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NOTE ON TRANSLITERATION

A simplified transliteration of Indo-Pakistani proper names and places is
used throughout the book, except for authors and titles of Urdu books and
articles and for those Urdu terms (often derived from Persian or Arabic)
which are put in italics. Within simplified transliteration length marks
have only been used for some proper names to avoid mixing up of differ-
ent names, such as Nasir and Nasir. The Arabic letter ¢ is transliterated *
(apostrophe) in most proper names also as the first letter, except for such
well-known names as Ali, Abdallah and other names starting with the
Arabic “Abd”.

Transliteration of Urdu terms in italics and titles of books and articles
generally follows Urdu pronunciation. Thus the Arabic letter & is in most
cases transliterated as “s”, except for the following terms and names, where
the “th” has been preferred, because this is more common in scholarly lit-
erature: hadith, pl. ahadith; Ahl-i hadith; Shahid-i Thalith; Mujaddid-i Alf-i
Thani; ashab-i thalatha; ittihad-i thalatha; ithnd ‘ashariya; Shihab-i Thaqib;
Thamar Husain; Ihtisham ul-Haqq Thanvi. Likewise, the Arabic letter s is in
most cases transliterated as “z”, except for the names of some months of the
Islamic calendar, such as Dhil al-Hijja, where “dh” has been preferred. Urdu

nasals are transliterated as dn, én, in, 6n and un.
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PREFACE

Numbering today some 20-25 million, the Twelver Shia Muslims of
Pakistan are the second largest Shia community in the world after that of
Iran. However, as a minority of 15 per cent or a little more amongst a popu-
lation of more than 180 million, scattered between a Sunni Muslim majority
of some 150 million, their situation cannot be compared with that of the
Shias in Iran, Iraq or Lebanon, where their demographic strength has trans-
lated into political power. And unlike the Shias of Lebanon, and more
recently Iraq, most Shias of Pakistan have never been inclined to engage
themselves politically in parties or other organisations particular to the
Shia community. Shia parties and organisations have never played more
than a marginal role in Pakistan’s politics, and none of the many prominent
political leaders in Pakistan who belonged to the Shia community has ever
campaigned on a Shia communalist platform. Rather, one can observe a
tendency among Pakistani Shias in politics and public service to downplay
their Shia identity—without denying or hiding it—and to emphasise com-
mon ground with their Sunni compatriots. From Pakistan’s foundation in
1947 until today, mainstream political parties have never made any distinc-
tion between Sunnis and Shias, whether at leadership or grassroots levels,
and Shias have fully integrated into all sections of political, professional
and social life in Pakistan without any discrimination. They have rather
enjoyed a privileged position in many professions due to their social and
educational background. It can even be argued that the Sunni-Shia divide
generally—i.e. apart from terrorist violence against Shias—has never been
a significant political issue in Pakistan, with the exception of 1980.

Yet there have always been individuals and groups among the Shias of
Pakistan who have emphasised rather than downplayed their Shia identity,
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PREFACE

and who have been active in the political field with the objective of safe-
guarding equal rights for the Shia community wherever and whenever they
perceived any threat to these rights. It is mainly these individuals and
groups that are examined in this study. One important group is that of the
Shia ‘ulama’, who by the very nature of their chosen profession are com-
pelled to appeal to the Shia community exclusively or in the first place, even
if many of the prominent Shia ‘ulama’ of Pakistan have also been eager to
maintain the best possible relations with their Sunni colleagues. The other
important group are the leading activists of Shia communal organisations,
which existed already in early twentieth-century British India, and which
regrouped and reorganised after the establishment of Pakistan in 1947.
These Shia organisations have grown and declined from the late 1940s until
the mid-1970s under different names and leaders, but they have never
attracted scholarly attention until the Iranian revolution of 1978-79 and its
repercussions in Pakistan. Since then some studies have been published on
Shia organisations in Pakistan and their conflicts with Sunni organisations,
which have dealt mainly with developments after 1978, such as articles from
Munir D. Ahmed (1987), Saleem Qureshi (1989), Afak Haydar (1993), Nikki
Keddie (1993), Mumtaz Ahmad (1998), Muhammad Qasim Zaman (1998) and
Mariam Abou Zahab (1999). These have been my starting point of research,
along with results of my own research in the Northern Areas of Pakistan in
the early 1990s (Rieck 1995, 1997, 2002) and the publications (in Urdu) of
Sayyid Husain ‘Arif Naqvi (1982, 1990, 1997, 1999). Important other publica-
tions (mainly on the Shias of India) on which this study has relied include
the monographs of John Norman Hollister (1953), Saiyid Athar Abbas Rizvi
(1982, 1986), Juan R. I. Cole (1988), Nadeem Hasnain and Shaikh Abrar
Husain (1988), David Pinault (1992) and Vernon Schubel (1993), as well as
articles of Sarojini Ganju (1980), Imtiaz Ahmad (1983), Keith Hjortshoj (1987)
and Mushirul Hasan (1990, 1997). But unfortunately I did not consult the
book of Justin Jones on Shia Islam in colonial India (2011), because I became
aware of it too late.

Original research on the topics of this book has relied mainly on Urdu
literature and pamphlets from British India and Pakistan published by Shia
organisations themselves, with my own interviews of Shia “ulama’ and
current or former activists of Shia organisations as an important additional
source. Among the numerous Shia journals in Urdu examined, the weekly
Razakar stands out, both because a complete collection of that weekly
starting from its first issue in late 1938 and covering all years until 1981 has
been preserved at the Punjab University Library in Lahore and was made
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PREFACE

available to me, and because of the extensive coverage of all events which
were of importance for the Shia organisations throughout that period with
only a few gaps. Razakar has also regularly reproduced articles from other
Shia and even Sunni journals, of which I could find only partial collections
from different sources (mainly from the private library of Sayyid Hussain
‘Arif Naqvi, or through his help). A number of Urdu books written by
Pakistani Shia authors have also been valuable, especially those of Sayyid
Muhammad Hadi Husain (1958), Safdar Husain Dogar (1987), Muhammad
Wasiy Khan (1982, 1983) and Taslim Riza Khan (1996, 1998).

Within a basically chronological framework this study covers mainly
three different parallel developments, which have influenced each other to
a large extent. Sections 1.1, 1.3, 2.1, 2.2, 3.1, 3.4, 4.1, 4.4, 5.1, 5.3, 5.4, 5.6, 5.8,
6.2, 6.3, and 7.3 mainly deal with internal developments of the Shia com-
munities, namely the communal organisations and their leadership quar-
rels, the development of a Shia ‘ulama’ class and religious schools, and the
rivalry between ‘ulama’ and zdkirs (popular preachers), who enjoy a spe-
cial status in Indo-Pakistani Shi‘ism. To some extent, these sections also
deal with the demands of Shia organisations from the respective govern-
ments and their success or failure, which is the core topic of the sections
3.2, 3.6, 4.3, 4.5, 5.2, 5.5, 6.1, 7.1, and 8.3. The third focus of this book is on
Shia-Sunni conflicts, which are examined mainly in sections 1.2, 3.5, 4.2, 5.7,
6.4,7.2, 8.1, and 8.2.

Most material for this book was collected during four stays (each of 3-5
weeks) in Pakistan between summer 1997 and early 2001, and by the end of
2001 much of the manuscript up to section 7.3 was ready. Unfortunately,
and entirely through my own fault, I have never filled the remaining gaps
and made the manuscript ready for publication until December 2013. I have
added three sections (8.1, 8.2, 8.3) dealing with the years 2000-13, and I
have updated the bibliography, as well as some footnotes. Meanwhile a
number of new studies have been written on Shia communal mobilisation
and Shia-Sunni conflicts in Pakistan since the 1980s. Most comprehensive
is the book of Khaled Ahmad (2011), and there are articles of Seyyed Vali
Reza Nasr (2002), Azmat Abbas (2002), Mariam Abou Zahab (2002, 2007),
Suroosh Irfani (2004), the International Crisis Group (2005), Alessandro
Monsutti (2007), Georg Stober (2007), Nosheen Ali (2008), Tahir Kamran
(2009), Arif Jamal (2009), Mansur Khan Mahsud (2010), Hassan Abbas (2010),
Muhammad Feyyaz (2011), and Alex Vatanka (2012), but I did not come
across any new scholarly work dealing with the Shia minority during the
first thirty years of Pakistan. Developments in those years (1947 to 1977), as
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PREFACE

well as Shia issues in pre-partition India, are covered extensively in this
book, drawing mainly on original Shia sources in Urdu (chapters 2-5). I
have also tried my best to give a fairly comprehensive picture of Shia com-
munalism and the main issues faced by the Shia minority in Pakistan over
a period of sixty-six years.

Thus, as much as I regret having delayed the publication of my research
for so many years, I am still confident that this book will not be found to
be outdated and will serve its purpose. My special thanks go to Christophe
Jaffrelot and Simon Wolfgang Fuchs, as well as Michael Dwyer from Hurst
for having pushed me to bring it to a conclusion, and to David Lunn for his
careful editing.

Andreas Rieck
Berlin, August 2015
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* Urdu terms or words that are used with that meaning only in Urdu

ahadith

ahl al-bait, ahl-i bait

Ahl-i hadith

ahl-i kitab

ahl-i sunnat
akhlagiyat™

amr bi’l-ma‘raf
anjuman

Al-i Muhammad

13

alam
‘alim, ‘alim-i din
‘Allama
Amir
ashab
‘Ashira’
auqaf

'3 A *
awdm

I3 ~ Ak
awdami

¢ A A Ak
azadari

Azam

pl. of — hadith

“people of the house” of the Prophet Muhammad,
i.e. Fatima and the Shia Imams

a sect claiming to derive injunctions of Islam only
from the Koran and — hadith

“people of the book”, i.e. Jews and Christians
Sunni Muslims

ethics (as a subject taught in schools)

“enjoining the good”, a term from the Koran
association; society; (local) organisation

the family of the Prophet Muhammad — ahl
al-bait

black flag symbolising the flag of Imam Husain
sg. of — ‘ulama’

“very learned man”, an honorary title
“commander”; leader

— sahaba

the 10" of — Muharram

pl. of — wagqf

the common people; the populace; the masses
popular, for the common people

collective term for Shia mourning ceremonies for
the Imam Husain and other members of the — ahl
al-bait

the greatest (in some honorific titles)

xvii



azan
Barelvis

-bazi

bid‘a, pl. bid‘at
chador
chanda™
Chihlum™

Dar ul-‘Ulim
dars-i kharij

Deobandis

din

dini madaris”
diniyat”
fatwa

figh

figh-i ja fariya

ghazi
ghulaw
hadith, pl. ahadith

Hafiz
hajj
Hanafi

haram
Hauza Tlmiya
hijri

hudid, sg. hadd

Husaini mahaz™

Id al-Fitr
Id Milad an-Nabiy
idara™

XVviii

GLOSSARY

Muslim call for prayers

followers of the school of thought of Ahmad Riza
Khan of Bareili

“-playing”, a suffix to give a derogatory meaning
to some activities

unlawful innovation in Islamic law or practice
veil

donation for religious purposes; subscription

the 40" day after — ‘Ashira’

“house of learning”, a title of many — dini madaris
the highest level of learning at Shia religious
seminaries

followers of the school of thought of the Dar ul-
‘Ulum Deoband

religion

religious schools

religious instruction in schools

a judicial decree on a question of Islamic law
religious jurisprudence

Twelver Shia religious jurisprudence, named after
Ja‘far as-Sadiq, the 6th Imam

“conqueror”, Muslim military hero

“extremism”, holding heretical doctrines

sayings and traditions attributed to the Prophet
Muhammad or the Shia Imams

one who has memorised the entire Koran

the pilgrimage to Mecca

one of the four orthodox schools of thought in
Sunni religious jurisprudence

religiously forbidden

Shia religious seminary of the highest rank
according to the Islamic calendar, starting with the
hijra of the Prophet Muhammad (622 AD)

Islamic punishment as prescribed by the Koran

a term used by Indo-Pakistani Shias for civil dis-
obedience campaigns

the day of fast-breaking after the month of Ramadan
the birthday of the Prophet Muhammad
organisation; institution



iftar

ijdza, pl. ijazat

ijma*

ijtihad

imama

imambargah™
Islamiyat*

‘ismat
Jjagir”

jagirdar®
jalsa

Jama ‘at
FJami', Jami‘at
Jam Tyat
jihad

Jjirga

Jults™

kafir, pl. kuffar
kalima™
khangah

khatib

khawarij, sg. khariji

khilafat
khulafa’-i rashidin

khums

Khwaja
kiram, sg. karim

GLOSSARY

breaking of fast in Ramadan month

certificate for a Shia ‘alim attesting his qualifica-
tion as a — mujtahid and/or his right to collect
religious taxes

consensus (of the ‘ulama’), one source of Islamic
law

“exertion”, the process of arriving at judgements
on points of religious law using reason and the
principles of jurisprudence (— usil al-figh)
Imamate, i.e. the status accorded to the Imams in
Shi‘ism

Shia house of worship, especially for — majalis
lessons on the history and religion of Islam in
schools and colleges

status of sinlessness of the Shia Imams

the right to the revenue of a piece of land given by
the government as a reward for services

holder of a jagir

“session” — majlis

group, party

“university”, a title used for many — dini madaris
group; party

holy war

assembly of tribal elders

Shia mourning procession

infidel

the formula of confessing one’s Islamic creed

a building for gatherings of a siifi brotherhood; a
place for spiritual retreat

preacher, orator

an early Muslim sect refusing to acknowledge
either Ali Ibn Abi Talib or Mu‘awiya as Caliph
caliphate

the “rightly guided” first four Caliphs of Islam
“one fifth”, a religious tax originally paid to the
Prophet Muhammad and by Shias to their Imam
an aristocratic title

noble; in Urdu usually used together with —
‘ulama’; by Sunnis also with — sahdba
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kufr

lashkar

madh-i sahdba
madrasa

mahadz*

mahfil, pl. mahafil”

majlis, pl. majalis™

majlis-khwani™
malang™
marja“ al-taqlid

markazi

marsiya, pl. mardsi*
mashad’ikh

masjid

ma‘sim

matam™

Maulana*, Maulvi®
mazhab

Milad an-Nabiy
millat

mohalla™
muballigh,

pl. muballighiin
Mufti

muhajir
muhaqqiq
Muharram
muhtamim™

mujahid

XX

GLOSSARY

atheism; blasphemy

tribal army, mobilised ad hoc

praise of the — sahaba

(religious) school

front

Shia gathering on a happy occasion, like the birth-
day of one of the Imams

“session”, Shia gathering for mourning the martyr-
dom of the Imam Husain and other members of
the — ahl al-bait

holding of sermons at majalis

a dervish (usually in pejorative meaning)
“reference of emulation”, the highest religious
authority for Twelver Shias

central

elegy for a Shia Imam

“elders”, religious dignitaries

mosque

sinless; a quality ascribed to the Shia Imams

Shia mourning ceremony of self-flagellation or
other forms of injuring oneself

titles for ‘ulama’

religion; in Urdu usually used to refer to the belief
of a special religious denomination or sect

— ‘Id Milad an-Nabiy

“people”, “nation”; in Urdu also used to refer to
one’s religious denomination

a quarter of a town

preacher; — tabligh

an Islamic jurisprudent authorised to give —
fatwas

“emigrant”; in Pakistan one who has emigrated
from India after partition 1947

philosopher, thorough researcher (a title accorded
to some ‘ulama’)

the first month of the Islamic lunar calendar
manager of a — madrasa

fighter in a — jihad



mujtahid

mundzara, pl.
munadzarat
mundazir
muqassir”
murid
murdabad*
mutalabat (pl.)
mutawalli

nazrina”™

nahy ‘an al-munkar
namaz

namus

nauha, pl. nauhajat
Nauroéz

Nawab

Nazim-i Ala*
Nizam-i Mustafa™

pir
pésh-namaz”™
qazi

Qa’id-i A ‘zam™
Qa’id-i Millat-i
Fa fariya™
qaum™

qaumi”

Rabi‘L +IL

Raja

GLOSSARY

one who has studied sufficiently to achieve the
level of — ijtihad
religious dispute, often polemical

one who is trained to hold religious disputes

one who belittles the status of the Shia Imams
disciple or follower of a siifi

down with ...; opposite: — zindabdd

demands

a person entrusted with the administration of a —
wagqf

religious donation, given as a payment for
preachers

“forbidding the evil”, a term from the Koran
canonised prayer to be performed five times daily
by Muslims

honour

poem or song in praise of the Prophet Muhammad
Iranian New Year (21 March)

Indian aristocratic title

“highest organisator”, Secretary-General

Islamic system, “the order of the Prophet
Muhammad”

(hereditary) holy man

prayer leader

judge; in Pakistan: a judge in matters pertaining to
the shari‘a

“Greatest Leader”, a title bestowed on Muhammad
Ali Jinnah

“Leader of the Shia people”, a title used in Pakistan
since 1964

“nation; people; sect; community”; (generally
used by Pakistani Shias to refer to their co-
religionists)

belonging to the qaum, i.e. often synonymous with
“Shia” when used in Shia communalist contexts
the third and fourth months of the Islamic lunar
calendar

“king”, an Indian aristocratic title

XX



Ramadan

rawdfiz, sg. rafizi
razakar*

ribd

sadaqa

sadat

sahaba (pl.)
sahib®

sahm-i imam
sajjada-nishin*

sarparast*®
sawdd-i a‘zam™

sayyid
shari‘a
shirk
shiira
sirat

sufi

ta‘allugdar

tabarra
tabligh

tablighi daura”™, pl.
daurat
tafsir

takfir

talib, talib-i ‘ilm;
pl. tulaba’
tanzim

taqiya

xxii

GLOSSARY

the ninth month of the Islamic lunar calendar
(month of fasting)

“refusers”, a derogatory term for Shias
“volunteer”, rank-and-file activist of an organisa-
tion

(unlawful) interest on credit

“alms”, a religious tax

pl. of — sayyid

the companions of the Prophet Muhammad
gentleman

“share of the Imam”, half of the — khums

the descendant of a holy person who controls his
shrine and its income

“patron” of an organisation or party

“the great majority”; a term used to refer to the
Sunnis in Pakistan collectively

a descendant of the Prophet Muhammad

the Islamic religious law

polytheism

council

biography of a holy person, especially the Prophet
Muhammad

a Muslim mystic; holy man

holder of property rights over an area for which
he had previously collected the revenue (U.P. after
1858)

profession of distancing oneself from the “enemies
of the ahl al-bait”

preaching; propagating one’s religion; proselytis-
ing

“preaching tour”, a period of preaching in a certain
area

commentary or exegesis of the whole or part of
the Koran

declaring someone a — kafir

student at a religious school

organisation
dissimulation of one’s religious beliefs



taqlid

taqsir

tauhid
tawalla
ta‘ziya

ta ‘ziya-dari
Tehsil*

tulabd’

‘ulama’, sg. ‘alim
umma

3

urs
‘ushr

usil ad-din

usul al-figh

wad ‘iz, pl. wa ‘izin
wakil

waqf, pl. augaf
wikala
wikalat-nama
wildyat-i faqih

yaum
Yaum al-Quds

zakat
zakir
zakir®
ziljinnah

zindabad”

GLOSSARY

“emulation”, following the instructions of a —
mujtahid in questions of reli-gious law
“degrading”, belittling of the status of the Imams
belief in the singularity of God

profession of allegiance to the — ahl al-bait

an effigy representing the tomb of the Imam
Husain

taking out ta ziyas at processions

administrative unit below that of District

see talib

learned men of Islamic jurisprudence

the worldwide community of all Muslims
“wedding”; annual ceremony at the shrine of a sifi
saint

“one tenth”; an Islamic tax on agricultural pro-
ducts

principles of religion

principles of (Islamic) jurisprudence

preacher

representative of a high-ranking Shia ‘alim who
collects religious taxes on his behalf

endowment, charitable trust

the office of a — wakil

letter designating a — wakil

“Guardianship of the Jurisconsult”, a doctrine
developed by Ayatollah Khomeini

day (in Urdu: memorial day)

Jerusalem Day, an annual protest day against Israel
introduced 1979 on orders of Ayatullah Khomeini
a religious tax on certain categories of property
and wealth intended to assist the poor and needy
“recitator”, one who holds sermons on the virtues
and sufferings of the — ahl al-bait at Shia —
majalis

the profession of a zakir

a horse representing the Imam Husain led out at
Shia — julils

long live ...; opposite — murdabad
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HISTORICAL BACKGROUND

The spread of Shi‘ism in North-West India until 1947

Shi‘ism reached the Indian subcontinent almost as early as Islam itself. Its
history in India of more than a thousand years is characterised by many
ups and downs, which to some extent have paralleled the fate of Shi‘ism in
the Muslim world as a whole. Although the gradual Muslim conquest of
India, starting with Muhammad bin Qasim’s invasion of Sindh (711 A.D.)
and reaching its heyday in the sixteenth century, was generally led by
Sunni Arabs, Turks, Afghans and other Central Asians, Shias from the same
countries of origin and from Iran have in most cases participated in their
military campaigns and occupied administrative posts, and they became
rulers over parts of India themselves for centuries. Moreover, most of the
preachers who contributed to the mass conversion of Hindus to Islam in
the conquered Indian countryside were sifis and/or sayyids who accorded
special veneration to Ali Ibn Abi Talib, and the ahl al-bait, thus paving the
way for an outright Shia mission at a later stage.! Nevertheless, Shi‘ism in
its various forms was embraced only by a minority of Indian Muslims even
when protected and patronised by Shia rulers.

Although the focus of this section is the spread of Shi‘ism in regions that
became part of West Pakistan in 1947, it seems appropriate to start with a
brief historical account of Shia-led principalities and kingdoms in other
parts of India. The first of these states, the Bahmani kingdom in the Deccan
(1347-1526), was ruled from Gulbarga and later Bidar (both in the present-
day Indian state of Karnataka) by a dynasty of Iranian origin. Although it
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attracted a steady flow of Shia sifis, ‘ulamad’, merchants and adventurers
from Iran during that long period, its population remained overwhelmingly
Hindu and even the majority of its Muslim ruling class remained Sunni.” It
split up into several smaller kingdoms, three of them ruled by Shias, in the
late fifteenth century. The founder of one of these successor states, Yusuf
‘Adil Shah of Ottoman Turk origin, made himself independent as the
Bahmani Governor of the Bijapur District in 1489. After hearing of the
victory of the Safavids in Iran he followed Shah Isma‘il’s example and
proclaimed Shi‘ism as the state religion in his realm in 1502, becoming the
first Indian ruler to take such a step. The ‘Adil Shahi dynasty lasted until
1686 when Bijapur was annexed to the Mughal Empire by Aurangzeb, but
Sunnis had gained the upper hand in Bijapur already in 1583.> Another Shia
dynasty in the Deccan, the Nizam Shahis of Ahmadnagar, was founded in
1490 by the son of a Hindu convert to Islam who had risen to highest office
in the Bahmani kingdom. Attempts of some of the Nizam Shahs to impose
the superiority of Shi‘ism on other Muslims were not successful, and in
1633 their kingdom was finally annexed by the Mughal Emperor Shah
Jahan.* The longest surviving Shia-ruled state in southern India was that of
the Qutb Shahs (1512-1687) whose founder Sultan Quli Qutb ud-Din was
born near Hamadan (Iran) and belonged to the Qara Qoyunlu federation of
Turkoman tribes. Its capital Hyderabad, founded in 1591 near the old for-
tress of Golkonda, became the hub of Shia material and intellectual culture
in India, later surpassed only by Lucknow.’ Shia religious and intellectual
culture in the Deccan lost state patronage after the merger of the said
kingdoms with the Mughal Empire, but managed to preserve some of its
former splendour until the twentieth century. After 1947 many members of
the Shia intellectual elite of South India migrated to Pakistan.

After the Deccan, Kashmir was the second Indian region where Twelver
Shi‘ism gained political ascendancy, if only short-lived. The spreading of
Islam in Kashmir has been attributed mainly to S. Ali Hamadani (1314—84)
and other sifis from the Kubrawiya order. Hamadani himself was not a
Shia, but since the early fifteenth century Mir Shams ud-Din ‘Iraqi (d. 1526)
preached Shi‘ism in Kashmir in the garb of Nurbakhshi sufism, a branch of
the Kubrawiya which accords high veneration to Hamadani.® The followers
of S. Muhammad Nurbakhsh (1392-1464) in the central valley of Kashmir
later became outright Shias, but they still exist as a separate community in
Baltistan, an adjoining region to the north, which fell under Pakistani con-
trol in the war of 1947-48.” Between 1528 and 1586 Kashmir was dominated
by the Shia tribe of the Chaks, interrupted only by fourteen years of rule
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of the Central Asian invader Mirza Haidar Dughlat.® Shia-Sunni conflicts
erupted in Kashmir during those years and have occurred frequently under
the Mughals (1586-1752), the Afghans (1752-1819), the Sikhs (1819-45) and
the Hindu Dogra dynasty (1846—1947), too.” While only a few per cent of
Kashmiris have remained Shia, in Baltistan and some regions further to the
north-west (Gilgit and Nager) both the ruling dynasties and the general
population have been overwhelmingly Shia (or Nurbakhshi) ever since the
early sixteenth century.”

From 1701 until the British conquest of 1757, Bengal was ruled by Shia
governors appointed by the Mughals but de facto almost independent.
Since that time huge imambadrgahs were built and estates designated as
augqdf for the promotion of ‘azadari by Iranian merchants and their descen-
dants in Bengal towns like Murshidabad and Hoogly, which also attracted
many Shia ‘ulama’ from both India and Iran."

The greatest impact on the development of Shi‘ism in the subcontinent
was made by the 135 years of Shia rule in Awadh (Oudh) in the central
Gangetic plain. The founder of the Awadh Shia dynasty, Mir Muhammad
Amin “Burhan ul-Mulk”,” had migrated to the Mughal court of Delhi from
Nishapur (Iran) in 1708 and was appointed governor of Awadh (then still a
Mughal province) in 1722. Burhan ul-Mulk and his first two successors still
served the disintegrating Mughal Empire, but in 1773 the Nawab Shuja’
ud-Daula signed a first treaty of protection with the rapidly expanding
British East India Company. In 1819 an independent Kingdom of Awadh
was proclaimed, which lasted until its annexation by the British in 1856."
All rulers of Awadh from 1722 to 1856 were devout Shias who spent huge
sums for the construction of imambargahs and mosques and the ceremo-
nies of Muharram. In their ambition to establish a “Shia state” modelled on
the Safavid kingdom of Iran (which had been defunct since 1722) they were
also great promoters of a new ‘ulama’ class following the rationalist usili
school of Shia figh (jurisprudence). On their insistence Shia Friday congre-
gational prayers were introduced in Lucknow—the capital of Awadh since
1775—and Faizabad in 1786, spreading from there to other towns.* The
leading Shia ‘ulama of Lucknow grew immensely wealthy through official
salaries and the collection and redistribution of khums and zakat."” They
reached the peak of their influence under Amjad Ali Shah (r. 1842-47), who
established a Shia judiciary and founded a large Shia seminary." The ascen-
dancy of Shia ‘ulama’, land-holders and state officials in Awadh coincided
with a decline of the fortunes of the Sunni former aristocracy and Sunni
religious institutions."”
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Lucknow remained the religious and intellectual centre of Indian Shi‘ism
throughout the British era and beyond. Although many Shia notables and
‘ulama’ of Awadh had participated in the 1857-58 anti-British revolt
(“Mutiny”), they were quick to respond to British attempts at reconciliation
after their defeat. A number of Shia ta ‘allugdars kept large land holdings in
the former Awadh kingdom, and patronage to Shia ‘ulama’ and institutions
continued after 1858, albeit on a smaller scale.®®

Even in the Deccan Twelver Shia principalities had been established only
in the wake of Sunni Muslim conquest, which had also preceded Shia rule
two centuries in Kashmir and six centuries in Awadh. By contrast, Isma‘ili
Shi‘ism was spread in some western regions of the subcontinent mainly
through missionaries. The earliest success of the Isma‘ili da ‘wa (mission) in
India was achieved in Sindh and southern Punjab in the tenth century
AD. Around 958 an Isma‘ili kingdom proclaiming allegiance to the Fatimid
caliphs of Cairo was founded with Multan as its capital, which lasted until
an invasion of Mahmud of Ghazna in 1005." Isma‘ilism survived in Sindh
protected by the Sumra dynasty of Thatta (1051-1351)* and gained strong
influence in neighbouring Gujarat and the Indian west coast down to
Bombay. Two large Isma‘ili communities have emerged in these coastal
areas and have prospered as merchants despite times of persecution under
Sunni rulers: the Bohras, mostly former Hindus converted by missionaries
from Yemen (followers of the Musta‘lian branch of Isma‘ilism) since the
eleventh century,” and the Khojas, who trace their origin to the da‘wa of
Nizari Isma‘ili Pirs from Iran preaching in Gujarat, Sindh and the Punjab
since the twelfth century.” Both the Bohras and the Khojas have split into
several sub-branches. The spiritual leaders of the majority branch among
the Khojas, the Qasim Shahi Imams, resided in Iran until 1841 when Hasan
Ali Shah, known as Agha Khan I (1800-81), fled to India after a failed revolt
against Shah Fath Ali Shah Qajar. The Agha Khan became a close ally of the
British and took up residence in Bombay in 1846. He consolidated his
authority over the Khoja community with a number of lawsuits fought in
British-Indian courts between 1846 and 1866, but many dissident Khojas
have since converted to Twelver Shi‘ism. The same has been the case with
a small section of the Bohra community. Since the establishment of
Pakistan, Bohra and Khoja (both Isma‘ili and Twelver Shia) migrants to
Karachi have played an important role in setting up a national industrial
and banking system, apart from their continuous success in trade.

Some details about the changing fortunes of Twelver Shias in the heart
of the Mughal Empire—subsequently Agra, Lahore and Delhi—from the
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sixteenth to the late eighteenth century must be given here, too. The first
Mughal rulers maintained friendly relations with the Safavids of Iran, and
Shias of Iranian origin won many positions of influence at the Mughal
court, in the army and administration. Babur, whose conquest of 1526
established the Mughal dynasty in India, had used some symbols of alle-
giance to Twelver Shi‘ism when he needed military support from Shah
Isma‘il Safavi during an earlier campaign against Samarqand.” His son and
successor Humayun came close to adopting Shi‘ism during several years of
exile in Iran to where he had fled from his rival Sher Shah Suri.*® He re-
conquered Delhi in 1555 with an army comprising many Shia Iranians and
Turkomans, and rivalry between “Irani” and “Turani” (Transoxanian) sol-
diers and officers remained a constant source of friction within the Mughal
army during the following 150 years. Humayun’s son Akbar grew up under
the tutelage of the Shia Turkoman Bayram Khan who became regent dur-
ing the first years of Akbar’s rule (1556-60).” Although enmity and
intrigues against influential Shias grew until the death of Akbar (1605), his
long reign was marked by religious tolerance and Shia ascendancy. Akbar
appointed some Shias to the highest administrative positions® and further
alienated the orthodox Sunni ‘ulama’ with the proclamation of his self-
styled din-i ilahi (divine religion) from 1582.%

Times became harder for Shias in the Mughal Empire under Akbar’s suc-
cessors. Exemplary was the fate of S. Nurullah Shushtari, revered by Indian
Shias as the Shahid-i Thalith (Third Martyr) and most outstanding Shia ‘@lim
in the history of the subcontinent. Shushtari had migrated from Iran to
Akbar’s court in 1584 and was appointed qazi of Lahore in 1586, although
he engaged himself to give judgements according to the four schools of
Sunni figh.*® Shushtari’s eloquent books in defence of Shia doctrines earned
him many enemies who took revenge on him during the reign of Jahangir.*
Nevertheless, a number of Shias reached top administrative and military
positions under Jahangir and his successor Shah Jahan, too.*

The Mughal Emperor Aurangzeb (‘Alamgir) held strict Sunni orthodox
views and combated Shia religious practices. During his reign (1658-1707)
Muharram processions were banned® and the Shia kingdoms in the
Deccan were finally subjugated (see above). A compendium of Hanafi
Islamic law prepared by Sunni ‘“ulama’ on his orders, the Fatawd-i
‘Alamgiriya, declared Shias who cursed the first two Caliphs heretics.** But
even Aurangzeb could not dispense of the services of Iranians and other
Shias for the ceaseless military campaigns through which he tried to con-
solidate and expand the empire.*
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Aurangzeb’s successor Bahadur Shah (r. 1707-12) displayed pro-Shia incli-
nations that triggered sharp sectarian conflicts in Lahore.*® Such conflicts
multiplied in Lahore, Delhi and other north Indian towns throughout the
eighteenth century, while the Mughal Empire declined steadily. The inva-
sions of Nadir Shah Afshar (1739-40) and Ahmad Shah Durrani (six times
between 1748 and 1762) in north-west India further contributed to exacer-
bating sectarian tensions, apart from the havoc played by plunder and mas-
sacres.” The situation of Shias improved when the Afghans lost control over
their conquered Indian territories. They were encouraged to settle in Delhi
once again after the Mughal Shah ‘Alam II returned to the town in 1772 and
appointed the Iranian-born Shia Mirza Najaf (d. 1781) as his regent.” By that
time the Mughal “Emperor” was already dependent on the protection of the
British who became de facto rulers in Delhi from 1803.%

Turning to those parts of India which became West Pakistan in 1947,
many open questions remain with respect to the spreading of Shi‘ism—and
even regarding the present-day demographic distribution of Shias—in the
said regions. Already in the mid-eighth century A.D. some partisans of the
ahl al-bait reached Sindh fleeing from Umayyad persecution. Best known
among them was Abdullah al-Shattar ‘Alavi, who propagated the Zaidiya
Shia doctrine protected by Sindh’s governor ‘Amr bin Hafs and later by a
neighbouring Hindu Raja until 768 A.D., when he and his followers were
routed by a military expedition.”” Small groups of Zaidi Shias probably
survived in Sindh until the beginning of an Isma‘ili mission there and in
southern Punjab in the ninth century.*! After the destruction of the Isma‘ili
realm around Multan in 1005 (see above) a movement of quiet conversion
from Isma‘ili to Twelver Shi‘ism may have started in that era which later
also reached Sindh.

