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Fromthebeginning of thelslamiceraMuslim soci etieshave experienced periodsof renewal
(tajdid). Sincetheeighteenth century Muslim soci etiesacrosstheworld have been subject to a
prolongedandincreasingly deeply felt processof renewal. Thishasbeenexpressedindifferentways
indifferent contexts. Amongst political eliteswithimmediateconcernstoanswer thechallengesof
the West, it has meant attempts to reshape | slamic knowledge and institutionsinthelight of Western
models, aprocessdescribed aslslamic modernism. Amongst “ulamaand sufis, whosesocial base
might lieinurban, commercial or tribal communities, it hasmeant “thereorganisation of
communities... [or] thereform of individual behavior intermsof fundamental religiousprinciples, a
development known asreformism.? These processes have been expressed in movements asdifferent
asthelranian constitutional revolution, thejihads of West Africa, and the great drivesto spread
reformed IslamicknowledgeinIndiaand Indonesia. Inthesecond half of thetwentieth century the
processof renewal mutated to develop anew strand, which claimed that revel ation had theright to
control all human experience and that state power must be sought to achievethisend. Thisisknown
tomany aslslamicfundamentalism, butisusually better understood aslslamism. For themajority of
Muslimstoday, | slamic renewal in some shape or other hashel ped to mould theinner and outer
realities of their lives.

Thisgreat movement of religiouschangeintheMuslimworld coincided withaWestern
engagement withthat world of growingintensity. It should beclear, of course, that themovement of
reform precedes the Western presence, itsrootslying deep in thelslamic past, and being
represented classically intheeighteenth century by theteaching of Muhammadibn™Abd al-Wahhab

inArabiaand ShahWali AllahinIndia. Neverthel ess, from the beginning of thenineteenth century

’lraM. Lapidus, A History of Islamic Societies 2™ ed., (Cambridge, 2002), p. 457.
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Westernimperia powerssurged acrosstheMuslimworld sothat by 1920 only Central Arabia, the
Y emen, Anatolia, Afghanistanand Iranwerefreefromformal Westerncontrol. Theprocessof
decol oni sation which spanned the period from the mi d-twentieth century to the 1990s made little
difference. Theend of formal political control, moreoftenthannot, | eft elitesin Muslim societieswith
strong external allegianceswhich, for aperiod, weremadeto servethe Cold War rivalriesof the
Great Powers, and throughout played their part in submitting their societies, to agreater or less
extent, totheinfluence of global economicforces. Thus, over two hundred years, theold waysof
getting and spending of nomadi c and agrarian soci etieswere suppl anted by those of industrialising
ones, oftendrivenby global capitalism. Theold social hierarchies, which brought order tomany a
locality gaveway tonew classes. Theoldknowledge, hallowed fromthelslamic past, was
challenged by new knowledge from what often seemed to be a Godless West. Powerful material
symbols of these changes were the new Western-stylecities, with broad boulevards, apartment
blocksand shopping streets, with banksand cinemasand perhapsan OperaHouse, which grew up
aongsidetheold Islamic cities, often walled cities with a Sultarss pal ace, a Friday Mosque, a Grand
Bazaar, sinuouslanesand gated quarters.

It wasinthiscontext of change, of theincreasingly rapid erosion of old waysand cherished
values, that the process of renewal took place. If the drive came from theinner compulsion of
Muslimsto maketheir faithlivetothebest possibleeffect, it wasshaped in constant interaction with
thechanging material worldinwhichit existed. Moreover, whilelslamicreformoften defineditsf,
inpart at least, through itsopposition to Western cultural and political hegemony, at the sametimeit
madeuse, whereappropriate, of Western knowledgeandtechnol ogy todriveforwarditspurposes

and cameto befashioned in part by itsinteraction with it..
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Therewere, associated withtheworkingsof Islamicreforminthesecircumstances, changes
which, takinginto account the Western experienceand noting thetraj ectoriesof Western social
science, might be associated with modernity - admittedly always arelative concept. They were: the
ending of thetotal authority of the past asM uslimssought new waysof making revel ationand
traditionrel evant tothe present; thenew emphasison humanwill asMuslimsrealised thatinaworld
without political power itisonly throughtheir will that they could create an Islamic society on earth;
thetransformation of the self, achieved throughwilled activity, leading to sel f-refl ectiveness, self-
affirmationand growingindividualism; therationalisation of Islam from scripturalism through toits
formationintoanideol ogy; andfinally aprocessof secul arisationinvol ving adisenchantment of the
world which arguably has been followed by a re-enchantment:.

These changeswill be considered primarily inthe context of the working of Islamic reformin
South Asia. Thefocuswill beonthosein thetradition of Shah Wali Allah; somementionwill be
made of Sayyid Ahmad Khan and hismodernist strand, but themain concernwill bewiththe
Deoband School, the Ahl-i Hadith, the Ahl-i Qur-an and the Tablighi Jama'at. Attentionwill bepaid
totheevolution of reforminto the lslamism of MawlanaMawdudi-s Jama at-i |slami. Moreover, the
insights of that extraordinarily perceptive poet- philosopher, Muhammad | gbal, who was admired by
MuslimsasdifferentasMawdudi, Sayyid Abul “Ali Hasan Nadwi and Ayat Allah Khumayni, will be
kept firmly inview. Thisisby no meansacomprehensivelist of thosefiguresengagedinreform
moregenerally; significant individual ssuch as Ghulam Ahmad of Qadian, Inayat Allah Mashriqi,
Shibli Nu'mani andtheremarkable Abul Kalam Azad arel eft out. Particul ar attentionispaidto
thoseintheWali Allahtradition, however, becausethey embraceareligiouschange, aspectsof a

“protestant reformation: perhaps, which arguably hel ped to driveabroader set of changesinthe
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Muslimworldthat wemight associatewithmodernity. Thispositionisadopted onthegroundsthat
thereisvalueintaking a\Weberian perspective, while at the sametime being prepared to recognise
itslimitations..

Let usidentify the key aspectsof reformin nineteenth- and twentieth-century India. First, it
iscrucial toremember thecolonial context. Britishrulebrutally removed much of thefinancial and
ingtitutional support for Islamic society. Thishel pedto createageneral anxiety about how aMuslim
society might besustained without power. Specifically, it meant that “ulama, who had oncereceived
land grantsand jobsin government, now turned to society at largeto sustain themin their role. They
would surviveonly if they provided services society wanted.

Thetheme of emphasising tawhid (the unity of God) and condemning shirk (actions which
compromised the unity of God) ranthrough al the movementsof thetime. Therewasarunning
attack onall sufi customswhich, followinglbn"Arabi, suggested that God might beimmanent rather
than purely transcendent, whichwasexpressed most frequently andforcibly in attacksonany
practiceswhich suggested that sufi saints might be ableto intercede for man with God. At their most
extremethese attacks aimed to wipe out sufism atogether.® By the same token, there were assaults
onindigenouscustomswhich had cometobeincorporatedintolslamic practice, for instance,
following the Hindu custom of not marrying widows.

