self-deceived, an apostle or an impostor, or other theoretical questions of the

origins of Islam, "but what Islam as a religious system has become, and is; bow it now

worles; what orthodox Muslims believe, and how they act in that beliet:"I03 The factors

which prompted him to do tbis research rather than to write a biography of the Prophet

or the bistory ofthe POlitical spread of Islam as Muir was doing, were the praetical reali

ties faced by both the missionaries and the colonialist govemment who had to deal with

t:'Islam as it is, and as it now influences those who rule and those who are ruled under

it."104 Hughes also, in a brief review of the first edition of bis Notes, was described as

having represented Islam U as it really is, not as it is supposed that it might he," in con

trast to ''the speculations cmrent in literary society" in England105

Hughes, in the introduction to bis Notes, stated bis aim to provide information

to missionaries and others who might he interested.106 In bis Dictionary, he broadened

bis target audience, writing that he hoped that it would be useful not only for Christian

missionaries engaged in controversy with Muslim scholars, but also for govemment of

ficiais, travelers, and students of comparative religions.107 Both Sell and Hughes were

consciously writing from a context in which the Ottoman empire was a world power to

which England had to relate, in whicb England was also the ruler of the largest Muslim

nation-fudia, and in which Islam was a vast system with which the Church had to come

to terms. Thus while in their close interaction with the practitioners of the religious sys

tem they were describing they differed considerably from other European Orientalists,

their major writïngs were not intended for Muslims or other 660rientals," but for West

emers, to construct an image of Islam which they felt more accurately reflected the re

ality they had experienced.
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Hughes, Sell and the MlWlim modemists

However, in reflecting on Islam Uas it is," Hughes and Sell had to accotmt for re

cent developments in the Muslim world that seemed to deviate from traditional practice

as descrïbed in standard European accotmts. Two such developments were the new con

struction of Islam in the writings by Muslims such as ~ad Khan, Am1r ~Ali, and

Chiragh 'Ali who interacted with Western educatio~ and the on·going influence of the

"Wahhibln movement.

SayyidAlpnadKban
Both authors demonstrated a familiarity with a number of Alpnad Khin's writ-

ings, especially bis Essays. Within five years of its publication, Hughes had incorporated

key ideas from it in both his review ofR. Bosworth Smith's book and in his first edition

of bis Notes. 108 He also mentioned the treatise written by Al)mad Khin to prove that

Muslims could eat with the Ab1 aJ-Kitib, the ''People ofthe Book,,.. namely the Jews and

Christians, acknowledging that their hesitancy to do 50 could he due to unfriendly feel

ings towards the ruling power or to a jealousy of race. 109 A.lpnad Khin·s commentary

received more attention from the Christian community. Hughes referred to the idea ex

pressed in it and in the writings of Sayyid Am1r 'Ali that the Christ ians had lost the

original InJîl sent down to Jesus and that the surviving New Testament contained the

equivalent of the lJadith or the Sunna-traditions handed down by Matthe\\·.. Mark..

Luk:e, John, Paul and others.110

Sell referred to Al)mad Khin's commentary with reference to his treatment of

the question of the abrogation of the Christian Scriptures.lll He pointed out what he

saw as a significant discrepancy between the Urdu and English parallel versions.

Whereas the English rendering appeared to completely deno1Dlce the belief that one law

repealed another, in the Urdu text Alpnad Khan seemed to denolUlce ooly the belief tbat

it was because of any inherent defect that abrogation occurred. Sell stated, '1"0 bis co

religionists the Syed says in effect: 'The booles are abrogatedbut not because they were

imperfect'. . .. The leader of an apparently liberal section of Indian Musalmans is, in

this instance, at least, as conservative as the most bigoted."u2 Interestingly, subsequent
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editions of SeO's book, published when Alpnad Khin's modemist views were better de

veloped and more widely known, omitted this complaint~lB SeO did, however, go on to

quote Alpnad Khin extensively as an authority on the Muslim view of the Bible, seeing

the Acts of the Apostles and the various Epistles as not inspired but worthy of the same

respect as the l:Iadith. He stated that Alpnad Khan, after a full discussion of the matter

in his commentary, endorsed the opinion ofearlier commentators who beld that any cor

ruption of the Scriptures was in meaning only, not in text~114

Hughes a1so interacted with Am1r ~AIi's biography of the Prophet published in

1873,Ils stating bis disagreement with the Indian lawyer's assertion that slavery in Islam

was a temporary custom which MulJammad believed would disappear with the progress

of ideas and changing circumstances~116 Hughes was of the opinion that slavery was in

terwoven in the law of Islam, which was fixed and lUlchangeable~He was tmwilling to

permit the modernist MUSÜDlS such as Alpnad Khin and Anùr ~AG ta reform Islam and

conform it to the principles of Western scientific thought. Rather than maintaining bis

stated objective to descrïbe contemporary expressions of Islam, Hughes was now limit

ing Islam to only the traditional interpretations or refonn movements that called for a

retum to the authority of the Qur'in and l:Iadith. He attacked Amir ~Afi's claim to be a

Muslim rationalist on the basis that Islam, as ~~a system ofthe Most positive dogma'" did

not admit either rationalism or me thought.117 He concluded of the modemists, "Sayyid

Ahmad and Ameer ~Ali no more represent the Muhammadanism of the Qur'in and the

Traditions, than the opinions ofMr. Voyseyl18 represent the teaching oforthodox Chris-

t · 'ty "119lant •

htionaJism in [sJamie modemism

Hughes May also have been reacting more to the rationalism of the modemists

rather than to their attempts to reform Islam. His opposition to European rationalist

writers has already been noted. In bis later writings, he showed a preference for the spiri

tuality ofIslam in place ofthe rationalism that djmjnjshed the divine element. He wrotet

~~ssionaries have heen slow to recognize the elements of divine truth contained in Is-
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lam. In these days of rampant rationalism ... the higher teachings ofIslam are precious

gems of truth whereon to build the spiritual structure of a stiU higher faith.nl20 Previ

ously he had agreed heartily with a remark made by Muir regarding Orientalists who

wrote favourably of Islam, 'They labour 1D1der a miserable delusion who suppose that

Muhammadanism paves the way for a purer faith.nl21 Now he saw in the Muslim teach

ings about God, the Bible, prayer, Jesus, and future judgment, not necessarily a true

spirituality but at least a preparation for Christianity that was lacking in other Asian

religions. l22 Hughes had seen converts go through a period of skepticism and unbeliet:

sometimes never ridding themselves of these hindrances, as result of rejecting Islam on

the basis of rationalism.123 In a conference in 1882, he had already noticed this trend and

cOWlSeled bis fellow missionaries to present the devotional rather than the skeptical side

of the faith. 124 His resistance towards rationalist elements within Islam should be seen in

this context.

Sell displayed a sunilar exclusionary attitude towards modernist trends in Is

lamie thought. After reviewing brietly Islam's treatment ofheterodox leaders within its

own history, he concludes

"that the true nature of Islam is not to he learnt from the rationalistic
statements of some Muslim student in the Inner Temple,l25 or British
University, not ftom some Stamboulee who, with bis French manner
ism and dress, loses faith in everything hlD11aD and divine but the
grand Tude. Rather we should learn it from the Moullas of Cairo, the
Ulemas of Constantinople, the Hakeems and the Moulvies of the far
East. Give them full power and sway, and never would Islam see again
the glory which for a while adorned it at Bagbdad.126

Sell saw the influence of the Qur'an from the beginning as despotic, limiting Cree

thought and opposing innovation in ail spheres of life, whether political, social, intellec

tuai, or moral. 127 It would seem that what motivated the missionaries to oppose mod

eroist reformulations of the Muslim faith was their desire to see Islam as a system com

pletely opposed to progress and civilizatioD, incapable of refonn, and void of genuine

spiritual life, leaving no options for the dissatisfied Muslim but to cast off the suppos

edly repressive system and accept Christianity if he wanted authentic spirituality along

with Western civilization. Such a stance was consistent with their Evangelical beliefs of
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salvation being f01D1d exclusively in Christ Jesus, and provided a justification for their

work in proclaiming the Gospel in India and other foreign lands.

Sell consistently supported bis rejection ofmodemist trends by appealing to the

traditional orthodoxy of the Sunni ÇuJama'with whom he had contact and with the or

thodoxy he believed ta he dominant in a Muslim state. He argued that enIightened Mus

lims in India seelcing ta reform society a1beit ftom within the guidelines of orthodoxy,

did not, in Many cases, represent orthodox Islam, and their C01D1terpart would not he

found among the &uJama' in a Muslim state. To judge the system of Islam ~'from the

very liberal utterances of a few men who expo\Dld their vicws before English audiences

is ta yield oneselfup to delusion on the subject.,,128 SeIl's rejection ofthe fresh attempts

ta revive the practice of ijtilJad on the basis of a similar rejection by the orthodox

Çulama'will be discussed later.