Historical evidence about Twelver Shia communities in the Indus plain
prior to the sixteenth century is scarce, but it can be assumed that many of
the sifis and sayyids who had migrated from Iran, Arabia or Central Asia
to the Punjab and Sindh since the eleventh century were Shias or have at
least held beliefs close to Shi‘ism.* Pakistan’s heartland is replete with the
mausoleums and shrines of siifi saints, many of whom are highly revered
locally or even throughout the country, and whose descendants continue
to enjoy religious prestige, material benefits and political leverage as sajj-
ada-nishins of such shrines. While most of these saints have never declared
themselves Shias, they have shaped what can be termed “crypto-Shia”
beliefs among a majority of rural Muslims in large parts of Sindh and the
Punjab until recent times.” These were characterised both by veneration
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for Ali Ibn Abi Talib and the ahl al-bait and by “piri-muridi’, i.e. obedience
and strong emotional attachment to hereditary spiritual leaders.

Since the early sixteenth century, many sayyids, pirs and sajjada-nishins,
encouraged by the ascendancy of Shi‘ism in Iran and the tolerant attitude of
the early Mughal Emperors, have started to declare themselves Twelver
Shias. Prominent among them were the descendants of S. Jamal ud-Din
Yusuf Shah Gardezi (1057-1137)* of Multan, all of whom became Shias along
with their murids. Likewise, a large number of descendants of S. Jalal ud-Din
Haidar Naqvi Bukhari*® who died in Uchch in 1291, converted to Twelver
Shi‘ism in the Mughal era and later. Naqvi Bukhari sayyids from the line of
Uchch can be found all over Pakistan and especially in the “Seraiki belt” of
southern Punjab,* the majority among them being Shias. The Quraishis of
Multan,” who have dominated the local politics of the town since the four-
teenth century and later became one of the most influential land-owning
families of the Punjab,” have had Sunni and Shia branches since the six-
teenth century which have also frequently intermarried.

After Twelver Shi‘ism had become the state religion of Safavid Iran, open
preaching of its tenets became more common in adjoining parts of the
Mughal Empire. An important early Shia muballigh was S. Mahbub-i ‘Alam
known as Shah Jiwna (1490-1564) who settled in a village near Jhang during
the last decade of his life.” His descendants obtained large estates around
Jhang since the early nineteenth century and have ever since remained the
most powerful family in the Jhang District, playing a prominent role in
national politics as well.” Still more influential in the Punjab and Sindh was
his contemporary S. Muhammad Raju Shah Bukhari of Rajanpur (d. 1544—
91) whose shrine is located near Layyah. He opposed the practice of taqiya
and is said to have impressed even the emperor Humayun, but the latter
was prevented by Makhdum ul-Mulk® from granting an audience to the
saint.”? These two and many other Shia siifis left a particularly strong
impact in the westernmost part of the Punjab along the rivers Indus and
Chenab, where the oldest centres of Twelver Shi‘ism in present-day
Pakistan are located. The largest number of Pakistan’s Shias outside the
major towns live in these areas, namely (from north to south) the districts
of Attock, Rawalpindi, Jhelum, Mianwali, Sargodha, Dera Ismail Khan,*
Bhakkar, Jhang, Dera Ghazi Khan, Multan and Muzaffargarh.”* A large per-
centage of the Shias in the six last-mentioned districts are of Baloch origin
even if their mother tongue is nowadays Seraiki. Baloch tribes had occu-
pied the eastern bank of the Indus from Sitpur to Karor since the end of the
fifteenth century.” They were later reinforced by the Baloch Kalhoras, who
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settled around Dera Ghazi Khan after they were driven out of Sindh by the
Talpurs in 1772. Henceforth known as Serais, these invaders were mainly
Shias.”® Besides, a sizeable Shia community is supposed to have lived in
Lahore since at least the late sixteenth century, even if many of them may
have practised tagiya when the town was the capital of the Mughal Empire
under Jahangir, Shah Jahan and Aurangzeb.”

Since the early eighteenth century Shi‘ism was also introduced in the
Kurram valley of the present-day province of Khyber Pakhtunkhwa by the
Turis, a Pashtu-speaking Afghan tribe, possibly of Turkish stock. The Turis
vanquished the Pashtun Bangash, which had conquered the valley at the
turn of the 15" century, and have since converted half of its members and
some sub-sections of the Orakzai tribe to the Shia faith.”® Until the early
twentieth century some sayyid families, who had reached the era with the
armies of Muslim invaders passing through the Kurram valley, had been
most influential among these Shia tribes.” In 1892, after a prolonged revolt
against the Emir Abd ur-Rahman of Afghanistan, the Turis appealed to the
British for help, who in turn established the Kurram Agency as the first of
seven “Tribal Agencies” which were later incorporated into the North-West
Frontier Province (NWFP).® The Kurram Agency, stretching from Thall via
Parachinar to the Paiwar pass, has since remained an important stronghold
of Shi‘ism in British India and Pakistan, providing manpower to all coun-
trywide Shia movements.*!

The situation of Shias in the Punjab and Sindh improved when the Afghan
empire of Ahmad Shah Durrani collapsed soon after his death in 1772. In
Sindh Mir Fath Ali Talpur established a Shia Baloch dynasty that ruled most
of the present-day province from 1783 until the British conquest 1839-43,
although it split up into different branches residing in Mirpur, Hyderabad
and Khairpur.®? The Khairpur principality, whose Mir Ali Murad remained
loyal to the British during an uprising in 1843, was preserved throughout
the period of British rule and was dissolved only in 1955 along with the
other princely states in West Pakistan.®® The Talpur Mirs sponsored ‘azadari
ceremonies and the construction of some Shia mosques and imambdrgahs,
but Shias remained a small minority of the population during their reign.
An important contribution to the popularisation of ‘azdddri in Sindh was
also made by the descendants of Mirza Faridun Beg, an immigrant from
Saqqez (Kurdistan) who became influential at the court of Mir Karam Ali
Talpur in Hyderabad (d. 1828).* One of his grandsons, Mirza Qilich Beg
(1853-1929), became famous as the father of the novel and drama in Sindhi
language, apart from his prolific writing on religious subjects.®®
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In the Punjab the power vacuum left by the Afghans was filled mainly by
the Sikhs. Political stability returned under the Sikh Maharaja Ranjit Singh
(d. 1839) who conquered Lahore in 1799 and Multan in 1818. Under his rule
Shias were gradually allowed to hold ta Ziya processions in the streets,
while the number of their majalis behind closed doors multiplied in Lahore
and other towns.” A famous Shia muballigh of that era was Pir S. La‘al
Shah from Kasra who preached all over the western Punjab and Sindh, won
thousands of murids, and is said to have founded forty-six imambargahs.”
Most important among the Shia families of notables who were promoting
‘azddari at that time were the Bukhari Faqirs of Lahore. Faqir ‘Aziz ud-Din
held high offices under Ranjit Singh, and the family obtained huge land
holdings.®® The descendants of Shah Jiwna allied themselves with the Sikhs,
too, while the Sials, another family of mainly Shia jdagirdars in the Jhang
era, were more recalcitrant and returned to power only as allies of the
British after the latter’s annexation of the Punjab in 1849.%

Not only the Sials, but most Muslim landed families of the Punjab, both
Shia and Sunni, eventually joined hands with the British during their wars
against the Sikhs in 1845-9 and became the main beneficiaries of a cen-
tury of British rule in the province.” Their landed property was regular-
ised through British land titles and multiplied the more services they
rendered to their new masters. Their loyalty was most valuable during the
suppression of the 1857 “Mutiny”, when the British temporarily lost con-
trol over Delhi, Lucknow and large parts of Northern India, but the Punjab
remained calm. The province became the most important recruiting
ground for the British Indian army in which many of the said landlords
served as officers, apart from their careers in the Indian Civil Service, in
the judiciary, and in the gradually emerging institutions of self-rule start-
ing with municipal councils.

Apparently the British made no distinction between Sunnis and Shias
when strengthening the landed aristocracy in the Punjab. But Shias had
even more reason to remain loyal to the British because their rule provided
full religious freedom for the first time. The old leading Punjabi Shia fami-
lies, such as the Faqirs of Lahore, the Sials, Raju‘as and Shah Jiwna sayyids
of Jhang and the Gardezis and Quraishis of Multan, used some of their
wealth and influence to sponsor ta ziya processions and construct imam-
bargdhs and Shia mosques. The most important contribution to the
strengthening of Shi‘ism in nineteenth-century Punjab, however, was made
by the Qizilbash family which had settled in Lahore only in 1849.

The Lahore Qizilbashs are but one branch of the large number of
Qizilbash troops brought by Nadir Shah from Iran to Afghanistan and
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Northern India during his 1738-40 campaigns, and whose ancestors had
brought the Safavids to power in Iran more than two centuries earlier.”
They are descendants of Sardar Ali Khan Qizilbash who had held high
positions in the armies of both Nadir Shah and Ahmad Shah Durrani.” One
of Ali Khan’s grandsons, Ali Riza Khan Qizilbash (d. 1865), held a jagir in
Kabul when the British established a garrison there in 1839 and rendered
valuable services to them. When the British troops had to retreat from
Afghanistan in 1842, he accompanied them and lost his entire estates, but
was granted a monthly pension. He was later lavishly rewarded for his
services during the British wars against the Sikhs and during the 1857-8
“Mutiny”, when one of his brothers died and another was twice wounded
fighting the rebels. After 1858 Ali Riza Khan was appointed ta ‘allugdar of
147 villages with an annual income of 150,000 Rupees (Rs.) in Awadh and
Bahraich (U.P.) in addition to his estates acquired in the Punjab since 1849,
and he was made Nawab in 1863.”

All descendants of Ali Riza Khan and his brothers remained equally
staunch supporters of the British.” His huge estates were inherited first by
his sons Nawazish Ali Khan (d. 1890)” and Nasir Ali Khan (d. 1896)" and
thereafter by his grandson Fateh Ali Khan (1862-1923).” From 1923 to 1936
leadership of the Qizilbash family and inheritance of its assets remained
disputed between Muhammad Ali Khan, a son of Nasir Ali Khan, and Fateh
Ali Khan’s son Nisar Ali Khan (1901-44) whose claim was finally acknowl-
edged by the highest court of Britain.”® Nisar Ali Khan was succeeded in
1944 by his brother Muzaffar Ali Khan (1908-82) who played a leading role
in Shia communal affairs throughout four decades, as will be explained in
subsequent chapters of this book.

Already Ali Riza Khan Qizilbash became the greatest sponsor of majalis
and ta ziya processions in the Punjab after he took up residence in Lahore.
He founded a mosque and madrasa near Mochi Gate and brought S. Abu’l-
Qasim al-Ha’iri (1833-1906) to Lahore, who was the leading Shia ‘dlim of
his time in the Punjab.” He also supported the efforts of S. Rajab Ali Shah
Naqvi (1806-69), a modernist scholar from Tilawndi (Ludhiana) who had
served the British in high positions since 1834 and was awarded the title
Aristijah (“holding the rank of Aristotle”) in 1858. S. Rajab Ali used all his
political influence to promote Shi‘ism in the Punjab, speaking out against
taqgiya, founding a Shia printing press (Majma " ul-Bahrain in Ludhiana),
and persuading Nawab Ali Riza Khan to consecrate the income of some of
his lands for the expenses of ‘azddari® The Qizilbash Waqf was greatly
enlarged by Ali Riza’s son Nasir Ali Khan in 1892.* Since the late nine-
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teenth century, ta ziya processions in Lahore have been among the most
sumptuous in the subcontinent, surpassed only by those in Lucknow (and,
after the foundation of Pakistan, in Karachi). The starting point of the main
procession until the present-day has remained the Qizilbash Haveli near
Mochi Gate. After moving through the alleys of Lahore’s Old City for up to
twenty hours, the fa ziyas are deposed at Karbala-i Game Shah, near a
mosque and shrine built by Nawazish Ali Khan Qizilbash for an early
nineteenth-century malang.®

A branch of the Lahore Qizilbash family also introduced ‘azddari proces-
sions in Peshawar in the late nineteenth century. The small Shia commu-
nity of this town was at that time mainly made up of traders and other
migrants from Iran, Kashmir and Afghanistan, and was later strengthened
by Turis and Bangash of the Kurram valley and Punjabi Shias, all of whom
contributed their special religious traditions.* In Balochistan the only note-
worthy Shia population can be found in Quetta, mostly Hazaras from cen-
tral Afghanistan who have migrated to that town since the reign of the
Afghan Emir Abd ur-Rahman in the late nineteenth century. Their numbers
multiplied during the Afghan wars of the 1980s and 1990s and are nowa-
days estimated to have reached 3-400,000.* Since 1876, when the British
established a permanent garrison in Quetta, some Shias from the Punjab
have settled there, too.

The importance of ‘azddari ceremonies for the spreading of Shi‘ism in the
Punjab and Sindh—as in other parts of India—can hardly be overestimated.
The colourful ta ziya processions have always attracted numerous Sunnis
(and even Hindus and Sikhs) as well, who used to participate actively in
such processions in most places until recent decades. Thus ‘azddadri ceremo-
nies were gradually introduced at many sifi shrines, including, for exam-
ple, the famous shrine of Lal Shahbaz Qalandar in Sehwan (Sindh).*
Likewise, the highly emotional sermons delivered by zakirs at Shia majalis
did not fail to impress many ordinary people, who were suffering lots of
injustices in their own daily lives and could thus easily be moved by
accounts of the sufferings of the Shia Imams. Zakirs from the Seraiki belt,
especially those speaking the dialect of Multan, became most popular all
over the Punjab and later all over West Pakistan.®** Another important
medium for the spreading of Shia tenets have been the mardsi, i.e. elegies
on the martyrs of Karbala, in Persian, Urdu or Sindhi. Mardasi are one of the
oldest forms of Urdu poetry, first composed in the Deccan and later highly
developed and refined in eighteenth- and nineteenth-century Delhi and
Lucknow.®” Some very popular Sindhi poets like Shah Abd ul-Latif Bhita’i
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(d. 1752) and Abd ul-Wahhab Sachal Sarmast (d. 1826) have also written
marast™ and thus contributed to the creation of reverent feelings for the
Imam Husain even among their Sunni compatriots.

Because folk Islam in the Indian subcontinent has adopted many Hindu
customs and has generally been prone to syncretism, differences between
Shias and Sunnis in the countryside have not been clear-cut until very
recently. Even in recent decades Sunni ‘ulamd’have regularly deplored the
“ignorance” of their co-religionists, who let themselves be influenced by the
Shia ceremonies and become “half-Shias”.* It can therefore be assumed that
the conversion of Sunni Muslims to Shi‘ism in parts of rural Punjab and
Sindh until the mid-nineteenth century was achieved gradually and in a
subtle way, mostly by siifis, malangs and other itinerant preachers who
popularised Shia tenets about the ahl al-bait while at the same time avoid-
ing to offend Sunni sensibilities. But this changed under British rule, when
Shias became relieved from the danger of religious persecution. Starting
with S. Rajab Ali Shah and S. Abu’l-Qasim al-Ha’iri, Shia preachers intro-
duced mundzarat, i.e. public disputes on religious doctrines, which had
been familiar in Delhi and Lucknow since the early nineteenth century,” to
the Punjab and adjoining regions. Many munazarat took place between
Shia and Sunni ‘ulama’, but those involving both Sunni and Shia ‘ulama
with Christian clergymen, Hindu priests, or the followers of Mirza Ghulam
Ahmad (the founder of the Ahmadiya sect) were also frequent.” Usually a
mundzara was carefully arranged to have a large number of listeners who

5

would normally support the speakers of their own denomination, but
might also be influenced by the arguments and charisma of their oppo-
nents. To be a successful munazir required not only rhetorical talent, but
also profound knowledge of religious source-books to refute the arguments
of one’s adversary with authoritative quotations.

The practice of mundzara became very wide-spread during the early
decades of the twentieth century, along with the general spreading of a
communal awareness among Indian Shias and Sunnis alike.”” If we can
believe Shia sources, thousands of Sunnis were converted to Shi‘ism as a
result of mundzarat in the Punjab alone until the late 1950s.” Together with
the rhetoric contests of public mundzarat, the genre of munazara literature
also flourished in the early twentieth century, often using the most insult-
ing language,” but it is doubtful whether such literature had much impact
on the spreading of Shi‘ism. In any case, the Madrasat ul-Wa ‘izin that
opened in Lucknow in 1919 specialised in training Shia preachers in the art
of munazara, who were then sent for tablighi daurdt (“preaching tours”)
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lasting from some months to several years to certain districts of British
India, including those parts which later became West Pakistan.”

But although Shia communities in North-West India have certainly
expanded from the era of the Sikhs and Talpurs until the mid-twentieth
century, the total number of individuals confessing to be Shias during the
1921 Census of India—the last census which differentiated between Shia
and Sunni Muslims®—was still very small in these provinces.” It has been
suggested that many Shias, especially in rural areas, still practised taqiya
when the said census was conducted.” An important factor raising the
number of Shias—and probably also their share of the total population—
simultaneously with the foundation of Pakistan was the influx of Shia
muhadjirs from other parts of India.” Yet the actual numbers of Shias has
never been documented in Pakistan and remains a matter of dispute until
this day.™®

Shia-Sunni issues from Mughal times to 1939

As pointed out in the previous section, the spreading of Shi‘ism in the
Indian subcontinent has often been accompanied by Shia-Sunni conflicts.
At least since the late sixteenth century, such clashes seem to have
occurred frequently enough to consider them a constant feature of the
history of Islam in India (just as in other parts of the Muslim world with
a Shia presence). Out of necessity this study affords them due attention
thanks to their significance in the development of Shia communalism from
the early twentieth century until the time of writing. At the same time it
does not suggest that Shia-Sunni relations in the subcontinent have gener-
ally been tense or that such conflicts have always affected a large portion
of both communities."”

The first major conflict in the subcontinent with Shia-Sunni overtones
was the destruction of the Isma‘ili kingdom in the southern Punjab by
Mahmud of Ghazna in the early eleventh century." Hostilities between
Sunnis and Twelver Shia immigrants from Iran had been mentioned first
during the reign of Firuz Shah Tughluq (1351-88) in Delhi.’®® The rise of
Twelver Shia dynasties to power in the Deccan from the same time
onwards was also accompanied by occasional sectarian violence, but it was
only the fast-growing influence of Shias in the Mughal Empire that pro-
voked Sunni counter-reactions on a large scale.'” Many issues of sectarian
conflict, and even the lines of argument of both sides, have remained very
much the same since the late sixteenth century. Shias took advantage of
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the liberal views of Akbar and were suspected of having contributed to the
Emperor’s gradual renunciation of Islamic tenets. The backlash of ortho-
dox Sunni ‘ulamd’, who regained strength under Akbar’s successors, was
therefore directed as much against Shi‘ism as it was against Akbar’s per-
ceived heresies.'”

A major polemical treatise against Shia doctrines, which has influenced
many generations of Sunni ‘ulama’, was written by as famous a scholar as
Shaikh Ahmad Sirhindi (1564—1624), revered by Muslims of the subconti-
nent as the Mujaddid-i Alf-i Thani,**® around 1587. In his Radd al-rawdfiz he
clearly stated that Shias must be considered as kuffar (infidels) because of
their cursing of ‘A’isha, a wife of the Prophet Muhammad.!”” Another anti-
Shia book widely read in India at that time was al-Nawdqiz fi’l-radd ‘ald
‘l-rawdfiz of Mirza Makhdumi, a former minister of the Iranian Shah Isma‘il
Safavi II who had converted to Sunni beliefs. In 1587 Qazi Nurullah
Shushtari wrote a rejoinder titled Masa’ib un-nawasib."”® Hostility towards
Shias during Akbar’s reign was not confined to verbal and written attacks
on their beliefs. Between 1561 and 1579 Mullah Abdullah Ansari “Makhdum
ul-Mulk” and Shaikh Abd un-Nabiy used their position as Akbar’s central
ministers (sadr us-sudiir) to have some prominent Shias executed under
false pretexts, and in 1585 Mullah Ahmad Thattavi, a renown Shia ‘dlim
in the service of Akbar, was assassinated in Lahore. Four years later his
grave was dug up and his dead body burnt by fanatics.'

A central grievance of Sunnis against Shias already at that time—and
remaining so ever since—was the Shia attitude towards the ashdb (compan-
ions) of the Prophet. In his Masd’ib un-nawasib Shushtari had defended the
Shia practice of cursing (la‘n) of those among the ashab who had been
enemies of the ahl al-bait."" In Majalis ul-mu’minin, a compendium of
biographies of famous Shias from the beginning of Islam to the rise of the
Safavid dynasty completed in 1602, Shushtari claimed that only those con-
temporaries of the Prophet who were “endowed with both faith and jus-
tice” could be referred to as ashdb. Cursing of ashab was not permissible,
but those who did so would still remain Muslims."* In his magnum opus,
the book Thqdq ul-haqq wa-ibtal ul-batil, Shushtari wrote that “the Prophet
had asked Muslims to follow only those members of the ashdb who were
perfect examples of nobility, learning and virtue, which would apply only
to Ali Ibn Abi Talib and the ahl al-bait”. He further argued that “the Koran
did not contain a single verse praising the sahdba, which could be inter-
preted to mean that God had forgiven their earlier transgressions”. The
Shias would curse “only those ashdb who were enemies of the ahl al-bait,
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and they did so to gain favour from God, the Prophet and those who were
the Prophet’s near of kin”.'?

Shortly after Shushtari had completed Ihqaq ul-haqq in 1605 the Emperor
Akbar died, and Sunni ‘ulama’ pressed for a return to orthodoxy. Shaikh
Ahmad Sirhindi in one of his letters sent to leading nobles demanded that
“the company of innovators (Shias) should be avoided for they were worse
than infidels, and to show them respect amounted to destroying Islam”."**
Akbar’s successor Jahangir, although reluctant to revoke the policy of reli-
gious tolerance, gave in to the intrigues of Shushtari’s enemies. On the
basis of some translated passages from Ihqdq ul-haqq Shushtari was
awarded a punishment of flogging, during which he died in 1610.'* This
traumatic end of their most outstanding ‘alim in India was a signal for
many Shias who held influential positions under the Mughals to resume the
practice of tagiya."® Yet others continued to profess their faith freely even
under the rule of Aurangzeb, who was most opposed to Shi‘ism among the
Mughal Emperors.'"”

The resurgence of Shi‘ism after the death of Aurangzeb and the decline
of Mughal power gave a new boost to sectarian polemics and conflicts.
While Awadh and Bengal emerged as new Shia strongholds in the first
half of the eighteenth century, anti-Shi‘ism was on the rise in Delhi and
Lahore. Shah Waliyullah Dihlavi (1703-62), the most important Muslim
religious thinker of his century in the subcontinent,"* considered sectarian
divisions a main cause behind the sinking fortunes of Muslims in India. In
some of his writings he tried to bridge Shia-Sunni doctrinal differences by
expressing admiration for Ali Ibn Abi Talib and all Shia Imams “for their
spiritual greatness”, and he also insisted that Shias were not outside the
pale of Islam."” But Shah Waliyullah’s prime concern was to strengthen
Sunni belief in the superiority of the first two Caliphs, as demonstrated
with his attacks against Tafziliya Sunnis'® in his books Izdlat ul-khifd ‘an
khilafat ul-khulafa’ and Qurrat ul-‘ain fi tafzil ush-shaikhain.* Already
during his stay in Mecca in 1732 he had translated Shaikh Ahmad
Sirhindi’s Radd al-rawdfiz into Arabic.’ Although considered moderate
towards Shias by some Sunni scholars, Shah Waliyullah was the pioneer
of a revivalist movement in Indian Islam that became explicitly anti-Shia
in several of its ramifications.

The most comprehensive refutation of Shia doctrines ever written in India
was the Tuhfat-i ithna ‘ashariya of Shah Waliyullah’s eldest son, Shah Abd
ul-‘Aziz (1746—1824), which was completed in 1789. Its twelve chapters dealt,
among other things, with the genesis and historical development of the
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“Shia religion”, with Shia “strategems” (maka’id), with their beliefs about
prophethood and imdma, with Shia indictments (matd ‘in) against the first
three Caliphs, and with tawalld and tabarra.'*® Chapter XI discussed “char-
acteristics of the Shia religion” such as “misconceptions” (auhdm) and “big-
otry” (ta‘assub).”® The Tuhfat-i ithnd ‘ashariya became famous immediately
after its publication and drew a number of rejoinders, most noteworthy
among them the Nuzhat-i ithna ‘ashariya of Hakim Mirza Muhammad Kamil
Dihlavi** and several books of both S. Dildar Ali, the leading mujtahid of
Lucknow,"” and Mufti S. Muhammad Quli."”” The upsurge in Sunni-Shia
polemics at that time was influenced to some extent by the dissemination
of the puritanical ideas of Muhammad Ibn Abd al-Wahhab of Najd (1703-87)
in India through pilgrims and other visitors,'* but frustration about the loss
of Sunni Muslim political power and a new Shia ascendancy in some parts
of India seem to have been more important reasons. The gradual dismem-
berment of the Mughal Empire after the death of Aurangzeb by revolting
governors and incursions of Hindu Marathas, Sikhs and the British reached
its humiliating conclusion in 1803 when the Mughal “Emperor” in Delhi was
reduced to a pensioner of the British East India Company. Many members
of the former Sunni aristocracy lost their sources of income, and so did the
‘ulama’, who were also much affected by the replacement of Islamic with
“Anglo-Muhammadan” law,™ while at the same time the Shia-ruled princi-
pality of Awadh flourished under British protection."

Shah Abd ul-‘Aziz was a scholar who confined himself to teaching at his
Delhi seminary, writing books and letters and issuing numerous fatwads, but
some of his disciples proceeded to more concrete action. S. Ahmad Barelvi
(1786—-1831),"* who later became famous as the leader of an aborted jihad
against the Sikhs,"? toured north Indian towns from 1818 to 1821 with hun-
dreds of followers preaching against Shia beliefs and practices. The main
target of their attacks were ta ziya processions, which had become popular
among Sunnis as much as among Shias. S. Ahmad repeatedly resorted to
the burning of ta ziyas, provoking riots in some cases. In Lucknow he is
said to have embarrassed S. Dildar Ali with a challenge to explain the dif-
ference between taqiya and hypocrisy (nifaq)."® Apparently even the rulers
of Awadh did not impose many restrictions on S. Ahmad and his party who
could not find much support among the Sunnis of the principality any-
how." The failure of his subsequent jihdd, launched in 1826 via Afghanistan
and Peshawar, dashed dreams to create a power base for puritan Sunni
Islam in India, but S. Ahmad’s dynamism and martyrdom left a strong
impression on his contemporaries. His lectures, condemning popular
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Indian Muslim practices such as “grave worshipping” and advocating a
“cleansed” form of sufism instead, were preserved in the book al-Sirdt al-
mustaqgim, which became “the basic manual of the mujahidin* and count-
less other admirers. The book was compiled in 1817-18 by his closest
companion, Shah Muhammad Isma‘il (1779-1831),"¢ a grandson of Shah
Waliyullah who died along with S. Ahmad fighting the Sikhs in Balakot
(located in the Mansehra District of present-day Pakistan). Shah Isma‘il
was a fearless preacher like S. Ahmad and contributed decisively to the
impact of his movement through his writings, most important among them
Taqwiyat ul-iman."”

