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I. Introduction

Born in 1925 in Badharia, Azamgarh in north India, Maulana Wahiduddin Khan turned eighty on 1 January 2005. If we calculate his age according to the hijri calendar, as he himself prefers, he passed his eightieth year more than two years ago. Maulana Khan lost his parents at an early age and was brought up under the supervision of his paternal uncle, Sufi Hamid Khan. He studied at Madrasatul Islah in Sarai Mir where he graduated in 1944. 

Maulana Khan has had a rather challenging and, by all standards of scholarly rigor, a productive and stimulating life. He is still vigorously engaged in community as well as scholarly activities and travels often to international peace conferences, attends inter-religious meetings, and addresses gatherings of Muslims and non-Muslims all over India and abroad. His writings continue to fill the pages of the monthly journal al-Risala (published since 1976 in Urdu and in English since 1984) and many other publications. One thing he does not do is “preach,” in mosques that is. Because of his stature as a scholar and community leader, he is often invited to give the khutba, a sermon that precedes Muslim congregation prayers on Fridays. However, he never accepts such invitations because, as he related to this author, he is not a preacher type.

His long gray hair, flowing beard, and the white traditional Indian outfit, on top of which he wears a rather worn-out grayish white overcoat most times of the year, reveal his Sufistic sympathies. His profile is sometimes reminiscent of Rabindranath Tagore, which may be significant if we consider Maulana Khan’s public image as a modern-day Muslim “guru” in the eyes of an increasing number of Hindus. His is a rather monastic look. But there is no monasticism in Islam, as Maulana Khan would say, and so his appearance is perhaps a reflection of his simple taste and pietistic posture. 

II. The “Nationalist” Maulana

Maulana Wahiduddin Khan is a leading scholar of Islamic thought among Indian Muslims today. In fact, he has been called one of India’s “foremost Islamic scholars” and a “nationalist Maulana.”
 Maulana Khan was presented with one of the highest national awards in India, the “Padma Bhushan,” in January 2000. He is also the recipient of many other community and peace activist awards from various national and international organizations. In 2002, he was invited to Zug, Switzerland by the Nuclear Disarmament Forum to receive the “Demiurgus Peace International Award,” which is given annually in recognition for one’s “achievements in the field of strengthening peace among nations.”
 

Wahiduddin Khan combines knowledge of the traditional religious sciences (‘ulum al-din) with the cultural, socio-political, and ethical discourse of his times. He is an avid reader and keeps himself updated on current events. He often draws on his knowledge of contemporary events to highlight the moral plight of our times. His familiarity with the foundational literature on science and religion, ethics, and political discourse informs his own writings in Islamic moral theology.  Widely traveled, he shows exceptional knowledge of and interest in Western as well as modern ethical concerns. His writings display an eagerness to apply the lessons learned from his explorations to critical issues facing Muslim societies both in India and elsewhere. 

Maulana Khan has authored well over a hundred works, many of which have been translated from Urdu into Arabic, English, and Hindi. He has published numerous articles in newspapers and journals and has given countless interviews to such prominent national and international media outlets as The Times of India, The Indian Express, Newsweek, the BBC, the All India Radio, and many others. As mentioned above, his writings fill the pages of the Al-Risala Urdu monthly of which he has been the editor-in-chief since its inception in 1976. As founder-president of “The Islamic Centre” established in 1970, Maulana Khan has presided over a kind of Islamic movement that is fundamentally different from all other movements in contemporary Muslim history. Known as the “Al-Risala Movement,” and which Maulana Khan often calls “mission,” it has gradually influenced and shaped Muslim thinking over the last forty years, a measure of which can be found in the changing attitudes of the Indian Muslim leadership in the late 1990s.