Sell saw the movement as the outgrowth of European skepticism that was af

feeting both Hindus and Muslims in India. At the missionary conference for South India

and Ceylon in 1879, he entered into a discussion with another missionary from Madras

who had eneo\Dltered a prominent Muslim skeptic in Hyderabad and had been told that

"the great mass of the Musalmins in the Northem Districts are quite rationalistic.,,129

Sell responded that in bis opinion, ~'tbis class of people are very few in number, have no

great influence, and are not likely to influence the great body of Muhammadans, by

whom they are sPOken ofwith great contempt in Madras."110 He stated that there had

been Many such movements in Islam, but tbat they had a1ways lost out to orthodoxy. He

felt that tbis new expression was particularly unhelpful in that it was not simply a

"revoIt against the despotism of their own creed," but tended to deny the supematural

altogether, and thus placed another barrier in the way of accepting the Christian mes

sage. 13l

However, bis position underwent a major shift as he continued to observe the de

velopments within India. A decade later, at the Centenary Conference on the Protestant

Missions held in London in 1888, he took a more positive view ofthe '~odemschool of

Mohammedans in India."132 He mentioned Anùr ~Ali and bis book, The Persona! Lawof
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the Mohammedans as well as Chirim "Ali and bis books, Tbe ProposedPoDtical, Legal

andSocial Reforms, and A CriticalExposition oEtbe PopuJar ~'Jib~ "and recommended

a study of their views on women in Islam, religious wars, and the doctrines of inspira

tion and of the authority of the canon law in Islam. With regard to this last topic, Sell

found the modemists' position 6~ore reasonable" since tbey, as he saw it, denied the

etemal nature of the Qur'in and ridiculed the orthodox view of verbal inspiration.133 He

also now considered their numbers sufficient to make a considerable impact on Islam in

India. He addressed the assembly ofmissionaries and those who supported them saying,

uThere is a very considerable nmnber, a growing number, of educated, cultured Mo

hammedans in India who fecl that wbilst they retain their a1legiance to Mohammed and

the Koran they can only do so by entirely throwing aside what has been considered to

be, and what has been put before you as being, the only thought in Islam about these

subjects.,,134 Previously he had himself ÏDSisted on such a narrow definition of Islam.

Sell had come under the severe criticism ofwriters such as Chiragl! "Ali and had had op

portunitY for controversy with such modemists. Tbough he might not agree with their

positions or even feel that they had supported them sufficiently, he now concluded re

garding this trend towards a modemist outlook, '" look upon this state of affairs with

very much hope indeed."13S

In a subsequent article in 1893, after Aniir "Afi's thoroughly revised version of

bis biography of the Prophet had been published as The Spirit ofIslam, or the Life and

Teachings ofMohammed, Sell analyzed the movement in greater detail and acknowl

edged that tbis new perspective, if it gained greater currency, would force a modification

or rejection of the ucommonly received opinion of the immobility of Muhammadan

Govemments."136 While not accepting or rejecting the new views, Sell thought it neces

sary to inform bis readers that a growing number of educated Muslims in India held

these views and saw them as a way ta retain their spirituality and admiration for

Mu4ammad while rejecting those expressions of traditional Islam which conflicted with

what they accepted of Western modemity and morality. Sell's 1896 revision of Tbe

Faith ofIslam also contained an extensive addition on the 6"modem Mu"tazilas.nl37 In

this bis review of the movement was more negative and, while repeating the same
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quotes from those modemist writers, emphasized that they were not generally accepted

by the &u1ama' or by general opinion. He aIso mentioned in the Preface to this edition

that the conclusions he made in the first edition "have not been controverted by any

competent Muslim authority, except on the questions of the finality of the Muham

madan Law and ofthe present use ofljtihad, on which subjects the late Maulvi Cherigh

~Afi differs ftom me"138 He dealt extensively with the latter's CriticaJ Exposition ofthe

Law ofJihad in an appendix.139 In this, sen demonstrated a greater willingness than

Muir and other Orientalists to Iisten to the responses of educated Muslims to their

writings, and to incorporate their scholarship in bis own and interact with the conclu

sions they reached.

Ahl-i-lJadith

Bath Hughes and Sell made the Ahl-i-IJadith movement, which they commonly

refcrred to as the ~Wahhibl"movement, a special focus oftheir study. In bis 1878 arti

cle in the Christian MissionaTy InteUigencer, Hughes traced the history of the reform

movement in Arabia and also in India as led by Sayyid Alpnad (1786-1831) of Rae

Bareli in Oudh.U() He disagreed with W. W. Hunter's (1840-1900) assessment of their

political threat to the British in India, seeing their continuing influence in the subconti

nent as more in the area of Muslim religious thought than in that ofpolitics.141 This re

form movement tended to deny ~~he validity of medievallaw schools in favor of the di

rect use of the textual sources of the faith, the Qur'an and the hadis, which were to be

interpreted Iiterally and narrowly."142 One reason why they attracted the attention ofthe

missionaries was that they, with the Deobandis, were in the forefront of those who de

bated with bath reformist Hindus and Christian missionaries.143 The political activities

of the Ahl-i-lJadith fOlDld their most prominent expression in military campaigns

against the Sikhs in north-western India tmder Sayyid Alpnad in the first half of the

nineteenth century. The British administration in India had launched a major effort to

clean up left·over fighters on the frontier in 1863, followed by trials ofsuspected leaders

in Ambala and Patna from 1864 œtil 1871.144 In tbis context, it was no wonder that

British administrative officiais such as Hœter would see the presence of tbis group pri

marily in terms of a political threat. Alpnad Khan in bis review of HlDlter's work
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pointed out the fallacy ofextrapolating the localized conditions of the Bengai region to

include aIl of India, and further to include aIl MusUms.14S He saw the accusations par

ticularly inapplicable to the Pathans in the north-western ftontier region. Since tbis was

the context in which Hughes wrote bis works, it is œderstandable that he would share

~ad Khan's convictions as to the non-political tl1rlw of the movement. Ouring his

brief stay in Egypt, Hughes made a careful search for any influence of "Wahhiblism,"

but found no evidence for such a religious revival there. l46

Like Alpnad Khan, Hughes saw the Ahl-i-lJadith movement in Islam as analo

gous to that of the Protestants in Cbristianity.147 This would bave heen another major

factor in drawing the attention of Protestant missionaries to this movement. Hughes

was convinced that the movement represented "the earliest teachings of the Muslim

Faith as tbey came from Muhammad and bis immediate successors.,,148 As an Evangeli

cal, be would have been attracted by the emphasis on rejecting medieval accretions to

faith in favour of recourse to textual sources interpreted quite literally. He would also

have appreciated their radical approach to religious practice tbat empbasized the indi

vidual responsibility over a blind following of past religious authorities, and May even

have felt sorne empathy for their general religious and psychological orientation con

sisting of an "urgent quest for a single standard ofreligious interpretation and an exclu

siveness and sense of embattlement against ail others,"149 and the fact that they were

Muslims by conviction, not merely by birth. The major difference that Hughes saw he·

tween the Protestant and Ahl-i-lJadith movements was that the former asserted the

paramount authority of Scripture over tradition, while the latter asserted the autbority

of Scrïpture witb tradition. ISO This, tb~ 100 him to examine the role tbat tradition, or

the ij:adith, played in their construction ofIslam.

Hughes saw the rise of the study of 6aditb in general as a consequence of

"Wahbibism,"ISI and strongly disagreed with European writers who saw in the move

ment an attempt to strip the religion of its traditions and restore it to the simple teach

ing ofthe Qur'an.

Wahabism is simply a revival of the teaching of the Traditions, to the
partial rejection of the third and fourth fotmdations of faith, namely,
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the Ijma' and Qiyas. The Wahab!S of India never speak of themselves
as Wahabls, but as ~6AbJ j Hadis," or the People of the Traditions; and
it is entirely owing to this revival that 50 great an impetus has been
given to the study of the Radis, printed copies ofwhich are published
by thousands at Bombay, Lucknow, and Delhi. l52

Re saw tradition occupying a totally different place in Islam ftom that occupied in

Chrïstianity. l53 Dolies and dogma within Islam that were held to be divinely instituted

MOst often found their source not in the Qur'an but in the lJadith.

Sell also attriboled the rise of the Arab reformer, MulJ.ammad Ibn 6 Abdul

Wahhab (1703-1792) to the latter's conviction that the Qur'an and the traditions had

been neglected in favour of ~~he sayings of men of lesser note and the jurisprudence of

the four great Imims."lS4 While in one sense, the movement sought to cleanse Islam

from the traditionalism of later ages, in no sense could it be said that the Wahbibls re

jected Tradition.l5s They accepted as binding not only the Qur'in, but also the lJadith as

recorded on the aolhority of the Companions. Sell did not sec the resulting movement as

a progressive return to first principles, but rather as one that bolDld ~'the fetters of Islam

more tightly."lS6 In thus denying the legitimacy of the modemists to transform Islam,

Sell and other missionaries like him foœd in the refonnist Ahl-i-l:Iacfith movement a

confirmation that Islam could not change to meet the demands of a changing world and

was antagonistic to the Western ideals of liberty and Cree thought.