The latter book, completed in 1824, aroused opposition from many Sunni
‘ulama’, and the followers of S. Ahmad and Shah Isma‘il have since been
labelled as “Indian Wahhabis”."*® Such allegations were only partially true.
A new group emerging from their movement in the following decades, the
Ahl-i hadith,”” shared the Wahhabis’ strong aversion against all manifesta-
tions of “polytheism” (shirk), including the veneration of saints and their
tombs, but it has differed with other Wahhabi doctrines.'* First only a
school of thought among Sunni ‘ulama’, the Ahl-i hadith had become a
distinct Islamic sect by the end of the nineteenth century with tens of
thousands of adherents in northern India, many of them hailing from the
former Muslim aristocracy.”! They have always been strongly opposed to
Shia beliefs and practises, especially to ‘azdddri processions, but their nar-
row social base (until recently) and preoccupation with criticism of some
popular traditions of mainstream Sunni Islam have prevented the Ahl-i
hadith from indulging in larger conflicts with Shias.'*

Another offshoot of Shah Waliyullah’s movement, the Deobandi school
of thought, has produced numerous ardent opponents of Shi‘ism ever since
the late nineteenth century. It is named after the small town of Deoband 90
miles north-east of Delhi where a Dar ul-Ulim (religious seminary) was
founded in 1867, which became a model for dozens of madrasas working on
similar lines in the following decades. The principal concern of the ‘ulama’
teaching at Deoband and the thousands of donors who sponsored the semi-
nary was to keep up a standard of religious learning and observation of
Islamic tenets that would enable Indian Muslims to withstand the chal-
lenges of British rule—which was firmly entrenched after the failed upris-
ing of 1857—and Hindu revivalism.'”® But already Muhammad Qasim
Nanautavi (1833-77), the founding director of the Deoband seminary, wrote
a summary of the Tuhfat-i ithna ‘ashariya entitled Hidayat ush-shi‘a.'* The
co-founder Rashid Ahmad Gangohi (1829-1905) advised Sunnis to remain
aloof from Muharram ceremonies and avoid prayer with Shias whom he
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reproached for denying the singularity of God, the human nature of
Muhammad, and the finality of his prophethood.™*

Even the great reformer S. Ahmad Khan (1817-93)"° was influenced by
the puritanical Sunni revivalist movement, especially during his early
decades. In 1844 he translated two chapters of the Tuhfat-i ithna ‘ashariya
into Urdu,' followed by his Risalat-i rah-i sunnat dar radd-i bid ‘at (1850)
which criticised Shia traditions such as mardsi, taziya and ‘alam.'*
Nevertheless S. Ahmad Khan’s efforts to promote modern scientific educa-
tion among Indian Muslims, crowned by the success of the Aligarh College,
were strongly backed by Shias." Aligarh’s faculty of theology had separate
sections for Sunni and Shia figh, the former being initially close to the
Deoband seminary. Muhammad Qasim Nanautavi had been offered a post
in the supervising committee, but had refused any cooperation with Shias.
His son-in-law, Qari’ ‘Abbas Husain, was appointed professor of Sunni
theology in 1876.7" S. Ahmad Khan’s successor as the head of the Aligarh
College, S. Mahdi Ali Khan “Muhsin ul-Mulk” (1837-1907),"' had in 1870
published the reasons for his conversion from Shia to Sunni Islam in a
widely-read book, Ayat-i bayyanat.'*

Violent sectarian conflicts since the early nineteenth century were mainly
triggered by Shia Muharram ceremonies which had become more wide-
spread and assertive. This applied especially to Lucknow where the Shia
mujtahids, enjoying protection by the Awadh rulers, insisted on public
cursing of the first three Caliphs in the 1820s."® Whether meant to “mark
the difference” between Shias and Sunnis™ or simply reflecting a newly-
found arrogance of power, Shia ceremonies in Lucknow have violated
Sunni sensibilities on many occasions since that time, and the city has
remained a unique trouble-spot for Shia-Sunni clashes in India until recent
years." In Delhi, too, ta ziya processions had already been held throughout
much of the eighteenth century in spite of the resistance of Shah
Waliyullah and other Sunni ‘“ulamd’, but few cases of sectarian violence
were reported.”® One well-remembered incident was the murder of Mirza
Mazhar Jan-i Janan, a famous Naqgshbandi sifi, during Muharram in 1781
shortly after he had ridiculed the respect shown by Shias for ta ziyas."”” In
Hyderabad (Deccan), where centuries-old Muharram traditions had been
revived after the death of Aurangzeb under the Sunni Asaf-Jahi dynasty,
these remained generally peaceful.”®* While minor incidents of sectarian
violence occurred during Muharram at many different places in North
India during the nineteenth century, most took place in the former Awadh
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principality.
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Sectarian cleavages between Indian Muslims became sharper under
British rule. One manifestation of that trend was the multiplication of
mundzarat from the late nineteenth century,'
of organisations belonging exclusively to one specific sect. It has become

a habit of many Muslims of the subcontinent, both Shias and Sunnis, who

another was the emergence

deplore the effects of sectarianism, to attribute the origins of that “plague”
to a British policy of “divide and rule”. There are valuable arguments for
blaming the British for reinforcing the Hindu-Muslim divide in India,"* but
the “divide and rule” argument is less convincing regarding Sunnis and
Shias. British administrators in India, always much concerned with law and
order and stability, generally used their coercive means to pre-empt sectar-
ian trouble.”® Although British policy became somewhat biased against
Indian Muslims after the 1857-58 “Mutiny”, British rule in large parts of the
subcontinent, especially in the strategically important north-western prov-
inces, continued to rely heavily on the cooperation of Muslim notables and
the recruitment of Muslim personnel for the Indian army and police. From
the late nineteenth century, when the Hindu-dominated Indian National
Congress gradually emerged as a challenge to British authority, they
became interested in propping up a Muslim political counterweight.
Weakening the Indian Muslims by fanning sectarian conflicts would have
served no purpose; rather it would have been in contradiction to British
imperial interests.

Yet some side-effects of British rule accelerated the trend towards com-
munal or “sectarian” identities, among Shias as well as among other
Muslim and non-Muslim communities in India. To maintain law and order,
British officials had intervened in disputes about religious sites and proces-
sions already in the first part of the nineteenth century, investigating the
local “historical rights” of the said communities, and establishing such
rights formally through their arbitration.'** After 1857 a new policy of pro-
tecting the rights of religious observance for all, regardless of previous
practice and regardless of locality, was proclaimed,'® and religious freedom
was increasingly taken for granted by minorities. Another important factor
was the new means of communication and cheap publication of books,
pamphlets, posters and the emergence of a press in Urdu and other Indian
languages.'® The educated classes not only gained much easier access to the
religious literature of their respective denomination, but also greater
awareness of problems affecting their co-religionists countrywide. That
applied mainly to Muslims as a whole vis-a-vis the Hindus and other non-
Muslim communities, but also to the different Muslim sects.
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Events in Lucknow had the greatest repercussions on Shia-Sunni rela-
tions in the early decades of the twentieth century. During Muharram in
1906 the Sunnis of the town, who still used to take out ta ziyas in large
numbers, were assigned a separate “Karbala” for burying them and a differ-
ent procession route. The administration had thus reacted to Shia protests
against the gradual transformation of Muharram into a “carnival” by the
local Sunnis. However, the latter seized the opportunity to give a predomi-
nantly Sunni colour to their procession and recited madh-i sahaba, i.e.
praises for the first four Caliphs as “equal comrades” (chdrydr). Shias retali-
ated by publicly reciting tabarra, i.e. curses upon the first three Caliphs.'”
Serious riots broke out during Muharram in 1907 and 1908 when the same
scenario was repeated in Lucknow. In late 1908 the U.P. Government
appointed a committee headed by T. C. Piggot, which recommended to ban
the recitation of madh-i sahdba on ‘Ashiira’, Chihlum and 21 Ramadan (the
birthday of Ali Ibn Abi Talib) in public places, arguing that it was not a
religious tradition of the Sunnis, but an innovation highly offensive to
Shias.'® It also recommended that Sunnis could obtain licences to recite
madh-i sahdba on other days while Shias should be “restrained” from recit-
ing tabarra.'® The government endorsed the Piggot Committee’s findings
in January 1909, and several attempts by Sunnis to get its decisions
reviewed failed in the following years."

The madh-i sahdba controversy in Lucknow reflected a new awareness of
the local Sunnis of their demographic and economic strength fifty years
after the end of Shia rule in Awadh."”* On the Shia side it served as a cata-
lyst for the convening of the first All-India Shia Conference in 1907."* The
situation was brought under control by strict enforcement of the ban on
madh-i sahaba processions at Shia commemorative days from 1912 till
1935."* Shia-Sunni conflicts also cooled down as a result of growing anti-
British sentiment among Indian Muslims from 1911 on, culminating in the
Khildfat Movement of 1919-23,"¢ and thereafter because of the deteriora-
tion of Muslim-Hindu relations.

It was only in the early 1930s, when Muslim political organisations were
in a state of disarray,” that Sunni sectarian forces regained enough
strength to overturn the balance. In 1931 Maulana Abd ul-Shakur, who had
already been the main instigator of the 1906-8 madh-i sahaba campaign,
founded the Dar ul-Muballighin in Lucknow, a school entirely devoted to
the training of anti-Shia mundzirs.’® At the same time, the printing of
polemical literature against ‘azddari increased considerably."”” In 1935 some
Sunnis, incited by the Majlis-i Ahrar-i Islam," defied the long-standing ban
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and publicly recited madh-i sahdba on Chihlum. In the following year
Sunnis applied for permission to take out madh-i sahaba processions on the
birthday of the Prophet Muhammad (Barawafat), and on being refused
started a civil disobedience movement."”” In 1936-37 the situation further
deteriorated, prompting the U.P. government to appoint another committee
to review the recommendations of 1908. In its report submitted in June
1937, the Allsop Committee recognised the theoretical right of the Sunnis
to recite madh-i sahaba but recommended to uphold the ban in Lucknow,
because the intention was clearly to provoke the Shias.”® When the report
was made public in March 1938, Sunni indignation became more wide-
spread. Maulana Abd ul-Shakur declared madh-i sahaba a religious duty
(wajib) wherever it was banned,”' and Maulana Husain Ahmad Madani,
leader of the Jam yat al- Ulama’-i Hind (JUH), joined the calls for civil
disobedience.'®

The conflict came to a head in March 1939, when the Majlis-i Ahrdr
brought thousands of its followers to Lucknow to start another round of
agitation.” On 31 March the Congress-led U.P. Government issued a com-
muniqué, stating that Sunnis would be allowed to recite madh-i sahdba in
public meetings and processions every year on Barawafat day (which fell
on 3 May that year)." The decision was made with a view to keep the JUH
and the Majlis-i Ahrar in the Congress camp, deepen intra-Muslim cleav-
ages and thus weaken the Muslim League,” but the vehemence of Shia
reactions took everybody by surprise. The Tanzim ul-Mu’minin, an organ-
isation formed in the wake of the madh-i sahdba agitation in 1938, imme-
diately dispatched volunteers to the great Imambargah-i Asaf ud-Daula
who ostentatiously defied the ban on tabarra. The police had to open fire
to prevent a clash with Sunnis gathering in the nearby Tila Mosque and
imposed a curfew.”’

This was only the beginning of what became known as the Tabarra
Agitation, a civil disobedience movement kept up for six months with vary-
ing degrees of intensity. From April to September 1939 some 17-18,000 Shias,
many of them coming to Lucknow from far-away places such as the Punjab,
the NWFP, Bombay and Bengal, were arrested for defying the ban on
assemblies and reciting tabarra."™ Some Shia landlords financed the dispatch
of volunteers to Lucknow and organised agitation in their constituencies.'
The British Governor of the U.P. reported “conditions of intense emotional
hysteria” triggered among Shias by the sanction of madh-i sahdba,”® while
Shia journals called for taking advantage of the unprecedented display of
fervour for a communal cause.””* Abd ul-Wahid Khan, then joint secretary
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of the U.P. Muslim League, observed “a contest of zeal and enthusiasm
between the Tanzim ul-Mu’minin and the mujtahids”.*** Shia ‘ulama’ were
in the forefront of those calling for civil disobedience and courting arrest."””
S. Nasir Husain (1867-1942),"* then one of the leading mujtahids of Lucknow,
did not court arrest himself, but sent both his eldest son Muhammad Nasir
(1895-1922)"° and his right-hand man and successor Muhammad Sa‘id
(1914-1967)" to jail for three months. In mid-June, after a delegation of Shia
leaders had travelled to Calcutta and agreed with the Congress leader
Maulana Abu’l-Kalam Azad on a face-saving formula for ending the agita-
tion, S. Nasir Husain and other mujtahids vetoed it.””” They were not ready
to settle for anything short of a complete ban on madh-i sahdba until
October 1939, when Abu’l-Kalam Azad himself came to Lucknow for seven-
teen days.'”® At his request, Shias finally called off the Tabarra Agitation
without having gained full satisfaction of their cause. On 19 April 1940,
shortly before Barawafat that year, Azad called the communiqué of 31 March
1939 “an error of judgement, based on inadequate appreciation of the situa-
tion”, and appealed to the Sunnis to refrain from taking out a madh-i sahaba
procession.” His appeal was not heeded and serious riots broke out while
Shias held a counter procession. Only thereafter was the ban on madh-i
sahdba reinstated, and it remained in force until 1963.2%

The Tabarra Agitation was the largest event of Shia communal mobilisa-
tion in the history of India so far, but its wisdom was questioned even by
many Shias themselves. It caused severe strains in Shia-Sunni relations
throughout India, culminating in the social boycott of Shias in many
places.”' Mahatma Gandhi, who had received a Shia delegation on 23 May
1939 after their request for his mediation, shortly after wrote to the
President of the Tanzim ul-Mu’minin (excerpts):

... This much seems to stand out clearly that whereas Madh-e-Sahaba is praise of
the elected Caliphs, Tabarra is curses pronounced upon the first three Caliphs.
Whilst one can understand the right of publicly praising people, is there such a
thing as the right of pronouncing curses upon dead men? Is it a part of religion?
... I should readily grant that there can be no religious duty of praising the
Caliphs, not especially in public places and in the presence of those whom recital
is known to offend. Therefore ... I would advise you for the sake of peace to
withdraw civil resistance and stop the public recital of Tabarra unconditionally,
leaving it to the good sense of the Sunnis so to act as not to wound the suscep-
tibilities of their Shia brethren.*

Shias, however, would insist—and continue to do so in the following
decades—that tabarra could not be equated with “cursing”. An article pub-
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lished in a Lucknow newspaper on 1 May had defended tabarra with these
arguments (excerpts):

The present agitation has naturally led everyone to inquire what it is all about.
A very simple reply would be to refer the inquirer to the Piggot Committee
report and the Allsop Committee report. But unfortunately there are very few,
even in the U.P. Cabinet, who seem to have taken the trouble to read either of
the reports. They only rely on the version of the Sunni propagandists and have
been led to believe that Tabarra means abuse. Lest ... the public at large continue
to misunderstand the real significance of the present Shia agitation ... we should
give a clear and dispassionate explanation of Tabarra.

Tabarra is ... meaning literally “to dissociate oneself or to hold oneself aloof so
as to express disapproval of some one or some thing”. The meaning of the word
will be still clearer if we keep in mind its antonym tawalla, which means “to
attach oneself” or “to have affection and love and so to ally oneself to some one”.
The attitude of the Shias towards Prophet Muhammad and his family is naturally
one of tawalla and equally naturally their attitude towards those who, they
believe, oppressed the Prophet or his family or descendants is one of Tabarra. ...

The Shias believe ... that certain companions of the Prophet not only were self-
seekers and intriguers who robbed Islam of its pristine purity and shattered its
unity but also troubled and oppressed the Prophet and his family in all kinds of
ways. The culmination of this oppression of Prophet’s family ... was witnessed
on the historic soil of Karbala ... This is the reason for the Shia’s Tabarra against
the Sahaba and their associates and followers

Let us now examine the actual words which constitute the formula known as
Tabarra. The formula consists but of three words “Bar so-and-so la‘nat”. The
words mean “May so-and-so not receive (literally, be away from) the blessing
and mercy of God” ... It is this which is wilfully or in ignorance interpreted as
abuse...

If there are still persons who object to the public recitation of the words “la ‘nat
upon so-and-so” a abuse, they should logically ban all public recitation of the
Holy Koran in which there are passages after passages of la ‘nat—Ila ‘nat upon
those who utter falsehood, la ‘nat upon those who oppress the weak, la ‘nat upon

those who create or spread mischief and so on. The Holy Koran also furnishes

authority for the use of the expression Tabarra...*”

The emergence of Shia communalism in British India

Communalism has shaped the destiny of the Indian subcontinent in the
twentieth century more than any other political force, including secularist
nationalism. In independent India the term has gained a negative connota-
tion and has been widely perceived as a legacy of British colonialism, cre-
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ated and nurtured with the aim of perpetuating British rule according to
the principle of divide et impera.®* It has led to a multiplication of bloody
riots between Hindus and Muslims ever since the 1920s, which have
become more severe and frequent in independent India in recent decades,*”
while the growth of a rabid Hindu communalism is gradually undermining
the secularist foundations of India’s political system.**® Most resented until
present times, however, is the fact that Muslim communalism has eventu-
ally resulted in the split-up of India together with the end of British rule,
in spite of all attempts of the Hindu-dominated Indian National Congress
to keep it united.

In Pakistan the perspective is entirely different. Actually the term
“Muslim communalism” is rarely ever used there. Instead a favourite term
referring to that phenomenon in the context of Indian history is “Muslim
nationalism”, which is said to have ultimately found its expression and
fulfilment in the Pakistan Movement, and which some historians have
retraced to the very beginning of Islam in the subcontinent.”” Another
preferred term is “Muslim political awakening”,*® which has also been
adopted in the following section of this book. In any case, most Pakistani
authors have portrayed Muslim communalism in India with positive con-
notations or/and as a counter-reaction to the Hindu bid for dominance.

The understanding of the terms “Shia communalism”, “Shia communalist”
and “Shia communal organisations” in this book is neutral, without positive
or negative connotations. They are referring to activities and organisations,
which are aimed at promoting or safeguarding the interests of the Shia
community exclusively or in the first place, even if they are often accompa-
nied by professing goals such as “fostering unity between Muslims” or “serv-
ing the homeland”. Since the term “Shia communal organisations” is almost
never used in Pakistani books or media in English language,® it has not
been mentioned in the title of this book. However, the Urdu terms gaumi
and gaumiyat, which have always been used by the Shia organisations in
India and Pakistan to refer to themselves and to their own activities, might
well be translated as “communal” and “communal affairs”, respectively.?

Shia communalism on the subcontinent emerged together with that of
Indian Muslims as a whole, but it made almost no impact on the course of
events until 1947. In independent India it became altogether insignificant,*"
while it took more than two decades to achieve some modest success in
Pakistan.?”* It could never mobilise more than a small section of Indian Shias,
and in the 1940s it became totally eclipsed politically by the Pakistan
Movement, which drew strong support from Sunnis and Shias alike.*”
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Nevertheless, Shia communalism had much in common with the ideology
of the All-India Muslim League: Just as the latter stood for Muslim self-
assertion and the safeguarding of the rights of the Muslim minority in pre-
dominantly Hindu India, Shia organisations tried to obtain safeguards for
the Shia minority from the Sunni majority with similar arguments. Their
dilemma, especially in the 1940s, was that defending the “Muslim cause”
against the Hindu majority became much more important even for most
Shias than upholding the “Shia cause” in the face of the Sunni majority.

Shia communal organisations first developed in Lucknow, which had
remained the centre of Shia religious learning in India under direct British
rule, too. The British already in 1856 abolished jurisdiction by Shia ulama’
and the Shia seminary set up by Amjad Ali Shah,** but they continued to
grant stipends and titles to individual ‘ulama’ even after some of them had
supported the “Mutiny”.?° They also strengthened the position of some Shia
ta‘allugdars who in turn continued to sponsor ‘azdddri and Shia religious
and other institutions.?® The ‘ulamad’ founded new seminaries like the
Madrasat Nazimiya (1892) and the Sultan ul-Madaris (1899) in Lucknow,?”
and anjumans for the organisation of ‘azddari ceremonies and other local
communal affairs, drawing financial contributions from urban traders as
well as from landlords. Such local anjumans sprung up in all towns with a
sizeable Shia population in northern India towards the end of the nineteenth
century and have remained a feature of Shia religious life in the subconti-
nent ever since.”® Typical elements were the organisation of annual sessions
attended by ‘ulama’, notables, and members of the emerging class of mod-
ern professionals educated in English medium schools (mainly barristers,
civil servants and journalists). By that time, and until the first two decades
of the twentieth century, the authority of the mujtahids was still very much
prevalent among Indian Shias. But the conservatism of most of the mujta-
hids was no longer immune from criticism by the modern educated intel-
lectuals. For example, when the All-India Muslim Educational Conference’™
held its annual session in Lucknow in 1904, the ‘ulama’ decreed that no Shia
should enrol in the Aligarh College until it provided for complete Shia reli-
gious instruction according to the shari‘a. Thereafter many harsh polemics
against the ‘ulama’ were published in the press.?

Attempts to reconcile the old religious and aristocratic establishment
with the new class of Shia professionals was one important factor behind
the convocation of the first All-India Shia Conference (AISC) in 1907.
Probably of equal importance were the examples set by the foundation of
the All-India Muslim League in December 1906%' and the new flare-up of
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Shia-Sunni conflict in Lucknow earlier in the same year.”” The direct pre-
decessor of the AISC was the Anjuman-i Sadr us-Sudiir set up by one of the
Lucknow mujtahids, S. Agha Hasan (1865-1929)** in 1901. It had served as
a model for similar Shia anjumans throughout India** but was opposed by
modernist Shia leaders such as S. Husain Bilgrami and Badr ud-Din
Tayyabji.”* In response to such criticism, and with a view to bring the
Anjuman-i Sadr us-Sudiir more in line with the style and aspirations of the
time, it was decided to organise its annual session in 1907 as an All-India
Shia Conference. Apart from S. Agha Hasan himself, Khwaja Ghulam us-
Saqlain (d. 1915),” Dr Mirza Muhammad Hadi Ruswa (1858-1931)*" and
S. Ali Ghazanfar® and were the driving force behind that scheme, the lat-
ter two touring Shia centres in the U.P. to ensure maximum participation.?”
The founding session of the AISC on 6-8 October 1907 in Lucknow, pre-
sided over by S. Najm ul-Hasan (1863-1938),” was attended by nearly one
thousand delegates, including leading Shia ‘ulama’, notables, barristers and
advocates, journalists and chairmen of Shia anjumans. Most hailed from the
U.P,, but other Indian provinces such as the Punjab, Bombay,*' Bihar and
Bengal, and Princely States such as Hyderabad, Khairpur, Rampur a.o. were
also represented.”

During that session, the Anjuman-i Sadr us-Sudiur was dissolved and
replaced by the AISC, which has remained the most important organisation
of Shias in India until present times. Its basic goals were defined as follows:

1) All possible efforts for assuring the moral, social (tamadduni), economic
and religious needs of the Shias by means which are not in contradic-
tion with the shari‘a.

2) Fostering unity among the Shias themselves and striving for harmony
and cooperation with other Islamic sects and followers of other reli-
gions for the sake of common needs.

3) Efforts for safeguarding the civil, religious and educational rights of the
Shias.

4) Reform and supervision of Shia auqaf.

5) Organising public or closed general sessions at different places and
recommending adequate steps in the light of the local needs.**

Already the founding convention of the AISC was marred by conflicts
between modernisers, whose foremost interest was the economic uplift of

%4 and the ‘ulama’ and other conservatives. The sectar-

the Shia community,
ian conflict figured prominently in the speeches and “hard-liners had a field

day”.** A resolution proposed by Dr Ruswa stating that the AISC had noth-
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ing to do with religious mundzarat and provocative literature was turned
down after a lengthy controversial discussion, and Khwaja Ghulam us-
Saqlain left the AISC in disgust.**

In spite of such misgivings and recurring conflicts between the ‘ulama
and the modern professionals, the AISC was able to mobilise an increas-
ing number of participants at its annual sessions during the first thirteen
years of its existence and launch some communal projects, albeit on a
rather modest scale. From 1907 to 1933 the AISC held twenty-five annual
sessions in different Indian towns, which did a lot to create countrywide
bonds and communal awareness among Indian Shias. At every session
the President and Secretary-General of the AISC were elected anew, and
its leadership alternated between ‘ulamd’ and notables, as shown in the
following overview:*

5

Table 1: Annual Sessions of the AISC, 1907-1933

Session Date Place President Secretary-General
1 10/1907  Lucknow Najm ul-Hasan S. Ali Ghazanfar
2nd 12/1908  Lucknow do do
31 12/1909  Lucknow do do
4th 10/1910  Amroha S. Nasir Husain®* do
5t 10/1911  Benares S. Muhammad do
Husain®’
6™ 10/1912  Patna Nawab Hamid Ali do
Khan of
Rampur(1875-1930)*°
7t 1913 Jaunpur Nawab do
S. Muhammad?**!
8th 10/1914  Lucknow S. Ali al-Ha’iri*? do
oth 1915 Allahabad Raja S. Abu Ja‘far*®  Fateh Ali Khan
Qizilbash**
10t 4/1917  Lucknow Raja Tawakkul do
Husain**®
11" 12/1917  Lucknow Raja S. Asghar Ali***  do
12t 4/1919  Agra S. Muhammad Hadi*’ do
13™ 4/1920  Nagina Raja Yasin Ali Khan,*® S. Muhsin Mirza**
14 12/1920  Lucknow Nawab Shuja‘at Ali  Raja Yasin Ali Khan
Khan**
15% 12/1921  Multan Nawab Muzaffar Ali do
Khan of Muzaffarnagar
16 4/1923  Jhang Hashmat Ali do
Khairallahpuri*!
17" 3/1924  Faizabad S. Ibn ul-Hasan** S. Kalb-i ‘Abbas**
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18t 3/1925  Bombay Nawab Sarfaraz Mir Wajid Ali
Husain®*

19t 1926 Patna Agha Hashim Isfahani Mirza ‘Abid Husain®*

20" 1928 Calcutta Mir Ali Nawaz do
Talpur®®

21 1928 Sukkur Nawab Fazl Ali do
Khan*’

22nd 12/1929  Allahabad Mirza Ali S. Mustafa Riza
Muhammad®*

231 4/1931  Montgomery Raja S. Riza Ali Khan S. Mu‘jiz Husain
of Rampur®’

24 3/1932 Lahore Hashmat Ali do
Khairallahpuri

25t 4/1933  Delhi Mirza Muhammad ~ do

Akram Husain*®

Source: Sahifat ul-millat (see Fn 220 to chapter 1, p. 348).

While the AISC was always dominated by Shias from the U.P. and espe-
cially from Lucknow, the Punjab also figured prominently in its activities.
Apart from the annual sessions in Multan (1921), Jhang (1923), Montgomery
(1931),*! and Lahore (1932), the presidency of S. Ali al-Ha’iri, a leading Shia
‘alim of the Punjab, in 1914 was also noteworthy. Together with Sukkur
(1928) five annual sessions of the AISC were thus held in what was later to
become West Pakistan until 1932. From 1915 to 1920 Nawab Fateh Ali Khan
Qizilbash, then Secretary-General of the AISC, played a particularly active
role in the foundation of a Shia College, the most important achievement
of the organisation in its first decades (see below). In 1921, when internal
squabbles between Shia leaders in Lucknow reached a peak, it was even
discussed whether the central office of the AISC should be transferred to
the Punjab.?* Probably in the same year a Punjab Shia Conference (PuSC)
was founded as a provincial branch of the AISC, which later became an
independent organisation.*

The mujtahids of Lucknow, who had initially been at the forefront of the
AISC, gradually lost interest in that organisation, and after 1920 the partici-
pation of ‘ulama’at AISC annual sessions declined.”* At the 1910 session in
Amroha the advocate S. Wazir Hasan had strongly pleaded against an article
of the AISC statutes reserving its presidentship for mujtahids.** After a long
discussion the matter was deferred to the 1911 session in Benares, where a
compromise formula was adopted, namely that the mujtahids enjoyed pref-
erence but could recommend laymen for the AISC presidentship if they
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wished s0. In 1924 S. Agha Hasan, the founding father of the AISC, joined
the majority of great mujtahids who had withdrawn their involvement with
the organisation. In the same year a delegation was sent to Lucknow urging
them to participate at the AISC annual session in Faizabad, but most of the
mujtahids declined.*” Even the decision at the 1924 Faizabad session to form
a Supervising Committee (Majlis-i Nazarat) of ‘ulama’ to check all AISC
resolutions on their compatibility with the shari‘a could not prevent the
next session in Bombay (1925) from being shunned by the religious lead-
ers.”® In 1928 the Supervising Committee was dissolved by the ‘wulama’
themselves after the death of Maulana S. Muhammad Baqir.*®

Concrete achievements of the AISC were rather modest, as has been
decried by many of its own members in later decades. A “Shia Sugar
Factory”, one of two projects approved at the second annual session (1908),
failed after a few years.?”” A Shia Orphanage, also planned in 1908, was
opened shortly after in Lucknow, but it remained the only orphanage of its
kind in India.*”* Some projects never took off at all, like a Shia Directory, a
Shia Bank or a Shia Census.”’? A press organ of the AISC finally came into
being in 1925 with the weekly Sarfaraz, which appeared in shorter intervals
in the 1930s and was still being published from Lucknow in early 2001.7 It
added its voice to a number of other Shia journals that had been founded
since the late nineteenth century.?*

Even the greatest project of the AISC, the Shia College in Lucknow, fell
far from achieving its desired results. The idea of a Shia College had first
been propagated at the AISC annual session in 1910, following Shia-Sunni
conflicts at the Aligarh College.”” In the following years complaints about
the “violation of religious rights of Shias” in Aligarh multiplied, and the
Shia College project was pushed with much determination by Nawab Fateh
Ali Khan Qizilbash from 1914 onwards.”® Collection of donations started in
1915, and in the following year all AISC activities were focussed on the
Shia College.””” Since the U.P. Government also contributed to its financing,
it was left to Governor James Meston to arbitrate the dispute over its loca-
tion. Meston himself laid the foundation stone in 1917.”® The college started
operating shortly after, but after the death of Fateh Ali Khan (1923) a bitter
dispute broke out between its trustees over the appointment of his son
Nisar Ali Khan as the new College Secretary. A number of trustees stopped
their engagement, while the remaining ones decided to separate the Shia
College from AISC tutelage in 1925. Once intended as a counterpart of
the prestigious Aligarh College, it could not even keep the standard of an
intermediate college until independence.?® More successful in promoting
modern education among Indian Shias was the Anjuman-i Wazifat-i Sadat-
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0-Mu’minin (AWSM), a charitable foundation set up by S. Jalal ud-Din
Haidar and Nawab S. Muhsin Mirza in Lahore in March 1912. The AWSM,
which granted stipends to Shia students to be paid back after their gradu-
ation, has remained a well-managed and effective organisation ever since,
drawing large donations and supporting tens of thousands of students
according to well-defined criteria and priorities.”!

Some other issues tackled by the AISC were conflicts about Shia augaf
and ‘azadari processions, restrictions of the latter starting in Kashmir and
some parts of the Punjab since the late 1920s.** The AISC also reacted to
some events abroad, such as the violation of Shia holy places in Mashhad
in 1912, the conflict between Shia ‘ulama’ in Iraq and the British in
1920,%% and the destruction of the tombs of Shia revered personalities in
Medina in 1926.%° But it otherwise shunned any political issues up to 1929,
when the defeat of many Shia candidates in the elections for Municipal and
District Councils led to widespread Shia demands for the abolishment of
reserved seats for Muslims.?® Even then the AISC, still dominated by con-
servative landowners and other notables, was far from adopting such a
stance, which amounted to adopting the line of the Congress on an impor-
tant matter and disowning the line propagated by the Muslim League since
*7 But at a time when the Muslim League was in disarray
and anti-British nationalism was in high tide, parts of the modern-educated
Shia intelligentsia did exactly that, founding an All-India Shia Political
Conference (AISPC) in 1929.%8

Throughout the following eighteen years until independence, the AISPC
remained committed to Indian nationalism on the lines of the Congress and
at the same time presented Shia communal demands more assertively.” Its
closeness to the Congress earned the AISPC recognition as “the only rep-
resentative organisation of Indian Shias” during an All-Parties Conference
in Lucknow 1932 and during a session of the Muslim Unity Board on 14 July
1934,° but it made enemies among the traditional Shia establishment. In
1935 S. Ali Zahir (1896-1970), a leading lawyer of Lucknow and member of
the U.P. Legislative Council,”" confronted the Ex-Royal Family of Awadh
with a bill aimed at democratising the administration of various Shia
trusts.®? In 1937, when he became Secretary-General of an All-Parties Shia
Conference, the AISPC openly allied itself with the Congress against the
Muslim League.®* It ended up almost isolated within the Shia community
itself in the mid-1940s.* By contrast, a Punjab Shia Political Conference
(PuSPC) set up during the PuSC 1936 session in Ludhiana was closely
linked to the Unionist Party.” It proclaimed conditional cooperation with
the Muslim League in 1938 and reconfirmed that line in 1943.°

its foundation.
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Shia contributions to Muslim political awakening until 1939

While the centuries-old conflicts with Sunnis have played an important
role in the development of Shia communalism in the Indian subcontinent
and continue to do so at present time, it must be kept in mind that only a
small minority of Indian Shias was seriously affected by such conflicts
during the era of British rule. Since the late nineteenth century most mem-
bers of the Shia intellectual and political elite were much more concerned
with the great movements for Indian political self-determination and/or for
Muslim self-assertion in the face of the Hindu majority than with Shia-
Sunni problems.' But regardless of the attitude of prominent Indian Shias
to Shia communalism, their achievements have later been “reclaimed” by
all of their co-religionists. Ever since the foundation of Pakistan, Shias
voicing communal grievances or demands have consistently reminded their
countrymen of the great contributions of Shias to the success of the
Pakistan Movement.?