A major concern of all reformerswasto review the knowledge handed down from the past

3 |t should be noted, however, that some sufisadjusted their practicesnot just to take
account of reform but al soto embraceitstransformative processes. Nile Green, " ThePoliticsof
Meditationin Colonia South Asia in thisvolume, pp. 00-00 isagood example of the former. The

classicstudy of reformled by asufi and hisNagshbandi followersis: Serif Mardin, Religion and
Social Change in Modern Turkey: the Case of Bediuzzaman Said Nursi (New Y ork, 1989).
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to seewhat should be used to enabl ethem to operateeffectively inthepresent. At onelevel, that of
the Deoband School, it meant no morethan ashift in emphasisin the madrasa curriculum from
theol ogy and philosophy, and thetriumphsof medieval Persian scholarship, totheQur-an and
Hadith and those subj ectswhich madethese central messagesof Islamsocially useful. "Ulamain this
traditionfirmly followed the precedent of medieval scholarshipinthesefields,ie. observed taglid.
Atanother moreexactinglevel, "ulamacircumvented medieval scholarshipandtheschool sof lawto
exercise ijtihad (independent reasoning), on the Qur-an and Hadith, if they were Ahl-i Hadith, or on
just the Qur=an, if they were Ahl-i Qur-an. Asthe stream of reform flowed into ever more
challenging contextsfrom an|slamic point of view, the demand for ijtihad became even stronger. It
was used, after the mode of the Ahl-i Hadith, by both Islamic modernists and Mawdudi=s | slamists.
A major concernof all movementswasto spread knowledgeof their reforming messageas
widely aspossible. All toagreater or lesser extent founded madrasasor other educational
institutions. The Deoband madrasa, foundedin 1867, and supported by public subscriptionaone
wasthemodel. By 1967 it claimed to havefounded over 8,000 madrasasinitsimage. Fromthese
institutions camethe teachers and scholarswho provided the knowledge and the guidance to enable
Muslim society not just tosurvivebut al sotoentrenchitsel f further. Oneimportant devel opment at
Deoband wasthe establishment of a Dar al-Ifta ready to receive questions and to issue fatawa all
over India. A key development in supporting this self-sustaining community of Muslimswasthe
introduction of print and thetrandation of the Qur-an and large numbers of important textsinto the
regional languagesof India. Thereforming “ulamawereamongst the very first to use the printing

press; rightly they saw it asthemeansto fashion and to consolidatetheir constituency outsidethe



bounds of colonial rule.* Reform, moreover, reached beyond theworld of theliterate. Fromthe
1920s, it was carried forward by the Tabligh-i Jamaat, or preaching society, in which the devout set
asideaperiod eachyear towork inteamswhichtransmitted thereforming messageorally tosmall
town and village communities.® The Tabligh-i Jama at is said now to be the most widely followed
society intheMuslimworld. Thus, thereformerscreated abroad constituency for reforminndo-
Muslimsociety at large, and amongst theliterateagrowing body of Muslimswho, without the
constraints of amadrasa education, reflect upon the sources of their faith and interpret them for

themselves.

“ Barbara Daly Metcalf, Islamic Revival in British India: Deoband, 1860-1920
(Princeton, 1982), pp. 46-260.

*Muhammad Khalid Masud, ed., Travellersin Faith: Studies of the Tablighi Jama’at as
a Transnational 1slamic Movement for Faith Renewal London, 2000); Y oginder Singh Sikand,
The Origins and Development of the Tablighi Jama’at (1920-2000): A Cross-Country
Comparative Sudy (Hyderabad, 2002).



Theimpact of the growing availability of knowledge of how to beaMusimwasonly
enhanced by theway inwhichthereforming movement madeit clear that therewasnointercession
for man with God. Muslimswere personally responsiblefor theway inwhichthey put Hisguidance
totheminto practiceonearth. Thus, theleading Deobandi reformer, Ashraf “Ali Thanwi, inhisguide
for women (but also men) in the tradition, Bihishti Zewar (The Jewels of Paradise), which issaid to
bethemost widely published Muslim publication on the subcontinent after the Qur-an, paints a
horrific pictureof the Day of Judgement and thefatethat will befall thosewho havenot striven hard
enough to follow God-s guidance. To help believersavoid thisfate, heinstructstheminregular self-
examination, morningand evening, toensurepurity of intentionsandtoavoidwrongdoing.® Thus,
those in the Deobandi way, which was athe heart of Indias reforming movement, were made

powerfully consciousthat they must act to sustain | slamic society onearth, if they wereto besaved.

®Thisisdonein book seventitled: *On Comportment and Character, Reward and
Punishment. BarbaraDaly Metcalf, Perfecting Women: Maulana Ashraf "Ali Thanawi:s Bihishti
Zewar: A Partial Trandlation with Commentary (Berkeley, 1990), pp. 177-239.
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Emphasison personal responsibility before God, and onthenneedto act on earthto achieve
salvation, ran though the many manifestationsof reform in India.” 1t was a central issue for Sayyid
Ahmad K han (d. 1898), who hailed from thereforming tradition but, in hisdevel opment of the
principlesof Islamic modernism, travelled far beyondit: "I regarditasmy duty todoall | can, right
or wrongr, hesaid of hisstriving torealisehisfaith on earth, "to defend my religion and to show the
peopl ethetrue, shining countenanceof |slam. Thisiswhat my consciencedictatesand unlessl doits
bidding, | am asinner before God.: ®This sense of personal responsibility was, if anything, even more
enhancedinMuhammad |lyas(d. 1944), thefounder of the Tablighi Jama’at. Hewasoppressed by
fear of Judgement and by whether he was doing enough to meet God:s high standards. "I find no
comparison between my anxiety, my effort and my voice:, he wrote,=and the responsibility of Tabligh
God hasplaced upon my shoulders. If heshowsmercy, Heisforgiving, merciful, andif Hedoes
justice, thereis no escape for me from the consequences of my guilt.:° Barbara Metcalf has cast

doubt onthelevelsof anxiety amongst I slamic reformers.™® But anxiety does seem to be abundantly

" Haniffaemphasi sestheindi ssol ubl e connecti on between piety and social action. Farzana
Haniffa, "Believing Women: Piety and Power amongst MuslimWomenin Contemporary Sri Lanka,
in this volume pp. 0-00.

8 Speech of Sayyid Ahmad Khan quotein Altaf Husain Hali, Hayat-i-Javid, K.H. Qadiri &
David J. Matthewstrans., (Delhi, 1979), p. 172.

°S. Abul Hasan Ali Nadwi, Life and Mission of Maulana Muhammad |lyas, Mohammad
Asif Kidwai trans., (Lucknow, 1979), p. 108; Hug emphasi sesthe seriousnesswithwhich a
contemporary womernrs| slamic student organi sationin Bangladesh takesthe Day of Judgement.
MaimunaHug, "Reading the Qur-nin Bangladesh: The Politics of ABelief@ Among Islamist Womernr,
in this volume pp. 00-00..