Discussion oflfadlth

Their criticism of European writers led both Hughes and Sell to a discussion on

l:Iadith. Both were critical of writers who presumed the Qur'in to be the all-embracing

code of Islam. Such a position, they felt, ignored the fact that much of what made up

Islam was based on the body of traditions that rose subsequent to the writing of the

Qur'in and were vicwed as authoritative. Hughes argued that aU groups-Sb16 j, Sumii,

or Ahl-i-l:Iadith-received the traditions of the sayings and practices of Mu1')ammad as

obligatory along with the pronolDlcements that he declared as revealed ftom A1lih. l57

SeO echoed the view that there was not one sect whose faith and practice was based on

the Qur'in alone. '1ts voice is supreme in aIl that it concems, but its exegesis, the whole
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system of legal jurisprudence and oftheological science, is largely foœded on the Tradi

tions."lS8 In another essay he declared, 'Without going so far as saying that every Tradi

tion by itself is to he accepted as an authority in Islam, we distinctly assert that there

can be no true conception formed of that system if the Traditions are not studied and

taken into account."159 He was ofthe opinion that it would he very difficult for someone

who had not "lived in long and ûiendly intercourse" with Muslims to realize how the

ij:adith were the fOlDldation for so much oftheir religious lue and opinions, thoughts and

actions. l 6<7his conviction regarding the centrality of the l:Iadith was born out of Sellts

experience in discussions with Muslim religious leaders.

Every missionary to the Muhammadans knows that for one text from
the Koran quoted against him in conlroversy he will gel a dozen from
the Sunnat. In vain does he say it is tradition, and not the '1Klok." The
answer is ever ready, it is to us what your four GOSPels are to you
neither more or lesS.161

Here, again, SeO was confronting those who wrote on Islam from a distance, imagining

an ideal which did not match with what he had exPerienced as reality. The comparison

of I:Iadith literature to the Gospels was made repeatedly, as another tool to stress its

authority to the European reader. The Muslim would view the Gospels as a record of

what Jesus said and did, handed down by bis companions, just as the l:Iadith was a rec

ord of what Mubammad said and did, similarly handed down by bis companions. Sell

quotes Ibn Khaldün (1332-1406) as bis authority for this comparison.162 Hughes further

compared the authority of the l:Iadith for the Muslim to that of the Pauline epistles for

the orthodox Christian. 163

Anùr 'Ali was of the similar opinion that although Muslim law was fOWlded es

sentially on the Qur'in, its silence on Many matters resulted in it being supplemented

"byoral precepts delivered from time to time by the Prophet and by a reference to the

daily mode ofhis life as handed down to posterity by bis immediate followers."I64 His

perspective was that ofone involved in legal matters, seeking to determine the relevance

of the principles of Muslim law for the Muslim community of bis time. However, he

tended to reject the authority of the body of accepted traditions as binding, taking a p0

sition quite opposed to that ofHughes and Sell. He even saw the l:Iadith as being a ma-
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jor factor in creating the schism between the Sunnis and the Sb1'ahs, each group at

taching different values to individual traditions depending OD the source from which

they were received.165 Belonging to the ShI'ahs himseIt: Am1r 'Afi saw that sect as ap

proaching the traditions with a more rational and critical perspective, using the precepts

of the Qur'an as the final authority, while he characterized the Sunnis as basing their

doctrines on the entirety ofthe traditions.166

Chïragh 'An also upheld the idea that the Qur'an did not teach a precise system

ofprecepts to regulate the minute details of life or ceremonial worsbip~ but went further

than Am1r 'Ali in rejecting the authority ofthe lJadith to tUI in that gap. The purpose of

the Qur'an was merely to reveal certain religious doctrines and general rules of moral

ity.167 Neither it nor the teachings ofMuttammad were ever intended to restrict spiritual

development or ftee thinking, or to create obstacles in any sphere of life, whether pollti

cal, social, intenectual, or moral. l68 Chirigh 'Ali endeavored to show that Islam as

taught by the Prophet had an elasticity that enabled it to adapt to changing circum

stances, an idea stoutly resisted by Hughes and SeO.I69

In their objection to the European characterization of Islam as "a simple system

of Deism unfettered by nwnerous dogmas and creeds," Hughes and Sell were reacting to

criticism of the missionary movement wbich was supposedly thus "fettered"170 In con

trast, in their own construction ofIslam, it was the multiple layers oftradition that were

added to the simple pronouncements of the Qur'in that became a vast burden now

hanging as a "dead weight" upon the religion. 171 sen blamed tbis body of tradition along

with the authority it had acquired as an infallible and WlVarying rule of faith for the

uimmobility of the Muhammadan world" and its inabllity ta progress according to the

European notion of progresS.l72 He described how horrified the pious Muslim would he

to learn of the "progress" bis English fiiends envisioned him making, since innovation

was a crime, a sin, in bis eyes. l7J Hughes, in bis focus on the 6adith, was also replying

to those who questioned the Evangelical rejection of Mubammad's message partly on

the basis of bis uprivate vices." He felt that these mtics had a wrong estimation of the

place the example of Mubammad occupied in Islam.174 Sell also disagreed with those

who diminished the importance of the example of the Prophet in an attempt to excuse
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what was seen as bis jealousy, cruelty to the Jewish tribes, licentiousness, and other

weaknesses.17S As was demonstrated earlier, Hughes eventually came to a more positive

assessment ofM~ammad, without a diminished view of the Propbet's authority as an

example to the faithful.

The approach of Sen and Hughes to the study of the IJadith differed from that of

Muir in its basic intention. Whereas Muir's exploration of the sources of the traditions

was ta arrive at a historically reliable assessment of the lire and character of

MuQammad, Hughes and SeU were closer to Abmad Khin in their purpose for looking at

the J:ladith. They described Islam in its contemporary fonn and argued that that descrip

tion was u1timately an expression of Muslims' attempts to foUow the example of their

Prophet in all details of life.176 It was in the IJadith that the roots of much of the con

temporary expressions of Islam were to he fOlDld. It was also a study of these traditions

that would assist the missionary or other European wishing to understand how nonna

tive Islam should manifest itself:

Ch.i.ràgh ~Ali censured the Orientalists for placing such importance on the

authority of the IJadith and insisting on refusing Islam any prospect of change. uThe

European writers üke Muir, OSbom,l77 Hughes, and Sen, while describing the Moham

madan traditions, take no notice of the fact that aImost aU of them are not theoretically

and conscientiously binding on the Moslems.nl78 He considered the sifting of the tradi

tions done in the third century to have been done too late, and the method of analyzing

their authenticity by Îsn8d as merely "pseudo-critical," without any sifting on critical,

historical, or rational principles nor any examination of subject matter or internaI and

historical evidence.179 Such traditions could not be authoritative and thus not binding on

Muslims, though jmists continued to insist on using them as the basis for common law.

He wrote, ~7his is tantamolDlt to om acting in accordance with traditions even when our

reason and conscience have no obligations to do SO."18O This interaction with authors

such as Muir, Hughes, and Sell demonstrates that the Muslims were not only aware of

their writings, but aetively confronting their ideas with creative arguments that had the

effect oftransforming Islam in ail ofIndia.
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Definition

In their preliminary definitions of6adith, Hughes and Sell bath emphasized how

foundational the body of tradition was to bath dogma and ritual in Islam. A related con

cern was the degree of inspiration attributed to these writings, since it had a direct

bearing on their authority. Hughes summarized the traditions as consisting of3 types of

Sunna-what Mw,.ammad di~ what he said should he practiced, and what was done in

bis presence. 181 The collections of the traditions were called 6adith and constituted the

body of oral law of Mul1ammad with an authority that was next ooly to the Qur~in.l82

"Tradition in Islam is nothing Jess than the supposed inspired sayings of the Prophet,

recorded and handed down by uninspired writers, and is absolutely necessary to com

plete the structure offaith."I83

Sell's definition was very similar: "It is the collection of the sayings of the

prophet in answer to inquiries as to the correct ritual to he observed in worship. as to the

course ofaction to he followed in the varied relationships ofsocial and politicallife. ft is

too something more, viz., the record of the actions of the prophet:· IK4 With respect to

inspiration, Sell stated that Muslims believed in the divine inspiration of ail

MuQammad's words and actions, with the resulting high authority of the I:fadith in the

religion. In the Qur'in the very words were God's, while in the Sunna. ·"the ideas are

divine, the outward form human.nl8S He supported tbis idea with a quote from al

Ghazali (1058-1111) on the necessity of the second part of the kalima or creed.. empha

siziog the authority of the Prophet.186 He designated the revelation contained in the

Qur'in as "objective," while the Mubammad's sayings as collected in the l:Iadith were

by Usubjective" inspiration, but still true inspiration.181 In The Faitb ofIslam, Sell gave

a more detailed description of the degrees of inspiration.la Wa(lywas considered to be

inspiration gjven directly to the major prophets in the form of words to he written in a

book, while ilbam was inspiration given to a saint or prophet who delivered a message

about God from his own mind. The degree of inspiration applied to the f:ladith was a

lower form of wa(ly called isbarat al-maJak, denoting a sign given by the angel Gabriel,

but not words from bis mouth. Sell ootOO that this was denied by sorne who said that the
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Qur'an alone was inspired by wa.ll~ but stated, ~7he practical bellef is, however, that

the Traditions were Wahl inspiration, and thus they come to be as authoritative as the