The role of Shias in the development of “Muslim nationalism” in India has
indeed been significant both in the framework of the All-India Muslim
League, which ultimately led the struggle for Pakistan, and in those organ-
isations and movements, which with hindsight can be considered as having
paved the way for that goal (adopted formally only in 1940). Already some
of the pioneers of Islamic modernism in India had been Shias. Tafazzul
Husain Kashmiri (1727-1801), who served under several Nawabs of Awadh,
wrote treatises on mathematics, physics and astronomy, apart from trans-
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lating Western philosophical and scientific works into Arabic.” Mirza Abu
Talib Khan (1752-1806) after a journey to England and other European
countries from 1798 to 1803 wrote a travelogue, Masir-i Talibi fi bilad-i
Afranji, which has been lauded as “a monumental assessment of Anglo-
Saxon civilisation” and “a landmark of the first phase of ... intercultural
contact”* Maulana Muhammad Bagqir Dihlavi (d. 1857), a teacher at the
Delhi College, in 1835 started the weekly Dihli Urdi Akhbdr, one of the first
high-standard Urdu newspapers.® S. Karamat Ali Jaunpuri (d. 1876) who
served as representative of the British Indian government in Kabul and
later as mutawalli of the Muhsiniya Wagqf in Hoogly (Bengal) interpreted
the Koran and hadith as “a guidance towards modern science” in his mag-
num opus, the Risala fi ma’dkhidh al-‘ulim.®

In the decades following the failed uprising of 1857-58 some Shias were
closely associated with S. Ahmad Khan and his movement for Muslim edu-
cational reform. Maulvi Chiragh Ali (1844-95), who made a career in the
Civil Service of the U.P. and later of the Hyderabad State (Deccan),
impressed S. Ahmad Khan with his writings advocating a modernist re-
interpretation of the Koran and hadith as sources of Islamic law. His apolo-
getic interpretation of jihad was much in line with S. Ahmad Khan’s
arguments urging Muslims to come to terms with British rule.” In 1864,
when S. Ahmad Khan founded a society for the introduction of Western
sciences among Indian Muslims, the most enthusiastic response came from
Maulana Siraj Husain, a son of the Shia mujtahid Muhammad Quli Kinturi.®
Most influential among the Shia modernists who cooperated with S. Ahmad
Khan was S. Amir Ali (1849-1928) from Calcutta who had a distinguished
career in the judiciary and in politics.” His book The Spirit of Islam, pub-
lished first in London 1891, became one of the most widely-read defences
of the Prophet Muhammad against Christian criticism during his lifetime
and beyond." In his other major book, A Short History of the Saracens
(1900), he tried to bridge the main controversial point between Shias and
Sunnis by differentiating between an “apostolic” caliphate of Ali and the
“pontifical” caliphate of his three predecessors.! He also showed readiness
to set aside his Shia beliefs for the sake of Muslim unity during the Khildfat
Movement (see below). In 1877 he founded a National Mohammedan
Association which was the first political organisation of Indian Muslims,
although popular response to it remained modest.” In 1882 the Association
submitted a memorial to the Viceroy Lord Ripon which received a reply
from his successor Lord Dufferin, said to have been “the most important
declaration of policy emanating from the head of the Indian Government
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in regard to Muslims ... prior to Lord Minto’s reply to the Muhammadan
deputation ... 1906”."* S. Amir Ali, like S. Ahmad Khan, was also quick to
denounce the programme of the Indian National Congress (founded in
1885) as detrimental to the interests of the Muslims. In 1887 he tried to call
a conference of Indian Muslims as a counterweight to the Congress, but did
not succeed.™

Shias had a great part in S. Ahmad Khan’s most important legacy, the
Muhammadan Anglo-Oriental College in Aligarh (founded in 1877)." When
fund-raising started for the college scheme in 1872, Shias were among those
leading the campaign as well as among the subscribers.” One of the latter
was Raja Amir Hasan Khan of Mahmudabad (d. 1903), heir of a large estate
near Lucknow."” Although he withdrew his annual grant in 1888, compen-
sation was immediately found from Shias in the Hyderabad State thanks to
the efforts of S. Husain Bilgrami.”® In 1904 and again in 1910 Raja
Muhammad Ali Muhammad Khan of Mahmudabad (1879-1931), the eldest
son and successor of Raja Amir Hasan Khan, made donations of Rs. 100,000
to the Aligarh College.” He also headed a committee set up for raising
funds to elevate the college to university level in 1906 and toured Indian
provinces for that purpose.” From 1920 to 1923 he became vice-chancellor
of the newly created university.! The initial drive for a Muslim University
in Aligarh had come from another Shia leader, the Agha Khan IIT (1877-
1957), during a session of the All-India Muslim Educational Conference in
Bombay in January 1903.% That institution set up in 1886 by S. Ahmad Khan
complemented the goals of the Aligarh College with the establishment of
modern Muslim schools throughout India.” Shias participated very actively
in the efforts of the Muslim Educational Conference, often also presiding
over its annual sessions in different Indian towns.*

The Aligarh College was not immune from sectarian disputes,” but its
secularist orientation made it attractive for upper-class Shias as much as
Sunnis. It turned out a nucleus of Muslim political awakening for the whole
Indian subcontinent, producing many leaders of the Muslim League and
later the Pakistan Movement. S. Ahmad Khan’s radical modernist views on
Islam had provoked much criticism from Shia as well as Sunni religious
circles, but his strongest opponents belonged to Sunni revivalist schools of
thought like the Deobandis and Ahl-i hadith. Incidentally many Sunni
‘ulama’ of that same background would later oppose Jinnah and the
demand for Pakistan.*

The Muslim political awakening was accelerated by a rise of Hindu com-
munalism in the last decades of the nineteenth century. One important
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issue that united Shias and Sunnis against Hindus was the Hindi-Urdu
controversy; kindled in 1867 when Hindus agitated for the replacement of
Urdu by Hindi as the second official language besides English in the North-
Western Provinces.” Having achieved only partial success, the advocates
of Hindi started a new campaign in 1895, which resulted in its recognition
as an official court language in 1900. That same year Nawab Muhsin ul-
Mulk, the head of the Aligarh College since the death of S. Ahmad Khan,
formed an Urdu Defence Association.? Shias participated prominently in
the counter-campaign, among them the jurists S. Karamat Husain (1852—
1917)® Hamid Ali Khan (d. 1923)* and Khwaja Ghulam us-Saqlain® in
Allahabad and Lucknow.” Muslim protests could not prevent Urdu from
losing its former pre-eminent status, but initiatives for Muslim political
organisation gained momentum. Again some Shias played an important
role, among them the three last-mentioned,” S. Husain Bilgrami,* S. Amir
Ali, and the Agha Khan III.

The final incentive was given by the announcement of constitutional
reforms by the British Secretary of State for India, John Morley, in August
1906. On 1 October 1906 the Agha Khan led a thirty-five-member Muslim
delegation to the Viceroy Lord Minto in Simla which submitted a memo-
randum containing two main demands, namely separate electorates for
Muslims in all local and provincial elections and “weightage” for them in
all elected bodies, i.e. more seats than their ratio of the population war-
ranted.* Having received a favourably reply from Lord Minto, the deputa-
tion was followed up with the foundation of the All-India Muslim League
on 30 December 1906 in Dhaka on the sidelines of the annual session of the
Muslim Educational Conference. S. Karamat Husain, Hamid Ali Khan,
Khwaja Ghulam us-Saqlain, S. Husain Bilgrami and S. Ali Imam (1869—
1932)* were among the Shia members of the League’s first Provisional
Committee.”” The Agha Khan, who did not attend the Dhaka meeting, was
elected Honorary President and became permanent President of the
Muslim League from its first regular session in 1907 (Karachi) until his
resignation in 1913.® The Muslim League started as a thoroughly elitist
organisation, and the Agha Khan was selected to head it because of his
political acumen and influence with highest British authorities in London
and Calcutta.

Shias played an important role in the League from the start and contin-
ued to do so right until the foundation of Pakistan. In the early years, most
noteworthy apart from the Agha Khan—who, as an Isma‘ili leader,
belonged to a category of his own—were S. Amir Ali, S. Wazir Hasan, Raja

34



SHIAS AND THE PAKISTAN MOVEMENT

Muhammad Ali Muhammad of Mahmudabad and Nawab Fateh Ali
Qizilbash. S. Amir Ali, who had settled in England after retirement from the
Calcutta High Court bench in 1904, formed a London branch of the Muslim
League in 1908.” Together with the Agha Khan he lobbied for Muslim inter-
ests in the British capital, ensuring that the 1906 promise of separate elec-
torates for Muslims was transformed into law with the 1909 Indian
Councils Act (Morley-Minto Reforms Act).*” He presided in absentia over
the third annual session of the League in Delhi (January 1910), urging loyal
cooperation with the British and more efforts for solving the economic,
social and educational problems of the Muslims.*' In 1913 he resigned from
the Muslim League because of the latter’s growing criticism of the British
Indian government.” Nawab Qizilbash, too, distanced himself from the
League after an attempt to keep it on a staunchly pro-British line had failed
in 1913-14.%

If the Agha Khan, S. Amir Ali and Qizilbash had exemplified the loyalist-
conservative origins of the Muslim League, the Lucknow barrister S. Wazir
Hasan (1872-1947)* did much to bring the League more in line with the
nationalist aims of the Congress. He was elected Joint Secretary of the
League in 1910 and Secretary-General from 1913 to 1917. In 1912 he drafted
a revised constitution of the League, which now comprised the goal of “a
form of self-government suitable for India”.*® Since 1911 League-British
relations had cooled down because of a reversal of the 1905 partition of
Bengal and Muslim feelings of solidarity with Ottoman Turkey during the
Tripoli and Balkan wars.* They became more strained after Turkey allied
itself with Germany during the First World War and the British Indian
government arrested some prominent pro-Turkish leaders like Muhammad
Ali and Shaukat Ali.*” This brought about the closest-ever rapprochement
between the Muslim League and the Congress in the form of the Lucknow
Pact of December 1916 to which S. Wazir Hasan had contributed, although
its principal Muslim architects were Muhammad Ali Jinnah and Raja
Muhammad Ali Muhammad of Mahmudabad.*®

The Raja of Mahmudabad, a personal friend and supporter of S. Wazir
Hasan, headed the Muslim League from 1915 to 1918 after having been one
of its Vice-Presidents since 1907.“ Since 1910, when the central office of the
League was transferred from Aligarh to Lucknow, he had financed it with
a fixed annual chanda of Rs. 3,000.% Basically loyal to the British, the Raja
was more committed to Indian self-rule than the Agha Khan. In 1915 he
supported the brothers Muhammad and Shaukat Ali after another Shia
aristocrat of the UP., Raja Hamid Ali Khan of Rampur, had confiscated
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their property.”’ But perhaps his most important service to the Muslim
cause in India, together with S. Wazir Hasan, was to convince Jinnah to
join the Muslim League in 1913.%

Muhammad Ali Jinnah (1876-1948), the later Qa’id-i A‘zam (“great
leader”) and founder of Pakistan, has, of course, been the greatest source of
pride for Pakistan’s Shia community ever since the establishment of the
state. Yet never in his political life did Jinnah display anything even
remotely resembling Shia communalist thinking. Born a Khoja Isma‘ili, he
had converted to Twelver Shi‘ism around 1904 without ever bothering
much about its religious tenets.”” He started his political career as a mem-
ber of the Indian National Congress in 1906, following the example of one
of his most admired Bombay friends, Justice Badr ud-Din Tayyabji.* In 1910
he was elected to the Imperial Legislative Council, winning his first laurels
there with a bill, which reversed some British legislation on augdf consid-
ered contrary to the shari‘a.”® His achievements were lauded by leaders of
the Muslim League, and Jinnah was invited to attend its sessions from
December 1912. When he agreed to join the League in 1913, he did so as an
“ambassador of Hindu-Muslim unity”, a cause to which he remained com-
mitted against many odds until 1928.% Jinnah'’s later transformation into a
stern advocate of Muslim rights in the face of a “hostile” Hindu majority
was entirely political and accompanied by genuine abhorrence at inter-
Muslim sectarian controversies.” So consistently had Jinnah played down
his Shia identity that after his death he was claimed by many Sunnis, too,
as having been one of their own denomination.*

Muhammad Ali Muhammad Khan of Mahmudabad (conferred the title of
Mabharaja since 1925) was one of Jinnah’s wealthiest clients among the
Indian Muslim aristocracy and a close friend, who offered hospitality to
him regularly.” He also appointed Jinnah as the first of seven trustees of his
estates during the minority of his son and successor Amir Ahmad Khan
(see below).”” He supported Shia communal causes like the foundation of a
Shia College in Lucknow,* but the Aligarh College, the Muslim League, and
non-communal institutions like the Lucknow University and Medical
College profited even more from his generosity.*

The participation of many upper-class Shias in Indian Muslim joint
endeavours such as the Aligarh College, the Muslim Educational Conference
and the Muslim League was perhaps natural, since they themselves stood
to gain much from the results. By contrast, Shia support for the Khildfat
Movement in the years following the First World War was somewhat arti-
ficial, although understandable given the political context. Pan-Islamism
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and sentimental attachment to the Ottoman Sultan and Caliph, the last
Muslim ruler who was then still a power to reckon with internationally,
had won influence in India since the last decades of the nineteenth century,
helped by the activities of S. Jamal ud-Din al-Afghani (1839-97) in
Hyderabad and Calcutta from 1879 to 1892.* A number of Shias shared
sympathies for the beleaguered Ottoman Empire, most prominent among
them S. Amir Ali and Badr ud-Din Tayyabji.** In 1919 Muslim resentment
against the treatment of Turkey after its defeat in the First World War came
to a head, coinciding with general indignation about how the British back-
tracked on their promises regarding Indian self-rule. From late 1919 to 1922
the Muslim League was eclipsed by the Khildfat Movement led by radical
nationalist and Deobandi Sunnis and by Gandhi’s Non-Cooperation
Movement launched in 1920. The principal demands of the Khilafat
Movement were the preservation of the caliphate as a temporal as well as
a spiritual institution and the integrity of the Ottoman Empire, implying
restoration of Turkish control over the holy places of Islam in the Hijaz.*
As even Gandhi and other Hindu Congress leaders had tactically pro-
claimed solidarity with the Khilafat Movement, it was difficult for Shia
leaders to abstain. The Raja of Mahmudabad hosted and financed the first
Khilafat Conference held in Lucknow in September 1919, and Jinnah—who
was elected to preside over the Muslim League in Septemer 1919—
denounced “the spoliation of the Ottoman Empire and the Khilafat” as an
“attack on our faith”.%® Both later distanced themselves from the Khildfat
Movement, but another Shia member of the League, S. Riza Ali (1882—
1949),” in 1922 and 1923 headed delegations of the Indian Legislature to the
Viceroy to plead for the Turkish cause.”” As late as November 1923, one
year after the Turkish National Assembly had abolished the temporal pow-
ers of Sultan Abd ul-Majid, the Agha Khan and S. Amir Ali wrote a letter
to Prime Minister Ismet Pasha requesting the enhancement of his position.
They were rebuffed with the argument that as Shias they could not be
spokesmen of the Sunni Muslims of India, and their letter only hastened the
Turkish decision to abolish the caliphate altogether in March 1924.”

In the 1920s the impact of Shias—including Jinnah—on Muslim politics in
India was less than it had been during the first two decades of the century,
owing much to the mess left behind by the Khildfat Movement and other
unsuccessful campaigns. Muslim leadership became ever more divided with
the emergence of new organisations such as the Jam Gyat al- Ulama’-i Hind
(JUH), the Khildfat Conference, and later the Majlis-i Ahrar-i Islam.” In
1928 even the Muslim League split over the issues of separate electorates
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and proper response to a British commission charged with finding a solu-
tion to the constitutional problems of India.”* At that juncture the Maharaja
of Mahmudabad, who was once again elected President of the League for
one year in December 1928, disagreed with Jinnah. He was ready to accept
the Nehru Report (an alternative to the British proposals worked out by
Motilal Nehru) which Jinnah had rejected because it did not include safe-
guards for Muslims.” S. Ali Imam, who had been a member of the drafting
committee, was still more in favour of the report.”” On 1 January 1929, the
Agha Khan presided over an All-Parties Muslim Conference in Delhi, con-
sidered as the most representative gathering of Muslims in India so far.”” In
the following four years the Agha Khan once more occupied centre stage
in Indian Muslim politics, especially during three Round Table Conferences
held in London between November 1930 and December 1932.7® They
resulted in a reform package (Government of India Act of July 1935), which
made the provinces separate legal entities and enlarged provincial fran-
chise. Other concessions made to Muslim demands were the administrative
separation of Sindh from Bombay and the granting of full provincial pow-
ers for the NWFP.”

Jinnah was left with only a faction of the Muslim League loyal to him in
early 1929. He departed for London in November 1930 and stayed there for
most of the following five years.*® Thus he did not attend the 21 annual
session of the League in Allahabad (29-30 December 1930) where
Muhammad Igbal made his famous statement that “the Punjab, NWFP,
Sindh and Balochistan, amalgamated into a single state ... appears to be the
final destiny of the Muslims, at least of North-West India”*" Maharaja
Muhammad Ali Muhammad of Mahmudabad, who had been keen to let
Igbal preside over that session, died in May 1931, depriving the moribund
Muslim League of an important source of funds.* Financial support from
the Mahmudabad estate was only resumed after his elder son and heir,
Amir Ahmad Khan (1914-73),* had reached majority in November 1935.%

Amir Ahmad Khan had been very much acquainted with Jinnah since his
boyhood and used to address him as his “dear uncle”.*> From 1936, when he
formally joined the Muslim League, until the foundation of Pakistan he was
one of Jinnah’s most loyal and trusted supporters and in spite of his youth
was entrusted with important tasks.* Brought up in utmost wealth and
luxury, he acquired a reputation for personal modesty, generosity and deep
religiosity from his early adulthood.*” His religious fervour would cause
frictions with Jinnah in the early 1940s, when Amir Ahmad Khan advocated
a theocratic state Pakistan from the platform of the Muslim League,® but
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these were later ironed out. In 1933 he was among those urging Jinnah to
return from England and resume leadership of the League, pledging to pro-
vide all material help required to infuse new life into the organisation.*’

Jinnah was re-elected President of the Muslim League in 1934 but did not
return to India permanently until October 1935. Within two more years he
was able to make the League an effective instrument for pressing Muslim
political demands, receiving crucial support from some Shia individuals at
that juncture. S. Wazir Hasan presided over the 24™ annual session of the
Muslim League in Bombay (11-12 April 1936) that “initiated the slow process
of transforming that small fragmented party into a mass movement”.” It was
followed up with the first session of a Central Parliamentary Board appointed
by Jinnah (Lahore, 8—11 June) of which Amir Ahmad Khan was made trea-
surer. Although Jinnah could not yet attract many prominent politicians from
the Punjab to his fold, his rival Mian Fazl-i Husain, who had reorganised the
Punjab National Unionist Party that year, was alarmed enough to complain in
a letter to the Agha Khan dated 22 June 1936 (excerpts):

Jinnah has blundered into the arena very much to our prejudice ... Jinnah’s inter-
ference and all sorts of silly promises as to large funds being available from
Bombay millionaires and from the Maharaja of Mahmudabad has made our task
rather difficult, because the press in general and the vernacular press in particu-
lar is in a pecuniarius (sic) condition and always anxious to get some help...”*

Among the “Bombay millionaires” referred to in that letter were some
Isma‘ilis and Twelver Shias such as Da’ud Nasir and Seth Ibrahim Pirbhai.”?
A Shia lawyer and politician from Bombay, Isma‘il Ibrahim Chundrigar
(1897-1960), accepted nomination into Jinnah’s Parliamentary Board at that
time and later rose to head the Muslim League’s provincial branch.” In
Bengal the Shia businessman Mirza Abu’l Hasan Ispahani (1902-75) was
both an important financier of the Muslim League and one of Jinnah’s
closest personal friends.”

In the January-February 1937 provincial elections the Muslim League
captured only 109 of 1585 Muslim seats. It fared especially bad in the
Punjab with only two out of 175 seats against eighty-eight seats for the
Unionist Party.” Eight more MPAs defected to the Unionist Party shortly
after, including the Shia Raja Ghazanfar Ali Khan (1895-1963) who had
been elected on a Muslim League ticket in the Pind Dadan Khan constitu-
ency.” But in October that year Sikandar Hayat Khan, who had headed the
Unionist Party since the death of Fazl-i Husain (July 1936), concluded an
agreement with Jinnah under the terms of which his party “merged” with
the Muslim League in national matters while retaining its independence in
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Punjab provincial matters.” The Sikandar-Jinnah Pact, which turned out to
be a milestone on the path to Pakistan, was consecrated during the 25%
annual session of the Muslim League in Lucknow (15-18 October 1937)
hosted by Amir Ahmad Khan in the premises of the Mahmudabad House.”
The young Maharaja had expended much energy and resources for the
preparation of that crucial session,” besides paying all expenses for Muslim
League candidates in by-elections to five U.P. Provincial Assembly seats.'”
During the session he moved a resolution focussing on socio-economic
problems and their proposed solution.’ On 30 December 1937, in confor-
mity with the wishes of Jinnah, Amir Ahmad Khan was elected to head the
Muslim Students’ Federation, which provided plenty of energetic volun-
teers for the League throughout the following decade.’® He remained its
president until his resignation in 1946.'

While Amir Ahmad Khan of Mahmudabad rose to prominence within the
Muslim League in 1937, S. Wazir Hasan parted ways with Jinnah and was
expelled from the League that year." His son S. Ali Zahir, who had been a
member of the U.P. Legislative Council since 1930, and one other Shia can-
didate of the Muslim League lost the 1937 provincial elections due to what
the AISC organ Sarfardz termed “venomous propaganda of the Sunnis”.'®
Thereafter, S. Wazir Hasan and S. Ali Zahir rallied their followers in the
AISPC behind the Congress. In April 1937 the AISPC “took the lead in
supporting Nehru’s brainchild, the Muslim Mass Contact campaign”* and
later that year resolved that “since the political aim of the Congress and the
AISPC are the same, the Shias should join the Congress and wholeheart-
edly take part in the freedom struggle”.'” Jinnah’s divorce from his long-
time Shia associate had apparently resulted from the personal rivalry of
S. Wazir Hasan’s son with Jinnah’s new Lucknow ally, Choudhry Khaliq
uz-Zaman (1889-1973).1 The latter in 1935 had defeated S. Ali Zahir in a
“tough fight” for the chairmanship of the Lucknow Municipal Board, then
helped by his Congress friends.' In 1936 Khaliq uz-Zaman joined the
Muslim League’s Parliamentary Board (see above) along with his allies
from the Muslim Unity Board, which included the Deobandi ‘ulama’ and
JUH leaders Husain Ahmad Madani and Ahmad Sa‘id.'® At the June 1936
session of the Parliamentary Board a clause was included in the League’s
election manifesto that “in all matters of purely religious character, due
weight shall be given to the opinion of the JUH and the [Shia] mujtahids™.""
During the 1937 election campaign Khaliq uz-Zaman supported the JUH
demand for madh-i sahaba processions,"? although he took part in media-
tion efforts two years later when the madh-i sahaba controversy reached

its climax.'*®
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Since 1936, when Jinnah had considered it necessary to make some con-
cessions to the religious groups, sectarian conflicts creeped into the
Muslim League, becoming one of the numerous challenges he faced on his
path to establish the League as the “sole representative organisation” of
Indian Muslims. After the “defection” of S. Wazir Hasan and the AISPC a
sub-committee of the League was formed to examine legitimate grievances
of the Shias, but its findings were never made public.'* The more the
Muslim League gained strength in the following years, the less patient
Jinnah became to listen to Shia “sectarian” demands."® Being himself a
stranger to Shia communalist thinking, he nevertheless tried to maintain
some balance between the appointment of Shia and Sunni individuals for
important tasks within the League. Thus in March 1938 the Shia Raja
S. Muhammad Mahdi of Pirpur (U.P.) was selected to head a commission
to inquire into Muslim complaints about mistreatment in Indian provinces
run by Congress ministries."

In spite of some shortcomings of the Muslim League in curbing Sunni
sectarians within its ranks, Jinnah’s task was made easier by the fact that
the majority factions of the two largest organisations of Sunni ‘ulamd’, the
JUH and the Majlis-i Ahrar, remained in the Congress camp even after the
pro-Hindu bias of the Congress had become obvious in 1937. The Ahrar
leader Mazhar Ali Azhar (1895-1974),'" ironically himself a Shia, coined the
insult Kafir-i A‘zam (“Greatest Infidel”) for Jinnah shortly after the latter
had been proclaimed Qd’id-i Azam by the League,'® but later headed a
faction of the Ahrar that supported the Pakistan scheme."” The pro-Con-
gress group of the Ahrar was led by the Maulanas Habib ur-Rahman
Ludhianvi (1892-1956)'* and S. Da’ud Ghaznavi (1895-1963).'* The JUH
turned against the Muslim League shortly after the 1937 elections and
strengthened its ties with the Congress which dated back to its foundation
in 1919." Some prominent ‘wulama’ split from the party in subsequent
years,'” but the majority of the Deobandi and Ahl-i hadith clergy remained
opposed to Jinnah and the Pakistan Movement until 1947.'*

From the Lahore Resolution to the establishment of Pakistan

The experience of the 1939 Tabarrd Agitation had disillusioned many Shias
in the U.P. and other Indian provinces who had so far supported the
Congress, but it had also caused Shia resentment against what was per-
ceived as the Muslim League’s Sunni bias. Sharp divisions within the Indian
Shia community regarding their political affiliation and course of action
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persisted in the remaining years of British rule, but significantly, the pro-
Congress Shia leaders lost almost all their influence in the Punjab and other
provinces that would become Pakistan in 1947. While Lucknow remained a
stronghold of Shia allies of the Congress, most Shias in the crucial Punjab
province gradually let themselves be carried away by the emerging mass
support for the Muslim League. This development, natural as it may appear
in retrospect, did not occur without serious strains. Strong criticism of the
Muslim League because of its high-handed treatment of Shia demands and
apprehensions continued until the eve of partition in mid-1947. But unlike
the Shia leaders of the U.P. and other Indian provinces, whose political
perspective was Hindu majority rule anyhow, those in the “Pakistan prov-
inces” had no reason to accommodate the Congress and thus risk further
alienation of the Sunni majority. They had no option but to follow the
Muslim mainstream, some of them as unconditional supporters of the
Muslim League, and others upholding their Shia identity and demands,
trying consistently but with little success to obtain concessions from the
Muslim League in return.

With the passing of the so-called “Pakistan-Resolution” at the 27" annual
session of the Muslim League in Lahore on 22-23 March 1940, the League’s
goal and further course of action had become clear. At that stage, the Shia
community made its most serious effort so far to close ranks in order to
have a proper say of its own in the emerging political structure of an inde-
pendent India, whether divided or united. Preparations for an All-Parties
Shia Conference, which was convened in Lucknow from 14-15 April 1940,
had started already in late 1939 through combined efforts of the AISC and
the AISPC. Its convenor was Maharajkumar Amir Haidar Khan of
Mahmudabad (1917-91), who unlike his elder brother Amir Ahmad Khan
was active mainly with affairs of the Shia community.’* At the same time,
differences between the “All-India” and the Punjab Shia organisations
sharpened. For example, the latter had called for support of the Muslim
League on Jinnah'’s proclaimed “Day of Deliverance” (22 December 1939) to
celebrate the resignation of Congress provincial ministries, whereas the
AISPC came out with a statement of solidarity with the Congress.'* A reso-
lution of its 9 annual session at Chapra (Bihar) charged the Muslim
League of “trampling the rights and sensitivities of the Shias”.'’

The Lahore Resolution included a commitment to “adequate, effective and
mandatory safeguards” for minorities in the constitution of the Muslim
majority units “for the protection of their religious, cultural, economic,
political, administrative and other rights and interests in consultation with

42



SHIAS AND THE PAKISTAN MOVEMENT

them”."” Nevertheless, apprehensions among the Shias regarding their sta-
tus in the projected state of Pakistan remained. They were summed up in a
letter of Amir Haidar Khan of Mahmudabad to Jinnah from 29 March 1940,
two weeks ahead of the Lucknow conference. In this he put forward the
following demands of his community which the Muslim League should take
care to provide safeguards for, so that Shias could whole-heartedly support
the struggle for Pakistan: 1) Shias should have a say in elected bodies and
governmental institutions, which should work according to the principles
of justice (insdf aur ‘adalat) instead of prevalence of the majority; 2) free-
dom for Shia beliefs and customs; 3) the governors of all provinces and the
Governor General of India should have special powers to protect the Shias
in case of injustice done to them by other groups; 4) all Shia augdf must be
under exclusive Shia control; 5) if any law was passed according to Hanafi
figh, the special figh of the Shias must be observed in their cases.'”

In his reply dated 8 April 1940 Jinnah expressed regret that Amir Haidar
Khan’s mind was “still working in the direction which is not likely to
benefit the Shias” and rejected the demand for special powers for the
governors to be exercised in favour of the Shias. He closed his letter with
the words:

I once more appeal to you that you, at any rate, should not mix yourself up with
the proposed conference. The proper policy for the Shias is to join the League
whole-heartedly. The League is now able to enforce justice and fair play between
Mussalman and Mussalman whatever be his sect or section. The one thing alone
that matters is that we are all Mussalmans."*

As for the other demands, Jinnah tried to dispel Shia apprehensions with
the following statements:

I see no reason why the Shias should be debarred from having their voice in the
elected bodies and governmental institutions in any matter which affect the
Shias. We must so organise the Muslim League that justice is done to every sect
and section inside it.

Then as regards the liberty of religious observances and beliefs for Shias, surely
it is quite elementary that, if the Muslim League organisation is worth anything,
it must see that no infringement of that liberty is allowed ... As regards the Shia
Wagfs, I do not see what objection can there be to their being exclusively under
control of the Shias. ... if law is passed in accordance with the Muslim Hanafi Law,
the special principles of Shia Shariat must also be taken into consideration.”!

The latter excerpts, which were published by Amir Haidar Khan in the
press for the first time only six years later,””* have been quoted again and
again by Shia organisations and journals in Pakistan in the following
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decades to argue for their cause. In spite of the Qd’id-i Azam’s objection,
the Maharajkumar of Mahmudabad and some prominent members of the
Muslim League like Raja Ghazanfar Ali Khan did attend the All-Parties Shia
Conference, but the bulk of participants hailed from the U.P."* The presi-
dential address was read by S. Sultan Ahmad (1880-1963),"** who tried his
best to reconcile both camps within the Shia community and also to build
bridges towards Sunni detractors of the Shias.”® The All-Parties Shia
Conference proclaimed S. Sultan Ahmad “spokesman” and “leader” of all
Indian Shias and passed a number of resolutions," but it did not leave any
significant impact. S. Sultan Ahmad, who in September 1941 was expelled
from the Muslim League for a breach of party discipline,”” was neither
willing nor able to press for Shia demands and assume a countrywide Shia
leadership role.

The lull of activities aimed at strengthening communal organisation of
the Shias in the years following the Lucknow conference was striking,
especially if compared with those of other Indian minorities like the Sikhs
or the Hindu “Scheduled Castes”. Many articles written by Shia activists
during those years deplored a lack of political awareness and a “defeatist”
attitude of their co-religionists, who would fail to understand the signifi-
cance of the political revolution taking place in India. With their “suicidal”
passivity they would risk seeing the status of Shias reduced to that of “pari-
ahs” in future.”® Special blame was reserved for the ‘ulama’ for their reluc-
tance to be involved in politics and the preoccupation of zdkirs and other
preachers with money and “cheap popularity” instead of using their majalis
as platforms for mobilising Shia communal solidarity.” Even the numerous
local anjumans that organised the annual Muharram processions and other
religious ceremonies were seen as “spreading mischief” and wasting Shia
wealth with their mutual rivalries and excessive begging for chanda.* As
for the Shia large landowners involved in politics, most of them would be
accused of working only for their personal benefit, with little interest in
creating political awareness among the Shia ‘awam.™ In the Punjab, Nawab
Qizilbash and other Shia members of the Unionist Party were perceived as
being loyal to the British rulers in the first place." Those Shia notables who
were strongly involved with the Muslim League, like Raja Ghazanfar Ali
Khan, did so in their individual capacity and not as representatives of their
sect. As a community, the Shias had thrown their lot neither with the
Muslim League nor with the Congress in the early 1940s, with the result
that Shia influence was regarded as “zero” within both major contesting
camps of India.’*® During the mission of Sir Stafford Cripps to India in
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March 1942 to discuss new British power-sharing proposals he met with
representatives of all major Indian communities, but did not consider it
necessary to receive any representative of the Shias.'