1 BarbaraD. Metcalf, Weber and Islamic Reformin Huff & Schluchter eds., Weber, pp.
217-29.
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present amongst itsleaders, at least.™ It isreflected, moreover, into lifein general. In his
autobiography, thenephew of Ilyas, Muhammad ZakariyyaKandhlawi, showshimself to be
constantly awareof time, concerned about punctuality, worried about wasting resources(on
marriagesfor instance), punctiliousinall money mattersand delightsinthestory of acolleaguewho
kept anote of the minutestaken up by visitorswhen hewasteaching in the madrasaso that he could
repay an appropriate amount from hissalary at theend of themonth. Hisiswitnesstoalifelived

anxiously in the sight of God.*?

! Robinson, “Religious Changes, pp. 108-10; Metcalf, Deoband, p. 269.

12 MaulanaMuhammad ZakariyyaK andhlawi, Aap Beeti: Autobiography, 2 vols (Delhi,
1993).
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The sense of personal responsibility and the centrality of action on earth to the Muslim life
wasexpressed most compl etely by that sensitiveand remarkabl ethinker, Muhammad | gbal (d.
1938). For Ighal, man was chosen by God, but equally freeto choose whether hefollowed God:s
guidance or not. Man realised himself in the creative work of shaping and re-shaping the world.
Thereality of theindividual wasexpressed most explicitly inaction. "Thefinal act, he declaresin the
closing sentences of his Reconstruction of Religious Thought in Islam, “isnot anintellectual act,
but avital act which degpensthewholebeing of theego and sharpenshiswill into creativeassurance
that theworldisnot just something to be seen and known through concepts, but to be made and
remade by continuous action.=** Man was the prime mover in Gocks creation. Asthe prime mover,
man was God:s representative on earth, hisvice-regent, the Khilafat Allah. Thus, Igbal drawsthe
Qur=anic reference to Adam as his vice-regent, or successor, on earth, which had been much
discussed by medieval commentators on the Qur-an, and not |east among them, Ibn Taymiyyaand
Ibn"Arabi, into the modern politico-1slamic discourse of South Asia. In doing so, he both
emphasi sestheenormousresponsibility of eachindividual humanbeingin the trust he/she has

received from God and encapsul atesthat rel ationshipinthe concept of thecaliphate of each

13 M. Igbal, The Reconstruction of Religious Thought in Islam (Lahore, 1954), p. 154.
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individual human being.** Theideawasfurther taken by MawlanaMawdudi who added his
considerableweight to its acceptance.™ Indeed, the ideaiis present in much of the movement of

reform in the Shiaaswell asthe Sunni world.*

14 For adiscussion of this see Robinson, “Other-Worldly and This-Worldly Islans, p. 54
and note 22.

> S A.A. Maudoodi, Fundamentals of Islam (Delhi, 1979), p. xviii, and for adisquisition
on the role of man as God:s trustee on earth see pp. 29-30.

18 Robinson, *Other-Worldly and This-Worldly Islam:, pp. 54-56.
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Taken together these key aspects of reform come closeto that mix of aspects of
“protestanti sm= which Eisenstadt argued someyearsago gaveit transformative potential. They were:
its “strong combination of Athis-worldlinessi and transcendentalism:, its “strong emphasis on
individua activismand responsibility=, and thedirect relationship of theindividual to the sacred and
the sacred tradition:, which in South Asia becomes stronger the closer reform movesinto the modes
of the Ahl-i Hadith and the Ilamists.”’

—

L et usturnto those new facetsof Muslim lifeand thought which seemto spring, in part at
least, from thereligious changes of reform and represent aspects of what we might associate with
modernity.

The assault on the authority of the past

1 SN. Eisenstadt *The Protestant Ethic Thesisin an Analytical and Comparative
Framework- in S.N. Eisenstadt ed., The Protestant Ethic and Modernization: A comparative
view (New Y ork, 1974 check), p. 10
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Thereistheassault ontheauthority of thepast. While never forgetting that | slam expresses
itsalf in different waysin different contexts, we may assert that a pervasive feature of Muslim
soci eties has been what Bill Graham hastermed the isnad paradigm.*® At the heart of this, of
course, isthe systemfor thetransmission of Hadithinwhich theauthority of atraditionliesinthe
isnad or chain of individual transmittersfrom the Prophet, or hiscompanions, down to the most
recent receiver. Thedefining elementsof theparadigmarethat authority isderivedfromlinkageto
theoriginsof thetradition through an unbroken chain of personal transmission. Central isthe belief
that truth doesnot residein documents, however authentic, ancient, or well-preserved, but in
“authentic human beingsand their personal connectionswith oneanother = Authoritative transmission
of knowledge through time was by peopl e both learned and righteous, the person-to-person
transmission of "thegolden chain of sincere Muslims. Thiswasamodel which expanded to embrace
sufis, the Shia, and the descendants of the Prophet ingeneral . It wasal so amodel which appliedto
al forms of learning. Sowhen apupil had finally demonstrated hismastery, say, of Suyuti-s Jalalayn
he would be given an ijaza or permission to teach which would have all the names of thosewho had
transmitted the book going back to Suyuti himself.** Should he wish, he could consult the
tazkirahs, or collectivebiographies, and seehow many likehim had received the central messages
of Isamicknowledgefromtheir teachersand transmitted it totheir pupils. It wasthusthat
authoritative knowledge was passed to the present.

Reform assaulted thisauthority from thepast intwo mainways. First, therewasthe
jettisoning by thereformersof much of themedieval scholarship of thelslamicworld. If the

BWilliam A. Graham, “Traditionalismin Islam: An Essay in I nterpretatiorr, Journal of
Interdisciplinary History, XVII1, 3, Winter 1993, pp. 495-522.
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Deobandiscut out much of thegreat persianatetraditionsof scholarship in ma“qulat, the rational
sciences, the Ahl-i Hadith, the Ahl-i Qur-an, the modernistsand the | slamists cut out the great
traditionsof 1slamic scholarship altogether. Intheir concernto make contact with the Qur-an and
Hadith afresh, in making them relevant to the modern world, they cast aside athousand years of
intellectual effortinfashioningaMuslim society, and theauthority that camewith direct connectionto

that effort.

¥1hid., pp. 511-22.
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Second, there was reformrs vigorous support for the adoption of print. From the very
beginning print wastheweapon of reform. Amongst thefirst printedworksin Urduweretwotracts
of the 1820s, the Srat al-Mustagim and the Tagwiyat al-1man of Sayyid Ahmad Barelwi (d.
1831), who led ajihad on the Northwest Frontier. During the nineteenth century religioustitles
formedthelargest category of Urdu books. Thetown of Deoband wasrenowned for thenumbers
of itsbookshops. Certainly, reformersinsistedthat readersshoul d only consult religiousbooksin
the company of an “alim, alearned man, so that the possibility of proper understanding and
authoritativetransmission could bemaintained. But, inpracticeanyonecould now read thesources
and, asthey cameto betranslated into Indian languages, read the great textbooks of the past and
decide, without the benefit of agreat sheaf of ijazas, what they meant for Islam in the present.