Muslim religious and political leadership for the most part ignored Wahiduddin Khan in the early phase of his mission and dubbed him varyingly as “anti-Muslim,” a “Libyan agent,” and, more recently, the “Hindu agent”. They felt that his conciliatory and self-critical tone was not apropos of Islam’s dignified past status in India. In their view the solution to Muslims’ problems was to be found in taking a hard line approach and invoking the law to curb Hindu right wing attacks on Islam and Muslims. Khan, on the other hand, advocated a dialogical approach and he himself initiated direct talks with several Hindu leaders and right wing groups. By the late 1990’s most of the Muslim leaders had effectively come to realize that their confrontational approach had basically emboldened the forces of Hindu militant extremism and caused a sharp increase in the number of problems faced by Muslims. Thus, somewhat cognizant of the social forces at work, they presently have become less confrontational, less law-invoking, and more conciliatory towards Hindus.

What distinguishes Wahiduddin Khan from scores of other ‘ulama in the Muslim world in general and in India in particular is his very idea of Islam.
 He sees Islam as a personal struggle for faith in God and sincere reaching out to God in pursuit of a life of piety. Simply put, he is emphatically opposed to any political understanding of Islam. To him, political struggles of Muslims around the world cannot and must not be promoted on the basis of Islamic teachings. Islamic lifestyle and culture are decisively separate from any worldly matters that engage Muslims. This does not necessarily imply a dichotomized view of being Muslim in a world which is increasingly secular. It simply disallows the construction of an artificial connection between Islam’s religious calling and Muslims’ worldly challenges. Khan does not denounce politics as such, but he argues that politics is a matter of choice whereas Islam is not. One may or may not take up a political cause such as a separatist movement organized in Kashmir but one must not confuse such causes with Islam.
 His critics have argued that taking up causes in defense of the community is integral to Islam and therefore must be regarded as an activity which is part of one’s faith. Maulana Khan could not agree more. However he argues that political separatism which is blindly pursued without reflection on either the alternate solutions to the problems, whatever they may be, or the consequences of separatist struggles where the very freedom and stability of society they are trying to secure are threatened and eroded are not and cannot be reconciled with the teachings of the Qur’an and the hadith.  
III. Islam and the Other

Wahiduddin Khan’s perception of the world does not include the “other.” He is critical of the generally dichotomized view of some Muslim leaders who interpret Islam as an ideology pitted against other, in their view, deviant ideologies, that is, the worldview which sees “us” vs. “them” without regard for the complications that such a worldview may pose in the real world. In fact, the ideologizing of Islam has reached a point where in some Muslim groups the process of identifying “us” is limited to those who subscribe to the narrow interpretations of that group. Thus rhetorically, “us” for such groups may rhetorically mean all Muslims, but in reality it includes only those who agree with the authoritative voice that speaks on behalf of the group while claiming to speak on behalf of the whole of Islam itself. 

Khan deconstructs this ideological worldview presented in the name of the faith. He understands “Islam” – an individual’s quiet surrender to the will of God – as primarily a personal relationship between the believer and God. This understanding of Islam, he argues, emanates from the Qur'an and was lived out by Prophet Muhammad as evidenced through a careful study of his sirah. 

The Al-Risala movement today represents a growing number of Muslims, many of whom come from the intellectual and managerial classes. The movement has many followers who work independently and are not dues paying members; the organization has no structure except the implicit recognition of Maulana Khan’s spiritual leadership. Those who agree with his way of explaining Islam support the movement by continuing to follow his writings by subscribing to the journal Al-risala. Through his continuous efforts, Maulana Khan aims to transform attitudes by infusing what he calls a “moral spirit” in the practice of Islam, particularly in regard to relations with the so-called “other.” Thus the Al-Risala movement is primarily a movement for moral reform. Today Khan’s following includes not only Muslims, but also Hindus and people from other faiths whose participation has added a whole new layer of complexity to this unique Islamic movement, and has also confirmed his own belief that the moral campaign alone is the heart and soul of Islamic revivalism. 