Stagnation was obvious with the Punjab Shia Conference (PuSC), which
held its last annual session at Ferozpur in late 1940, electing Nawab Thsan
Ali Khan of Malir Kotla (Ludhiana Dist.) as its new President.'*” He and the
PuSC Secretary-General, Khwaja Muhammad Latif Ansari, blamed the
persistent passivity of their organisation in the following years on utter
lack of interest and response to their calls from the side of the Shia com-
munity. Most members of the PuSC would not even pay their annual
chanda of 5 rupees.'® Razakar, the outspoken Shia weekly founded in
October 1938 in Lahore, faced similar problems. It had to close down from
late June 1940 to October 1941 because of unpaid subscription fees adding
up to Rs. 2,000."” One resolution of the PuSC’s Ferozpur session had called
for the founding of a Shia daily newspaper, but since no other Shia leader
helped him implement that project, Ihsan Ali Khan at last bought a printing
press in Lucknow in late 1942 on its own initiative. When he brought the
full amount of money required to Lucknow in March 1943, transport of the
press to the Punjab was impossible because the government of British India
had restricted the use of freight wagons for civilian purposes, and the
scheme faltered.**

The Punjab Shia Political Conference (PuSPC), led by the ambitious
Nawab Muzaffar Ali Khan Qizilbash since 1938, was only slightly more
active from 1940 to mid-1943. By that time, however, it started preparations
for an important annual session—the first since December 1938—to settle
the question of political affiliation of the Punjabi Shias.”*® The Lahore
Convention of the PuSPC on 9-10 October 1943 was successful both regard-
ing its representative quality—with hundreds of delegates hailing from all
districts and Princely States of the Punjab attending—and through the clear
line of action it adopted. Resolutions in favour of both the Congress and
the Muslim League were tabled and discussed, but at last a resolution was
adopted unanimously, stating:

... the Shia community is an important minority within the “Muslim gaum”, and
the thirteen centuries old traditions of the Shia community make it obligatory
that they act hand-in-hand with all Muslims for common national interests while
safeguarding their own religious interests. As the Muslim League is the greatest
representative organisation of the 100 Million Muslims in India, and as it has
declared Pakistan its goal, the Shias of the Punjab will preserve the unity of the
Muslims and will work for this goal.
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If the Muslim League cannot assure us of the protection of our rights and sensi-
tivities (jadhbat), then the Shias will not spare any possible step and effort for
the sake of these rights.”!

The resolution of conditional support (mashrit ta‘Ggwun) for the Muslim
League was criticised in the Sunni press, with organs of the Muslim League
like Zamindar (Lahore) accusing the Shias of narrow-mindedness: Since the
Qa’id-i A zam himself was a Shia, how could he act against Shia interests?'*
Such an argument was likened in Razakar to propaganda of the Congress
that Muslim interests would be safeguarded through the Congress President
Abu’l-Kalam Azad.*® The tenor of the Lahore resolution of the PuSPC was
echoed by Amir Haidar Khan of Mahmudabad during his presidential
address at the 31* annual session of the AISC in Faizabad (28-29 October
1943),* and it was approved by a majority of Shias in most Indian prov-
inces, with the exception of Congress supporters who were concentrated in
Lucknow. In the Punjab, however, the mood of some Shia political leaders
was already tilting in favour of unconditional support for the Muslim
League. A resolution in that sense was tabled, for example, at the annual
session of the Anjuman-i Ithnad ‘ashariya Sialkot in early November 1943, but
modified on the advice of the ‘ulama’ Mufti Ja‘far Husain and Hafiz Kifayat
Husain. S. Ali Nagqi, a leading mujtahid of Lucknow who was invited to
speak at that session, declined from taking any position regarding the
Muslim League from the religious viewpoint.'*

In March 1944 Qizilbash arranged for a meeting of a PuSPC delegation
with Jinnah to discuss the question of safeguarding Shia rights in Pakistan.
Shia leaders of other parts of India had also been invited to participate, but
none of them bothered to make the journey to Lahore where the meeting
took place in the house of the Nawab of Mamdot on 29 March. In the con-
text of a comprehensive discussion, Jinnah promised that the constitution
of Pakistan would be democratic and all sects would enjoy complete reli-
gious freedom. Since the same would be granted to Hindus, Sikhs and
Christians, it would be inconceivable to deny it to Shias. Jinnah also
stressed the need for “complete religious tolerance (rawadari)” to achieve
the goal of Pakistan."

Jinnah’s statements were generally well received by Shias in those prov-
inces, which were later to become part of Pakistan, but the chairmen of
both the AISPC (S. Ali Zahir) and the Shi‘a Majlis-i ‘Ulama’ in Lucknow
(S. Muhammad Nasir) tried to deny any right for the PuSPC to decide
whether those statements were satisfactory or not.*” Such attempts from
leaders based in Lucknow to impose their “All-India” authority only helped
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to increase the estrangement of Punjabi Shias from their traditional com-
munal focus. They were particularly resented since Shias from the Punjab
had displayed much solidarity with Lucknow during the 1939 Tabarra
Agitation. But there were dissenting voices in the Punjab, too. In an article
in Razdkar in April 1944, S. Nasir Ali Shah Gardezi, while professing to be
an admirer of Jinnah, alleged that the latter would be “naive as a Shia” and
out of touch with the mutual religious fanaticism and narrow-mindedness
among the Muslim sects. Besides, the Shias would not need guarantees
from the Qa’id-i A zam individually, but rather from the Muslim League as
a party. Even a collective pledge of Muslim League leaders to safeguard
religious freedom in Pakistan would not be enough; rather the Muslim
League would have to write guarantees of political, social and religious
rights of the Shias into its party statutes.'

The principal grievances against the Muslim League concerned its indif-
ference towards manifestations of intolerance against Shias even within its
own ranks, which became more frequent the more the Muslim League
developed into a mass movement. In order to mobilise the ‘awdm for the
sacred goal of Pakistan, the help of religious preachers was essential, even
if some of them would indulge in sectarian rhetoric.”® The least thing
which could be said about those Sunni ‘ulamad’ who supported the Pakistan
Movement was that they became increasingly outspoken regarding their
concept of the future Islamic state. They generally expected it to be bound
by the tenets of Sunni Hanafi figh and the example of the first two Caliphs,
and even Shia members of the Muslim League would not dare to challenge
the views of such ‘ulamad’ publicly as long as their support was needed.

The most hard-line anti-Shia ‘ulama’ were affiliated to parties that
opposed the Muslim League, like the JUH and the Majlis-i Ahrar.**® But the
Muslim League was reluctant to come out in defence of the Shias when
members of these parties attacked them as kuffar (infidels), rawdfiz,'!
bid‘ati,'* tabarra’i or mundfigin'® (hypocrites), for example during elec-
tions for municipal councils in late 1944."* As the U.P. Governor had cur-
tailed the freedoms of madh-i sahdba activists since the outbreak of the
Second World War,'® the latter turned their attention to the Punjab, where
a Markazi Tanzim-i Ahl-i Sunnat (TAS) was founded in April 1944 in
Anmritsar.”® During its first annual session in Lahore in March 1945, pre-
sided over by Maulana Zafar ul-Mulk from Lucknow and Mufti Kifayatullah
Dihlavi, Maulana Muhammad Ali Jullundhri and others held inflammatory
speeches against Shias.'”” Assaults on Shia religious ceremonies and their
ban by local authorities multiplied in the Punjab during the 1940s,"® but
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neither the Muslim League nor, for that matter, Shia members of the Punjab
Legislative Assembly, paid much attention to continuous protests by the
Shia organisations and media.

On 25 July 1944 S. Ali Zahir wrote a letter to Jinnah in which he com-
plained, among other things, about repeated attempts of Sunni ‘ulamd’ to
propagate the rule of the first two Caliphs as a guideline for Pakistan from
the Muslim League platform. Although admitting that he had no general
mandate from the Shias, Zahir deemed it necessary to ask the Muslim
League for safeguards regarding religious freedom in Pakistan, a ban on
sectarian propaganda against Shias during elections and guarantees for
sufficient representation of Shias in ministries, parliaments and other
elected bodies, courts and all departments of the administration. Besides,
he demanded that the Muslim League should pay as much attention to the
freedom of the whole country as to its goal of Pakistan. Claiming that not
only the AISPC, but most Shias, had kept their distance from the Muslim
League so far, he invited Jinnah to give a satisfactory reply to the AISPC in
order to “create harmony between both parties”.®

In his answer dated 31 August 1944 Jinnah expressed his confidence that
the majority of Shias would support the Muslim League and dismissed as
“unwise” those who still remained aloof “only due to misunderstandings”.
He saw no reason at all for Shias to think that the Muslim League would not
treat them justly, and warned of “improper” and “illogical” attempts to cre-
ate divisions within the Muslim camp.”® Jinnah could allow himself such a
cold reply to Zahir’s demands because the latter was speaking in the name
of an organisation that had ceased to enjoy much countrywide influence.
Jinnah rightly sensed the weakness of the AISPC, which had never taken
care of establishing branches in provinces and districts outside the U.P."" The
PuSPC had asserted its independent course from the AISPC since its Lahore
session of October 1943, and S. Kalb-i ‘Abbas, then Honorary Secretary-
General of the AISC, distanced himself from Zahir’s step. Supporting an idea
of Amir Haidar Khan of Mahmudabad, he urged to hold a meeting of Shia
provincial representatives at a central place—preferable not Lucknow—to
make another attempt at finding a Shia common formula."”

In 1945 efforts for Shia communal mobilisation reached a climax unseen
since 1939, albeit without achieving the desired results. In April that year
Husainbhai Lalji (1886-1971), a Khoja Twelver Shia leader and merchant
from Bombay,'” submitted a memorandum to the Viceroy, Lord Wavell,
which was also published in the press, demanding proportional representa-

5

tion of India’s “20 million Shias” in all elected bodies and even in the civil
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service according to their demographic strength. He stressed the differ-
ences of culture, tradition and customs between Shias and Sunnis and
claimed that the Shias would no longer trust the sense of justice of the
Sunni majority “and their representative, the Muslim League”. Unlike the
Congress, which had accepted to provide certain safeguards for the
“Scheduled Castes”, the Muslim League was not ready to grant the same
thing to the Shia minority."’*

Since the initiative of Lalji was openly encouraged by the Congress, the
Muslim League condemned it as just another attempt of “sabotaging the
unity of Muslim ranks”. Lalji became more outspoken in an “open letter to
all Shia leaders in India” in June 1945, in which he warned of the danger of
“gradual annihilation” of Shias because of Sunni fanaticism in Pakistan,
whereas there would remain some hope under the government of a united
India.”” By that time his April memorandum had met with wide-spread
support among Shias. At a joint press-conference with Lalji on 26 May 1945
even the PuSC president Nawab Ihsan Ali Khan, who later became an
unconditional supporter of the Muslim League, expressed his fear that there
would be no protection of Shia rights in Pakistan and complained about the
absence of even a single Shia minister in the Punjab government although
Shias had many qualified persons and accounted for “20 per cent of the
population” of the province."” The demand for separate electorates for Shias
was also supported by Razakar, which deplored the inability of the fourteen
Shia deputies in the Punjab Assembly to raise their voices for any Shia
grievance out of fear to loose their seats in the coming elections."”

On 5 July 1945 the leading ‘ulama’ of Lucknow came out with their clear-
est political statement so far, urging Indian Shias to form their own sepa-
rate organisation in order to safeguard their rights.””® At the same time, the
Muslim League came closer to official acknowledgement of its claim to be
the “sole representative” of Indian Muslims during the Simla conference of
Indian leaders presided by Lord Wavell (25 June—-14 July 1945)."” After the
failure of that conference, the British decided to hold elections for the
Central and Provincial Assemblies (December 1945 and February 1946,
respectively), the outcome of which would prove decisive for the success
of the Pakistan Movement.

In August 1945 the AISPC Central Council decided to hold another All-
Parties Shia Conference in Lucknow on 14-15 October. Invitations were
sent to 167 Shia anjumans all over India and to a number of prominent
individuals, including even Jinnah.”® In his reply (dated 1 October 1945)
Jinnah repeated his well-known stance:
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The organisers of the Shia Conference, I regret to say, are misguided and misled
by our enemies. My advice to every Shia is to join the Muslim League unreserv-
edly at this critical juncture. Other course is harmful generally to the Muslims of
India and even more to the Shia interest. The Muslim League and I have made it
clear repeatedly that we stand for justice and fair-play towards every sect of
Mussalmans and non-Muslim minorities ... The Muslim League will never inter-
fere with faith or belief of any sect ... Overwhelming majority of Shias are with
the League and legitimate grievances, if any, are a matter of our own concern
and can be dealt within our fold by the All-India Muslim League.™

Amir Haidar Khan of Mahmudabad, who did not attend the All-Parties
Conference, (excusing himself with illness), had convened a consulting
session of Shia representatives of its own choice on 29-30 September.
During that meeting the following demands were agreed upon and con-
veyed to the Muslim League: 1) an unambiguous statement from the
Muslim League that a government following the example of the Prophet
Muhammad (minhdj-i nubuwwat) and not that of the first two Caliphs
(sirat-i shaikhain) would be established in the Pakistan regions; 2) reserved
seats for Shias at elections and in the executive as well as judicial depart-
ments of state; 3) guarantees of protection against attacks on the Shia
mazhab during election campaigns; 4) no obligation for Shia children to
learn Sunni history and diniydt; 5) protection of Shia rights and social life
(tamaddun) in the Pakistan regions.'

The PuSPC decided to support the All-Parties Shia Conference at a ses-
sion of its Working Committee on 7 October, although some of its mem-
bers, who were also active in the Muslim League, tried their best to brand
the Lucknow conference as an initiative of the Congress." Raja Ghazanfar
Ali Khan urged solving Shia-Sunni conflicts in certain Punjab constituen-
cies “with sincerity and love” and described Shia-Sunni relations in the
province generally as “excellent”.’® None of the invited leaders of the
Muslim League attended the All-Parties Conference, yet it was reasonably
representative, with Shias from all parts of India taking part in lengthy and
free debates.” No speeches in favour of the Congress were made, and the
main resolution, which was tabled by S. Kalb-i ‘Abbas and later adopted
almost unanimously, refrained from any explicit criticism of the Muslim
League. But it stressed the need for “effective steps for protecting Shia
rights” and called for the setting-up of a Working Committee with mem-
bers from all provinces to be entrusted with that task. The latter should,
among other things, work out new statutes of the AISPC and negotiate
with other parties, especially with the Muslim League, to reach an agree-
ment prior to the forthcoming elections.
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However, this last and most serious attempt to create a country-wide Shia
platform that would be able to exert some pressure on the Muslim League
withered away like the previous ones even before the Central Legislative
Assembly elections of December 1945. The mass-appeal of the Muslim
League to the Indian Muslims, including those of the Punjab, had now
gained momentum, and more and more Shia leaders became converted to
unconditional support of the League. One example was Shaikh Karamat Ali
from Sheikhupura, who had been President of the PuSC from 1938 to 1940
and Vice-President of the PuSPC since October 1943, and who had legally
defended Shias arrested in the course of agitation in Qasur in 1938 and 1939
free of cost.'” During his election campaign of late 1945 on a Muslim
League ticket he took pains to make his Shia identity almost unrecognisa-
ble, denying even that “any Shia could feel ill-will against the ashdb-i
thaldatha” (the first three Caliphs).”®® While Shia candidates, eager to please
the Sunni voters, tried their best to obscure all doctrinal differences and
acute conflicts between Shias and Sunnis,”® Sunni ‘wulama’ within the
Muslim League became more outspoken. For example, Maulana Zafar
Ahmad “‘Usmani published a fatwd in the League daily al-Manshir (Delhi),
justifying the inclusion of Shias in the League with the argument that
Sunnis could cooperate with khawdrij heretics during their confrontation
with idolaters (i.e. the Hindus), because even khawdrij would fight for Islam
and against kufr." His colleague Maulana S. Nasir ul-Haqq was quoted in
Nawa-i Waqt on 3 November 1945 with the verdict that according to the
Prophet only those who followed the path of the khulafa’-i rashidiin were
on the right path, whereas all other groups, parties or sects would be “a
work of Satan”.”* Needless to say, no disciplinary action was taken by the
Muslim League against such party members.

Although the Working Committee of the All-Parties Shia Conference
failed to get any satisfactory commitment from the Muslim League, the
overwhelming majority of Shias by now preferred to vote for the League
rather than for any of its rivals, be it the Congress or its allied Muslim
groups. This was true also in Bombay, where Husainbhai Lalji contested
two seats of the Central Legislative Assembly: one against the Sunni
Ahmad Harun Ja‘far, who had been awarded a League ticket in spite of
having been banned from political offices for five years for using sectarian
propaganda during the 1936 provincial elections," and the second against
the Qa’id-i A zam Jinnah himself. Jinnah won with a huge margin, having
mustered a fatwa of S. Tahir Saif ud-Din, the spiritual head of the Twelver
Shia Bohra community, in his favour a few days before the polling.”*
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After the triumph of the Muslim League in the 1945 Central Legislative
Assembly elections—it won all thirty Muslim seats, including three
Shias"*—political ambitious Shia leaders became even more zealous in
exhorting their community to give unconditional support to the League in
the provincial elections of February 1946. One notable exception was
Nawab Qizilbash who was re-elected on the ticket of the Unionist Party,
although the latter’s share fell from eighty-eight to twenty-one seats,
including Hindus and Sikhs." Shia candidates (all parties combined) won
at least eight out of eighty-six Muslim seats in the 175-member Punjab
Legislative Assembly and five out of thirty-four Muslim seats in the Sindh
Legislative Assembly."”

Shortly before the provincial election date, Amir Haidar Khan of
Mahmudabad published excerpts from the April 1940 letter of Jinnah in the
press, adding that he had received similar “guarantees” from the Nawabs
Liagat Ali Khan and Isma‘il Khan, (both among the most influential leaders
of the Muslim League).”” At the same time, he accused the Congress of
having always fanned sectarian tensions and of using the same method in
the current election campaign. Generally speaking, candidates of the
Muslim League seem to have indeed mostly preached harmony and unity of
all Muslims, some “black sheep” notwithstanding. This was especially true
for the Shia Leaguers, who distanced themselves as far as possible from
communal activities. Those supporters of Lalji who contested the elections
on a Shia communal platform were routed in the “Pakistan provinces”.*

The Muslim League had passed an important test of strength with the
1945/46 elections, but the struggle for a separate Muslim state, which was
fiercely rejected by the Congress, was not fully won until mid-1947. Thus
some Shias continued with attempts to apply pressure on the Muslim
League," and even those elected on the League ticket agreed on defending
Shia rights during an informal meeting on the sidelines of a session of the
League’s Working Committee in Delhi on 8-9 April 1946.* After the elec-
tions, the Congress tried to play the “Shia card” again by arranging for Lalji
to express his views before the British “Cabinet Mission”,*! and in August
1946 S. Ali Zahir was nominated by the Congress as a member of an Interim
Government to prepare the transfer of power from British rule.* Both
those Shia leaders from the Hindu majority provinces had already paved
their way for a further political career in India and failed to make the
slightest impression on the Muslim League.?”” Not even the faithful stalwart
of the Muslim League, Amir Ahmad Khan of Mahmudabad, could get sat-
isfaction of his persistent demand that the League should nominate at least

52



SHIAS AND THE PAKISTAN MOVEMENT

one Shia ‘alim for the Constituent Assembly of India; he therefore tendered
his resignation from that body in early August 1946.** When the League
had agreed to cooperate in the Interim Government, the nomination of
Zahir was withdrawn by the Congress before 15 October 1946.%°

The Shia communal organisations in the Punjab remained ineffective in
the remaining time from the 1946 provincial elections until the establish-
ment of Pakistan on 14 August 1947. The PuSC was still unable to hold even
a single session of its Working Committee. While its Secretary-General
offered lame excuses in the Shia press,* the PuSC President had to defend
himself against annoying questions as to why he had completely changed
his political creed since late 1945.27 The President of the PuSPC, Nawab
Qizilbash, who became Minister of Revenue in a Punjab coalition govern-
ment that excluded the Muslim League in February 1946, advised the Prime
Minister Khizr Hayat Khan Tiwana to use a strong hand against a civil
disobedience movement of Muslim League supporters.”® After Tiwana had
to resign in the face of massive protests, Qizilbash’s main concern seems to
have become mending fences with the League, which he would later join
without much difficulties. During a session of the PuSPC Working Committee
on 8 September 1946 he intervened repeatedly to have most of such draft
resolutions withdrawn which could be regarded as offensive by the Muslim
League.”” An annual session of the PuSPC—which would have been the
first since 1943—was planned in Lahore in March 1947, but had to be can-
celled after severe communal riots between Muslims and Sikhs in the
Punjab in that month.**

After the British Government had finally yielded to the demand of a
separate Muslim state on 3 June 1947 and a Constituent Assembly of
Pakistan was formed,*"! the League appointed a seven-member subcommit-
tee of specialists to advise the Assembly on matters concerning the imple-
mentation of the Islamic shari‘a, all of whom were Sunnis.?? Likewise,
three Sunni ‘ulama’but no Shia ‘Glim were appointed for the Constituent
Assembly.?”® On the eve of the establishment of Pakistan, most of its Shia
future citizens were probably as enthusiastic as their Sunni countrymen,
but others continued to lament the unresolved question of safeguards for

their rights in the emerging new state.?"
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Communal reorganisation and new internal divisions

After the establishment of Pakistan on 14 August 1947, the Shia-Sunni ques-
tion took some time to resurface. For some months, everything else was
eclipsed by the great tragedy of mutual massacres and mass expulsions
between Muslims on one side and Hindus and Sikhs on the other side of
the newly drawn borderline. Since most of that violence took place in the
Punjab province, which was divided between Pakistan and India according
to the verdict of the Radcliff Commission, Shias were heavily affected, too.
A number of long-time Shia settlements in East Punjab were completely
emptied of their residents,’ with many of the surviving refugees being
resettled in special “muhdjir colonies” in the towns and countryside of
West Punjab. These new villages or mohallas would usually reunite people
from the same village or town of origin in India, and also from the same
sect.? In addition to the refugees from East Punjab, hundreds of thousands
of Shias from other Indian provinces, especially from the U.P., Bihar,
Hyderabad (Deccan), Delhi and Bombay, migrated to Pakistan in the first
years following partition. Among them were numerous members of the
Shia intellectual elite, including religious “ulama’, most of whom would
settle down in Karachi, Lahore and other large towns of Pakistan.” Thus
Pakistan not only became the single largest Muslim country (and remained
so until the secession of Bangladesh in 1971), but also the country with the
second largest Shia population after Iran.* The percentage of Shias among
the total Muslim population apparently also increased in what became
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West Pakistan in 1947 because of the influx of muhdjirs.’ In any case, the
exchange of population that went along with the partition of India greatly
increased the number of Shia settlements in the Punjab, in Karachi,
Hyderabad and some parts of rural Sindh.

Little noticed in the rest of the country, another development with some
significance for the future of Shi‘ism in Pakistan took place in the north-
ernmost part of the Kashmir Principality in 1947-48. No decision about the
status and eventual partition of Kashmir had been taken in August 1947,
but the Hindu Maharaja’s government at that time had regained full con-
trol of the Gilgit Agency, which had hitherto been administered by a British
Political Agent.® Shortly after the start of the Kashmir war between
Pakistan and India in October 1947, a revolt of the mainly Shia and Isma‘ili
Gilgit Scouts ended the Maharaja’s rule in that town.” Until mid-1948, local
Muslims of the northern mountains had conquered the whole Gilgit
Agency and attached areas, as well as the two districts of Baltistan (Skardu
and Kargil), a large region inhabited mainly by Tibetan-speaking Shias.®
Gilgit and Baltistan have since been administered by the Federal
Government of Pakistan, with only a limited degree of self-rule granted to
the local population in 1972, when the whole territory was renamed as the
“Northern Areas”. The political status of these areas has been a bone of
contention between Sunnis and Shias for decades, with some Sunnis bran-
dishing the spectre of a “Shia state” ever since the Gilgit uprising of
November 1947.° Already in 1946, Shia-Sunni clashes had taken place in
Baltistan,® which in later decades came closest to the notion of a “Shia
model area” in Pakistan."

Shia communal reorganisation in West-Pakistan started within a few
months after the drama of partition and Hindu-Muslim-Sikh mutual atroci-
ties. Its centre of gravity has always been the Punjab, where Shia leaders
had already asserted their independence from Lucknow and its self-styled
“All-India” Shia organisations in pre-partition years. After 1947, the Shia
landlords and communal activists of West Punjab were backed up by
‘ulama’ and intellectuals from other parts of India who settled in that prov-
ince. Two ‘ulama’ from the same town (Shikarpur) in the Bulandshahr
District of U.P. played a particularly important role during the first years of
Shia reorganisation, albeit in opposing camps: Hafiz Kifayat Husain (1898—
1968), a graduate from the Madrasat ul-Wa‘izin in Lucknow, had been sent
for tabligh to Peshawar in 1920 and later been appointed gazi for Shias in
the NWFP (1925-32). He had earned special fame in 1925 when he refuted
the challenge of Maulana Hafiz Muhammad Ibrahim Mir Sialkoti from the
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Ahl-i hadith sect that Shias would be unable to memorise the Koran. After
having moved to Parachinar (1934), Rawalpindi (1937) and Rampur (1946) he
finally settled in Lahore since 1947. Until 1964, when he suffered a stroke, he
was probably the most popular preacher at Shia majalis in Pakistan, gener-
ally referred to with the honorific title Ra’is ul-Huffaz."* While he became
strongly involved in Shia communal affairs of Pakistan since 1948, he never
displayed as much political ambition as his rival Maulana Muhammad
Bashir Ansari (1901-83), whose career had developed along similar lines.
Ansari had become famous as the Fatih-i Téksila (“Conqueror of Taxila”)
after converting thousands of Sunnis to Shi‘ism during highly attended
mundzarat with Sunni ‘ulama’ in that small town near Rawalpindi and in
nearby Haripur (Hazara District of the NWFP) in 1934. Since the 1920s
Ansari had made numerous tablighi daurat in the Punjab and the NWFP,
apparently winning many further converts, and in 1947 he took up residence
in Taxila.”® Both Kifayat Husain and Ansari had given many speeches in
support of the Pakistan Movement in the 1940s, but whereas the former had
also advocated the defence of Shia rights, the latter had been one of the
“unconditional” propagandists for the Muslim League.'* After the goal of
Pakistan had been achieved, Ansari was eager to reap due rewards for his
loyalty to the League. Already in late 1947 he made his first attempt to form
an organisation of Shia ‘ulama’ in Pakistan, which he himself would preside.
A meeting of ‘ulamd’ was convened in Rawalpindi on his initiative, but the
election of a chairman was postponed after S. Muhammad Dihlavi—who
would rise to prominence as a leader of Shias in Pakistan only sixteen years
later—was proposed as an alternative candidate.”

By early 1948, the need to revamp the old Shia organisations and adjust
to new priorities in the independent Muslim state of Pakistan was acknowl-
edged by everybody involved with Shia communal affairs. Nawab Qizilbash
presided over a last session of the PuSPC in Lahore on 4-5 January, when
it was renamed “West Punjab Shia Political Conference” and a “Central
Shia Welfare Committee” was set up to take care for Shia refugees.' In the
following weeks his influence was decisive for the organisation of the first
All-Pakistan Shia Conference (convened in Lahore on 20-21 March 1948),"
but, pending his “political rehabilitation” after his opposition against the
Muslim League in 1946, he preferred to stay behind the scenes and left the
centre stage for Raja Ghazanfar Ali Khan, the long-time stalwart of the
League who had become Minister of Refugees in the first Federal
Government of Pakistan.”® Another initiative came from Shia landlords and
‘ulamad’ who founded a West Pakistan Ja fariya Conference at a session in
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Lyallpur on 6-7 March presided over by Pir S. Naubahar Shah." This organ-
isation was short-lived, however, and most of those who attended the meet-
ing would also take part in the All-Pakistan Shia Conference (APSC) in
Lahore two weeks later.

The conference was initially welcomed by Shia activists all over Pakistan,
with some high hopes pinned on it. The organisers, however, had an agenda
of their own, quite different from that of the committed communalists.
Muhammad Bashir Ansari, the official “founder” of the APSC, was most of
all interested in the Shi‘a Majlis-i ‘Ulama’-i Pakistan (SMUP), which he had
set up two weeks earlier together with his friend S. Najm ul-Hasan Kararvi
(1918-82), another politically ambitious Shia ‘@lim from the U.P. who had
emigrated to Peshawar in 1947.” During the Lahore conference, the SMUP,
which he envisaged as a “supervisor” of the APSC—following the example
of the Shi‘a Majlis-i ‘Ulama’ and the AISC in Lucknow—was formally
launched, with Ansari elected its Chairman and Kararvi as Secretary-
General.?! Allegedly Ansari had been alarmed when a meeting of the
“Central Shia Relief Committee”, attended by most Shia deputies, had sug-
gested the appointment of two other Shia ‘ulama’ for a Shariat Committee
of the Constituent Assembly.? In fact one of the resolutions of the APSC
on 21 March demanded that the newly-formed SMUP should have the right
to name these two representatives.”

According to the impression of its later detractors, the main objective in
convening the APSC was to create a stage for Shia politicians of the Muslim
League to advance their personal interest with the federal and provincial
governments and to remind them of their services for the creation of
Pakistan.” Those who were mainly concerned with safeguarding Shia
rights had prepared a list of Shia demands and “peculiarities” after consult-
ing some one hundred ‘ulamad’ on the issue and distributed them to the
reception committee ahead of the conference. Some of them were taken up
in the resolutions of the APSC, but allegedly those who identified them-
selves with all of the demands were excluded from the sessions on
20-21 March.” During the plenary sessions controversial discussions were
suppressed as far as possible.” In his keynote speech, Raja Ghazanfar Ali
Khan claimed that all sacrifices and services from Shias during the struggle
for Pakistan were offered “only for the sake of Islam”, and that they would
now say goodbye to all sectarian ambitions, narrow-mindedness and
fanaticism which had been “taught to us by the British”. He expressed full
confidence in the promises given previously by the Qa’id-i A zam and said
it was the duty of the ‘ulama’ to dispel the apprehensions of the Shias.”
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Ghazanfar Ali Khan was later proclaimed President of the APSC without
any election taking place, but there was lively contest for other posts.”
Khwaja Muhammad Latif Ansari was elected the first Secretary-General of
the APSC.%

One resolution, which was passed without much discussion on 20 March,
was later bitterly opposed even by some of those who had attended the
APSC, and it became the pivot of a new internal Shia controversy for sev-
eral years. Resolution No. 6 of the first APSC stated:

... the remedy to prevent the demand for separate rights in Pakistan is that the
Government of Pakistan would declare all Muslims of Pakistan one gaum* with-
out any distinction regarding sect or descent and abolish such laws which were
made for some special sect (firga).”