Q - "189urane

In bis definition of the l:Iadith, Am1r ~An focused on the matter of relative

authority. For him the l:Iadith included the words, counsels, and orallaws ofM~ammad

along with the record of bis actiODS, works, daily practices and bis silence (hence ap

proval) of acts committed by bis disCiples. l90 But he immediately foUowed tbis with the

qualification that rules dedueted ftom these sources varied considerably with respect to

the degree of authority attached to them, grading them according to how widely they

were known and reported in the early centuries.191

Origin and Development

According to Hughes and SeO, the prominence of the lJadith and its authority

derived fundamentally ftom the Prophet himselt: Traditions stating that M~ammad

himself commanded bis followers to foUow bis example, and those giving the subse

quent practice of bis Companions to that eiTeet, abounded.192 Hughes quoted Alpnad

Khan on the belief of every Muslim that the Prophet always acted in conformity with

the injunctions of the Qur'an, and thus became the exemplar that every Muslim must

foUOW. 193 Hughes argued that the example of MuQammad was for the Muslim what the

example of Christ was for the Christian, an idea repeated by Sell. l94 SeU further added

that, on the basis of the sinlessness of the Prophet, obedience to him was considered

obedience to God.19S He stated, "It is the bellef common to aU Musalmins that the

Prophet in all that he did. in ail that he said. was supematurally guided, and that bis

words and acts are to ail time and to aU bis foUowers a divine rule of faith and prac

tice.,,196 However, bath Hughes and SeU failed to include A1)mad Khin's qualifier tbat

Muslims saw all of the Prophet's words and actions conceming secular matters the same

as those of any other virtuous and pious individual, unless they were clearly indicated to

be of divine origin.197 The position adopted by Hughes in bis review of Smith's book on

the comprehensive authority of the Prophet's example seems similar to that of Muir's,

to which Alpnad Khan was reacting with bis insistence on the limitation of that author-
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ity. However, in his Notes published ooly a few years later, as weU as in bis Dictionary,

Hughes moved closerto Alpnad Khan's interpretation as he included the concept ofsec

ondary revelation, as ~ad Khan did, in reference to the authority of the l:Iadith.198

Hughes described this type of revelation as similar to that which Christians believed the

writers of the Christian Scriptures received, a concept Alpnad Khin had discussed in bis

commentary on the Bible.199

In tracing the development of the IJadith after the death of the Prophet, both

Hughes and Sell tended to foUow the analysis of Muir as given in bis Life. Hughes

merely quoted Muir extensively in his Dictionary, with a focus on the natural tendency

to fabricate stories about a past hem and on the need for broader source material gener

ated by an expanding empire.2OO The major weaknesses of the body of traditions as ex

plained by Hughes were the lack of written testimony by contemporary witnesses and

the unreliability of oral transmission. SeO also closely followed Muir in describing the

rise of the Sunna based on an authoritative body of traditions.20
1 During the Prophet's

Iifetime, believers could ask him directly on aspects ofworship, and bis replies would he

taken as divine instructions. As the empire grew after his death, new questions arose,

leading to the development of Qiyis, or analogical reasoning based on previous revela

tion to determine correct practice. While the OOt four "rightly guided Caliphs" lived,

people could question them, since they could recall M\llJammad's words and actions.

But as time went on, the community came to rely more and more on devout men who

had memorized the Qur'an, the Sunna, and the judgments of the rightly guided Caliphs.

Sell saw in this progression a temptation ta create spurious sayings of the Prophet to

settle disputed matters.202 He summed up the weaknesses of such as system in the fol

lowing words: "It is not difficult to see that a system which sought to regulate all de

partments oflife, aU developments ofmen's ideas and energies by, to use Muslim terms,

Sunnat and Quias, was one which not only gave every temptation a system could give to

the manufacture of tradition, but which would saon become too cmnbersome to be of

practical use."203

Chirigll 'Ali echoed the position of Muir and the missionaries conceming the

origin and development of lJadith. He described the lJadith as a "vast ocean of tradi-
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tions," an ocean wbich soon became chaotic because of the flood that poured in.204 Al

though Mu4ammad had never commanded bis foUowers to collcet bis sayings or record

bis actions, and though the Companions were also adverse to such records, a prolific oral

tradition developed nevertheless.20s He saw the traditions as a mixture of truth and er

ror, with anyone making an appeal ta the praetice of the prophet to justify bis or her be

haviour. Unlike Sayyid ~adKhân, he did not hesitate ta attribute political motives

to those creating spurious accomts. "Every religious, social, and political system was

defende~ when necessary, ta please a Khalif or an Ameer to serve bis purpose, by an

appeal ta sorne oral tradition.,,206 The sifting that did occur was too late and inadequate.

On this basis, Chirigh ~Ali was adamant in bis refusai to accept their authority in de

tennining matters ofLaw for the nineteenth century Muslim conlDnmity.

Am1r ~Ali added an interesting twist to the rise of l:Jadith and the influence of

sectarian differences in their preservation. AlI traditional sayings of Muttammad which

appeared to support the claims of 'Ali to the Caliphate were suppressed by his oppo

nents in positions of power.207 He also questioned those accounts originating from

sources such as Abü HuraYra and 'A'isha, seeing them tainted with evident traces of

jealousy towards the members of the Prophet's family. As a result. ail traditions not

handed down by'Ali or bis immediate descendants were rejected by the Shl·ahs.20tl

I)eternnjnjnga~hentici~

In summarizing the bistory of the growth of the body of traditions. Hughes

stated that in spite of severe wamings from MulJammad, Many spurious traditions

abounded, as evidenced by the numerous traditions Abü Di'üd and Bukhan rejected

from those they had collected. Since the rule offaith in Islam was based on that body of

Ijadith, it was necessary that a science of evaluating the traditions or ~IJm-j-J:laditbbe

developed. In the tirst edition ofhis Notes, completed during a short trip to England in

1875 after eleven years in India, Hughes had taken the rules and categories for the recep

tion and rejection of traditions directly from Alpnad Khin's Essays. In the 1877 edition,

completed after retuming to Peshawar with a visit to Egypt209 on the way, he arranged

the materia! on aadith according to the description of the various categories of l:Iadith
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and the strength of the cbain of transmitters as given in the Arabic treatise, Nukbba a/

Fila; by the 15th century Egyptian lJadith scholar and jurist, Ibn Ijajar al_6AsqaIini.2lO

Hughes recorded that copies ofthe six authoritative collections along with that of Imim

Malik were printed and available in Indi~ but the most widely read, especially by the

Ahl-i-lJadith,211 was the MisbKat a/-M8IabiJ) a collection of the most reliable traditions

translated into Persian by Shaykh 6Abd al-lJaqq MulJaddith DihlaWi (1551-1642) during

the reign ofMughal emperor, Akbar (1542-1605), and translated into English by Captain

Matthews in 1809.212 Hughes used this collection extensively in bis publications.213

Hughes combined the approaches of Muir and Al)mad Khan in assessing the

authenticity of the lJadith. He expressed bis confidence that 6~he compilers of the books

of tradition were sincere and honcst in their endeavours to produce correct and weIl

authenticated traditions oftheir Prophet's precepts and practice."214 But sincerity would

not be enough to guarantee accuracy. He quoted Muir with regard to the weakness of

oral transmission in not providïng the proper check against '~he license oferror and fab

rication.n2IS But along with Muir's objections to the system oflJadith criticism, Hughes

also took note of A4mad Khan's response to Muir in bis Essays. In bis Dictionary,

Hughes quoted Alpnad Khan's essays extensively with regard to the various styles of

transmission, degree of authenticity, causes of diverse accoœts, and apocryphal

fJadith.2
/
6 However, he left out Alpnad Khin's criticism ofChristian writers ignorant of

these rules regulating the study of lJadith, wbich directIy followed that section.217 Per

haps he felt he was meeting tbis objection through bis own thorough study. In bis earlier

Notes, he had detected a tension within Alpnad Khan's writings between bis earlier edu

cation in the traditional approach to l:Iacfith and bis new modernist ideas. When he noted

that Al)mad Khan confirmed Muir's critical assessment of the reliability of the lJadith,

and that he considered ooly the Qur'in and a few-not more than five-traditions were

accepted as fully reliable and authoritative in faith and practice, Hughes wrote of him,

"The learned Sayyid is in this, as in almost everything he writes on the subject of relig

ion, his own refutation.,,218 The factor leading Hughes to study the traditions was not

the necessity of gaining an accurate acCOlBlt of the life of Mul)ammad as it was for

Muir. Rather, he felt that it was significant that tbough 66shrouded with a degree of \Ul-
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certainty," tbis body oftraditions still occupied a central place in the theological struc

ture of Islam.219 In this perspective of the value or importance of ~adith, bis approach

reflected that ofAlpnad Khin more than that ofMuir.

The standards used for determining authentic ~adith according to Am1r ~Afi and

Chiragh 'Ali are similar to those ofAlpnad Khan, but not as detailed. They, too, insisted

that any tradition which conflicted with positive directions in the Qur'in were to be

considered apocryphal.220 Chiragll ~Afi generally did not appeal to the l:Iadith as a reli

able historical reco~ preferring to foUow the record of the Qur'an. He wrote, '6J am sel

dom inclined to quote traditions, having Uttle or no bellef in their genuineness, as gener

ally they are unauthentic, lD1Supported, and one.sided.,,221 However, they acknowledged

there were tests to be applied to traditions to detennine the degree of their authenticity.