Itisdifficult for us, so profoundly moulded by our ‘modern: experience, to grasp the
psychological impact, indeed the pain, of jettisoning so much of the past, the especial connectedness
thisgaveto thework of fashioning thecommunity through time, and theauthority that camewithit.
This, moreover, wasjust oneamongst aseriesof challengesto Muslimcivilisational authority at the
time, to be seen alongsidethat of Western scienceto theology, Western biomedicineto Unani Tibb,
that of Westernliterary formsto M uslim ones, that of Western manufactured goodsto theoutput of
Muslim craftsmen, and that of Western powersto remnantsof Mudim might. Arguably, al was
brought to ahead inthe outpouring of emotionwhich accompani ed theending of the Turkish
Khilafat between 1919 and 1923, thebreaking symbolically of the continuouschain of | eadership of
the Muslim community back to the Prophet, an event which resonated at adeep psychological level.

All was summed up by the poet, Akbar Il1ahabadi:

20 Robinson, Islam and the Impact of Print:, pp. 80-1.



Theminstrel, and the music, and the mel ody haveall changed.

Our very sleep has changed; thetale we used hear isno longer told.

Spring comes with new adornments; the nightingalesin the garden sing adifferent
song.

Naturessevery effect hasundergonerevolution.

Another kind of rain fallsfrom the sky; another kind of grain growsin the field.**

2! Ralph Russell and K hurshidul 1slam, “the Satirical Verseof Akbar |lahabadi (1861-
1921), Modern Asian Sudies, 8, 1, 1974, p. 9.

17
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Inthe outcometherevol ution wasnot quite so completeas Akbar suggests. Theold style
of authority rooted in connectednessto the past hasremainedinthe "ulamaof the Deobandi
tradition, asin those of the followers of Ahmad RidaKhan Barelwi (d. 1921). But the breaking of
thecontinuouslink withthepast hasenabl ed new formsof religiousauthority to emerge, anauthority
which could be madeand remadein each generation, and make use of thenew resourcesof the
times - avery modernkind of authority. Arguably, MawlanaM awdudi wasrepresentative of this
new form. Hehad been educated outsidethemadrasasystemandvigorously attacked the "'ulama
for their attachment to old formsof authority.Indeed, hisonly claimto authority derived from Islamic
tradition was his assertion that he was a mujaddid, arenewer of thefaith, in the mould of al-Ghazali
(d.1111), Ibn Taymiyya(d. 1328), or Shaykh Ahmad Sirhindi (d. 1624). Otherwise, Mawdudi-s
authority was derived from the following: hischaracter - aman of principle, self-reliant, dedicated
and courageous, quiteunmoved when condemnedto death by the Paki stani authoritiesin 1953; his
style - hisaristocratic mannersand hisbeautiful Urdu, deploying reasonrather thanrhetoric; and his
lifeinwhich hedefined himself in oppositiontotraditional authority - *| recognize no king or ruler
above me, hedeclared, 'nor do | bow before any government; nor do | view any law asbinding on
me.... nor do | accept any tradition or custom.: 2 Thus, the reformers, the Deobandis apart, drove
acoach and horsesthrough the old authority resting on aconnectednessto a " sacred: past and
created new forms, future-oriented forms, which could beregularly remoul ded withthe materials

then available.

22 Seyyed Vali RezaNasr, Mawdudi & the Making of Islamic Revivalism (New Y ork,
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The new emphasis on human will

The second outcome of reformism wasthe new emphasison humanwill. Inthe absence of
Muslimpower it wasthewill of eachindividual Muslimwhichwastofashionan|slamicsociety.
Knowledge of the central messages of the faith was made accessible and widely spread, and it was
theindividual human conscience, working withthisknowledge, whichnow had soleresponsibility to
ensurerightly-guided behaviour. Thusreformed |slamwasawilled faith, a”protestant: faith, afaith

of conscience and conviction.

1996), p. 138; for ageneral discussion of Mawdudi=s authority, pp. 126-38.
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Inthereformedworld thewill of womenwasemphasised no lessthanthat of men. Indeed,
under colonial rule, theresponsibility for fashioningaMuslim society fell particularly heavily on
women. As non-Muslimsdominated public space, women moved fromtheir earlier position of being
threatstotheproper conduct of M uslim soci ety to beingthemistressesof privatel slamic space, key
transmittersof Islamic valuesand symbolsof Muslimidentity. It wasfor thisreason that Ashraf "Ali
Thanwi wrote Bihishti Zewar for women so that with the learning of a ' mawlwi:, as he put it, they
could play their partsin asserting tawhid and in fashioning an |slamic society.® It was for this
reason, too, that Mawdudi insisted that women should acquirethe samelevel of Islamic knowledge
asmen, and examinetheir consciencesinthesameway. Thissaid, their task wasto betherulersof
domestic space, sealed off from all those elements of kufr which polluted public space. "The harim,
hedeclared, "isthestrongest fortressof Islamic civilization, whichwasbuilt for thereasonsthat, if it

[that civilization] ever suffered areverseit[that civilization] may thentakerefugeinit:*

2 Metcalf, Perfecting Women, pp. 1-38.

2 Citedin Faisal Fatehali Devji, "Gender and the Politics of Space: The Movement of
Women-s Reform, 1857-1900,;, in Z. Hasan ed., Forging Identities: Gender, Communities and
the Sate (New Delhi, 1994), pp. 35-6.
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The new emphasis on human will heightened ideas of human instrumentality in the world.
Indeed, it runsthrough all the manifestationsof reform, often laced withasenseof urgency. Thevery
lifeof Sayyid Ahmad K hanistestament to hisbelief that he, asanindividual, must takeactionfor the
good of the community and of 1sam.” Reformersfrom Ashraf *Ali Thanwi to Mawdudi emphasised
that if aman knew what he should do, hemust doit. Knowing meant doing. They weredepicted as
terrified by the thought that they might not be doing enough to be saved. Thus, Hasan Ahmad
Madani, Principal of Deoband in the mid-twentieth century, would weep at the thought of his
shortcomings. And, of course, no onelaid asmuch emphasisontheMuslimasaman of actionas
Igbal. Man asthe prime mover in Godks creation would by hisrepeated effort bring theworld closer
and closer to being a Qur:anic society. Thus, thereforming visionempowered Muslimson earth. %
Thus, too, that most sensitive observer, Wilfred Cantwell Smith, inhisIslamin Modern History
(1957) referred to theextraordinary energy which had coursed through theMuslimworldinthe

nineteenth and twentieth centuries, talking of “dynamism, theappreciation of activity foritsown

 Hali, Hayat-i-Javed; C.F.| Graham, the Life and Work of Sir Syed Ahmed Khan,
K.C.SI1, new and rev.ed., (London, 1909)