In a statement broadcast by Radio Pakistan on the same day, Ghazanfar
Ali Khan added that Shias would neither need separate seats in the assem-
blies, nor would they demand any special rights.*” His downplaying of all
differences between Shias and Sunnis was probably an honest reflection of
his personal views, but certainly did not meet the expectations of those
numerous Shias who were anxious to see their community reorganised to
face the challenges of the new Muslim state. Within a few days, some of
those activists met in the house of S. Muzaffar Ali Shamsi* in Lahore to
discuss steps against what they considered a sell-out of Shia interests. It
was decided to found an “Organisation for Safeguarding Shia Rights in
Pakistan” (Idarat-i Tahaffuz-i Huqiiq-i Shi‘a-i Pakistan, ITTHS) with Mufti
Ja‘far Husain (1914-83),* the best qualified among the younger Shia ‘ulama’
hailing from West Punjab, serving as its Chairman.* Hafiz Kifayat Husain,
who was named Senior Vice-Chairman of the ITHS, went public with a
statement against the APSC and its Resolution No. 6 in Razdkdr on 16 April
1948.% A series of similar statements from Shia ‘ulama’, other individuals
and local anjumans from all over Pakistan continued for months in the
same journal, which became a veritable mouthpiece of the ITHS through-
out the following years.*” Shi‘a, the other important Shia weekly published
from Lahore, served as the official organ of the APSC,* seconded since 1951
by a new weekly, Asad.*

The I'THS held its first larger open session in Lahore on 19-20 June 1948.%
While its founding leaders had not attended the APSC three months earlier,
they were now joined by some Shia ‘ulama’, notables and intellectuals who
had taken part in that conference but had disagreed with its proceedings.*
As a direct answer to Resolution No. 6 of the APSC, one of the resolutions
passed at the ITHS convention stated:
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... Shias are an important minority of the Muslim gaum which cannot be ignored.
They have also some rights and religious peculiarities, but, feeling the critical
sensitivity of the present situation, they consider it inappropriate to ask for sepa-
rate representation for the time being. Yet they demand strongly from the gov-
ernment to observe adequate representation of Shias in all of its departments.*

While most other resolutions where repeating demands already passed at
the APSC in March 1948, the latter was branded as “unrepresentative of the
Shias of Pakistan” in Resolution No. 9.® S. Azhar Hasan Zaidi (1914-86),
another renowned Shia preacher from the U.P. who had been made Junior
Vice-Chairman of the ITHS,* in his speech criticised the demand for abol-
ishing distinction of descent (nasli imtiyaz) in Resolution No. 6 of the APSC
as contrary to the injunctions of Islam. He reminded the audience that Islam
would observe and safeguard distinction of descent by granting khums to
the sayyids (descendants of the Prophet Muhammad) and prohibiting sadaqa
for them.® As for the demand of the APSC to abolish laws made for special
sects, he asked his Shia brothers whether they wished Sunni Mullahs to
decide about their cases of marriage, divorce and inheritance.*

Apparently the organisers of the APSC had underestimated the strength
of communal feelings and apprehensions among a large section of their
Shia countrymen. Their main line of argument, namely that the unity of
Muslims must be preserved at all cost, had lost much of its urgency in the
political sense after the goal of Pakistan had been achieved. Although the
new state remained hard-pressed by the Kashmir conflict (the first Kashmir
war against India lasted until December 1948) and economic and adminis-
trative problems,” gradual normalisation went along with a re-emergence
of Shia-Sunni conflicts. It became then a matter of bitter dispute whether
Shia demands for special rights and safeguards or Sunni pressure on the
Shia minority were more dangerous for the survival and consolidation of
the “God-given state of Pakistan”. But supporters of the APSC would also
field the “unity of Muslims” argument in the religious sense. According to
them, the Shias” own interests would be best served by stressing common
beliefs and values as much as possible and avoid exclusion by the Sunni
majority. Sometimes they would even warn of the danger for Shias in
Pakistan to end up as “pariahs” if they should overemphasise their doctri-
nal differences with Sunnis. The same spectre was later frequently bran-
dished by Shia opponents of the APSC in the opposite sense: according to
them, some Sunni fanatics were determined to reduce Shias in Pakistan to
a pariah status, which could only be countered by a forceful organisation

to defend Shia rights.
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This basic difference of approach was to continue in one form or other
throughout six decades of Shia communalism in Pakistan. Generally such
organisations which were outspoken and assertive in their demand for
“Shia rights” had much more appeal with the masses, but their accommo-
dating rival organisations were always able to preserve some influence due
to their better relations to the pillars of state power and to the Sunni major-
ity. The emergence of two rival Shia organisations in early 1948 had, of
course, other aspects besides differences on principles. As explained above,
the APSC was launched mainly for political reasons, and it remained an
instrument of political clientelism throughout the coming decades, espe-
cially after Nawab Qizilbash became its President in mid-1951 (see below).
The founding of the ITHS, for its part, came as a counter-reaction by men
with strong communal or religious motivation, including some ‘ulama’
who wielded considerable influence in the beginning. Within a few years,
however, the ITHS would also be dominated by large landowners, wealthy
traders, members of the Civil Service and professional agitators, with
‘ulama’ playing only second fiddle to them.” Already in 1948, APSC and
ITHS had a number of commonly professed goals and demands from the
government,” and more and more the existence of two countrywide Shia
organisations, which wasted a considerable amount of energy on mutual
polemics, was explained by critics in terms of political and personal rival-
ries purely and simply. Muhammad Sultan Mirza (1889-1965), a respected
Shia intellectual from Delhi who had moved to Karachi in 1948, wrote in
early 1954:

This plague of disunity has come to Karachi from the Punjab. Many delegations
came from Karachi to mediate between the Punjabi Shias but became infected
themselves ... the new Shia parties founded in Karachi are these same Punjabi
parties ... The history of these two parties is very interesting. The Punjabis are
very enterprising and courageous ... they are fighting for personal status and
power and for selfish objectives ... the conflict is not over questions of figh or
social theories or the defence of principles or beliefs ... whatever suggestion one
party brings forward, whether useful or not, the other party will surely oppose
it. As a result, nothing can be achieved...”

During the first years after 1948, however, the ITHS seems to have been
quite successful in asserting its claim of being “the only representative
organisation of Shias in Pakistan”,” whereas the APSC had a lot of trouble
in explaining away—and later gradual abandoning—the ominous
Resolution No. 6 of its founding convention. One early opportunity for the
ITHS to stage a countrywide mobilisation of Shias for a common cause, and
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at the same time marking its difference from the “defeatist” APSC, was
provided by an editorial in the Lahore daily Ihsan on 10 Muharram 1368H
(13 November 1948), which not only strongly attacked the key Shia tradi-
tion of ‘azadari, but also the “irrational” Shia belief in the right of the ahl
al-bait to the caliphate after the Prophet Muhammad.*® Huge protest meet-
ings were held in Lahore and Karachi on 20-21 November with demands
for immediate governmental action against the editor of Ihsdn, Abu Sa‘id
Bazmi.” In the following weeks, protest demonstrations against the daily
spread to Shia settlements all over the country, while ITHS delegations
pleaded their cause before the prime minister and chief secretary of the
Punjab. The APSC, for its part, tried to cool down Shia anger and dismissed
the idea of punishment for the paper.** According to the ITHS, this encour-
aged Bazmi, who had at first apologised for violating Shia sensibilities, to
follow up with a “good advice” published on 29 November, where he urged
the Shias “to raise from the level of the Faranji era” and to speak and
behave only as Muslims in the new state of Pakistan.” The paper and its
printing press were later sentenced to pay a bail of Rs. 3,000 each for stir-
ring up sectarian tensions.*

Between November 1948 and January 1949, agitation against a ban on
‘azadari processions in Choti Zirin near Dera Ghazi Khan became a bone of
contention between the two Shia organisations, with the ITHS sending
many of its leading members to the spot and blaming the APSC for inac-
tion.”” On 15-17 April 1949 the ITHS, which had so far only organised meet-
ings on district level, held its first countrywide convention in Rawalpindi.
Although their rivals tried their best to obstruct the meeting, spreading also
rumours about clashes and a curfew in that town, the ITHS succeeded in
gathering the largest number of Shias since the foundation of Pakistan
(15,000 according to Razdkar), including many ‘ulama’and prominent Shia
personalities.”® Mufti Ja‘far Husain and all leading office-bearers offered
their resignation to have a new leadership of the ITHS elected, but all were
confirmed in their positions. A Shi‘a Jam yat al- Ulama-i Pakistan chaired
by Mufti S. Muhammad Ahmad Sonipati was formed to counter the claims
of the SMUP, although neither of the two groupings would ever gain much
significance.” Forty-six resolutions with numerous demands were passed at
the Rawalpindi Convention, including several in favour of Shia muhajirs.”

The organisers were delighted about a “revolutionary change” in the
minds of Pakistans Shias within the past one year, apparently with some
justification. There was now a Shia organisation with countrywide appeal—
although it took the ITHS years to establish formal branches in Sindh and
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Balochistan®'—which put forward Shia claims vigorously and comprehen-
sively, while at the same time leaving no room for doubts about its loyalty
to Pakistan and the common causes of all Muslims. Many speeches at ITHS
conventions, as well as numerous articles in Razdkdr supportive of ITHS
claims, would first recall the “unity of all Muslim sects” that had brought
about the establishment of Pakistan and the sacrifices of Shias given for that
cause. Professions of loyalty to the defence and “consolidation” of Pakistan
would follow, before proceeding to specific Shia demands. Pan-Islamic loy-
alty was also regularly displayed with resolutions on issues like Kashmir,
Palestine, and specific manifestations of Western imperialism in the Muslim
world. In pre-partition times the AISPC had been very assertive, too, but it
had been accused of “treason” for its links with the Congress and its influ-
ence in the “Pakistan provinces” had sharply declined after 1940.

Until the successful 1949 Rawalpindi Convention of the ITHS, supporters
of the APSC had only tried to denigrate it and put obstacles in its way.
From then on, efforts to unite the two large Shia organisations, or at least
to find a common platform, became a regular feature, at times with some
success, but never with permanent effect, until both organisations became
obsolete decades later. Shortly after the ITHS convention, Hafiz Kifayat
Husain and Muhammad Bashir Ansari tried to dispel the wide-spread
impression that rivalry between them was the main reason behind the split
within Shia ranks. After a meeting mediated by Najm ul-Hasan Kararvi,
both publicly denied any personal differences between them.** Two months
later they met again in the house of the advocate S. Murid Husain Shah in
Sialkot and agreed on a compromise formula.”® In early August 1949 the
ITHS Chairman Mufti Ja‘far Husain was named by the government to rep-
resent the Shias in the Ta limat-i Islamiya Board with apparent consent of
the APSC.* Then during a session in Bhakkar on 9-11 September Nawab
Qizilbash, who had so far been a low-profile supporter of the APSC, was
elected Chairman of the ITHS in the Punjab province.®

When on 10 March 1950 the APSC held its first general convention after
1948, it had once more alienated the ITHS enough to make the latter call
for a boycott of the session by all Shias. Only 500-600 people, including
some thirty-five ‘ulama’, attended, and open sessions were cut short from
two days to one.” In the preceding weeks, the APSC had created confusion
with a poster demanding separate representation for Shias in the assem-
blies published by S. Hadi Ali Shah Bukhari, the chairman of the reception
committee, which was later completely disowned by Raja Ghazanfar Ali
Khan during a press conference.”” The APSC was timed to coincide with a

63



THE SHIAS OF PAKISTAN

visit of Iran’s Shah Mohammad Reza Pahlevi to Lahore to attract more
interest of the Shias, but the programme of the latter was confined to
official meetings.”® When during the APSC convention one Shaikh
Ghazanfar Ali Narowali seemed to gain majority approval for a speech
against the Resolution No. 6 from 1948, further discussion on that resolu-
tion was suppressed.®

Three months later, the largest countrywide agitation of Shias in Pakistan
so far took place for the sake of lifting the ban on a procession in Narowal,
a small town in the Sialkot District near the border to India. In a case simi-
lar to numerous other Shia-Sunni conflicts all over Pakistan during its first
decade, a muhajir religious leader had introduced processions on Shia com-
memoration days, which had previously not been observed in that town
and were objected to by some local Sunnis. In early May 1950, the D.C. of
the Sialkot District had yielded to their demands and ordered a ban of the
new processions.”” After negotiations between the local authorities and
Shia notables had failed, Shias decided to take out processions in defiance
of a prohibition under Section 144 PPC (ban on assemblies) on 31 May. The
local police inspector ordered preventive arrests some hours before agita-
tion started, including that of Hafiz Kifayat Husain who had arrived by
train for further talks on that morning. In the coming two weeks, a total of
1,500 Shias, many of whom had travelled from far away places to Narowal,
were arrested for defying Section 144. They were treated harshly and
insulted by the police, who seem to have overreacted in several respects.”
The Husaini mahaz of Narowal, which had caused repercussions all over
the Punjab, was called off on 13 June after an agreement between Mian Abd
ul-Bari, the provincial chief of the Muslim League, and Hafiz Kifayat
Husain, who was then still in jail. It stipulated that in all further conflicts
about Shia processions in the Punjab local committees of Shias and Sunnis
would be formed to advise the government on the matter; the government
would reappoint Shia civil servants who had been dismissed or transferred
because of their participation in the protests and order investigations
against the D.C. Sialkot and the L.G.P. of Narowal; the procession in
Narowal would be held within twenty days, and Abd ul-Bari would have
the final say on its exact route.”

As had been the case during previous sectarian conflicts, the ITHS was
much more eager than the APSC to force the issue and had apparently
organised most of the agitation. Members of the APSC had warned of the
adverse effect of the agitation on Sunni voters during the coming elections,
and one of them was even accused of having advised the local police offi-
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cers to crush it.”” On 17 June 1950 a meeting of Shia leaders was called in
the house of S. Muratib Ali Shah (Lahore) at the request of the APSC. There
it was suggested to form an All-Pakistan Shia Board which would decide in
future cases like that of Narowal whether there would be a Husaini mahaz
or not.” The intention was clearly to prevent the ITHS from causing trouble
for all Shias through decisions of its own. The plan was rejected at a session
of the ITHS Council on 22 July.”

In early 1951, when the ITHS held it second general session (Rawalpindi,
27-29 April), the new organisation seemed to have somewhat run out of
steam. Mufti S. Muhammad Ahmad Sonipati (1901-58), who had been
elected its new provincial chairman shortly before,” complained rather
helplessly about blatant sectarian propaganda against Shia candidates dur-
ing the Punjab Assembly elections one month earlier in spite of a new law
prohibiting such propaganda.”” One of the resolutions passed in Rawalpindi
asked Amir Haidar Khan of Mahmudabad, who had stayed in India after
partition, to provide a copy of Jinnah’s letter to him from April 1940 regard-
ing his “guarantees” for equal rights of Shias in Pakistan.” Another resolu-
tion once more called for their “adequate representation” in all institutions
of the state.”

The APSC, in the meantime, was not making any headway either and had
to adjust its line to that of the ITHS to some extent. On 8 April 1951 Shi‘a
published a “revised” version of its Resolution No. 6, which upheld the
advice for the government to treat all Muslims as one gaum, but added: “..
yet the APSC demands Shia personal law in religious matters and separate
representation and complete protection for ‘azdddri and all religious mat-
ters, and it cannot tolerate any interference with them”* In September 1951
Raja Ghazanfar Ali Khan, now appointed Ambassador to Iran, resigned
from his post as APSC President. Within a few months he won respect even
from his former detractors for his contributions to the strengthening of
Pakistan’s relations with Iran. The abolishment of the need for Pakistani
pilgrims to obtain visas for visiting the Shia holy places in Iran was espe-
cially appreciated.”” On 22 December 1951 the Working Committee of the
ITHS finally agreed to the eighteen-months-old demand of the APSC to
form an All-Pakistan Shia Board with equal representation of both organ-
isations.®” During the preceding weeks, both groups had displayed a rea-
sonable degree of unity in the course of another civil disobedience
movement, launched in Lahore because of Sunni objections against the
construction of a Shia Friday mosque in the Krishannagar quarter.®®

The formal inauguration of the All-Pakistan Shia Board took place in a
joint session of more than one hundred ITHS and APSC representatives in
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the Diyal Singh Library (Lahore) on 20 January 1952. All speakers agreed
that the split within Shia ranks had been the main reason why the govern-
ment had so far not taken seriously their rightful demands, and they
expressed optimism regarding a “new era of unity”. Raja Ghazanfar Ali
Khan, who presided over the session, and Malik Sadiq Ali ‘Trfani, the editor
of Shi‘a, affirmed their high respect for Hafiz Kifayat Husain.* Muzaffar Ali
Shamsi, one of the most influential ITHS leaders, had drafted statutes and
common goals of the Board, including complete freedom for Shia religious
ceremonies, tabligh and education and “satisfactory” (itmindn-bakhsh) rep-
resentation of Shias in all federal, provincial and district official bodies.*
ITHS and APSC named twelve people each to the All-Pakistan Shia Board.*

The Board was able to formulate a common position on separate religious
education and to have its nominees accepted by the government for nego-
tiating the issue.” Apart from that achievement, only four subsequent ses-
sions of the Board, all chaired by Muhammad Bashir Ansari, are recorded
in Razakar, the last one on 12 May 1952. During a meeting on 3 March it
was planned to convene a general assembly of the ITHS and APSC in
Lahore in April to formally unite the two organisations.” This plan never
materialised, and a session on 9 May was mostly devoted to appeals on
Nawab Muzaffar Ali Khan Qizilbash, the new APSC President, and
Muzaffar Ali Shamsi and Azhar Hasan Zaidi from the ITHS, to stop their
mutual polemics.*” Among others, the minister S. Ali Husain Shah Gardezi
mediated between them, but the effort failed.” For all practical purposes,
the chapter of the All-Pakistan Shia Board was closed only a few months
after its founding.”

The struggle for constitutional safeguards and other demands

The preceding section has dealt mainly with organisational aspects and
some leading individuals of Shia communal reorganisation during the first
five years after the foundation of Pakistan. Both the APSC and the ITHS
did occupy themselves with numerous minor Shia demands and grievances,
including purely local problems and conflicts, but the main issues taken up
by these organisations were principal questions regarding the status of the
Shia minority in the country. The ITHS attached special importance to
constitutional safeguards, to “adequate representation” of Shias in various
departments and institutions of the state, and to the demand for separate
religious instruction in schools and colleges. The APSC was much less
apprehensive for “Shia rights” at the time of its foundation, but gradually
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it had to adopt a more assertive communalist approach, too, in a bid to
catch up with the popular appeal of the ITHS. Thus a certain unity of pur-
pose on principal issues emerged between the two rival organisations until
early 1952, when the short-lived All-Pakistan Shia Board was formed.”

The demands for constitutional safeguards came as a direct continuation
of the frequent attempts to obtain guarantees and concessions for Shias
from the Muslim League during the years from 1940 to 1947.” They were
resumed immediately after the new state of Pakistan had overcome the
chaos which went along with the partition of India,” and they seemed to
gain urgency with increasing pressure of the Sunni religious lobby to
establish a “genuine Islamic state”. On 13 January 1948 Maulana Shabbir
Ahmad ‘Usmani, who had been one of the most important supporters of
the Muslim League among the Sunni ‘ulama’”® brought forward explicit
demands in that sense during a meeting of the newly constituted Pakistan
branch of his Jam Gyat al-‘Ulama’-i Islam (JUI) in Karachi.”® At the same
time, the founder and chairman of the Jamad ‘at-i Islami (JT), Abu’l-A'la
Maududi, started advocating Islamisation of the system of government and
legislation of Pakistan with public speeches in Lahore.” JUI and JI were
soon to be joined by other religious parties, like the Jam Gyat al- Ulama’-i
Pakistan (JUP),” the Majlis-i Tahaffuz-i Khatm-i Nubuwwat” and other
organisations of the Sunni clergy, which remained active or were newly
founded during the early years of Pakistan." An early concession to
“Islamisation” was made by the Punjab Legislative Assembly, which
revived an eleven-year-old bill that enacted the right of women to inherit
agricultural land—as prescribed by the shari‘a—into law on 29 January
1948.""! Four days earlier, the Qd’id-i A zam himself (since August 1947
Governor General of Pakistan) had felt compelled to make a statement in
favour of shari‘a law as the basis of the future constitution, albeit in some-
what vague terms.'”

Notwithstanding the weak representation of the “Islamist” lobby in the
Constituent Assembly of Pakistan, which was dominated by landlords and
members of the Civil Service,'” there were genuine apprehensions among
Shias—and secular-minded Pakistani citizens of all religious denomina-
tions—that religious hard-liners would somehow gain overdue influence on
the constitution-making and legislative process. The secularist and wester-
nised elite, which had led the Pakistan Movement in the name of “defend-
ing Islam”, had needed the ‘ulamad’ to mobilise the masses for their goal,
and these were now pressing for their share of power. Their biggest trump-
cards were their ability to arouse religious passions of “the street”—as was
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well demonstrated during the violent campaign against the Ahmadi sect in
early 1953'—and the opportunism of many political leaders who would
readily pay lip-services to Islam and the shari‘a whenever it served their
purpose. Thus a “creeping Islamisation” even against the wishes of the
ruling elite was a serious possibility, and continuous pressure of the reli-
gious parties for a greater role for themselves was one of the reasons why
the first constitution of Pakistan was enacted only in 1956, almost nine
years after the foundation of the state.™

Throughout these years, the Shia organisations—and notably the ITHS—
were anxious to fend off anything that would enshrine the superiority of
Hanafi Sunni figh in the constitution and prejudice the legal status of Shias.
On the other hand, ITHS leaders like Mufti Ja‘far Husain and Hafiz Kifayat
Husain were joining hands with Sunni ‘ulama’ in their demand for an
Islamic constitution and implementation of the shari‘a, provided that Shias
would be subjected only to the injunctions of their own figh. Both were
also active supporters of the anti-Ahmadiya movement in 1952-53, as was
the case with Muzaffar Ali Shamsi, who had long-time relations with the
Maijlis-i Ahrar-i Islam, the original instigator of that campaign.'*

As a first concession to the religious parties, Prime Minister Liaqat Ali
Khan, who had become the leader of the Muslim League following the
death of Jinnah (September 1948), moved the so-called “Objectives Resolu-
tion” in the Constituent Assembly on 8 March 1949. It contained the follow-
ing clauses:

Whereas the sovereignty over the entire universe belongs to God Almighty
alone and the authority which He has delegated to the State of Pakistan through
its people for being exercised within the limit prescribed by Him as a sacred
trust;

This Constituent Assembly ... resolves to frame a constitution ... wherein the
Muslims shall be enabled to order their lives ... in accordance with the teachings
and requirements of Islam as set out in the Holy Quran and the Sunna'” ...
wherein adequate provisions shall be made for the minorities freely to profess
and practice their religions and develop their cultures ... wherein shall be guar-
anteed ... freedom of thought, expression, belief, faith, worship and association,
subject to law and public morality ... wherein adequate provisions shall be made
to safeguard the legitimate interests of minorities and backward and depressed
classes ...1*®

While the clauses in favour of minorities were meant to concern the
non-Muslims in the first place, they could also be interpreted as a safeguard
for the Shias. The “Objectives Resolution”, which was passed on 12 March
1949, later became the preamble of the constitution. Taken alone, it could
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by no means satisfy the religious leaders. Yet a further concession to them
was made in mid-April 1949, when the Basic Principles Committee (BPC),'"”
charged with working out details of the constitution in accordance with the
“Objectives Resolution”, decided to set up a board of experts to advise it on
religious matters."® As an important vindication of Shia demands, Mufti
Ja‘far Husain was appointed as one of the six members of this Ta limat-i
Islamiya Board in August 1949.""

The Board conveyed its “views” on the proceedings of the BPC to the
latter from February 1950 onwards, consisting mainly of recommendations
related to the head of state, the executive in general, and the legislature."
On 28 September 1950, the BPC presented its first Interim Report to the
Constituent Assembly, which ignored most recommendations of the
Ta limat-i Islamiya Board." The only “Islamic” provisions in that draft
constitution were those already mentioned in the “Objectives Resolution”
and the recommendation to make teaching of the Koran compulsory for the
Muslims.'*

The religious leaders, who protested against the Interim Report, were
faced with the challenge from the secularists that the ‘ulama’ from differ-
ent schools of thought could never agree on any group of proposals for an
Islamic constitution.'® As a response, Maulana IThtisham ul-Haqq Thanvi
organised a meeting of thirty-one ‘ulama’ of different denominations in
Karachi headed by S. Sulaiman Nadvi in January 1951.""° They formulated a
catalogue of twenty-two points, which were conveyed to the Constituent
Assembly as the “irreducible minimum for an Islamic state”.'” Shias were
represented by Mufti Ja‘far Husain and Hafiz Kifayat Husain, who scored
a victory by having the following clause included in the “22 Principles”

The recognised Muslim schools of thought shall have, within the limits of the
law, complete religious freedom, the right to impart religious instruction to their
followers, and shall have the freedom to propagate their views. Matters relating
to their personal status shall be administered in accordance with their respective
codes of jurisprudence. It will be desirable to make provisions for the administra-
tion of such matters by their respective gdzis.'*®

This conference, the proceedings of which were dominated by the per-
sonality of the JI leader Maududi,' turned out to be a landmark of unity
among Sunni and Shia ‘ulama’. Although it could not prevent the growth
of militant anti-Shi‘ism among a certain section of Sunnis,”® it set an
example for cooperation between the higher echelon of religious leaders
from both sects for decades to come.

It took the BPC more than two years to present its second “report” (in
fact a draft constitution) to the Constituent Assembly on 22 December
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1952.%2! In the meantime, tensions had increased between the western and
eastern wings of Pakistan after the assassination of the “arbiter” Liaqat Ali
Khan (October 1951), as well as between the secularists and the religious
classes, especially after the khatm-i nubuwwat movement against the
Ahmadis had been launched in June 1952.'% The new draft constitution,
which had been modified during the final sessions of the BPC in response
to some suggestions of the Ta limat-i Islamiya Board, went much further
than the 1950 report in a bid to appease the religious parties. The “Directive
Principles of State Policy” were made more explicit and detailed, including
the recommendation of specific steps that should be taken by the State “to
enable the Muslims to order their lives ... in accordance with the Holy
Quran and the Sunnah”."* Its clause No. 4 stated:

Suitable steps should be taken for bringing the existing laws into conformity
with the Islamic principles, and for the codification of such injunctions of the
Quran and the Sunnah as can be given legislative effect.'

Clause No. 10 of the “Directive Principles” read:

The State should endeavour to discourage amongst the Muslims of Pakistan
parochial, tribal, racial and other similar un-Islamic feelings and inculcate in
them the spirit to keep foremost in their minds the fundamental unity and soli-
darity of the millat and the requirements of the ideology and the mission for the
implementation of which Pakistan came into being.'”

The draft constitution presented in December 1952 also contained a
lengthy chapter on the “Procedure for preventing legislation repugnant to
the Quran and the Sunnah”.'* It could not be rejected out of hand by the
religious leaders, who instead called for another ‘ulamad’ convention to
discuss it in detail. This convention was held from 11-18 January 1953 in
Karachi, coinciding with an “All-Pakistan Muslim Parties Convention”
(16-18 January) devoted to the Ahmadiya issue.”” The latter decided to
launch “direct action” since the government was not prepared to declare
the Ahmadis a non-Muslim minority and elected an eight-member “Action
Committee”, including Hafiz Kifayat Husain.'®

The ‘ulama’invited to the Karachi convention apparently were the same
who had already participated in the formulation of the “22 Principles” in
January 1951, including the two Shia representatives.'” Given the impor-
tance of what was thought to be the final stage on the way to an “Islamic
constitution” of Pakistan, the first “All-Pakistan Shia Convention” was
called immediately ahead of the ‘ulamd’ convention of January 1953 in
order to discuss specific Shia reservations regarding the report of the
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BPC.* This convention, held at an open space in the Rizvia Colony
(Nazimabad) and attended by more than 5,000 people, was organised by
local Shia anjumans of Karachi,”' and presided over by S. Ibn Hasan Rizvi
Jarchavi (1904-73), a Shia scholar who had been in the service of the Raja
of Mahmudabad and had moved from Lucknow to Karachi only in 1951.%
In his keynote address, after the usual reminders of how Pakistan came into
being through combined efforts and sacrifices of Shias and Sunnis, he com-
plained about the fact that Shias were neither represented in the
Constituent Assembly nor in the Federal Government although they had
more than enough qualified persons.'” The list of Shia demands presented
by Jarchavi was similar to those of the ITHS since 1948, with some specific
additions regarding the draft constitution. These were laid down in greater
detail in Resolution No. 1, passed at the convention on 11 January 1953
which declared:

Since Shias are an important part of the Muslim umma and have given splendid
services for the establishment of Pakistan, they wish heartily the permanence,
independence and consolidation of the new country. They are fully convinced
that for the independence of Pakistan peace and harmony (sulh-o-ashti) between
the different Islamic sects has to be maintained. Any constitution which does not
strive to create the ground for this peace and harmony and leaves space for
sectarian disputes and conflicts bears the great danger of harm to the indepen-
dence and consolidation of Pakistan.

This session of the All-Pakistan Shia Convention, which fully represents the
more than 10 million Shias of Pakistan," has studied the report of the BPC, and
it is regarding those parts with great anxiety that refer to Koran and Sunna. It is
no secret that there are important differences of interpretation between the sects
of Islam on some important parts of the Koran and the Sunna. Each sect is hon-
estly fully convinced of the soundness of its own interpretation and could never
tolerate obligation to believe in the interpretation of another sect. This conven-
tion has full confidence in the present government of Pakistan that it would
never enforce an interpretation of the term “Koran and Sunna” on any sect
which would contradict its own interpretation. But it is necessary that the same
will be expressed with clear words within the Constitution of Pakistan, to pre-
vent the possibility of such a situation coming about at any time in the future.
Any constitution that does not guarantee this will not be acceptable for the Shias
of Pakistan.'**

The same resolution proceeded with a list of twelve clauses of the draft
constitution that would have to be changed or completed with special pro-
visions concerning the Shias. In five cases reference was made to their own
interpretation of Koran and Sunna which would have to be applied on
them.” Also demanded was the omission of the term “public morality” in
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the clause from the preamble which guaranteed “freedom of thought,
expression, belief, faith, worship and association, subject to law and public
morality”.**” Other demands concerned specific Islamic provisions in the
“Directive Principles of State Policy”.’* Resolution No. 7 welcomed the
speech of Prime Minister Khwaja Nazim ud-Din in front of the
Constitutional Assembly on the day when the BPC’s “second report” had
been presented. On that occasion he had said, among other things:

I want to make clear in this connection that the definition and interpretation of
“Koran and Sunna” of one sect cannot have the upper hand over that of another
sect and [one sect] cannot try to organise [religious] instruction in a way that
would be contrary to the belief and traditions of some other sect. In these mat-
ters the thoughts (khayalat) of each sect will be fully protected.™

It was demanded that this promise would be made part of the constitu-
tion. But when a Shia delegation led by Ibn Hasan Jarchavi was received by
the prime minister on 12 February 1953, the latter said that he had only
expressed his personal opinion in his 22 December speech.*

The resolutions of the All-Pakistan Shia Conference were denounced in the
Sunni press for “weakening the stability and unity of Pakistan”. The daily
Nawa-i Waqt (Lahore) warned from a great and dangerous sedition (fitna),
because other Muslim sects would soon follow suit with demands of their
own."! Da ‘wat, the organ of the TAS, bluntly advised the Shias to proclaim
themselves a non-Muslim minority if they wanted to have their rights pro-
tected. According to that paper, only such people could be called Muslims
who agreed on the definition of “Koran and Sunna”, whereas sectarianism
and party-building (tashayyu) in religion were completely wrong.'

In April 1953, following the climax of the anti-Ahmadi agitation,'* Prime
Minister Khwaja Nizam ud-Din was dismissed by the Governor General,
three weeks after he himself had forced the Punjab Chief Minister Daultana
to resign.’ Whereas the Sunni religious parties were temporarily weak-
ened by the sequels of the “Punjab disturbances” that were put down by
force," Shias tried to keep alive some of the momentum of the Karachi
All-Pakistan Shia Convention. A Working Committee set up at that conven-
tion and headed by Ibn Hasan Jarchavi decreed a protest “Day of Demands”
(Yaum-i Mutalabat) on 21 Ramadan (5 June 1953) and tried to collect money
for “organising the Shias for the constitutional struggle”.'® But apparently
the attempt to build up a countrywide Shia leadership based in Karachi
failed, and Jarchavi soon stepped back from centre-stage. Instead the ITHS,
which had founded a branch in Karachi only in January 1953, held a
first “annual session” there from 3-4 September that same year.'” Pir
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S. Naubahar Shah, member of the Punjab Legislative Assembly since 1951,
was elected new Chairman of the ITHS at that occasion'® and led an ITHS
delegation to Prime Minister Muhammad Ali Bogra immediately after-
wards."’ The APSC, too, established a branch in Karachi, and the rivalry
between the two major Shia organisations spilled over from the Punjab to
the capital.™

The Shia campaign for constitutional safeguards, which was pursued with
a somewhat lower profile during the following two years, nevertheless met
with considerable success until early 1956. While constitution-making was
further delayed due to bitter conflicts about the distribution of power
between the western and eastern wings of Pakistan," the dissolution of the
first Constituent Assembly and the formation of a new federal cabinet in
October 1954 brought about representation of Shias in both institutions.
The second Constituent Assembly, with its eighty members chosen by the
provincial assemblies and electoral colleges for Karachi and Balochistan in
June 1955, included the Shias Isma‘il I. Chundrigar and General (retd.)
Iskandar Mirza."* Iskandar Mirza was also considered the strongman of the
second cabinet of Muhammad Ali Bogra (October 1954—August 1955) in
which he served as Minister of Interior.””® In August 1955 he became acting
Governor General and dismissed Bogra who was succeeded by Chaudhry
Muhammad Ali as Prime Minister."” The latter’s government, which
included two Shias," then proceeded to prepare its own draft constitu-
tion."”® It was approved by the Constituent Assembly on 29 February 1956
and endorsed by the Governor General Iskandar Mirza two days later.”” On
4 March Iskandar Mirza became the first President of the Islamic Republic
of Pakistan."*

The first Constitution of Pakistan—which was abrogated in October 1958
by General Ayub Khan before it could be implemented through parliamen-
tary elections—has been considered by one author as “a landmark docu-
ment in the history of Pakistan, because it was the product of nine years of
prolonged and protracted constitutional and theoretical debate between the
‘ulama’ and the modernists”.*” It contained the “Objectives Resolution” as
a preamble and a chapter on “Fundamental Rights” (Articles 3-22). Among
the latter, the following were of special relevance for minorities such as
the Shias:

Article 13 (2): No religious community or denomination shall be prevented
from providing religious instruction for pupils of that community or denomina-
tion in any educational institution maintained wholly by that community or
denomination.
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Article 13 (5); Every religious community or denomination shall have the right
to establish and maintain educational institutions of its own choice, and the State
shall not deny recognition to any such institution on the ground only that the
management of such institution vests in that community or denomination.
Article 18: Subject to law, public order and morality—(a) every citizen has the
right to profess, practise and propagate any religion; and (b) every religious
denomination and every sect thereof has the right to establish, maintain and
manage its religious institutions.'