Am1r 'Ali noted that the Mu'tazilïs, of which he claimed to be a modem member, had

eliminated "such aIIeged sayings of the Prophet as appeared incompatible and out of

harmony with bis developed teachings as explained and illustrated by the philosophers

and jurists of bis race."m He recognized that the Sunnis tended to follow the rules of

isnad223 Chiriïm 'An similarly tended to combine traditional tests based on the techni

calities of the list oftransmitters with scientific and rational criticism ofthe content.224

Authorïzed collections and schools of fiqh

ln discussing the authoritative collections of l:Iadith for the Sunnis, Hughes fol

lowed Alpnad Khin in giving special attention to Imam Milik. Alpnad Khan had in

cluded the early jurist as a seventh major collector after the standard six, Bukban, Mus

Hm, Tinnip, Abü Da"'oo, Nasa', and Ibn Mijab.22S This reflects the tendency initiated

by Shah Wall Allah to elevate Imim ~alik's Muws!!s' above ail other collections of

traditions and to place it a10ng side the canonical collections in the higbest category of

reliability.226 Hughes, while not including him with the six, stated that Imam Milik's

work was still held in great esteem and believed by many to he the source from which

the others derived most of their material.227 In bis Dictionary, he focused on the beliefs

and practices of the Sunnis primarily, with indications where the Sh14;ah or Ahl-i-I:Iadith

might differ.228 This focus was in contrast with the writings of earlier evangelical mis-
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sionaries such as C. G. Pfander who drew more from Sh1~i sources.229 The matter of

authoritative collections of lJadith was certainly one such disagreement, and Hughes

mentioned the five differing collections accepted by the Shi~ah, seeking to refute the

idea of sorne European authors that this sect rejected tradition altogether.230

Hughes again quoted Alpnad Khin who saw that literature as Most in need of

emendation when he evaluated siyaror biographicalliterature.231 Hughes, however, pro

ceeded to provide a list of both traditional and popular biographies of the Prophet. Ear

lier in bis Notes he had indicated that the only ULife of MuI)ammadu
in the English lan

guage which he considered of any pretension to original research was that ofMuir, once

again demonstrating bis synthesizing of selected aspects of Muir's works with those of

Alpnad Khan .232 Am1r ~Afi also addressed the matter of the use of early biographies as

historical sources, in A Critical ExamiDatioD. Like Alpnad Khan, he considered the

writings of al-Waqidi and bis Kâtib, on wbich Muir's LiEe was in large measure based,

as "regarded in the Mohammedan world as the least trustworthy and Most careless biog

raphers of Mohammad."233 To support bis contention, he quoted Ibn Khallikin (1211

1282) conceming the feehle authority of al-Waqidi's traditions and the doubts as to his

veracity. Am.1r 'Ali a1so disagreed with Muir's negative evaluations of Ibn Hishâm (d.

834), and stated in bis preface that bis own research would he based on the writings of

Ibn Hisham and Ibn a1-Ath1r (1160-1233), the former whom he considered to occupy

'~he position of the most careful and trustworthy biosrapher ofthe Prophet.n234

Sell's account ofthe lJadith was a summary ofthe orthodox Sunni position, with

a l:Ianafi bias, based as it was on the SbarlJ-i-Wiqaya,235 and did not differ greatly from

that given by Alpnad Khan in his Essays.236 He stated that the mwillingness to commit

the sayings of MuI)ammad to writing from the beginning was a consequence of the

Prophet's own commando Another of bis commands regarding careful transmission of

bis words resulted in the formation of rules ÏDSisting on the recitation of the chain of

transmitters or isnad of the traditions to prevent the rise of spurious ones. Here Sell

quoted the tradition word for word from the English rendering in Alpnad Khan's

work.237 However, false traditions continued to circulate, necessitating the rise of

J:lacfith scholars to collcet and sift the false from the truc. Sell proceeded te Iist the six
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major collections, giving brief biograpbical accounts of their compilers' lives empha

sizing the enormous number of traditions they dealt with as weil as their piety qualify

ing tbem to make decisions on authenticity. His Iist did not differ tram tbat given by

Hughes, and Iike Hughes, ooly brietly mentioned the a1temate authorities accepted by

the Shl'ah, indicating that they flourished much later.238 His emphasis was that no group

of Muslims accepted the Qur'in a10ne as their authority, even if there were differing

opinions on which traditions were authoritative. "There is by no means an absolute con

sensus ofopinion among the Sunn1s as to the exact value ofeach Tradition, yet ail admit

that a 'genuine Tradition' must be obeyed.,,239 Sell foUowed a standard classification of

the traditions based on the strength of the iSD8d, glossing over the finer details and sub

divisions of class. He ended bis account with a statement we have seen forming such a

foundatianal principle for both Muir and ~ad Khan, '~t is the universally accepted

rule, that no authentic Tradition cao he contrary to the Qurin."240

SeO wrote lcss than did Muir and Hughes on the categories of authentic l:Iadith,

focusing rather on schools of jurisprudence that developed, again in keeping with bis

emphasis on Islam "as it is." He discussed the four major Sunni schools in light oftheir

approach ta the ~adith. The l:Ianafi school, which he described as most widely spread

and which was dominant in Most of India at the time, was founded by Abü l:Ianlfa (d.

767) who admitted very few traditions as authoritative in bis system.241 Milik Ibn

Anas, who delighted in collecting traditions, developed the Miliki school, a system

which was much more historical and more directly based on traditions. Imim a1-Shifi4(

(d. 820) and Alpnad Ibn l:Ianbal (d. 855), in reaction to the l:Ianifites, gave greater

weight to tradition as weil. Sell attributed the vast collection of tradition that became

such an integral part of the religion to these later systems.242 In characterizing the dif

ference between the schools of 6qb with respect to tradition, a maulavi friend of Sell's

stated that a l:Ianafi jurist would be satisfied to make ajudgment onjust one passage in

the Qur'in or l:Iadith while a Shafi4( jurist would require many traditions.243

ln order to maintain bis conception of Islam as bound for all time by unchanging

traditions without any ability to adapt to changing circumstances, Sell rejected the idea

propased by "apologists for Islam," presmnably lawyers such as Am1r 'Ali, that this
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process of law formation could he extrapolated 50 that fresh imams could arise and de

duce new judgments in keeping with the times. He pointed to the fatwas or legal decrees

issued by the &uJama' in the Ottoman empire as proof of ''how finnly a Muslim State is

bound in the feuers of an lD1changeable law."244 He felt a rejection of the continued use

of ijtihadwas justified on the basis ofhis discussions witb religious leaders who insisted

that no Mujtabi~ one with authority to exercise ijtibad, had arisen since the four

Imams, and that discussions even in new situations must he according to one of the four

schools.245 He disagreed witb Am1r 'Ali's reinterpretation of ijtibBd and considered it

historically inaccurate, stating that even if one were to accept some of Amir 'Ali's re

vised definitions, that in no way Proved that Islam had any capacity for progress.246 He

emphasized that according to the author of the Sbarb-i-Waqayab, foUowing one of the

four schools ofjtnisprudence was a necessary extension of the authority of the Qur'm

and the Sunna.247 Because of the ablD1dance of spurious traditions, the four Imams were

needed, even though there had been no such institutions at the time of the Prophet. He

concluded, uln short, the orthodox belief is that the ooly safe way is to fol1ow the

Imams, and to believe and act according to the dogmas and rule of the Mazhab, to wbich

the particular person belongs."248

In bis fust book, The ProposedPolitical, Legal Je Social Refonns under Moslem

Rule, Chirag!} 'Ali directly addressed Sell's writings on the rigidity Islam due to the in

flexibility within the schools oflaw. He opposed Sell's statement that no mujtahidhad

arisen after the four Sunni Imams and that alIlegal decisions had to he made within the

commes of their four schools of 6qb. 249 He argued that no such authority had been

claïmed by or conferred on the Imams. The authors Sell claimed to have consulted he

characterized as those who practiced taqUd, those blindly foUowing u any one of the four

doctors or schools of jurisprudence, without having any opinion~ insight discretion, or

knowledge oftheir own.n250 Chirigh 'An's rating of the four Imims was sIightly differ

ent from that ofSell. He agreed that Abü ~an1fa had used few traditions~ and that Milik

Ibn Anis and Imâm al-Shiti.'i used more. But Al)mad Ibn lJanbal came œder severe dis

approval for discarding the principle of analogical deductions and incorporating 30,000

traditions in bis system, most ofwhich were inauthentic fabrications, though some justi-
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fication was f01Dld in bis system as a corrective to other excesses.251 He concluded that

in its historical context, "every system was progressive, incomplete, changeable and 1D1

dergoing alteration and improvement."m Am1r 'Afi's description of the schools was

sunHar, with an interesting comment that Abii ~an1fa often quoted the sixth Sb1'i Imim

as bis authority for the traditions he used. He attributed Abu ~an1fa'swillingness to use

analogical reasoning to this influence of the house of the Prophet, namely 'Ali's line

age.253

Conclusion

The prominent place of the subject of lJadith in the writings of both Thomas P.