26 Robinson, “Religious Change, p. 9.
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sake, and at alevel of feeling astirring of intense, even violent, emotionaism...=*’

2"W.C. Smith, Islamin Modern History (Princeton, 1957), p. 89. In harmony with Smithrs
insight, Haniffaemphasi seshow the womer¥s piety movement in Sri LankahasmadeitsMuslims
into “ahighly energized force of some magnitude within Sri Lankas polity.= Haniffa, "Believing
Women:, p. 00.
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Women, too, havefelt empowered although almost invariably it hasbeen at the cost of
enduring thetensionsgenerated betweentheir desireand capacity to act, ontheonehand, and the
demandsof patriarchy and the symbolic requirementsof community on theother. Historically, these
tensions have been most acute amongst women from well-off families, but astime has gone on they
should, inall likelihood, havebecomemorewidely spread. In hisrecent book, Y oginder Sikand has
surveyed some of the women:=s madrasas which havegrown upin Indiasinceindependence. They
rangefrommadrasasinthe Deobandi traditionthroughthoseof the Jama’ ati | slami tothoseof the
Mujahids, an Ahl-i Hadith-stylegroupin Kerala. The outcomesweredifferentin different reforming
traditionsand environments. Deobandi womerrs madrasasin north and central India, whileinsisting
onstrict purdah and patriarchal control, do enablewomen to becomebothteachersingirls
madrasasin Indiaand abroad and to set up their own madrasas.® In the case of the less
conservativeJama at-i |slami madrasas, girlsstudy traditional and modern subjects, including
English. Theaimisthat they should becomereligiousauthoritiesintheir ownright aswell as
teachers, founders of madrasas,or even practitionersof Unani medici ne® IntheM ujahid madrasas
of Keralatheempowerment of women hasgonemuch further. Thesenior Mujahidleader, Abdal-
Qadir, madeit clear that women coul d be theteachers of men. Infact Mujahid women work outside
thehomeal ongsidemen, including being el ectedtolocal councils, themainrestriction beingthat they
should not be left alone with aman. “Islamr, declared ZohraBi, aleading figurein Mujahid
education, ‘iswrongly thought of asareligion of women:s oppression. Through our work in the
collegewewant to show that | slam actually empowersM uslimwomentowork for thecommunity at

8 Y oginder Sikand, Bastions of the Believers: Madrasas and Islamic Education in India
(New Delhi, 2005), p.218-21.



large.=®
Transformation of the Self

A third outcome of reformism wasacrucial transformation of the self

2 |bid., pp. 221-22.

¥ |pid., p. 136.

24



25

which, under theguidance of Charles Taylor and others, we have cometo associatewith modernity.
Thistransformationinvolvesin part aninward turn, the growth of self-consciousness and
reflectivenesswhich Taylor arguesisanimportant part of the constitution of the modern self*! and in
part theaffirmationof ordinary lifewhich Taylor asserts a though not uncontested and frequently
appearinginsecul arizedform, hasbecomeoneof themost powerful ideasinmoderncivilization:: *
We have noted that self-examination wasakey aspect of Islamic reform; awilled Islam had
to be a self-consciousone. Thisstimulated aninward turnandthegrowth of areflective habit.
Muslimshadto ask themselvesregularly if they had doneall intheir power to submit to God and to
carry out Hiswill in theworld. In book seven of Bihishti Zewar Ashraf “Ali Thanwi hasacharming
way of illustrating the process of regular self-examinationto ensurepurity of intention and avoidance
of wrongdoing. He suggeststo the believer that she setsaside alittle timein the morning and the
evening to speak to her lower self, her nafs, asfollows:
O Sdlf, you must recognizethat in thisworld you arelikeatrader. Y our
stock-in-tradeisyour life. Its profit isto acquire well-being for ever, that is,
salvationintheafterlife. Thisisindeed aprofit! If youwasteyour lifeand

do not gain your salvation, you suffer lossesthat reach to your stock-in-trade.
That stock-in-tradeis so precious that each hour - indeed, each breath - is

3! Charles Taylor, Sources of the Self: the Making of the Modern Identity (Cambridge,
1989), p. 111.

#pid., p. 14.
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valuable beyond limit.
O Self, recognize God:s kindness that death has not yet come.

O Self, do not fall into the deception that Almighty God will surely forgiveyou.®®

% Metcalf, Perfecting Women, p. 234; Haniffa, “Believing Womer and Hug “Reading the
Qur=ar= inthisvolume are both excellent studies of projectsdesigned to construct anew Islamic
selfhood amongst women..
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Thistheme of self-consciousness and self-examination isto befound in many religious
thinkersof thelate nineteenth and twentieth centuries, whether wel ook at Muhammad | lyasand
Mawdudi or Sayyid Ahmad KhanandIgbal. In Reformation Europetheprocesswasaccompanied
by the emergence of the spiritual diary.** Something similar, though not directly comparable, exists
fromthelndiaof Islamicreform. Thereis, for instance, MawlanaMahomed Ali=s semi-spiritual My
Life a Fragment, which waswritten while hewasinterned during World War One,® or Dr Syed
Mahmud:s record of his spiritual reflectionswhilein jail after the non-cooperation movement.
*Thereisalsoagreat deal of correspondencewith sufis, which often contains processes of self-
examination. With suchevidencefor thereflectivehabit, al ongsidethewidespread exhortationto
examinetheself, itisarguablethat the devel opment of Islamicreformhel pedto openup aninterior
landscape. Whereasinthepast therefl ectivebeliever, themystic, might havemeditated onthesigns
of God, the new typeof reflective believer reflected on the self and the shortcomings of the self.
Now theinner landscape becameacrucia sitewherethebattle of the piousfor thegood took
place. Doubtless, therehad been Muslimsinthepast, inparticular timesandin particul ar contexts,
for whom thishad been so. Who can forget the anguished reflections of that great el eventh-century
scholar, al-Ghazali, in hisautobiography, The Deliverance from Error ?* Nevertheless, the
importance of 1slamic reform wasthat self-consciousness and self-examination were encouraged to

% See, for instance, Tom Webster, "Writing to Redundancy: Approachesto Spirtual
Journalsand Early Modern Spirituality=, The Historical Journal, 31, 1, 1996, pp. 35-6.

% Mohamed Ali, Afzal Igbal ed., My Life: A Fragment: An Autobiographical Sketch
(Lahore, 1942). Syed Mahmud-sspiritual reflectionsmay befoundinthe Farangi Mahall Papers,
Karachi.