IV. Islam and Politics 

Maulana Khan’s understanding of Islamic revival is quite different from the political revivalists of the 19th and 20th centuries in many Muslim lands who sought to instill the masses with nationalistic and/or Islamic sentiments against the then colonial masters. In this regard, Khan’s view is diametrically opposed to all contemporary violent manifestations of revivalism in the name of Islam. He argues that Islamic movements that seek to carry out their struggles in militant terms, variously known as “terrorists” and “jihadis,” are doing a disservice to Islam and Muslims.

Khan’s idea of Islamic revival is the very antithesis of the many political struggles (with their potential for the eruption of violence) launched in the name of Islam in recent decades in various parts of the Muslim world. In fact, Khan is opposed to any politicization of religion as well as to involving religion in political struggles. Simply put, he thinks it is a good idea to separate religion and politics, a notion resisted by many other Muslim intellectuals. Given the nature of complexities around this notion, there is no easy solution to this debate and the Muslim discourse today contains arguments on both sides of this great divide. 

Wahiduddin Khan, like Abul Kalam Azad (d. 1958), also argues for a temporal separation of religious and political action. Based again on the prophetic example, he justifies such a separation for the sake of the end result.
 The establishment of an Islamic state is nowhere required either in the Qur’an or in the sunnah of the Prophet Muhammad. The prophets came to “warn” humankind of the impending danger if they failed to heed the will of God. By confusing a political agenda with our spiritual goals we not only misunderstand din or faith as enunciated in the Qur’an, we also endanger our social causes by being labeled as divisive and sectarian in an increasingly pluralistic world. To Khan, politicization of religion is known to create problems for the Muslim community’s development; hence it is against the spirit of Islam. For him, the separation between religious and political spheres is meant to maintain religious freedom while continuing dialogue on matters of the world where Muslims and non-Muslims can find a common ground in the spirit of cooperation and national interest. 

Thus, while the task of many Muslim organizations is to mobilize Muslims to promote Muslim political action (this includes the nonviolent as well as potentially violent groups), Khan’s mission, by contrast, strives for an intellectual and ethical revival which will conform Muslim behavior to what Khan calls the faith and practice of the Prophet Muhammad and his companions. In fact a bulk of the short narratives filling the pages of Al-risala and some of his other works draw on stories of the sahaba (companions of the Prophet) in order to highlight the moral and its possible applications to contemporary situations. 

V. Key Objectives of the Al-Risala Movement

As far as one can glean from the collective writings of Maulana Khan, the Al-Risala movement seems to be emphasizing two main principles:

A.
 Muslims need to exercise greater self-criticism and not be ashamed of the past mistakes of their forebears. They must not be bound to history and should not insist on glorifying it, especially since it is known to contain many less than glorious moments. Muslims should engage in ijtihad and re-think and articulate anew the core message of Islam in light of modern challenges and its applications. This amounts to a reform from within.
 The key components of this re-thinking are nonviolence and reconciliation.

1. Self-Criticism as a Means to Reform from Within:

Maulana Khan has often placed greater responsibility upon Muslims for the ills in their midst. For example, throughout the 1980s he argued that communal riots, which were mostly anti-Muslim riots and pogroms, happened because Muslims provoked Hindu extremist groups by their confrontational posture against the Hindus.  This provocation may not have warranted whole scale destruction of Muslims’ lives and property, but in Khan’s view it was sufficient to constitute favorable conditions in which violence could take place. Furthermore, it is common knowledge that when Muslims are the minority they naturally would stand to lose in any such conflict. Therefore it is the Muslims who will always have a greater responsibility to ensure such conditions do not arise wherein their communal and financial interests may become targets. In other words, Khan consistently puts forth the argument that conflict takes place because of the willingness and presence of two or more opponents. Furthermore, he places blame for inflamed circumstances which often results in violence squarely on Muslim leadership, both religious as well as political. If Muslims could learn to be patient, to resist temptations to react unkindly, and to practice tolerance even when provoked, then conflict could certainly be avoided. Thus Khan advocates an extreme form of pacifism. To many Muslims this is a harsh verdict coming from a Muslim scholar. 