Hughes and Edward Sell indicates that they had achieved a greater understanding of its

importance in Islamic reügious disco1D'Se in India. A strong œdercurrent in their writ

ings was a reaction to what they perceived to be a superficial conception of Islam ex

pressed in the writings of English Orientalists. They strongly opPOsed any attempt to

present Islam as an idealized form ofDeis~with a minimlDIl of dogma and a theology

free of tradition. They saw the body of traditions known as the lJadith as comPOsing the

essential structure of Islam, and saw in the rise of the Ahl..i-lJadith a movement to re..

store the purity of that traditional structure.

Hughes and SeO approached Islam. and the subject of lJadith from a world..view

fimdamentally shaped by their Evangeücal ideology and their missionary profession.

They saw the ultimate religious truth residing only in Christianity and believed in the

priInary importance in spreading that truth to aU people. Consequently, they criticized

alike the British govemment for tryïng to restriet missionary movement and the mod..

eroist movements in India that introduced rationalism and skepticism which questioned

the supematural element in religion. Their view ofIslam, at least initially, was that of a

lifeless religious tradition bound by feUers of tradition, unable to change because that

tradition composed the essence ofthe religion.

Their discussion of the l.Jadith differed from that by Sir William Muir in tbat the

questions they were asking were quite different. White Muir 50Ugbt to determine the

authenticity of traditional stories in order to construct what he saw as an historically
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accurate biography of the Prophet, Hughes and SeO 50Ugbt to describe Islam 'lIOas it is."

They were more concemed with current expressions ofMuslim religiosity and with UD

derstanding the foœdations of Islamic institutions such as its foons of worship and its

legal code. These concems led them to seek to understand the historical development of

the l:Iadith and its relevance to diverse religious groups and movements in India and the

broader Muslim world.

Hughes and Sell seem to have been more OPen to the influence of their interac

tion with Indian Muslims. Due to their own Iimited training in Orientalist studies, they

had much to leam and applied themselves to leaming bath from local religious leaders

and from classical and contemporary writings. Thus they continually compared and COD

trasted the teachings of newer movements with those of the "orthodox." They felt free

to adopt the ideas conceming l:Iadith they fO\Uld in ~adKhin's Essays, while at the

same time rejecting sorne of his modemist trends as a complete departure ftom tradi

tionaI Islam. The compoœded effect of his writings with those of Amlr 'Ali and of

Chirigl! 'Ali, however, was that bath Hughes and SeO seemed to modify their views,

and began to acknowledge some ofthe positive aspects ofIslam.
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Conclusion

Summaryofthe discussion oftheQadith

The perception of the nature and importance of the I:Jadith by Muslims in India

was already Wldergoing change before the impact of Western ideologies was felt. The

refonnist movement, led in the eighteenth century by Shah Wali Ullih and in the early

nineteenth centœy by bis sons and grandsons, had rejected taqUd and fOtD1d a new dy

namic in a fresh evaluation of the lJadith. A calI to follow the Sunna of the Prophet as

found in the IJadith provided an alternative source of authority to that of the estab

lished legal doctrines which were seen as restrieting ftesh applications. Modemists such

as Sir Sayyid Alpnad Khan received their early training in tbis refonnist tradition and

were strongly influenced by it.

European scholars began a ftesh study of the l:Iadith at this time as a result of a

new access to primary source material through the colonialist acquisition ofa nmnber of

Muslim territories. Motivated by a desire to fit this new information into their theoreti

cal frameworks and to Wlderstand the Orient ftom their scientific and rationalistic world

view, they analyzed the historical sources seeking to find in them definitive answers for

their questions regarding the origins and present expressions of Islam. Manuscripts were

collected from conquered territories or studied in library collections in those territories,

and analyzed with the critical methodologies that had recently been applied to the Scrïp

tures of the Jews and Christians. The lJadith figured prominently in Orientalist studies

not only as a source for constructing the early history ofIslam, but also as an interpreta

tive principle used to explain the rigidity of Islamic institutions of the day. They saw

Muslims as bound to their traditions, unable to adapt to change, specifically to modem,

Western civilization. The missionaries, who shared the perspectives of the Orientalists

to sorne extent, included a religious element, seeing Islam as a form ofspiritual bondage

preventing people ftom seeing the truc light of the Gospel of Jesus Christ. Again they

saw the accumulated weight of centuries of tradition forging a chain of bondage in Is

lam. The three English authors examined in this thesis, Muir, Hughes, and Sell, were

active in writing such critical analyses.
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These new analyses of Islam and the Prophet MulJammad provoked a response

from Muslim scholars, particularly from those who were seeking to integrate some as

pects of Western pbilosophy with their Islamic faith in an attempt to revitalize the

Muslim community. The three Muslim authors examined in this thesis, Al)mad Khan,

Anùr ~Afi, and Chiragh ~AIi, answered the critiques from a modemist perspective. They,

too, dealt with the subject of lJadith, combining some of the literary criticism of the

West with their own reformist tradition. While they were convinced that the historical

record confirmed their belief in the superiority of Islam in matters of culture, they in

ereasingly doubted the authority of the majority of lJadith in the praetice of Islam, re

lying more on the QurSn as their authoritative standard.

Muir's book, The LiEe cfMahomet, sparked numerous rejoinders. With the new

aecess to Arabie mmuscripts of early Muslim biographies of MuQammad, particularly

the one by al-W-aqiGi, Muir concluded that the other traditional Iiterature was highly

unreliable when examined in their light. His motivation was to establish a solid basis for

writïng a new, critical biography ofMubammad, fteeing it ftom the legends that had en

crusted the historical account. He attributed the origin of these legends to religious and

political biases that sought to g10rify that Prophet after bis death, or to promote a par

ticular faction to gain poütical advantage over another. He foœd the evaluation oftradi

tions by theu iSDad to be woefully inadequate in light of the rigorous methods of his

torlcal scholarship practiced in Europe, and suggested a set of altemate criteria which

focused more on content than on transmission of the lJadith, being one of the fust Euro

peans to prepare such detailed guidelines. His other major sources were two Orientalists,

Gustav Weil and Aloys Sprenger, who were also utilizing these newly available bio

graphical accounts and applying the European methods ofbistorical criticism to fJadith.

Muir's analysis of the collection of the aadith and of the traditional methods of deter

mining its authenticity was contained in the first chapter ofhis Life.

Alpnad Khân found Muir's portrayal of Islam and of Mul)ammad to he offen

sive, and feared the effect it might have on the new generation ofMuslims that was be

ing trained in the Western system of education. He opposed Muir's cbaracterization of

the collectors oflJadith as being motivated by a desire to please their political masters.
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Although he did not defend the record of the miracles of the Prophet, he argued for an

equitable standard that would not ridicule the same aspects in the life of Multammad

that were revered in the lives of other prophets such as Moses and Jesus. Alpnad Khan
also accused European writers of ignorance regarding the traditional method of evalu

ating the l:Iadith by iSDa~ maintaîning that if the tests were properly understood and

applie<L Many errors in their assessment of the life of MuI}ammad would have been

avoided. By this standard, he rejected the biography written by al-Waqidi and endorsed

the canons of traditions as collected by the six accepted muIJadditbÜ11 as more reliable.

He opposed Muir's position that Muslims believed every action and teaching of

MulJammad to he sacred and binding in terms ofreligious praetice. In later writings he

went even further to argue that very few ofthe traditions had the necessary authenticity

to be considered as authoritative for doctrine and jmisprudence.

Am.1r ~AIi~s contribution to the debate during this period consisted of his biog

raphy of the Prophet and his introduction to Islamic law. Like Alpnad Khan, he took

strong exception to the portrayal of MuI}ammad in Muir's LiEe ofMahomet. He moved

beyond a defense of Islam to attack the history of Christianity in which he fOWld evi

dence for the same faults and weaknesses Muir had found in the history of Islam. He did

not deal extensively with the matter of the I:Iadith as a valid historical source or with

the methodology of determining the authenticity of individual accounts. Where he did

refer to these subjeets, he tended to follow the pattern set by ~ad Khin in rejecting

the accounts of al-WiqidI as invalid and painting out the inconsistency of Muir's prac

tice of denying the miracles of MuI)ammad while accepting those of Jesus Christ. He

considered the traditional method ofevaluating the aadith as developed by past MusIim

scholars to have been their unique contribution to bistoriography. With bis background

in law, Amir ~Ali was deeply concerned with the legal implications of the traditions, and

argued against the limiting of ijtibad to the first few centmies of Islam. He considered

the re-evaluation of the Muslim law to he an continuing proccss, making Islam adapt

able to any age or cultural context. He considered himself to he an intellectual heir of

the Mu~taziliposition, arguing for a theology based on rationalism that included evalu

ating the content ofthe l:.Iadith ftom a rational basis.
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A major motivation for Hughes and Sell to enter the discussion regarding the

l:Iadith was their objection to the writings on Islam by other Europeans who tended to

ignore the vast body of traditions underlying Muslim faith and practice, and to pornay

Islam as limited to the teachings ofthe Qur'in. Both Hughes and Sen insisted that Islam

as it appeared in Iodia in their day was based more on the IJadith than on merely the

Qur'an. In tbis they disagreed with the positions ofAlpnad KhiD and Anùr ~Afi who ex

pressed decreasing confidence in the lJadith in their writings. Unlike Muir, the purpose

of these two missionaries was not to determine the accuracy of the acCOlDlts of the life

of MuI].ammad, but to detennine the normative beliefs and practices of Islam and to

show how the Muslim community was forever bound within lhis culturally inferior and

spiritually faIse system. In their view, the Ahl-i-lJadith retlected more accurately "truc"

Islam than did the rationalists such as Alpnad Khin and Am1r 'Afi. Sen in particular

took a strong stand against the continuance of ijtib8d, arguing that ail legal develop

ments, at least for the Sunnis, were circumscribed within the principles as put forth by

the four standard schools of6qb.