37\W. Montgomery Watt, The Faith and Practice of al-Ghazali (Oxford, 1994).
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becomewidespread. Moreover, oncethewindow ontheinner landscape had beenthrown openby

reform, it could stay open for purely secular purposes.®

% Robinson, “Religious changes, pp. 24-5.
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Withtheinward turn, there also camethe affirmation of thethings of the self, the ordinary
thingsof daily life. We can seethisprocessat work inthe new trendswhich emergeinthe
bi ographiesof the Prophet, whosenumber increasegreatly inthetwentieth century. Increasingly,
Muhammad is depicted not asthe "Perfect Man- of the sufi tradition, but as the perfect person.
L essattention, asCantwel | Smith haspointed out, isgiventohisintelligence, political sagacity and
capacity to harnessthe new social forcesin hissociety and much moreto hisqualitiesasagood
middle-class family man: his sense of duty and hisloving nature, and hisqualitiesasagood citizen,
hisconsideration for othersandin particular thosewho arelessfortunate.® Thetransitionisalso
mirroredin changeswhich take placein biographical writing generally; the concern islesswith what
theindividual might havecontributedto Islamiccivilisationandmoreonhislifeinhistimeand his
human qualities. Eveninthewritingsof the "ulamait ispossibleto seethem responding tothe
humanistic preferences of their times and depi cting much more rounded livesto support their
didactic purpose. Another dimension of thisprocesswasthegrowing discussion of family and
domesticissues, and particularly women, in public space. Thisdiscoursewasbegun by men such as
Nazir Ahmad, Hali and Mumtaz "Ali in the late-nineteenth century, but in the twentieth century it was
increasingly taken up by women, and not | east by thetensof womenwho airedtheir viewsinthose
remarkablejournals, Ismat and Tehzib un-Niswan. All matterswerediscussed in public, from
education, diet and dresstolove marriages, divorceand sourcesof womerresinferiority. Thewriting
isoften assertiveinstyle, demanding that women begivenrespect. Alongsidethesedevel opments,
there came therise of the short story and the novel, whichindicated the new valuebeing givento

¥ Wilfred Cantwell Smith, Modern Islamin India: A Social Analysis (London, 1946), pp.

64-7. Seeaso Amit Dey, "Thelmage of the Prophet in Bengali Muslim Piety, 1850-1947' (PhD
thesis, University of London, 1999).
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understanding human character and themany waysof being human. Thethemes, often shockingin
their day, which weretaken up by leading practitioners such asManto and |smat Chughtai - family
life, relationships, feelings, sex - indicatethe new areasin which Muslimswerefinding meaning. Of
course, not all of these striking changescan, by any means, belaid at thedoor of Islamicreform; the
influence of the West and developmentsin wider Indian society al had their part to play.
Neverthel ess, suchwastheimportanceof theseprofoundly humanmattersthat religiousthinkers
could not afford to ignore them.*®“The Il amic pattern of lifes, declared the religious philosopher
SyedVahiduddin, ‘findsexpressioninreligiousand moral acts,inprayer, inlove, inforgiveness,in
seemingly mundaneactivitiessuch assex and domesticlife, which should beradiated by theglow of
the world beyond* -
Rationalisation

Rationalisation of religiousbelief and practicewasafurther outcomeof [slamicreform. In
using theterm, however, itisnot giventhefull weight of the Weberian concept inwhich areasof

modernlife, from politicstoreligiontoeconomics, becomeincreasingly marked by the impact of

“2 Robinson, “Religious changes, pp. 10-11.

! Christian W. Troll, ed., ISsamin India: Studies and Commentaries, 3: Thelslamic
Experience in Contemporary Thought (New Delhi, 1986), p. 153.
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science, technology and bureaucracy, thoughthereismuch of valueintherationalisingtrajectory.
By emphasi sing the devel opment of ascriptural faith focussed on the Qur-an and Hadith, by
attacking local custom around which many superstitionsrevolved, and by attacking all ideaof
intercessionat sufi shrines, indeed at timesby attacking sufismitself, ISlamicreformrationalised
belief and practice. Print wasever thehandmaid asit made availablethe Qur=an in forms that
believers couldread, and asit produced guideswhich specifically stated what practicesshould be
followed and what customs abandoned. “? Reforming "ulamaused their organi sations devel oped
through the Deoband madrasaand its political wing, the Jamiyat al- Ulama-i Hind, to put pressure
onthecolonial statetoremoveall elementsof custom fromthepersonal law. Thusbetween 1918
and 1920reforming “ulamasuccessfully pressed the stateto remove Hindu customwhich persisted
inlaw governing Muslimsin the Punjab, Memonsin Western Indiaand MapillasinKerala. Then
from the 1920sthe Jamiyat waged acampaign toimpose shari alaw over custom in the personal
law throughout India, arationalising campaign crownedwith successinthe Shariat Application Act
of 1937. Throughthiswork of rationalisation, which begantoreorientateMuslimsfromlocal cults
towardswidely shared practicesand symbols, | slamicreform helpedto prepareMuslimsfor the

world of the modern political party and the modern state.

“2 Book six of Thanawi:=s Bihishti Zewar, for instance, specifically discussesthewholeissue
of custom, Metcalf, Perfecting Women, pp. 89-161.
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Side by side withthistherewent thereification of Islam. Thereformingimpulse, inwhich
submitting to God becamean act of will rather than anunquestioningfollowing of thefolkwaysof the
faith, drovethedevel opment, although someresponsibility must beattributed to the impact of the
colonial state. Men and women consciously embraced aparticul ar set of beliefsand practi cethat
they identified with “trues Islam, and abandoned otherswhich could not be so identified.* But this
reification process stemmed in part, too, from two additional influences: the distancing impact of
printwhich enabled Muslimsto stand apart fromtheir faith, analyseand conceptualiseit, and their
growing consciousness, whichwasespecialy stronginIndia, that they werelivinga ongside other
faiths, at timesreal competitors, whichwerealsoreified, or being so. For thefirsttime, inthelate-
nineteenth century, Muslims begin to usetheterm “Isla not just to describe their relationship to
God, but to describe anideal religious pattern, or amundanereligious system, or evenjust Islamic
civilisation. Thus, it appearsin thetitle of the poet Hali-s masterwork, Musaddas, Madd-o jazr-i
Islam, of 1879 or Amir Ali=s Spirit of Islam of 1891. It does not appear in thetitle of Ashraf "All
Thanwiz=s Bishishti Zewar, although the contents of the book are very much theforerunnersof the
host of how-to-be-a-proper-believer bookswhich havefollowed, for instance, Mawdudi-s
Towards Under standing Islamof 1940, Muhammad Hamidullah=s Introduction to Islam of 1959
or Manzoor Nomanizs What Islamis of 1964.* Intheatter part of the twentieth century, along
withmasseducation, thisreificationof 1slaminMuslim consciousnesshasbecomewidespread.*

Thefinal stagein thereification of Islam, but arguably asoinitsrationalisation, wasits

At every turn:, Haniffarecords, | wastold by members of Al-Muslimazat that they were
Muslims by choice aswell asby birth.- Haniffa, ‘Believing Womerr, p. 00.

“4 Robinson, “1slam and the Impact of Print:, p. 91.