2. Nonviolence and Reconciliation as Central to Islam in the 21st Century: 

Being a traditional scholar, Maulana Khan cites the Qur’an to justify his approach of reconciliation. In the tradition of Azad, Khan argues for a model of cooperation with other communities and participation in the process of nation-building, rather than the model of conflict and impasse some Muslim leaders, both in the 1940’s and since independence, seem to have encouraged. In his writings, he often cites the episode of Hudaybīyah which occurred in early Islam during the time of the Prophet. It involved the peaceful resolution of a potential conflict and possible confrontation between the Muslims of Madinah and the Quraysh of Makkah over the issue of pilgrimage to the Ka‘bah. This event has sometimes been characterized as the cornerstone of Muslim success in the early stages of Islamic expansion even though it was seemingly a humiliating defeat for Muslims. Not only does Khan imbue this thesis of reconciliation with an imperative tone, he also argues that this is the only possible Islamic behavior in the present scheme of things in India and elsewhere. Violence, he says, “is against the spirit of the age” and therefore Muslims must part with it even if there is enough justification for it. The path to peace and the establishment of an Islamic society must originate from a hudaybīyah-style, diplomatic, non-confrontational, non-aggressive, and ultimately non-political approach.
B. 
Muslims must engage in dialogue with others (with an intention to invite them to learn about Islam) because of the present realities of Indian polity. Muslims thus need to re-orient themselves to living in a pluralistic and multi-cultural ethos. They must develop inter-cultural, inter-religious, and inter-ethnic relations in order to cooperate on issues such as providing greater access to education and inculcating moral values. Khan believes that this form of activism, which to him is utterly Islamic, would attract others to Islam and hence allow Muslims to carry out one of their core Islamic duties of calling people to Islam, or da‘wah’.

1. Dialogue with the “Other”:

Wahiduddin Khan is a rare person in the sense that in his capacity as an ‘alim (religious scholar) he has shown a way for Muslims to engage in dialogue with members of other faiths. He especially has made great inroads in establishing conversations between Muslims and Hindus on a host of issues. In his effort to win over the Hindu right-wing groups, he has participated in their meetings to show what he calls “true” Islam - an Islam which does not “otherize” or seek to alienate and an Islam which calls for peace, not revenge and retaliation. To some extent these efforts to bring the extremists among Hindus closer to accepting Muslims as fellow Indians (as opposed to how they are otherwise viewed as “foreigners”) have been productive. Khan has won respect among many such Hindus maintaining an interesting “alliance.” However, some real fruit of this interesting relation-building with extremist Hindu elements has been the effect on other moderate and eclectic Hindus. Many other Hindus have begun to pay greater attention to Islam and often have greater sympathies with Muslims while critical of the extremist elements within their own religion.

In Maulana Khan’s view, it is imperative that Muslims seek direct talks with their Hindu neighbors and try to build bridges with them instead of creating an environment of hostility by regarding them as the “other.”
  In past conflicts, Muslims often invoked the law and relied on help from the government to resolve the conflicts. Khan believes that Muslims should try harder to resolve their differences directly with their Hindu opponents. 

Thus, in Khan’s view, dialogue can benefit all communities by facilitating cooperation on common issues across the board, but such a dialogue is also open to missionary activity. Hence all communities would have the right to “present” their religions teachings to others without engaging in proselytization as such.
2. Engaged Islam:

Khan emphasizes the need for Muslims to become part of the national “mainstream” and contribute to the nation as a whole. Khan’s primary impetus comes from the teachings of the Qur’an and the hadith. Muslims’ main goal should be to become an exemplary moral community that lives out the principles of Islam by following the teachings of the Qur’an and the sunnah of the Prophet Muhammad. At the same time they have a responsibility to the nation of which they are a part. Thus they must not neglect their public duties as citizens of India without relinquishing their religious objectives and requirements. In his view these two are perfectly reconcilable from a Qur’anic perspective. While the Islamic notion of shari‘a-based state is valid, it is not an absolute requirement for living out Islam faithfully.
 The vision of many Islamic movements in recent history and even in present day India is based on the design of an Islamic state where in their view by applying the Islamic law in its totality Muslims will be able to live out their faith in ideal terms. This is a fantastic thesis from Maulana Khan’s perspective not only because the goal of establishing an Islamic state remains implausible for various reasons, once established, it is not assured that a viable manifestation of Islamic law can be agreed upon by all participants of such a state. Furthermore, a significant portion of shar‘ia (some would say the most vital part of it) is already applied by Muslims in their daily lives without having to establish an Islamic state. Thus it seems foolish to risk current Muslim resources on an objective which by all accounts falls short in the dividends it might yield in a distant future.

Maulana Khan argues that as minorities Muslims can find copious ways to live out their religious and spiritual responsibilities. At the same time they must engage with other religious communities in contributing to the demands of their specific socio-cultural ethos. As citizens of a secular nation, they must accept the pluralistic ethics in relation to worldly matters while their religious and cultural principles are safeguarded within a secular system that provides for complete freedom of religious practice and propagation. Sectarian struggles should be put aside and not be confused with religious struggles.
VI. Islam and Secularism 

Many Muslim leaders today are attempting to show that secularism is not necessarily bad for religion but rather is a workable solution to inter-religious friction. In particular the Muslim religious leadership, notably in Indonesia, has been speaking of a reconstruction of the traditionalist discourse which seeks to align Islam with modern geo-political realities. Maulana Khan can be counted among the few who have championed this trend in the Indian subcontinent. He speaks of the need for ijtihad (providing fresh insights in legal matters based on a re-examination of the sources of Islamic law) for a systematic adaptation of Muslim life and thought to the changing times. One of the challenges for Muslims is to learn to engage within the realm of secularism and religious pluralism as a means to peace and inter-religious harmony.  

Muslim minorities in many countries have supported secularism in order to maintain a level of religious and cultural freedom in many countries.  But in India this has not been the case; Muslims have rather been suspicious of secularism, afraid that, as a minority, they would lose their cultural and religious heritage to the overwhelming influence of the majority (Hindu) culture and religion. The Indian ‘ulama especially have not been in favor of the secularization of Muslims and hence did not elaborate on it.  Therefore individuals like Wahiduddin Khan are pioneers among the ‘ulama class in openly “theologizing” about such notions as secularism and relating it directly to the fundamental ways of being a Muslim.

In the early years of independent India, the term secularism was almost always wrongly translated into Urdu as “ghayr mazhabi” (irreligious) and wrongly equated with “la diniyat” (atheism).
  Since Urdu was the main language of communication for the Muslim masses, gradually there emerged a general feeling of disgust with secularism since Muslims believe that their religion “restrains them from accepting the autonomy of worldly life which is the basis of secularism.”
  Ziya-ul Hasan Faruqi, one of the early Muslim intellectuals associated with the Jamia Millia Islamia and an associate of such secular Muslim intellectuals as Zakir Hussain, Abid Hussain, and Mohammad Mujeeb, wrote extensively in an effort to convince the Muslim masses that secularism in India is not synonymous with atheism.  Neither does it mean rejection of religious values:

It is a secularism based on democratic traditions and liberal thought and is not only tolerant toward religion but grants to all full freedom of religious faith and practice.  [Furthermore Muslims must] also realize that in a country like India it is only this brand of secularism which can provide safeguards for their cultural and religious freedom and can give strength to their status as a religious minority.

While it is true that the “idea of the secular state involves a theological question…,” in practice the history of Islam reveals that, except for the first few years, the Islamic state had always maintained a mundane and secular status.  Whereas tension existed between the hukkam (political authorities) and the ‘ulama (religious authorities), the latter generally supported the secular arrangement of the State for a variety of reasons; an important one being that “a stable political system, whatever its nature, was better than a state of anarchy.”