The “Directive Principles of State Policy” (Articles 23-31) included:

Article 26: The State shall discourage parochial, racial, tribal, sectarian and pro-
vincial prejudices among its citizens.

Article 27: The State shall safeguard the legitimate rights and interests of the
minorities, including their due representation in the Federal and provincial
Services.""!

Two Articles were titled “Islamic Provisions”. Article 197 provided for the
setting up of an organisation for Islamic research, whereas Article 198 read:

No law shall be enacted which is repugnant to the Injunctions of Islam as laid
down in the Holy Quran and Sunnah ... and existing law shall be brought into
conformity with such Injunctions.'*

Within one year, the President was to appoint a commission for that
purpose which would submit its report within five more years. Thereafter,
the National Assembly would enact laws in the light of the commission’s
recommendations. Article 198 closed with the following explanation:

In the application of this Article to the personal law of any Muslim sect, the
expression “Quran and Sunnah” shall mean the Quran and Sunnah as interpreted
by that sect.'*

The 1956 constitution won approval from the Jama ‘at-i Islami and some
other religious-political organisations of the Sunnis who found it reasonably
Islamic in its contents.'** The Shia organisations had even more reason to be
satisfied, since the articles mentioned above vindicated most of their long-
time constitutional demands.”® From 23-25 March 1956 the ITHS held its
first country-wide session since September 1953, apparently with great suc-
cess.'™ According to a report about ITHS activities of the last three years
read there, the rival APSC had in October 1955 completely annulled its
Resolution No. 6 of 1948 and thus “de facto yielded to the goals of the
ITHS”."” Resolution No. 2 of the 1956 ITHS convention duly congratulated
the President and Prime Minister for the new constitution, but plenty of
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unsolved problems and unfulfilled demands were reflected in the thirty-two
other resolutions.'*®
interference with Shia religious ceremonies'® and the failure to obtain a

separate diniydt' syllabus for Shia pupils at public schools and colleges.

Topping the list of remaining grievances were growing

The syllabus question, 1947—-1954

If the 1956 constitution could be regarded as a success from the Shias’ point
of view—albeit only “morally”, because of a lack of proper implementation
of the clauses concerning the rights of minorities—Shia demands regarding
the curricula in schools remained largely unfulfilled by that year. This state
of affairs would more or less continue until 1974, although principal accep-
tance of Shia demands regarding separate diniyat came in 1968."' Thus
decisions taken by federal and provincial governments regarding diniyat
and the related history syllabus between 1948 and 1954 would mostly
remain effective for two decades.

Whereas in British India religious instruction at government schools and
colleges had been voluntary, diniyat was declared a compulsory subject by
the Federal Government shortly after the establishment of Pakistan. It was
left to the provincial governments to prepare new curricula. The demand
for separate diniyat for Shia pupils, made by both the APSC and the ITHS
since their first conventions in 1948,"* was initially completely disregarded
by the respective Education Departments. Before any new diniydt syllabus
was introduced, the Shia organisations found fault with the new curricula
and textbooks for history. They not only missed proper mentioning of the
Shia Imams and other sacred figures like Fatima and Zainab,"” but also
protested that accounts of the lives of the Prophet Muhammad and the first
four Caliphs in schoolbooks would be full of controversial issues.” At the
first annual convention of the ITHS in Rawalpindi (April 1949) it was wel-
comed that the Punjab government had withdrawn some of the controver-
sial textbooks, but Shia dissatisfaction with the history curricula and
textbooks would continue for decades to come. One resolution called for
adequate representation of Shias in the Central Curricula Board,"” another
for the procurement of books on Shia hadith and figh for “Maulvi ‘Alim”
and “Maulvi Fazil” courses at universities.”” When the demand for separate
diniyat in all schools and colleges was reconfirmed in a draft resolution, the
delegate Hakim Muhammad Hasan Ja‘fari (an advocate from Gujranwala
and brother of Mufti Ja‘far Husain) asked how the Shias could provide all
the ‘ulamad’ and teachers needed in case the demand would be accepted.

75



THE SHIAS OF PAKISTAN

His objection caused uproar and he was not allowed to conclude his
speech.'”” Although his argument would prove still valid even twenty-five
years later,””® the question of separate diniydt has been presented as a mat-
ter of life or death for the Shias in Pakistan by numerous Shia leaders and
writers throughout the first decades of the country.

On 24 April 1950 the Federal Government decreed complete freedom for
each citizen to receive religious instruction according to his own religion,
and that nobody could be obliged to learn the tenets of any faith other than
his own."” The decree came in application of a pact signed by the Prime
Ministers Liaqat Ali Khan and Jawaharlal Nehru in Delhi on 8 April 1950,
which provided an international guarantee that minorities in both coun-
tries should enjoy equal civil rights.”® As had been the case with some
clauses of the March 1949 “Objectives Resolution”, the term “minorities” in
Pakistan was meant to refer to non-Muslims in the first place, and there
were no direct consequences for the Shias. But the Punjab Ministry of
Education did appoint two Shias for a mixed commission charged with
working out the diniyat syllabus in 1950."' When it was ready for introduc-
tion in Punjab schools in early 1951, widespread Shia protests prevented its
implementation. An ITHS delegation, demanding separate diniydt, pre-
sented a syllabus prepared by Nasim Amrohavi to the Punjab Education
Department.'® On 17 March 1951 its director, Muhammad Jahangir Khan,
wrote to the ITHS chairman Mufti Ja‘far Husain, asking whether he con-
sidered a separate Shia syllabus really necessary when comparing that of
the government with the ITHS draft.' In his reply, the Mufti argued that
the same words often had different meanings for Sunnis and Shias, and that
the two Shia members of the syllabus commission were unable to under-
stand the details. If the intention was to satisfy all Muslims without dis-
crimination, there would be no alternative to separate diniyat.'"™ Whatever
little weight Mufti Ja‘far Husain’s objections might have carried with the
administration, they were weakened further when Muhammad Bashir
Ansari sent a draft syllabus of its own to the Education Department, claim-
ing that the ITHS syllabus would be “unacceptable for Shias”.*

The new Punjab government of Mumtaz Daultana (March 1951-March
1953) made diniyat voluntary for Shias until a final decision were to be
reached. S. Ali Husain Shah Gardezi, then Minister of Transport in the
Daultana cabinet,” allegedly promised that a Shia diniyat syllabus would
be accepted if only the ITHS and the APSC could agree on a common for-
mula.” The manifest failure of both organisations to make any headway
with their common demand for separate Shia diniyat was one of the rea-
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sons for the formation of the All-Pakistan Shia Board in January 1952."% A
subcommittee of that Board met on 27 March 1952, with Muhammad Bashir
Ansari, Mirza Ahmad Ali and Sadiq Ali ‘Irfani representing the APSC and
Hafiz Kifayat Husain, Justice S. Jamil Husain Rizvi and Nawab Thsan Ali
Khan the ITHS. They agreed on the following resolutions:

1) The present syllabus in diniyat should be discarded and in its place the teach-
ing of Holy Quran substituted, naziran'® for the primary classes and with trans-
lation for the middle classes; 2) the translation to be taught in schools will be
approved by representatives of Sunnis and Shias; 3) the life of the Holy Prophet,
which is no part of the diniyat syllabus, should be included in the history sylla-
bus; 4) small books based on Quranic morals should be prepared for primary
classes; 5) the Education Department should prepare a syllabus on these lines

and send it to ... Shia and Sunni representative ‘ulama’for suggestions before its

publication.'”

According to the source of these resolutions, the All-Pakistan Shia Board
accepted joint diniyat in classes 1-8 under the said conditions while stick-
ing to the demand for separate diniydt in classes 9-10."' But according to
an official communique of the Punjab government from 17 February 1954,
a commission including the said six Shia representatives and six Sunni
‘ulamad’ was formed in early 1952 and held some joint sessions chaired by
the Minister of Education, Abd ul-Hamid Khan Dasti. During the discus-
sions agreement was reached that separate diniyat would be against the
national interests.”” Thereafter both Shia and Sunni ‘ulamd’ were invited
to write textbooks and sent them for examination. Within one year, at least
fifty books were prepared, only nine of which were approved by the
Education Department.” The Sunni-Shia commission was called for three
sessions in August and September 1953 to comment on them, but Mirza
Ahmad Ali was the only Shia who attended all these meetings." The final
approval of the textbooks for joint diniyat by the said commission took
place on 28 January 1954, authorising their introduction in Punjab schools
from 1 April that year."”

Apparently none of the Shia members of the joint commission had
informed the public properly about their backtracking on the diniyat issue
before the joint syllabus was officially announced. In the face of renewed
wide-spread Shia protests, Hafiz Kifayat Husain and Muhammad Bashir
Ansari blamed each other, besides from making Ahmad Ali a scapegoat.’*
They were reconciled superficially when both attended a religious cere-
mony in Parachinar on 19 March 1954,"’ but even well-wishers would not
absolve any of the six Shia members of the commission from responsibility
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of having missed the chance for obtaining separate diniydt for Shia
pupils.”® In September 1954, however, the Punjab government returned to
voluntary diniydt for Shias, with notes given in that subject not being taken
into account in exams. This concession was reached through the good
offices of the APSC President Nawab Qizilbash, who served as Minister of
Finance under the Chief Minister Feroz Khan Noon (April 1953-May
1955).”” While the diniyadt issue was more or less settled in the Punjab in
1954, only a minor additional concession was made to Shias in Karachi that
same year, providing for separate instruction of “religious practices” like
prayers in primary classes.” In 1953, the ITHS succeeded to have two Shia
‘ulama’ appointed to a commission, which set up curricula for Islamiyat at
the Karachi University.”* No attention was given to Shia demands regard-
ing curricula in the NWFP and in the Bahawalpur State. In the NWFP

22 even after it was merged with

diniyat remained compulsory for Shias
Punjab and the remaining provinces of West Pakistan in the “One Unit”
scheme of 1955. Serious attempts of the Shia organisations to resurrect the

demand for separate diniydt were not made until 1963.2

Shia ‘ulama’ and dini madaris in the 1950s

With the foundation of Pakistan, Shias in West Punjab and other parts of
the new state became cut off from Lucknow, which had so far wielded a
dominant influence on their religious life.*”* By 1947 only two Shia dini
madaris were existent in Pakistan, Bab ul- ‘Uliim in Multan—which had
declined since the death of its founder in 1938*°—and a small Madrasat
Muhammadiya in Jalalpur Nangiana (Sargodha Dist.).*” Pioneers of reli-
gious education in West Punjab had included S. Muhammad Bagqir Naqvi
Chakralvi (1881-1964),2" teacher of a number of renowned ‘ulama’ since
1916, and one of his disciples, S. Mahbub Ali Shah (1901-54),® but they had
not founded regular dini madaris. Mufti Ja'far Husain had opened a
Madrasat Mubdraka Ja ‘fariya in Gujranwala in 1942,*° but this was no
longer operating by 1947.

At that time there were only a handful of native Shia ‘ulamd’ with coun-
trywide reputation in West Pakistan apart from those mentioned above.
Among them were S. ‘Inayat Ali Shah Naqvi (1870-1969) from Lodhri
(Sialkot Dist.), the founder of the weekly Durr-i Najaf:*° Pir S. Fazl Shah
Nagqvi (1877-1966)*" from Malyar and Malik Faiz Muhammad (1880—1949)
from Makhial (both in Jhelum Dist.),?"* S. Khadim Husain Naqvi (1895—
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1995)*** from Behal (Bhakkar Dist.) and S. ‘Inayat Ali Shah Naqvi (1902-
2003)*" from Karor (Layyah Dist.), who both served consecutively as Shia
Grand Muftis of the Khairpur State; S. Muhammad Yar Shah (1915-90) from
Alipur (Muzaffargarh Dist.), a teacher in different Shia dini madaris until
he founded a Ddr al-Huda Muhammadiya in his hometown in 1961.** Other
native ‘ulamad’ earned reputation throughout Pakistan only in the coming
decade or later, like S. Gulab Ali Shah Naqvi (1912-92)** from Pindi Gheb
(Attock Dist.), Husain Bakhsh (1920-90)*" from Jara (D.I. Khan Dist.),
Akhtar ‘Abbas (1925-99)*" from Kot Addu and S. Safdar Husain Najafi
(1933-89)*° from Alipur (both Muzaffargarh Dist.), and Muhammad Husain
Dhakko (b.1932)* from Jahanian Shah (Sargodha Dist.).

Already in pre-partition years, the paucity of Shia ‘ulama’in the Punjab
and a general lack of interest among the Shias there to fill that gap had
been lamented in the Shia press occasionally.?” In September 1947 Karim
Bakhsh Haidari wrote about the need to divide all Shia institutions and
“assets” between India and Pakistan, including the ‘ulamad’ of Lucknow,
although he worried that not many of the latter would come voluntarily to
Pakistan, because “they might harbour the illusion that the Awadh
Kingdom will be resurrected”.? This fear was misplaced, however. In fact
a considerable number of Shia ‘ulama’ from India, especially from the U.P.,
joined the millions of other muhdjirs to Pakistan soon after partition. They
were quick to discover the opportunities offered to their class by the “vac-
uum” of Shia religious learning in the new state.

Most of these newcomers were already acquainted with the centres of
Shia religious life in Pakistan through their tablighi daurat in former
decades. They had travelled all over British India for delivering sermons at
majalis during Muharram and other Shia commemorative days or had been
sent for years to certain areas for preaching and performing other religious
functions.”® They would maintain this kind of mobility and lifestyle after
taking up residence in Karachi, Lahore or other towns of Pakistan after 1947.

Naturally, the capital Karachi with its quickly expanding Shia popula-
tion—up to several hundred thousand already in the 1950s**—attracted the
largest number of muhdjir Shia ‘ulama’. Most noteworthy among them
were S. Zafar Hasan Naqvi Amrohavi (1890-1989),*® S. Muhammad Dihlavi
(1899-1971),¢ Mirza Mahdi Pooya (1900-73),’ S. Ibn Hasan Jarchavi
(1902-73),% Riza Husain Khan Rashid Turabi (1908-73)* and S. Muhammad
Raziy (1913-99).*° Likewise, all prominent Shia ‘ulama’ in Lahore in the
1950s had migrated there from East Punjab and other parts of India, among
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them Mirza Ahmad Ali (1884-1970),*' Hafiz Kifayat Husain (1898-1968),%*
S. Azhar Hasan Zaidi (1914-86)* and S. Murtaza Husain (1923-87).%
Among the first rank of Pakistani ulama’ of those years hailing from the
“Indian provinces” were also Khwaja Muhammad Latif Ansari (1887-
1979),% S. Mirza Safdar Husain Mashhadi (1901-75),2* Muhammad Isma‘il
(1901-76),”” Muhammad Bashir Ansari (1901-83),”® Mirza Yusuf Husain
(1901-88),** Jawad Husain (1903-99), S. Zamir ul-Hasan Najafi (1916-
95),%! S. Najm ul-Hasan Kararvi (1918-82)*? and Hashmat Ali (b.1922).2%

The above list includes only the ‘ulama’ most frequently mentioned in
Pakistan’s Shia press of the 1950s and 1960s, whereas the total number of
graduates from the renowned Shia dini madaris in India who migrated to
Pakistan after 1947 may have been several hundreds.” Many of them
would compete with the thousands of native zakirs, who mostly hailed
from the Seraiki belt of southern Punjab, touring Shia communities for
delivering sermons at majdlis on Shia commemorative days throughout the
year.® Except for the zakirs, natives of West Punjab, Sindh and other parts
of Pakistan were much underrepresented among Shia religious leaders
during the new country’s first decade, and the dominant position of the
muhdjir ‘ulama’ in most Shia organisations—if compared with the native
‘ulama’, not with landlords, jurists and other activists—would continue
right until the foundation of the TNF] in 1979.%¢

The urgency to establish Shia dini madaris in Pakistan and recruit a class
of native preachers and experts in Shia figh was felt since 1947 by many
‘ulamad’, notables and others concerned with “a drift of the modern genera-
tion from morality towards materialism™ or even worrying about the
“survival of the Shias as a religious entity”.**® In the first decade of Pakistan
most Shia communities, especially in the rural areas, did not even have
Maulvis of their own sect to perform everyday functions such as marriage,
divorce, solving of inheritance disputes and burial ceremonies. Thus
already the Shi‘a Majlis-i ‘Ulama’ set up at the APSC convention of 1948
declared the foundation of dini madaris as one of its goals.*® At the first
annual convention of the ITHS in April 1949 a commission was entrusted
with the campaign for the establishment of a large Jami‘at Imamiya, which
would fill the gap left by the separation from Lucknow.** The first success-
ful initiative in this sense, however, came from landlords and ‘ulama’in the
Sargodha District who at a public gathering in October 1949 decided to set
up the Dar ul-Ulim Muhammadiya in an abandoned Hindu building in
Sargodha town.”" This institution, which by 1954 had five instructors, sixty
students and an annual budget of Rs. 12,000,%* would lay claim to the status

80



SHIAS IN PAKISTAN UNTIL 1958

of Pakistan’s “central Shia seminary” until the late 1960s, although it was
never formally recognised as such by the personnel and sponsors of a num-
ber of further Shia dini madaris established in the following years.
Foremost among these were—in chronological order of their foundation
years—Sultdan ul-Madaris in Khairpur (1950),%% Makhzan ul- Ulim in Multan
(1951),%* one Jami‘at Imamiya in Lahore (1952)*° and one madrasa with the
same name in Karachi (1953),° the Jami‘at ul-Muntazar in Lahore (1954),%7
the Dar ul- Uliim Ja fariya in Khushab (1954)*® and the Jami‘at Timiya Bab
al-Najaf in Jara (1955).*° Other Shia dini madaris founded before 1960
included a Jami‘at Husainiya near Alipur (1948),*° a Madrasat Sadigiya in
Khanpur (1949),%"' a Dar ul-Ulim Haidariya in Nowshera Virkan (1953),%?
a Jami‘at ‘Abbasiya in Kamalia (1954)*° and a Madrasat Sadigiya in East
Ahmadpur (1957).%*

All these dini madaris were dependent on the generosity of landlords and
other rich Shia sponsors, their expenses being met by the income of special
auqaf (generally agricultural lands) as well as by irregular donations
(chanda).*® Besides, those working for the madaris tried their best to induce
the Shias of their area of influence to pay “religious taxes” such as khums,*
zakat* fitra,® and sahm-i imam*® with posters, pamphlets and appeals in
the Shia press.””” Most ambitious in this respect was the Jami ‘at ul-Munta-
zar Lahore, which already in 1955 intended to meet its entire annual budget
of Rs. 16,920 through such taxes.””! In reality, however, Shias in Pakistan
were ready to spend lavishly on luxurious majalis-i ‘azddari and ta ziya or
zuljinndah processions organised by countless local anjumans, but at the
same time they were generally very reluctant to pay any “religious dues”
(huqiq-i shariya) to the ‘ulama’ and their schools. Already in the 1950s,
this state of affairs was much lamented by the orthodox ‘wulama’, who
would accuse their main rivals for financial resources, the professional
zakirs, not only of greediness and “trading with the blood of the Imam
Husain”, but also of spoiling the morals and tastes of the Shia ordinary
believers and detracting them from their religious obligations. For example,
Maulana ‘Ata Muhammad, manager of the Dar ul- Ulim Muhammadiya
Sargodha, wrote in March 1957:

... in the present time, the Shias [in Pakistan] are quite numerous, but few when
regarding their [true] Shi‘ism, and the reason is the current way of tabligh.
Today it has become normal that Shia preachers raise heaven and earth for
extolling the virtues of the ahl-i bait and show us the way to paradise without
following their example ... we follow the hadith: “Whoever weeps for Husain or
makes someone weep or pretends to weep for him must enter paradise”?? All
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professional preachers except for the pious ‘ulama’ are following this road in
order to be successful with their mission. They are always showing a straight
way to paradise without following the pillars of religion, telling the people: “You
don’t have to perform fasting and prayers or to pay khums, zakat and other
religious dues (huqilq al-‘ibad), but only profess love for the ahl-i bait verbally”
... for that reason the mosques of the Shias are dilapidated and they consider
namdz shameful, do not observe fasting, do not know about zakat and khums
and do not pay other dues...””

An editorial of al-Muballigh—a monthly published by the same Dar ul-
‘Uliam since February 1957”*—shortly after quoted from the letter of one
talib who had been sent to some unnamed place for performing the duties
of pesh-namaz during the month of Ramadan:

The situation of the Shias here is such that four to five people come to the morn-
ing prayers; if you come to the mosque at the time of noon prayers you will not
see a single person; at the time of sunset prayers there will be 15-16, and on
Fridays some 20-25 people ... Yet some 1,000 Shias are living here, and there
should be at least 100 participants at each of the prayers...””*

The editor continued with the comment:

We have plenty of majalis, perform matam day and night and observe ‘azadari
in Muharram in a splendid way. Our religious stage is adorned with the chair-
manship of renowned worldly figures; all kinds of commemorative days are held
with luxurious meetings. But the genuine foundation of religion has become
empty. Our marriage and burial ceremonies are held by others [non-Shias];
religious instruction in mosques, Friday congregational prayers and recitation of
the Koran are unknown. The Maulvi or zdkir reads his majlis, takes his fees and
departs ... the pillars of religion like namaz, fasting, hajj, zakdt, khums and jihad
are absent [from his sermon] and there is not even a trace of figh-i ja fariya ...””*

Exaggerated as such complaints may have been, they reflect very well the
attitude and ambitions of those Shia ‘ulama’ in Pakistan who have been
primarily concerned with enhancing religious observance of their com-
munity through the production of “guardians of the shari‘a” in religious
schools. Their conflict of interest with the zakirs would become sharper in
the coming decades.””” Yet there were also many ‘ulamd’, including some of
the most respected, who would use their energies and talents both for the
strengthening of orthodoxy and the growth of dini madaris and for deliver-
ing the typically popular sermons at majdlis in Muharram and on other
occasions.”® Besides, even adamant critics of the zakirs would not deny that
the highly emotional ‘azddari traditions had been the most powerful
instrument for the spreading of Shi‘ism in the Indian subcontinent and
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were still irreplaceable as a means to uphold and strengthen Shia commu-
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nal bonds.””” What they desired was a “proper use” of these ceremonies and

sermons, which would bring about a “revolutionary change” in the lives of
the participants, instead of just serving as an exercise in self-elevation
(dimaghi ‘ayyashi kam).”' They were also aware of other shortcomings of
the customary way of preaching, as was clearly expressed in an article of
Khwaja Muhammad Latif Ansari from March 1956 (excerpts):

During the last half century, the spreading of Shi‘ism was encouraging ... in this
respect we are grateful to the services of the Shia ‘ulama’... who have spared no
efforts in serving as unpaid preachers.?®” But now the times have changed and we
have to use an organised missionary system®” on the example of other religious
groups for preaching our mazhab, namely the efforts of salaried muballighiin.

For tabligh we are still using our old nazrana system, therefore we do not have
an organised and regular system to preach our mazhab. When we have a closer
look at that system, we see the following shortcomings: 1) By this way, even our
high-ranking preachers face big difficulties to make their living and do not have
a regular salary ... if they fall ill, they cannot read majdlis ... 2) The nazrana
system creates differences among the Shias, whereas a missionary system will
end the rivalry between the preachers ... 3) ... with a missionary system poor
Shias will enjoy the services of preachers in the same way as our better-off
brothers ... also far-away places where Shias are only a very small minority will
be able to take advantage from ‘“ulama’; 4) the existent system is profitable for
some famous ‘ulama’, while others, who dedicate their lives to teaching of
‘uliim-i diniya do not find the opportunity for sermons; thus ill-will is created
between the ‘ulama’... 5) ... it keeps the ‘ulama’ dependent on the wealthy and
powerful people, and they have to make them happy most of the times; some-
times they are even obliged to become the wealthy people’s instruments ... the
missionary system will free them from this dependency ... 6) There are many
countries of the world to which the message of the mazhab-i ahl-i bait has not
yet arrived and where there is no hope of nazrdna; with a missionary system we
will be able to fulfil our holy duty to spread the message of the Prophet
Muhammad and his ahl-i bait to foreign countries ...**

The writer, who some years later would fulfil his desire of spreading
Shi‘ism abroad by organising the dispatch of Pakistani Shia preachers to
East African countries,? continued with a call for the establishment of a
“missionary college”, which would also provide training for “honorary
missionaries”. While such a college never came into being and the hunt for
nazrdna would remain a permanent occupation of many Pakistani
‘ulama’—let alone the zdkirs—until present times,* the idea of organising
Shia preaching in a way that it would reach even remote areas was put into
practice to some extent already in the 1950s. Following the example of the
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Madrasat ul-Wa‘izin Lucknow, the larger dini madadris of Pakistan started
special courses for preaching from 1955 onwards and sent their students to
tablighi daurat into specified places during the months of Muharram and
Ramadan.*’ This would become a common practice of most dini madaris in
later decades and was made fairly effective in the course of time. Also in
1955 an Imamia Mission Pakistan was set up in Lahore on the initiative of
S. Ali Nagqi, one of the leading mujtahids of Lucknow and founder of a simi-
lar organisation in pre-partition India.?® Although the main activity of the
Imamia Mission was to print Shia religious literature,? it organised special
annual “muballigh-classes” from late 1956 to 1959, paralleling the efforts of
the dini madaris.®®

If those who worked for the strengthening of Shia orthodoxy through
dini madaris in Pakistan had much reason to complain about the lack of
support from their Shia countrymen—especially if compared with the
speed by which the different Sunni communities established their networks
of mosques and dini madaris throughout the country”'—they were them-
selves blamed for deviating from their own professed goals by other Shias
within a few years. Thus already in November 1954, after some members of
the organising committee of the Dar ul- Ulim Muhammadiya Sargodha had
resigned in protest, an ITHS delegation from Lahore which had come to the
spot for mediating had to admit:

As far as we could find out, the madrasa could not find good students. Therefore
the organisers have not set any special standard for enrolment, and they only
take great efforts to prepare the students for entry exams of universities.””* But
this should not be given priority, because the original goal was to prepare

‘ulama’ and preachers.?”

In the following years it became obvious that even among those few
hundreds of students who enrolled in the newly founded Shia dini madaris,

many had only worldly ambitions. In November 1956 the Secretary-General
of the local ITHS section of Sargodha gave the following sobering account:

All over Pakistan a number of dini madaris have been established, the aim of
which is to produce good muballighiin and preachers ... but it is astonishing that
until today not one single talib-i ‘ilm could graduate from any madrasa to be
added to the number of existing ‘ulamd’ ... It is a pity that a student who has
studied hard some three to four years and has won the ability to teach himself
leaves the madrasa and runs away to his home or enrols in some other school.
This plague has spread far and wide in our dini madaris ... in some of them stu-
dents even pass exams of “Maulvi Fazil”®* but then they choose to become
Arabic teachers in government schools and forget their original aim. It costs a
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dini madrasa at least Rs. 1,700 to qualify one student to the grade of “Maulvi
Fazil”. If our dini madaris can only produce teachers and clerks with a monthly
salary of 50-80 rupees, it would be better to give the money to the AWSM,**
which is helping thousands of poor Shia students to get higher education and
become doctors, engineers and professors. Until now hundreds of thousands of
rupees have been spent on the dini madaris, but the result has been zero. Not one
of them can claim that her preacher so-and-so is busy with tabligh in that or that
district...*

Even as late as 1965, Maulana Muhammad Isma‘il—who then founded his
own madrasa near Lyallpur—would claim that Pakistan’s Shia dini madaris
had “not produced one single muballigh, mundzir, orator, historiographer,
interpreter of the Koran or eloquent zdkir in 17 years”*’ Exaggerated as
such a statement was, the editor of Razadkar agreed insofar as none of the
graduates of Pakistani Shia religious schools had earned fame until that
time.”® Those native Pakistani wulamd’ with countrywide reputation
referred to above had all studied in Lucknow or Najaf or in both places. The
great Shia theological schools of Iraq and Iran remained well accessible for
Pakistani students in the 1950s, but only a few dozens of them, in addition
to some ‘“ulamd’ in their thirties and forties, found their way to Najaf or
Qom in these years. According to one account, there were only some
twenty-five Pakistani students in Najaf in 1955, as compared to 3,000 from
Iran and 200-300 from Lebanon.*” Their situation was described as miser-
able in reports from 1951 and 1952, depending on meagre stipends from the
Ayatollahs S. Muhammad Husain Borujerdi and S. Muhsin al-Hakim.*®
However, the situation apparently improved later, and several hundreds of
Pakistani Shia ‘ulama’would graduate from the theological centres of Iraq
and Iran in the 1960s and 1970s after having received their initial training
at dini madaris in their homeland.*' On the other hand, plans to raise the
standard of Pakistani dini madaris to that of the centres of Lucknow, Najaf
or Qom, as had been proclaimed since the early 1950s,*** were far from
implemented even decades later.