“** Dale F. Eickelman and James Piscatori, Muslim Poalitics, (Princeton, 1996), pp. 37-45.
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conceptualisationasasystem. Thiswastheparticul ar achievement of Mawdudi, growing out of his
concerntoestablishan Islamicvision of lifeto set against that of the West, and whichwastobe
protected against the West. He describes |slam as a nizam, asystem, which was comprehensive,
completeand covered all aspectsof human existence. Theseaspects, moreover, wereintegrated as
thehuman body wasintegrated into one homogeneouswhole. God in another image was the great
engineer in hisworkshop; hehad created theworld and in the shari a had given man acomplete set
of principlesonwhichto conduct himself inthat place. “Itishisexplicit Will:, Mawdudi states.

that the universe - this grand workshop with itsmultifarious activities - should

go on functioning smoothly and graciously so that man - the prize of

creation - should make the best and most productive use of al his powersand

resources, of everything that has been harnessed for himinthe earth and in the

high heavens... The Sharizah is meant to guide the steps of man in this respect.*®

Thisvision of ISam asasystem, which may al so be seen asanideol ogy, meant that the
shari amust be united to power on earth. Mawdudi described the pursuit of power, by which he
meant capturing the machinery of themodern state, asajihad obligatory onall hisfollowers. Infact,
hewasnot particularly effectivein politics. But hedid set astandard against which the conduct of
thefirst thirty yearsof government in Pakistan might be set, and amodel which from February 1979
Generd Ziaul-Hag tried to introduceinto that country.
Secularisation

Finaly, let usturntotherelationship between | slamic reformand secul arisation. Thisis, of

course, a much-disputed concept, For thefounding fathersof sociol ogy, as scienceand technol ogy

increasingly controlled and explai ned the social and physical world, and asthemodern stategrew to

“6 Sayyid Abul A’laMaududi, Towards Understanding Islam, K hurshid Ahmad trans. and
ed., 9" ed., (Delhi, 1979), pp. 138-39.
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provide security withinit, religion was dueto become more and more marginalised. Onthe other
hand, strong criticsof theconcept haveemerged amongst sociol ogists, arguingthat religionremains
animportant forcein modern societi es, though often expressedin new forms.*” The impact of

Islamic reform supportsthe latter view.

T Anthony Giddens, Sociology, 4™ ed., (Cambridge, 2001), p. 545.
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At onelevel we can see Weber:s secularisation at work. We see his process of
disenchantment of theworld, or using histerm entzauber ung, the driving of magic out of things. the
attack on all ideas of intercession for manwith God, therationalisation of belief and practice, and the
emphasison actionon earthto achievesal vation. Wecan al so seeafurther processassociated with
disenchantment, whichisafragmentation of human understandingsof theworld, thoughthisoutcome
owes as much to theimpact of the West asto I slamic reform. We can seeit, for instance, intheway
inwhichtheMuslimmodernistsmakeWestern sciencethemeasureof |slamicbelief, and thatin
whichMuslimsocialists, Progressive Writersandtheir ilk, cometothink in terms of a Godless
world.*® Thissaid, whilenoting how | slamic reformwoul d seem to havedriven mattersdown a
Weberian secularising path, we should a so notethat, asinthe West, thishasnot resultedina
complete eradication of magic. Deobandi “ulamaat the heart of the reforming process prepared
amuletsfor followersto usein case of illness.*

Onecriticism of afocuson disenchantment in Weberian thought isthat itisatrajectory
derivedfromthe European Christian experience. Arguably the process of secularisation should be
consideredinlslamicterms, indeed, asWeber might havedone, intermsof theunique
developmental history of Islam, thatisintermsof itsdevel opment asarationalisation of worldviews.

Inthislight it has been suggested that, as|slam has always had aconsiderableinterest inthisworld,
being moreconcerned with how men behavethaninwhat they believe, thedevel opmental criterion

must rest with Muslim behaviour. The shari a, ideally the distilled essence of the Qur-an and the Life

“8 Robinson, " Secul arization, Weber, and Islan, pp. 236-37.

9 Kandhlawi, Aap Beeti, 2, pp. 314-16; Marsden makesasimilar point about reform-
minded Muslimsin Chitral. MagnhusMarsden, Living Islam: Muslim Religious Experiencein
Pakistan:s North-West Frontier (Cambridge, 2005), p. 241.
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of theProphet, which offersguidancefor every aspect of humanlife, representsthecriterion. So
Muslim society is|slamic to the extent that it followsthe shari"a and Mudlim states are slamic to the
extent that they support the shari’a. Herewe have apossible criterion of secularisationin Muslim
societiesand states.

If weapply thiscriterionto India, onthe one hand we can reasonably arguethat Islamic
reformledto scriptural knowledge becoming morewidespread and morewidely followed than
before. Ontheother hand, the pressure brought by Islamic reformersonthestateledtothe
sharia, at leastinitspersonal law aspects, being more completely imposed by the statethan
before. Of course, if thistrajectory istaken through into the history of Pakistan, itispossibleto seea
continuing expansion of the realm of the shari a and an | lamisation of the state. Alongsidethis
themestandstheideal created by Mawdudi and hislslamist followersof anideological systemin
which the shari“aisasserted over al of human lifeand backed by all theauthority of themodern
state. Weconcludeby noting aparadox. If wetaketheWeberiantrajectory of disenchantment, we
can seelslamic reform driving magic out of the Indo-Muslim world, to some degree at least. But, if
wetakethedevel opmental approach, arguably the pressureof reform on society and onthestate, in
British Indiaand Pakistan at |east, hasled to greater levelsof shari a application/Islamisationthan

ever before.®

*kkk*k

%0 Robinson, ~Secul arization, Weber, and Islan, pp. 239-41.
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Before concluding we needto notethe broader context inwhichreligiousreformamongst
South Asian Muslimswastaking place. Inthenineteenth and twentieth centuries, therewereacross
the Muslim world movestowardsthis-worldly faith, or forms of Islamic "protestantismr, expressed in
varying ways.>* Similar processeswere al so taking placeat the sametime amongst other South
Asians, thefaith of Hindus, Sikhsand Buddhistswereall acquiring this-worldly “protestant- forms,
which werein time to devel op fundamentalist dimensions.*

Sowheredoesthisleavetherel ationship between | dlamicreformand modernity?Muchas
the vision and brio of Weber-s Protestant Ethic and the Spirit of Capitalismisto be admired,
and although theimpact of Islamic reformisfull of Weberian echoes, thereisno evidencefor the
emergence of some quasi-Calvinistic group, whose this-worldly moral energy and ascetic self-
disciplinehavestimul ated acontinued capitalist devel opment, not evenamongthe Ahl-i Hadith.>
Thisissaid, moreover, inspiteof thesuccessof |damicreform among theMuslim merchant
classes. Arguably Weber=sfriend, thereligioushistorian Ernst Troeltsch, givesushel pful direction
when hearguesthat Protestantism had aunique roleinfashioning the modern religious spirit: this
“religion of personal conviction and conscience, he declared, istheform of religionwhichis
homogeneouswithand adopted to modernindividualisticcivilisation, without, however, possessing

in detail any very close connexions with the creations of the latter.=>* Ernest Gellner, in considering

*! Robinson, *Other-Worldly and This-Worldly Islam- pp. 54-58.