Citing Sa‘id Ahmad Akbarabadi, an influential Indian ‘alim, Faruqi reminds us that there are two aspects of Islam – din and shari‘ah, “while din is immutable, the shari‘ah has been constantly changing.”  Further, the changes (or reform) in the shari‘ah are essential in order to keep it current with the times.  These changes, however, are limited to those things on which the injunctions of the Qur’an are not explicit, for example, polygamy, which may be “controlled, or abolished” as per the necessity of the times.

But there is a danger in holding such views, especially when it comes to dealing with Muslims who are still very religious (read, “traditional”) in their outlook and do not accept change and innovation very easily.  As Mushir-ul Haq also notes, for change to take place in these old traditions, religious sanction is a must. Without the blessing of the ‘ulama, secularism would not be accepted by Muslims since they have been made to view it as an innovation (bida‘).

Maulana Wahiduddin Khan argues that secularism as understood in India is not anti-Islamic since there are no arguments against it in the Islamic legal tradition. An important principle of fiqh (jurisprudence) is that “everything is lawful unless it is declared unlawful” (al-asl fi al-ashya’ al-ibahah). Since there is no clear regulation concerning secularism, it should not be rejected prima facie.
 Instead it should be examined in light of the needs and demands of the community. Muslims have a choice to either accept or reject it on the basis of rational arguments. Like the secular Muslim leaders discussed above, Khan believes that secularism does not hinder either the growth or the sustenance of Muslim way of life in India.

Maulana Khan argues that when we are concerned with matters of belief, worship, and the hereafter, we must adhere to the letter of the Qur’an.  But where worldly matters are concerned, we are permitted to accept commonly held views insofar as they do not contradict or negate the former.
  Maulana Khan often draws from the prophetic example to establish his point, claiming that Prophet Muhammad is known to have followed pre-existent regulations in matters of the world.  The Prophet respected established international customs and regulations as binding unless they were seen as an impediment in practicing his faith. Therefore one can and must respect international laws and even adapt useful practices insofar as they do not prevent one from following one’s religious beliefs.  Wahiduddin Khan not only approves of secularism he also deems it necessary to separate religious matters from political aspirations for the sake of the growth of Muslim societies around the world.

Maulana Wahiduddin Khan is perhaps one of the most significant voices from among the ranks of the ‘ulama in India to support the idea of secularism, not just as it is implemented in India but universally.  Maulana Khan says, echoing Akbarabadi, that secular India is neither dar al-harb nor dar al-Islam; instead it is dar al-da‘wah, a land full of opportunities for the Islamic mission. Secularism has many beneficial aspects for Muslims which they did not have in the past. It allows for freedom of speech and propagation of one’s faith to others. This to him is fundamentally significant because Muslims’ main task in this world is to engage in da‘wah, or to be more precise, ‘amr bil-ma‘ruf, nahi ‘an al-munkar, promoting the good and forbidding what is evil.
  Thus, secularism not only is beneficial to the Islamic cause, it mirrors Islam’s own vision of a pluralist society.
  Secularism is one form of a social system promoting diversity and allowing each component of a diverse society to operate and grow inter-actively (as manifest in national aspects) as well as independently (as manifest in religious aspects) at the same time.

For Khan secularism and pluralism are indicators of good health in any society and allows for growth of all religions as they compete with each other in “good works” - for the noblest of all in the eyes of God is the one striving most earnestly in the direction of what is righteous.
  The Qur’anic focus is on inter-action rather than just a verbal exchange of ideas; hence Khan’s emphasis on engaging other communities in dialogue as well as on Muslim participation in the national mainstream culture of India.