Chïragh 'AB continued Al)mad KhiD's point-by-point critique of Muir on the

matter ofjihad, as weil writing an extended response to Muir, Sell, Hughes and others

who considered Islam bound by tradition and unable to change. He did Dot consider the

l:Iadith as a reliable historieal record, nor binding upon the Muslim community for faith

and religious practice. He based bis refutation of Muir's negative portrayal of

MuI].ammad on the fact that the traditions used by Muir were unreliable because of their

weak isnatfs, and on an appeal to the Qur'm as a final arbitrator in ail questionable mat

ters. But like Anùr 'Ali, Chirigh 'Ali also quoted Moir's accOWlt on those occasions

when it supported his argument.

Conclusions regarding the Cbristian-Aluslim discourse

An analysis of European perceptions of India and Indian religions reveals a mul

tiplicity of "Orientalisms.n Because of the overlapping of categories, some of the dis

tinctions are somewhat arbitrary. Colonial adrninistrators such as Mw who professed an

Evangelical faith tended to have more in common with their missionary friends than
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with their fellow administrators, though in general they displayed a greater concem for

the administration of the empire than the missionaries did. Indigenous Christians and

converts also viewed other religious systems with the same antipathy as their Evangeli

cal counterparts, but also manifested a concern for the indigenous control ofthe national

church. A growing western-educated elite among the Muslims, meanwhile, tended to

eeho sorne of the same critieisms of traditional forms ofreligions as Evangelical admin

istrators and missionaries, but from a different premise altogether, expressing at the

same time a severe criticism of Evangelical assessments of their religious beliefs and

praetiees. Moreover, the interaction of these various groups produced a continuous dia

lectic that transformed the views of ail the participants. With this qualification in mind,

several important conclusions can he drawn from the analysis of the Christian-Muslim

diseourse on the l:Iadith.

Presuppositions evident in the interaction

In examining the writings of Orientalists, Evangelieals, and missionaries or of

the Muslim seholars who responded to them, it is seen that each approached the interac

tion with bis own partieular biases that shaped bis conclusions. While for the most part

not aeknowledgmg such bias, ail the authors examined in this thesis appealed rather to

an ideal ofobjective researcb, and judged the opinions ofthose who disagreed with them

by that standard. Muir, Hughes, and Sell fotuld previous Christian scholarship and secu

lar Orientalist scholarship equally lacking in objectivity. They rested their own claim to

objeetivity on their aceess to original sources in the Arabie and other Muslim languages

unavailable to previous scholars, coupled with their use of the tools of Western critical

Methodologies, or on their presence in a Muslim context where contact and interaction

with believing Muslims was ftequent and extensive. Yet they 0Penly professed their be

lief that Christianity provided the ooly valid religious experience and tbat all systems

that opposed it were false and doomed to fail. The Evangelicals refused to accept

MuQammad as the Prophet of Gad with a message superseding that of Christ, and thus

rejected the accounts ofthe miracles ofMuttammad becaœe they considered miracles to

be the divine authentication of a messenger from Gad. As a result, they viewed the body
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of l:Iadith literature as highly suspect because of its numerous stories glorifying the

Prophet. Hughes did acknowledge that the accusation could he made tbat missionaries

would be necessarily biased in whatever tbey wrote on Islam because their work in

volved the persuasion of people to leave their former religion and adhere to a new one,

but he felt that in bis case this danger was negated by bis direct access to Muslims and

regular interaction with them.

Alpnad Khan, Anùr 'Ali, and Chirigh 'Ali considered their own wode, however,

to be ftee ofbias and based on rationalïty, while at the same time stating explicitly their

goal to present a positive picture of Islam. If the Evangelicals were unwilling to accept

the finality of Mu1)ammad's message and its ability to adapt to the contemporary con

text, the Muslim modernists were likewise lDlwiUing to accept the exclusive nature of

tbe Evangelical message of salvation ooly in Christ Jesus. Alpnad Khan, after emerging

from a somewhat conservative theologjcal position, promoted positive relationships be

tween Muslims and Cbrïstians including the British govemment in bis writings and ex

ample. Am1r 'Afi likewise was very positive towards English society, receiving a sig

nificant portion ofhis education there, marrying an English woman, writing bis books in

tbat language, and eventually spending bis retirement years there. He was attracted by

the Unitarian approach to Christianity, and COtmted Many ofits exponents as bis mends.

Yet both men were solidly committed to the religion of Islam, despite accusations of

apostasy by their co-religionists in India. While they f01D1d the lJadith containing many

accotmts tbat were contrary to the standard of reason they had adopted, they were com

mitted to the message ofMuttammad as contained in the Qur'an and rejected analyses of

Islam by Orientalists portraying its history as bolDld by its law in "primitive'" social cus

toms such as slavery, polygamy, and holy war.

Their defense ofIslam was passionate and based partly on the traditional system

of evaluating the lJadith by its isn8d and partly on the European critical methodologies

that evaluated the content rather than the transmission record. They uniformly rejected

the accotmts of aI-Vaqidi, so loved by the Orientalists, as inferior and unreliable in bis

torical information, and insisted tbat each traditional acCOlDlt must fust of ail not vio

late any clear teaching of the Qur'in nor accepted standards of reason. In this evalua-
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tion, they were similarly intluenced by religious bias as were the Evangelicals; they were

unable to accept any possibility that Islam. could not become as "progressive" as Euro

pean civilizations, or even that the message ofMu1)ammad ifcorrectly interpreted could

possibly have tolerated the social evils detailed by the Orientalists. Taking the offen

sive, they argued that basie Christian doctrines such as the Trinity were iUogieal. At

tacles on the bistorieal character ofIslam were COlUltered with equally negative examples

from Christian bistory. They quicldy pointed out that the scholarship of the Evangeli

cals was warped by a prejudiced view of Islam and of MuI)ammad, and that the Chris

tians inconsistently applied critical tools to the study ofIslam. which they did not apply

to their own religion. In this manner, each side seemed quick to recognize bias in the

writings of the other, but not in its own worle. A willingness to admit bis own bias and

an effort to adapt bis crltical methodology accordingly would have strengthened the ar

gument of each scbolar. Their appeals to objectivity coexisting with clear statements

about their commitments either to Islam or against it caused other scholars to question

their research.

Evangelical Distinctives

In examining the writings of Evangelicals on Islam in this thesis, the aspects in

which they departed from the standard Orientalist perspective, have been emphasized. In

contrast to Inden's depiction of the Orientalist's self-lUlderstanding, Evangelicals did

not see Western Man as the perfect embodiment ofwhat mankind sbould be.1 Their di

vision ofhumanity was not between the European and the Oriental, but on a completely

different basis-that between the "Iost" and the "saved." "The most important polarity

was not to be found in race or culture, but in the individual's morality and relationship

with God."2 On tbis basis then, they would equally criticize the excesses ofboth British

colonial administrators who did not share their Evangelical commitment as well as those

of the non-Christian peoples arolUld th~ caUing both groups to repentance and faith in

Christ. That this approach was an extension of evangelistic efforts at home was seen in

that descriptions of the plight of the lost in Britain were aImost as harrowing as the de

scriptions of the condition of the Oriental 'heathen.'] Thus Muir's efforts in assisting
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Christian endeavors were not 50 much to bring the light of civilization as to bring the

light of the Gospel. Hughes approached bis research with a conviction that Islam was a

system providing a false hope ofsalvation, and that bis calling was to guide Muslims to

the sure hope of the Gospel. Their writings demonstrate a definitïon of the Other that

was evidence of their closer affiliation with Indian Christians than with European secu

larists. Unlike other Orientalists, they could accept Indian converts as their ~'brothers"

and Usisters," equal to themselves before God. Several modern scholars, however, see

contradictions between tbis theoretical ideal and the aetual practice of missionaries.

Whereas tbey would describe converts as equal in the Kingdom of~ they still con

structed powerful images of the non-western Other and tended to dominate, though

more from spiritual rather than material or political considerations."