*2 Francis Robinson, “Fundamentalism: Toleranceand Indias Heritages, Journal of the
Asiatic Society, XLV, 3, 2003, pp. 5-13.

%3 For asceptical approach to |slamic protestantism: as a preparation for modernity, see
Martin Reixinger, "How favourableisPuritan Islamto Modernity?A Case Study onthe Ahl-i
Hadith (Iate 19"/early 20™ centuries):, unpublished paper, 2004.

> Troeltsch put thisargument to the ninth conference of German historiansat Stuttgartin
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somethirty yearsagotheimpact of IslamicreforminNorth Africacametoasimilar conclusion: “the
severediscipline of puritan Idlamr, he declared, far from being incompatible with modernisation might
be"compatiblewith, or positively favourableto modern social organisation.=>®
Intheargumentsalready surveyed, thereisplentiful evidenceof theway inwhichlslamic
reform both opened the way to modernity, and then worked withiit. Islamic Reform destroyed much
of theauthority of thepast, making possibleamorecreativeengagement withthepresent. It
emphasised humanwill, preparing theway for themaodern understanding of undiluted human
instrumentality intheworld. It set off transformations of the self that we associate with modernity,
theemergenceof aninternal landscapeand theaffirmation of theordinary thingsof life. It hel ped set
off arationalisationandreification of | slamwhich, amongst other things, prepared Muslims to engage

with a broad-based political identity and conceiveof their faith asan entity, evenasystem. And

April 1906 when he gavethelecturewhich Weber had been supposed to give on the meaning of
Protestantism for therise of the modern world. Ernst Troeltsch, Protestantism and Progress; The
Sgnificance of Protestantism for the Rise of the Modern World: (Philadelphia, 1986), p. 100.

*® Ernest Gellner, Muslim Society (Cambridge, 1981), p. 170; twenty years|ater the
argument is put much moreforcibly by Lapidus, History of Islamic Societies, pp. 817-22..
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finaly it set going processeswhich offered both adisenchanted world and oneinwhich
paradoxically thetranscendent wasreasserted, indeed, the world itself was re-enchanted.

This, then, istherelationship between | slamicreform and modernity in South Asia, oneof
preparing theway and then engagement with theworl dwideforcesof modernity, shapingthemtoits
particular purposes. Thissaid, should not thelslamistinsistence on reasserting thetranscendent over
all creationgiveuspausefor thought? Thisis, after all, not the outcome of themodernising process
whichthefounding fathersof sociology anticipated. Now, itisacommonplace of modern
scholarshiponlslamism, or any other formof religiousfundamentalism, that itisaprofoundly
modern phenomenon, being fashioned by modernity, asit strivesto shapeit - protesting against the
outcomesof Enlightenment rationalism, what Bruce Lawrence terms "the heresies of the modern
age.:* It seeksto assert themoral community, thetranscendent, and moral absolutes, in order to
confronttheuncertainties, and rel ativismsof thetime. It rai sesthequesti on of whether modernity
should necessarily be dominated by Enlightenment rationalism.

Inanexcellent recent work Roxanne Euben hasjuxtaposed the critique of thenatureand
limitsof modernrationalism by aseriesof Western social theorists(Hannah Arendt, CharlesTaylor,
Alisdair Macintyre, Richard Neuhaus, Robert Bellah and Daniel Bell) withthat of Sayyid Qutb, who
waswith Mawdudi themost influential 1slamist thinker of thetwentieth century. Shenotesthat,
although coming from different anglesof vision, all seeinmodernity “acrisisdue to rupture with

tradition, thedual rejection of theol ogy andtel eol ogy inaugurated by Enlightenment rationalismand

*® Bruce B. Lawrence, Defenders of God: The Fundamentalist Revolt against the
Modern Age (London, 1990).



40

thesubsequent diminishment of meaninginauthority, morality and community...=> Turning to Qutb
shefindssimilar anxieties, similar analysis. Where, of course, he differsfrom the Western theoristsis

ininsisting ondivinesovereignty astheanswer tothecrisesof authority, morality and community >

5" Roxanne L. Euben, Enemy in the Mirror: Islamic Fundamentalism and the Limits of
Modern Rationalism: A Work of Comparative Political Theory (Princeton, 1999), p. 124.

%8 |bid., pp. 45-92, 154-67.
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Theseargumentsproposed inrelationto Qutb could beapplied nolessto Mawdudi. Thus
|slamism, whichisthe current end point of Islamicreform, isnot only aprofoundly modern
phenomenon but al so offers an answer to widely-shared modern anxieties. Research devoted to

|slamismin West Asiahas demonstrated its modernisingimpact.>

Papersin thisvolume reveal
similar possibilitiesfor South Asialndeed, if weaccept that thelslamist concerntobuildamoral
community, to reassert thetranscendent, and to re-enchant the world is one possible answer to the
problems of modernity, it isarguablethat Islamic reform not only helped to preparetheway for
modernity butinitslslamist formhasbecomeamodernisingforceinitsownright. AsHaniffastates,
“the promisethat feminism ... holdsfor transforming womerrs lives does not necessarily require a
secular framework within which to flourisre.®

Thisleadsusto afinal reflection. Itisclear that thereisno onemodernity, asonce Western
modernisationtheoristsvainly believed, but many or multiplemodernities. Different societies
fashiontheir modernitiesasarguably dodifferentindividuals. Thereformingtraditionsof Muslim
South Asiafrom Shah Wali Allahtothel slamistsof the present are powerful strandsamongst
Muslim modernities. But they form only one set of strandsamongs Muslim modernities, just as
thosemodernitiesarealarger set of strandsamongst thosefashioned by humankindingeneral

%9 See, forinstance, B.O. Utvik, ‘the Modernizi ng Forceof Islamise, in J.L. Esposito and
F. Burgat (eds), Modernizing Islam: Religion in the Public Soherein the Middle East and
Europe (London, 2003), pp. 43-68; B.O. Utvik, The Pious Road to Development: Islamist
Economics in Egypt (London, 2006); Geneive Abdo, No God But God: Egypt and the Triumph

of Islam (Oxford, 2000); F. Adelkhah, Being Modern in Iran (London, 1998); Jenny B. White,
Islamist Mobilization in Turkey: A Study in Vernacular Politics (Seattle, 2002).

% Haniffa, *Believing Womer, p. 00; this point has also been made at length and to great
effect by SabaMahmood, Palitics of Piety; The Islamic Revival and the Feminist Subject
(Princeton, NJ., 2005).

®1 S.N. Eisenstadt, "Multiple Modernities, Daedalus, 129, no. 1, Winter 2000, pp. 1-30;



Amit Chaudhuri, Meditating Moder nities, (Oxford, 2007 forthcoming).
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