VII. The Impact and the Current Focus
Even though Khan primarily wrote on the general issues of Islamic life and ethics as well as Islam’s interrelationship with modern age, he has also been writing on the life and struggles of Indian Muslims. From the beginning of the movement, his main focus has been reform among Indian Muslims with respect to both how they view Islam as a faith and how they live out that faith as a minority group in the midst of others with differing historical perspectives. One major element of Khan’s thought has been his passionate call for rebuilding of the mainstream Indian culture. He projects a bright future for Muslims in India if and only if they become a giving people contributing to the national growth, politics, economy, culture, and to society as a whole. Muslims should become unreservedly involved in nation building; they should become part of the mainstream. By remaining in their limited spheres of activity, and railing about their personal problems without regard for those of others, they are viewed as sectarian at best. In addition, an antagonistic response from the Hindu right-wing has been increasing due to reactionary Muslim politics. Therefore a different strategy is needed to counter the anti-Muslim trends, removing those conditions that allow the Hindu extremist groups to portray Muslims as alienated from their nationalistic ethos.

As a self-imposed rule, Maulana Khan did not speak of politics and of politicians until very recently. He argued for a long time that he was apolitical, that he was not affiliated with or in favor of any party or political group. But analysis of his writings from the last few years reveals a slight shift in his posture; he projects for himself a wider role which is infused with a nationalistic tone. He is no longer apolitical and has begun to assume a role of a political commentator but with an orientation toward social harmony. For example, the special issue of Al-Risala Urdu (July 1999) is entitled “Ta‘mir-i Hind” (Building India), in which Khan deals with issues of nation-building and social and religious harmony, particularly critiquing select political and religious leaders. In his previous writings he had refrained from such open critique of his contemporaries, especially political leaders.

Recently another shift in his movement may be noticed. This is regarding his interactions with non-Muslims who have come to understand him, as he would agree, better than Muslims do. Many of these individuals, mostly Indians, and all professionals working in various fields such as journalism, finance, etc., have engaged him for guidance and “counseling” and in the case of some, for conversion to Islam.
 This is a new dimension of his mission and leadership which is still unfolding and needs careful study.

For the past two years he has been holding bi-monthly sessions called the “spiritual class,” in which a dedicated group attentively engages him in conversation on matters of faith. Almost all of these individuals have had little or no interest in Islam prior to their coming into contact with Maulana Khan. Some of them come from Hindu background and now reportedly are practicing Muslims. By coming into contact with Maulana Khan, they say, their lives have changed for better. A small loyal group among them have taken to travel with Maulana Khan on his travels in India and abroad, hence the title of one his recent article, “Class on wheels.”
 

VIII. Conclusion 

Wahiduddin Khan does not project himself as a reformer. He outlines the nature of his mission in his pioneering book, Fikr-e-Islāmī  as ijtihād. In his view, reform (islāh) implies the existence of a faulty ideal requiring reform. Islam, as for many earlier revivalists who have attempted tajdīd (renewal), still consists of those very ideals that existed at the time of the Prophet Muhammad. There are no changes required insofar as Islam is concerned. It is Muslims who have forgotten how to reinterpret and reapply Islam in every age according to the needs and circumstances of the time. Thus his task is to provide this re-interpretation of Islam for today’s Muslims and those non-Muslims who are willing to collaborate on building and maintaining a multi-cultural ethos.

He argues that what is lacking in the Indian Muslim community at large is a coherent vision of the reapplication (by way of ijtihāad) of the Islamic ideals. These ideals in Khan’s interpretation are pluralism, tolerance of differences, utilizing peaceful means to activism and becoming progressive within the scope of the teachings of Islam.
 

Even though Maulana Khan remains a controversial figure in India because of his critique of contemporary ‘ulama and due to his innovative interpretation of Muslim history, his view of Islam and the role of Muslims in the twenty-first century is increasingly making sense even to those who do openly favor him. Thus it may be said that the future holds positive prospects for the principles enunciated by Maulana Khan. Once he is no longer living, successive generations will encounter these principles and rationale without any subjective bias against the man.  
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