In addition to a ftmdamental difference between the underlying philosophies of

the colonialists and the Evangelical missionaries, their aims and objectives also differed

Whereas British officiais were primarily concerned with the maintenance or develop

ment of empire, missionaries, for the most part, aimed at the conversion of individual

souls (and administrators who were al50 Evangelical, such as Muir, combined bath ob

jectives).s Often the objections of missionaries to certain social and cultural practices

were expressed in terms of den1Dlciations of the religions with which they were con

nected. The opposition ofmen Iike Hughes and sen to reform movements that sought to

eradicate those same practices was not as contradictory as it might appear, since the re

formers were seen as another barrier to the acceptance of the Christian gospel. In addi

tion to seeking the conversion of individuals and the removal ofbarriers to such conver

sion, missionaries, as wen as the Evangelical adrninistrators, were also concemed with

the material and spiritual progress of the converts, the establishment of communities

and churches to facilitate such progress, and general hlDDanitarian concems such as edu

cation and other social and economic reforms.6 At times tbese objectives would overlap

with those of the colonialists, and at such points there would he co-operation, but such

confluence of objectives should not he seen as automatic, as was demonstrated by

Hughes' writings on the Afghan situation. Maw describes the missionary as existing U At
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the periphery of the colonial and Dative communities9 in tooch with bath but a part of

neither.,,7

In their portrayal of the Orient and the Oriental9 the missionaries were at times

influenced by some of the same cultural prejudices which affected Many other Europe

ans.8 They at times displayed the same sense of cultural superiority and painted a very

negative picture of the 65J1eathen." However, in this latter practice, the missionaries

were once again operating from a different set of objectives than those of the colonial

ists seeking political or economic control. "Because the Evangelicais and missionaries

wanted to demonstrate the need for missionaries in Indi~ gain access to the East India

Company's territory, recruit more vohmteers, secure increased ftmding and aIso suppress

'certain dreadful practices,' there was considerable pressure on them to select and high

light the more negative aspects ofIndia's religious and social system.'" But in these de

scriptions, too, one must he wary ofgeneralizations that include ail missionary organiza

tions and missionaries as a homogenous group. While most did not question the role the

West was destined to play in bringing the benefits ofmodemity to the world, there were

those throughout this period who criticized the imperialist system from their Christian

standpoint. "Missionaries were to he found on all points ofthe spect~ from uncritical

advocates of collaboration between imperialism and mission to those who argued for

careful separation."lO

Muslim contribution to shaping the views of the Europeans

The thesis demonstrates that it must Dot he assumed that the colonïzed peoples

had no voice or influence in shaping the knowledge of the Orientalists. Several writers

have criticized Said for portraying the production of knowledge about the Orient as an

exclusively western affaire Such a vision "neglects the important ways in which the 50

called Orientais have shaped not only their own world but also the Orientalist views

criticized by Said. It would he a serious mistake to deny agency to the colonized in our

effort to show the force of colonial discourse."11 The interplay of indigenous and Orien

talist discourses was a vital aspect in the formation of authoritative knowledge about

the Orient, and was certainly true in the case of the interaction in northern India on the
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matter of the l:Iadith. There was no "monolithic imperiaI project" nor a &~onolithic sub

altem response," rather a set of complicated interactions and encounters in which both

sides were changed.12 The cultures of the colonized should not be seen as '~ing at once

both all-embracing systems, strong enough to shape social and economie life, but aIso

predominantly statie and strangely fragile to any external touch" ready to shatter at the

arrivai of any colonial power.13 The indigenous culture was constantly evolving, re

sponding to a variety ofexternal and internai stimuli, which it continued to do with the

arrivai ofthe colonizers.

As discussed eartier, the Muslims in northern India were already vitally involved

in a re-evaluation of their use of the ~adith before the arrivai of the British. A\unad

Khan had been schooled in these reformist trends and bis response to Western writers

was merely a further step in an already on-going process. By availing himself of the op

portunitY to respond to Muir, A(unad Khan regained the capacity to have truc knowl

edge, in Inden's terminology. By first pubüshing bis book in English and quoting nu

Merous European sources, he gained a greater hearing among European writers. Am1r

'Ali and Chiragh 'Ali in their writings also had a considerable influence on subsequent

European writings on India and Islam, bath by missionaries and more secular Oriental

ists. Although the arrivai of the printing press introduced a new methodology, tbis was

eagerly adopted and adapted by various groups within the Muslim communities in India

for their own purposes. But it would he inaccurate to consider the various fonns and ex

pressions of discourse as all being imposed from without. Bayly states, "For while the

Baptists, the CMS and the crypto-Christian administrators lDlwittingly helped to engen

der an Indian critical public, its rapid development owed much to patterns in debate,

publicity and the diffusion ofknowledge wbich were already in place in India.,,14 Factors

such as these underline the need to resist sweeping generalîzatioDS in analyzing the

worles of British writers in colonial India.

Interactive aspect ofthe discourse

In their writings on ~adith, both British and Indian participants did not remain

unaffected by the encounter, but retlected in their work an awareness of each others'
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writings and on-going attempts to define each other. This mutual influence retlects In

den's argwnent that Euro-American Selves and Indian Others have not simply interaeted

as entities that remain fundamentally the same. "Far from embodying simple, lDIchang

ing essences, all agents are relatively complex and shifting. They make and remake one

another through a dialeetic process in changing situations.,,15 Kennedy confirms tbis

when he states that post-colonial theory bas demonstrated that "imperialism was a proc

ess ofmutual interaction, ofpoint and coœterpoint that insaibed itselfon the dominant

partner as weU as the dominated one.nl6 This thesis demonstrates that mutual interac

tion and the changing representations ofeach other that resulted.17

The writings of Muir, SeO, and Hughes difIered from those of the stereotypical

Orientalist in that as they lived, worked, and conducted their research in a Muslim con

text, Muslim evaluation of tbeir research was both immediate and interactive. Hughes

and Sell incorporated the ideas of bath Muir and Alpnad Khin, as weil as interacting

with Sayyid Am1r 'Afi and Chïrigh 'AB, who, in tum, critiqued the writings of the

Europeans. Thus they broke with the pattern of the Orientalist analyzed by Said who,

upon later reflection on his book, Orienta/ism, wrote, "None of the Orientalists 1 write

about seems ever to have intended an Oriental as a reader."IR Muir·s works were not

purely for Western consumption, though. he may have intended that rnissionaries he the

primary ones to benefit. His biography of Mgpammad was written while in (ndia. avail

able to scholars there, and responded to by a nmnber of Indian scholars. Sorne of his

other works were written or translated iota Urdu or Arabie and addressed to Indian

Muslim readers.

Where the missionaries differed from Muir, was in their greater willingness to in

teract with the ideas of the Muslim modemists. Prior ta the Revoit of 1857, Muir had

been closely acquainted with the cUITent writiogs of Muslims regarding the Prophet

M~am.mad, critiquing those works in a nlDDber of reviews in the Ca/cutta Review.

However, subsequent to the publication ofbis own biography of the Prophet, he gave no

indication of an awareness of the response of Muslims to bis findings. His abridged edi

tion of the book in 18771915 contained no acknowledgment of the criticisms of~ad

Khan and Am1r "Ali, both of which had appeared earlier in that decade. This silence is
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difficult to explain, when he had interacted with much less scholarly works earlier, and

since bis govemment position brought him in contact with Alpnad Khan and bis educa

tional endeavors at A1igarh. In contrast, bath Hughes and Sell fteely quote Alpnad Khin

as an authority in their books on Islam. Their relatively recent arrivai in India and their

lack of extensive formai education in England may have made them more receptive to

learning from contemporary Muslim scholars. Unlike Muir who was researching the

early history of Islam, both Hughes and Sell were aIso concemed with portraying Islam

as it was being practiced at that time. Thus they were more diligent in anaIyzing the re

cent trends of thinIting in the Muslim community, including the rise of the modemists

and the growth of the AhI-i-I:Iadith. However, in spite of this openness to interact with

the new ideas of the modemists, Hughes and Sell initiaUy rejected their conclusions re

garding the tlexibility of Islam, preferring to sec it as a rigid system, botmd by its tradi

tions, in need of replacement. In their later writings, tbis harsh assessment was some

what modified. Hughes still opposed the resort to rationalism, but saw in Islam a true

quest for spirituality, in some ways a purer expression than certain expressions ofChris

tianity. Sen's perception of the modemists also evolved to the extent that he saw their

"New Islam" as a positive development.

The question of whether the Muslims aItered either their assessment of the

l:Iadith or their methodology in evaluating the traditions, as a result of interaction with

the EvangelicaIs such as Muir, Hughes, and Sell is unclear. Certainly they retlected the

thinking of Muir in their own conclusions regarding the historical accuracy of the tradi

tional accounts, but that could have been the consequence of their wider interaction

with Western scholarly methodology. However, an examination of their writings dem

onstrates that Muir, Sell, and Hughes figured predominantly in the sources they quoted

or reacted against. Aniir 'Ali and Chîragll 'Ali went further in their rejection of the

authority of the f:ladith than did Al)mad Khan, POssibly reflecting a greater influence of

Muir's writing on their thought. However, their opposition to Muir's conclusions re

garding the nature of Muttammad and Islam was more detailed and sharp. In summary,

although the interaction ofChristian missionaries with this educated eUte ofthe Muslim

community was characterized by confrontation, they caused each to reassess their own



•

•

lS3

deeply-held reügious presuppositions and their perceptions of the other, resulting in a

fuller understanding oi: though Dot agreement with, the other.
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