Since at least 1954 those who were dissatisfied with the performance of
the dini madaris suggested to have them integrated into a countrywide
organisation, which would unify their syllabi and exams, supervise their
activities and introduce some kind of division of labour between them.
Among the first to publish such demands were Karim Bakhsh Haidari,*”
Khwaja Muhammad Latif Ansari*® and S. Bashir Husain Bukhari.*® Both the
sponsors of dini madaris and the ‘ulama’ teaching there were unhappy with
such intrusions into their affairs initially, but they ended up accepting the
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suggestions at least partially. For example, in March 1957 Maulana ‘Ata
Muhammad (see above) would still dismiss most complaints against the dini
madaris as being made by “people who have no interest in the ‘wulim-i
‘arabiya and do not consider the observance of the pillars of religion neces-
sary” but were “only good in writing articles and misleading simple peo-
ple”* He claimed that preachers and pesh-namdz trained at the Dar
ul-Ulim Sargodha and dispatched to different Shia communities had
already brought about “a revolutionary change” in the habits of the people.
‘Ata Muhammad especially objected to the demand to put the income and
expenses of all dini madaris under some central control, because each
madrasa had different sources of income, and he reminded of the example
of the smaller Shia madaris of U.P., which had never been subordinate to
those of Lucknow.*” Three months later, however, the editor of al-Muballigh
conceded that he accepted some suggestions made by Karim Bakhsh Haidari
in December 1956, among them a convention of ‘ulama’ and other respon-
sible individuals to establish a central organisation for the dini madaris,**®
and that they had been discussed at the last annual session of the Dar ul-
‘Uliim Sargodha in March 1957. As a first step he suggested the formulation
of a unified syllabus that would be applied on a voluntary basis.*”

In fact a first countrywide convention aiming at unifying the syllabi,
annual holidays and exams of the Shia dini madaris was held in March 1958
in the Jami‘at ul-Muntazar Lahore.* S. Nasir Husain Naqvi,*"! then princi-
pal of the Dar ul-‘Uliim Sargodha, was elected to head a central supervisory
board, but it took another four years for a Majlis-i Nazarat-i Shi‘a Madaris-i

‘Arabiya to be formally established and much more to make it effective.’
Shia madaris in Pakistan were to lag ever more behind those of the Sunnis
in the following decades regarding quantity and financial means at their
disposal, but they could gradually achieve a fair degree of unity and organ-
isation until the late 1970s.*"

Growing resistance against Shia religious ceremonies

Conflicts about Shia ‘azadari processions and Shia-Sunni clashes during the
month of Muharram had been frequent events on the Indian subcontinent
already under British rule, including those parts which in 1947 became
West Pakistan.®™ Yet the problem assumed a larger dimension there than in
the rest of the subcontinent, mainly for two reasons: one was the influx of
Shia muhdajirs into many towns and villages of the Punjab and Sindh, either
strengthening existing Shia communities or creating new ones. This went
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along with a marked increase of ‘azdddri ceremonies and other manifesta-
tions of Shia religious life that were not always well received by the Sunni
majority of these places. The second and probably more important factor
for the growth of the sectarian problem was the high expectations raised
among large sections of the Sunni ‘ulama’ through the creation of Pakistan.
Regardless of whether they had supported the Muslim League during the
Pakistan Movement or not, many Sunni ‘ulama’ felt their class entitled to
have an important say in the political, legislative and judicial affairs of the
new Islamic state.’” When meeting with a cold shoulder from the secularist
establishment, they looked for ways and means to rally the ‘awdm behind
their leadership. “Creating issues” has been a constant preoccupation for
the politically ambitious ‘ulama’ in Pakistan ever since its foundation, and
stirring up popular resentment against minorities was always one of the
easiest means to achieve quick results. Thus already in the first decade of
Pakistan, a considerable amount of energy was spent on propaganda
against Shia beliefs and religious practices by a section of the Sunni ‘ulama’
who were driven both by personal ambitions and genuine religious zeal.

As explained in a previous chapter, the major religious movements
antagonistic to Shias in nineteenth- and twentieth-century India have been
the Ahl-i hadith and the Deobandis.” The latter has extended its influence
to the North-West of British India and beyond to Afghanistan already since
the second half of the nineteenth century through numerous graduates
from the Dar ul- ‘Uliim Deoband and later through the founding of religious
schools on its model.*"” In Pakistan, Deobandis had become the majority
religious denomination in the NWFP and Balochistan already in the 1950s,
and they have gradually established a strong presence in all towns of the
Punjab and Sindh provinces, too.””® The Ahl-i hadith was mainly an urban
phenomenon in Pakistan until the 1960s, but its influence has since steadily
grown due to lavish funding from Saudi Arabia and other factors.*”

Both the Ahl-i hadith and the Deobandi school of thought are preaching
an austere, scripturalist version of Sunni Islam and are opposed to most
manifestations of “folk Islam”, which they associate with syncretist Hindu
influences. For example, they liken the cult of saints, which is very popular
in rural Punjab and Sindh—as among Muslims of the subcontinent gener-
ally—to “idolatry”, as well as the excessive veneration of the Prophet
Muhammad and the attribution of miraculous deeds to him. This puts the
Deobandis and Ahl-i hadith into principal theological conflict with the
Barelvi school of thought, the majority religious denomination in the
Punjab and Sindh that fully endorses these and other elements of Sunni
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32 but also with Shias, who attribute even

folk Islam in India and Pakistan,
more superhuman qualities and acts to the Prophet Muhammad and his ahl
al-bait, i.e. his daughter Fatima and the twelve Imams. However, the main
controversial issue between all Sunni denominations (including the
Barelvis) and the Shias has remained the latter’s attitude towards the
sahdba, and especially the first two Caliphs.*

This is not to say that most ‘ulama’ of the Deobandi or Ahl-i hadith
school of thought in Pakistan have been permanently involved in conflicts
with Shias. There have been many examples of tolerance and goodwill
towards the Shia minority from these ‘ulama’, one of them being the adop-
tion of the “22 Principles” in January 1951.%* But a zealous section among
them has always pursued the “mission” to have Shias in Pakistan socially
isolated, have their freedom of religious observance restricted (at least in
public) and ultimately have them excluded from the pale of Islam. Their
activities have been an almost constant source of trouble—and often of
physical threats—for Shias throughout the last more than six decades, with
the magnitude of the problem depending largely on the attitudes of subse-
quent governments, civil servants and police officers entrusted with law
and order.

In the 1950s the Tanzim-i Ahl-i Sunnat (TAS)*** was the organisation most
heavily involved in anti-Shia propaganda. The TAS, headed since its foun-
dation by Maulana S. Nur ul-Hasan Bukhari, served as a common platform
for those Sunni ‘ulama’, school- and college-teachers, journalists and other
activists for whom confronting the Shia “heresy” was the most important
“religious mission” required to be performed in Pakistan. All members of
the TAS were affiliated to the Deobandi school of thought. The TAS also
offered a convenient platform for those members of the Majlis-i Ahrar-i
Islam who had opposed the Muslim League tooth-and-nail until 1947 and
thereafter were in need of new issues to find a role for themselves in
Pakistan.” The first places where the TAS seems to have gained a popular
foothold were some districts of the Punjab with a strong demographic and
political presence of Shias, like Sargodha, Mianwali, Jhang, Multan and
Muzaffargarh and Dera Ghazi Khan.*” Its professional preachers were tour-
ing these districts to stir up resentments and mobilise the Sunni population
for the “defence of their rights and sanctities”. In April 1951, the newly
elected ITHS chairman for the Punjab, Mufti Sonipati, gave the following
account of the situation (excerpts):

During the recent elections for the Punjab Assembly one group among the
Islamic majority which is making organised efforts against us ... has tried to raise
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the Shia-Sunni question in each constituency with Shia candidates. Especially in
the Jhang District these sectarian elements of the majority have displayed this
narrow-mindedness and fanaticism ... because Jhang has been known as the
centre of Shias since old times, the enemies of unity have made organised strong
efforts to poison the sectarian atmosphere first of all there. Fanatical mullahs and
seditious preachers have openly declared us outside of the pale of Islam and
infidel (kafir) in their election speeches. Those who do not object to eating with
non-Muslims have exhorted the Muslims that eating and drinking with Shias is

forbidden and haram... >

In August 1952, Nur ul-Hasan Bukhari, protesting against a six-month-old
ban for himself to enter the Mianwali District, wrote in the TAS organ
Da ‘wat:

... the Mianwali District*” is the most backward in all Punjab regarding the
standard of education and has the first place in the standard of ignorance. The
reason is that it is the house (sic) of Shi‘ism in all Punjab. Nowhere else in
Pakistan the Shias are as strong as there. Zakirs as numerous as the grains of
sand of the Thall desert are indulging night and day in shameful abuse of the
sahaba of the Prophet ... not one tenth of the storm of abuse and insulting (sabb-
o-shatm) going on here throughout the year can be found anywhere else; espe-
cially the Bhakkar Subdivision is the centre of this curse...

Naturally the TAS is popular in this district. There is probably not one village
around Bhakkar where the TAS has not established a branch. The TAS is holding
dozens of congregations in the Bhakkar Tehsil, and it is present on every railway
station from the southern district borders to Kalabagh...

PO

There are no bans against the tabarrd’is throughout Pakistan ... but those who put

a check on rafz** and Shi‘ism with arguments and proofs from the Koran are

forbidden to speak in the Mianwali District ... The government has ruled under
the Punjab Safety Act that the person of Bukhari and his reciting of the Koran are
representing a danger ... Has even the nose of any Shia bled because of my con-
tinuous Koranic lectures throughout the Mianwali District since eight years?**

From May 1952 to March 1953, the attention of all radical Sunni ‘ulama’,
including those affiliated to the TAS, was focussed on the campaign against
the Ahmadis. Participants of an “All-Pakistan Muslim Parties Convention”
of the tahaffuz-i khatm-i nubuwwat movement in Lahore in July 1952
included both Nur ul-Hasan Bukhari and the ITHS Secretary Muzaffar Ali
Shamsi.* Yet there was only temporary relief for the Shias. For example,
bans on ‘azdddri processions because of Sunni opposition against them
continued in some villages of the Sargodha District. When a delegation of
the Majlis-i Ahrar, which played a leading role in the anti-Ahmadi agita-
tion, was asked to mediate on the issue during a visit to Sargodha, one of
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its members (Maulvi Abd ur-Rahman Mianvi) said that the very word
“Shia” was offensive to them.*® Da ‘wat continued its polemics against Shias
throughout the anti-Ahmadi movement,** making a mockery of the Sunni-
Shia common front for the “protection of the finality of the prophethood”
that some Shia ‘ulamad’ might have imagined.

After the clamp-down on the anti-Ahmadi agitation in March 1953, reli-
gious extremists had to scale down their activities for some time. On
18 September 1953 a new clause of the “Government Servants Conduct
Rules” was published, forbidding members of the Civil Service propa-
ganda for their own sect or any interference with sectarian conflicts.*”
There where no noteworthy incidents in the month of Muharram 1373H
(10 September-9 October 1953) and only a few in Muharram 1374H
(30 August—29 September 1954).* It was only in 1955 that agitation against
Shia ‘azadari resurfaced in earnest. The leaders of the new anti-Shia move-
ment, which was to gain momentum in the following two years, included
many of the same persons who had met with failure in their campaign
against the Ahmadis in 1953. In Muharram 1375H (20 August-19 September
1955) ‘azadari processions were banned or attacked in at least twenty-five
places in the Punjab,” while the assault on an imambargah of migrants
from Baltistan in Karachi left twelve people seriously injured.”® The gov-
ernment, faced with growing objections against ‘azddari in public places,
was contemplating to make licences for Shia processions subject to agree-
ment from the local people, namely the Sunni majority at each place.* An
“All-Pakistan ‘Azddadri Convention” was planned in Lahore on 22-23 October
1955 to deal with that challenge, but had to be postponed due to the rivalry
between the two large Shia organisations, ITHS and APSC.**® Instead,
the first and only All-Pakistan Shia Convention in East Pakistan was held
on 27 November 1955 in Dhaka, but it dealt mainly with problems of Shias
in Bengal **

The first constitution of Pakistan enacted in March 1956 included some
important safeguards for minorities,** but Shia activists were not satisfied
with Article 18, which made “the right to profess, practice, and propagate
any religion” subject to “law, public order and morality”. One resolution of
the ITHS convention held in Lahore from 23-25 March 1956 demanded the
lifting of all bans and obstacles for ‘azdddri and called on the government to
make clear its policy on the matter until Muharram that year, otherwise the
ITHS would be forced to take “efficient concrete action”*' Such appeals
were of no avail, and the TAS muballightin stepped up their campaign
against the “unlawful” (according to their interpretation of the shari‘a) and
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“offensive” Shia practices of ‘azddari, apparently unchecked by the authori-
ties. For example, Professor Khalid Mahmud, then serving as lecturer in a
college in Sialkot, and Maulana Manzur Ahmad from Narowal made highly
provocative speeches against Shias in the Krishannagar quarter of Lahore
in May 1956, ridiculing the Shia Imams and challenging the local Sunnis to
prevent ‘azddari processions once and for all “if they had the guts to do
s0”.*2 During the first ten days of Muharram 1376H (8-17 August 1956), the
TAS organised oratory meetings in Sunni mosques of many towns in a
deliberate attempt to provoke sectarian clashes.* In the small town of Shahr
Sultan (Muzaffargarh Dist.), thousands of armed villagers gathered to attack
the Shia procession, which was then banned by the administration.**

Apparently, the TAS strategy of portraying ‘azddari processions a “dan-
ger for law and order” worked. On 29 August 1956, shortly after ‘Ashara
that year, the TAS succeeded to rally support of other Sunni organisations,
including the JUP of the Barelvis, during a meeting in Lahore devoted to
the issue of “protection of the honour of the sahdba”** Draft statutes of a
“Pakistan Sunni Board” were presented by the TAS, and four resolutions
were passed unanimously there (excerpts):

1) This representative meeting of Sunni Muslims looks with great apprehension
at the pro-Shia bias and open partiality of the Government of West Pakistan
during the 10" of Muharram and other Shia ceremonies ... this short-sighted
policy will widen the gulf between Shias and Sunnis ... and will cause a great
danger to the consolidation and integrity of Pakistan ... the deplorable policy
of the government has disregarded the former status quo of Shia ceremonies
and allowed open abuse and insulting and tabarra-bazi* ...

2) The abuse and insulting of the khulafd’-i rashidin, the azwaj-i mutahharat”
and the sahadba-i kiram during Shia ceremonies on the last 10" of Muharram
has been very provocative and disgusting and has hurt the feelings of the
Muslims ... we appeal to Sunni Muslims to stay far from such ceremonies in
future to avoid the danger of clashes.

3) ... the present political and religious activities of the Shias are not only a
danger for public order, but the ridiculing of the beliefs of Sunnis and abuses
against the khulafa’-i rashidin, the azwaj-i mutahharat and the sahaba-i
kiram are denigrating the status of the prophecy [of Muhammad] ...

4) It is said that the freedom granted to the offensive and provocative ceremo-
nies and meetings of the Shia sect is based on the articles in the constitution
of Pakistan regarding freedom of speech and religious freedom ... it was an
unwise step to grant such freedoms without making them subject to public
order, moral and honour.**®

The principal accusation made here—and on countless other occasions—
that Shias were abusing and insulting the first three Caliphs and other
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sahaba during their religious ceremonies, has been emphatically and con-
sistently denied by Shia leaders and the Shia press in Pakistan ever since
the 1950s. It has been repeated again and again that abusing and insulting
was religiously forbidden (hardm) for Shias, and that all they were doing
was criticising the comportment of certain companions of the Prophet
towards the ahl al-bait and distancing themselves from their acts.*’
Although the fact that Shias pronounce curses on the first three Caliphs
has been admitted, for example, during the 1939 Tabarra Agitation,* it is
neither intended nor possible for a study like this to verify or falsify claims
and counter-claims regarding “abuse and insulting” (sabb-o-shatm). Instead,
I will explain below some major lines of argument of both the apologists
and the detractors of ‘azadari.

Reacting to the rising level of sectarian tensions, which had become obvi-
ous in that year’s Muharram, the Chief Minister of West Pakistan,
Muhammad Khan Sahib (October 1955-March 1957), formed a Shia-Sunni
“Reconciliation Board” in November 1956. This Majlis-i Ittihad-i Islami
(MII), presided by Home Secretary Sufi Muhammad Husain, included the
leaders of all major Sunni organisations as well as nine prominent Shias.*'
It took three sessions of the MII in the following months just to agree on a
resolution calling on both sides to avoid vexing and provocative speeches,
but the problem remained how to define “vexing” (dil-azar) and “provoca-
tive” (ishti‘dl-angiz).*® When Maulana Muhammad Isma‘il reserved for
himself the right to speak out anything that was written in the books of
Islamic history, the Sunni Maulana ‘Ala ud-Din Siddiqi replied that all such
history, which was offensive to the sahdba, should be burnt.*® On
11 February 1957 the TAS organ Da ‘wat reported that all members of the
MII had admitted that cursing of the sahdba was indeed taking place during
Shia majalis. When this was repeated without comment in Muhammad
Isma‘il’s journal Saddqat, it caused an uproar among the Shia public which
led the APSC members to resign temporarily from the MIL**

In June 1957 the Sunni members of the MII tabled a resolution, which was
taken by the editor of Razdkadr as a proof of his claim that the issue was not
“abuse and insulting”, but rather mere “criticism” of the sahdba, which
some Sunni hard-liners wished to be banned in Pakistan.**® The draft resolu-
tion read:

For the high goals of Shia-Sunni unity, the protection of the religious rights of

each sect and the integrity of Pakistan ... the responsible representatives of Shias
and Sunnis agree on the following:

1) The Shias ... are giving a clear declaration that in future the character and the
conduct (zat aur sirat) of the sahaba will not be attacked in any way in the
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press, from the pulpit, in meetings and processions, and that there will be no
objection to the caliphate and politics of the khulafa’-i rashidiin in writing or
speech. If anywhere such an act is committed, the Shias will denounce it
forcefully and distance themselves from the responsible persons. This resolu-
tion of the Shia and Sunni leaders will be announced at a great public meeting
in the presence of representatives from the government and the press.

2) Once this resolution has been fully implemented and vexing and provocative
propaganda against the sahaba-i kiram has come to an end, then Sunnis will
not make any objections against the religious ceremonies of the Shias and will
not disturb their ‘azddari processions.**

Not surprisingly, such a “tit-for-tat” was rejected as unacceptable for Shias
during a session of the ITHS Working Committee (Lahore, 14 June).”” In the
meantime, both the TAS and the Shia organisations had reaffirmed their
positions at large public gatherings. A “Tablighi Conference” of the TAS in
Multan in February 1957 passed a number of resolutions that aimed, accord-
ing to the commentary of Razdkdr, at “prohibiting all Shia tabligh in
Pakistan” by making ‘azddari processions subject to agreement of the local
Sunnis.*® Resolution No. 1 of that conference complained that the authorities
were granting licences for processions to “irresponsible individuals” and that
the Sunnis would be informed too late about them, thus creating the danger
of clashes. It was urged to form representative committees of local Sunnis at
every place, which would have to be consulted beforehand.*® Another reso-
lution accused the Shias of having staged many processions without licences
or on other than the agreed routes and thereby provoked clashes.*® One
speaker at the TAS conference, Taj Muhammad Khan Durrani, infuriated
Shias with the remark that they could make their “mule processions”
throughout the year in their imambargahs, but it would be unbearable for
Sunnis that such “mule driving” had to take place in the bazaars.*!

The Shia organisations, for their part, joined hands to convene a first
“All-Pakistan ‘Azadari Conference” in Ahmadpur East on 17-19 May 1957.
Its Resolution No. 1 declared ‘azddari as the “life-blood of the Shia gaum” %
a beloved and special religious obligation, which would reflect all their
beliefs and accepted truths (musallamadt), but would nevertheless be a
“symbol of Muslim unity”. It was deeply regretted that elements opposed
to the unity of Muslims were doing harm to the national unity by mobilis-
ing a front against ‘azddari, and that the government was a silent spectator
to their mischief.** Other resolutions included mainly Shia self-criticism: it
was advised to maintain tolerance and unity of the Muslims in Muharram,
to organise only one procession at each place, and not to miss the obliga-
tory prayers during the processions. The zdkirs and ‘ulama’ were asked “to
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show a little spirit of sacrifice considering the economic situation of the
sponsors of majalis” while the latter were exhorted to keep their promises
of payment to the preachers faithfully. The preachers were also asked
to speak about the historical events of Muharram “only based on trustwor-
thy traditions”** A twenty-four-member “‘Azddari-Council” chaired by
Muhammad Isma‘il was formed in which ITHS and APSC were represented
equally.*® The Council was supposed to “find a solution” for the growing
resistance against ‘azdddri processions before the coming Muharram
(29 July-27 August 1957), but had not even started working by mid-June
that year.*®

At the same time, the TAS brought forward a new kind of objection
against the Shias’ “life-blood”. In an editorial of Da‘wat titled “The only
solution for the ‘azddari question” (17 May 1957) it was argued that:

... in Islam there is no place for mourning even the death of an ordinary Muslim,
let alone to hold organised ‘azadari for living martyrs. The Islamic shari‘a is
strongly prohibiting individual loud and visible mourning (ség siydpa) for men.
Sunnis have two kinds of objections against ‘azdddri: Principally and theoreti-
cally it is contradicting their beliefs, and in practical terms it is usurping their
religious right. Sunnis regard organised matam in the streets and markets as the
biggest sin against the pure person of our Lord Husain...

Just as you Shias consider the killing of Imam Husain and other martyrs of
Karbala by Ibn Ziyad and Shimr a great sin, we Sunnis consider it a great sin, an
insult to the status of Husain, and a disgrace to the status of martyrdom, to
perform such a regular display of loud and visible mourning in the streets and
bazaars for him.*”

Shias complained that whenever they criticised beliefs of the Sunnis they
would be immediately accused of “abusing and insulting”, whereas the
preachers of the TAS, viewing themselves as “representing the majority”,
would feel free at any time to use harsh and insulting words against Shias
and make a mockery of their sanctities.*® During the first ten days of
Muharram 1377H (1957), vitriolic propaganda by the TAS with speeches
and posters reached a new climax. As predicted by the Shia organisations,
violent assaults on ‘azddadri processions took place on different places in
the Punjab on that year’s ‘Ashiira’ (7 August).* Three Shias where killed
during an armed attack on their procession in the small town of Sitpur
(Muzaffargarh Dist.).”* In Ahmadpur East, where the ground had been
prepared by speeches of Taj Muhmmad Khan Durrani, Nur ul-Hasan
Bukhari and Khalid Mahmud, one was killed and three were seriously
injured when stones were thrown at a Shia procession and Shias hit back
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with the chains they carried for self-flagellation.”* The government ordered
a judicial inquiry in these two places, which led to death sentences for five
accused in the Sitpur case in December 1958.°2 The ITHS and APSC held
the TAS responsible at a joint protest meeting at Karbala’-i Game Shah

(Lahore) on 18 August, but also blamed the government for its failure to

protect the religious rights of each sect as granted by the constitution.”

S. Muhammad Ali Shamsi, who had just returned from a trip to Ahmadpur
East, predicted even that Shias might start to raise the slogan of “Shi‘istan”
if the majority would continue to put pressure on them to such an extent.”

Apart from the two said judicial inquiries, the Government of West
Pakistan (led by Chief Minister Abd ur-Rashid from July 1957 to March
1958) confined itself to the usual pious appeals for the “unity of Muslims”.*”*
This encouraged the TAS to go one step further and publish the following

376

“Unanimous demand of the Sawdd-i A‘zam®® of Pakistan from the

Government of West Pakistan”:

The painful and bloody events of Muharram and the serious present situation
have given proof to the claim of the Sunnis that mdtami julis are the cause of
rioting, unrest, plunder and bloodshed, the reason for sectarian tensions and
bitterness, and the ground for Shia-Sunni clashes. They are disturbing the calm
of the country and destroying the unity of the nation. In the face of this perma-
nent danger for the integrity of the homeland and the unity of the people, the
Sawad-i A zam is demanding unanimously from its government, considering the
best interest of the beloved homeland, to impose a strict ban on these matami
Jjuliis in all public places.”

This point of view was not confined to the radicals. The Sunni press gen-
erally had little sympathy for the insistence of the Shias to take out their
‘azadari processions regardless of the feelings of the majority. Commenting

A A3

on the ‘Ashiira’ riots a few days after, the daily Hilal-i Pakistan (Lahore)
wrote on 13 August 1957:

... if the problem was only to deal with some mischievous elements, then police
bullets and exemplary punishments by the courts would be enough. But the real
question is concerning the situation and background which opens a door for the
mischief-makers.

According to a general impression, the matami juliis of the Shias are reflecting
an idolatrous (mushrikana) mentality. Chest-beating, injuring oneself with knifes
and chains and passing in front of the houses with adorned processions can
never give an example for the Islamic society.” This is giving ridicule instead of
honour to the great men [of religion]...

We do not know whether the Shia mazhab gives room for such ceremonies.
Surely the Shia mujtahids will oppose such superstitions.””” But if they consider
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them the essence of their religion, then for maintaining public order the govern-
ment must impose a strict ban on them in public places. For practising the tenets
of one’s religion, is it necessary to display them on public roads, or cannot all
this be done in the Shia places of worship? And if the influential Shias consider
these bid ‘ati processions the essence of their religion, why must the government
prevent all Muslims from leaving their houses during Muharram ...?%*

Such all-out assaults on their ‘azaddri traditions called for a strong
response from Shias, many of whom perceived these ceremonies as the most
powerful means to preserve and strengthen their communal identity. Thus
the ITHS and the APSC closed ranks for some time, forming a “Shia Defence
Committee” and organising jointly an All-Pakistan Shia Convention in
Lahore in December 1957.°®" A more lasting effect was achieved by efforts of
many Shia ‘ulama’and intellectuals to prove that ‘azadari had a centuries-
long tradition in the subcontinent and could by no means been dubbed as
an “un-Islamic innovation” (bid ‘a). Pakistani and Indian Shia authors wrote
a number of books and articles on the history of ‘azadari in the following
years.” The Shia media would argue—apparently with much justification—
that for decades, or even centuries, their ‘azdddri processions had not been
regarded offensive by Sunnis in most places; rather Sunnis would have
enthusiastically taken part in the Muharram rituals until the preachers of
the TAS had stirred up anti-Shia passions among them.**

Such arguments proved fruitful to some extent in the long run, but had
little effect immediately. In September 1957, Nur ul-Hasan Bukhari staged
a new ploy by proclaiming the 9 Rabi‘ I. (falling on 4 October that year) the
birthday of the Caliph ‘Umar.* This created problems, because Shias were
commemorating the death of the murderers of their Imam Husain, ‘Umar
Ibn Sa‘d and Shimr, on that same day. In one village of the Jhang District,
Hassu Bulail, there was a tradition of burning effigies of these two historic
villains on 9 Rabi‘ I. Promptly the rumour was spread, that Shias had burnt
effigies of the Caliph ‘Umar in Hassu Bulail, and the TAS organised protest
demonstrations in Lahore and other towns of the Punjab.’® The affair was
amply exploited throughout the following months with a view to ruin the
chances of Shia candidates in general elections which were scheduled to
take place in 1958.%* In this connection, Khwaja Muhammad Qamar ud-Din
Sialvi, sajjada-nishin of Sial Sharif (Jhang Dist.) and an influential member
of the JUP,*” issued the following fatwa against Shias in December 1957:

You will know that the Shia sect is not believing (kdfir hai) in the Koran, the
hadith and the holy consensus (ijma’) of the umma. It is absolutely forbidden to
sit together or eat and drink with them. Therefore, prevent as far as possible this
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wicked sect from entering your towns and areas, otherwise you will invite the
wrath of God. Mind my advice.*®

Such a blatant fatwa from a prominent Barelvi religious leader pronounc-
ing takfir on Shias was quite extraordinary, but brought no legal conse-
quences for its author. Meanwhile, sectarian tensions between Barelvis and
Deobandis had also reached a climax in 1957-8, leading to violence and
occasional murders between these two Sunni groups.®® When the alleged
date of the “birthday of the Caliph ‘Umar” approached in 1958, Barelvi
‘ulamad’ were asking their Deobandi colleagues why they were supporting
such a day of commemoration while at the same time they were strongly
opposed to the festivities on the birthday of the Prophet Muhammad (Milad
an-Nabiy) and the ‘urs celebration days for Muslim saints.**

In March 1958 the APSC President Nawab Muzaffar Ali Khan Qizilbash
became Chief Minister of West Pakistan.*' While he had always sought
moderation and consensus with Sunnis when promoting Shia interests,
Qizilbash was also the sponsor of the largest ‘azaddri procession in
Pakistan, keeping alive a hundred-year-old tradition of his family.** But,
his steps being closely watched by radical Sunnis, he could not allow him-
self to concede any change of the status quo regarding ‘azdddri. During a
meeting with D.C.s and high-ranking police officers in April 1958, he
announced that no new licences for Muharram processions would be issued
that year.””® This was interpreted as “an admission that ‘azdddri processions
are the cause of riots” by the TAS, which repeated its demand for a general
ban on them.** Qizilbash also announced “strict measures” against people
spreading sectarian hatred at the same April meeting, and shortly after
ordered the arrest of the Shia preacher Khadim Husain from Gojra
(Lyallpur Dist.) for alleged abuses against the first Caliph.* Yet no steps
against the TAS demagogues were taken. For example, Khalid Mahmud
called on the Shias with impunity either to give up their mazhab or leave
the country for Iran at the annual session of the Deobandi Jimi ‘at
Ashrafiya in Lahore on 29 April.* During a TAS convention in Bhakkar on
23-25 May, Nur ul-Hasan Bukhari exhorted the audience to become ghazis
and mujahids in defence of Sunni sanctities. Shortly after in the same town
a Shia preacher (S. Agha Muhsin) was stabbed to death on the road by a
Sunni zealot because he had quoted a hadith from the Prophet exalting the
status of Ali Ibn Abi Talib among the sahdba. The killer had then surren-
dered himself to the police and offered a prayer of thanksgiving.*”

However, the Qizilbash government did take sufficient precautions
against a new wave of violence during Muharram 1378H (18 July-16 August
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1958). A meeting of Shia and Sunni ‘ulama’ and leaders was convened in
the Civil Secretariat Lahore on 16 May to discuss the main controversial
issues, including the alleged abuse and insulting of the sahaba by Shias.**
Additional sessions were chaired by Qizilbash himself on 9 and 16 July,*”
and the month of Muharram passed without major incidents.” After that
relative success, Qizilbash appointed a new “Muslim Unity Board”, which
held its first meeting on 18 August and formed three subcommittees.*!
Before another session scheduled on 9 October could be held, the procla-
mation of martial law on 7 October 1958 created a completely new situa-
tion, including an effective clamp-down on sectarian propaganda for some
time.*? Five years later, however, the Shia-Sunni conflict about ‘azddari
would resurface more violently than before. "

The demand for “reserved seats”

The climax of the campaign against ‘azdddri in Muharram 1377H (August
1957) had somewhat increased government attention to the sectarian prob-
lem, but it could not intimidate most activists of the Shia organisations. The
ITHS leaders responded to the challenge with a hardening of their own
positions and new political demands, joined by a number of individual
members of the APSC. Thus for the first time since the failure of the All-
Pakistan Shia Board in 1952 the two large Shia organisations came close
to forming a common front or even merging with each other in the winter
of 1957-58.

The new upsurge of Shia communal mobilisation was helped by prepara-
tions for what should have become the first countrywide parliamentary
elections in Pakistan (in application of the 1956 constitution), scheduled to
be held in 1958.“* As had been the case during the Punjab provincial elec-
tions of March 1951, blatant sectarian propaganda against Shia candidates
started already in the fall of 1957 in spite of an official ban.** Thus not only
Shia religious ceremonies were facing strong pressure, but also Shia
political representation in Pakistan seemed to be at stake. Under these
circumstances an “All-Parties Shia Convention” was held in Lahore on
14-15 December 1957 and attended by many leading members of both the
ITHS and the APSC.**

During the two sessions of the first day of the convention, plans to merge
ITHS and APSC were supported by all speakers, including APSC stalwarts
like Sha’iq Ambalvi and Sadiq Ali ‘Irfani, and a twenty-member commis-
sion chaired by Malik Fath Sher of Jhamat was formed for that purpose.*”’
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‘Irfani complained about “many useless meetings with hundreds of resolu-
tions passed” during the last ten years, and that Shia ministers and mem-
bers of assemblies had never represented their qaum; what was needed
were “true spokesmen for the Shias”.*® On the second day of the conven-
tion (15 December), both S. Muhammad Ali Shamsi (ITHS) and S. Nadir Ali
Rizvi (APSC) tabled resolutions demanding “reservation of seats” for Shias
at parliamentary elections. Although a number of delegates spoke out
against that demand,*” the supporters had no difficulty arousing the pas-
sions of a large majority in favour of the resolution. Major (retd.)
S. Mubarak Ali Shah—who would be elected chairman of the ITHS four
years later—pleaded for the postponement of a decision on the matter
because leaders like Qizilbash, Raja Ghazanfar Ali Khan and Col. (retd.)
S. ‘Abid Husain were absent. He was reminded by S. Nadir Ali that all Shias
had been invited to the convention, “but our notables and powerful people
are in no need of the gaum and do not consider any Shia meeting neces-
sary”. When Malik Fath Sher warned that only very few Shias would make
it to the parliament if such a resolution was adopted, Sha’iq Ambalvi
argued that Shias could win twenty to twenty-two seats in the National
Assembly theoretically, but since they were faced with poisonous sectarian
propaganda throughout the country, hardly two to four Shia candidates
stood a chance to get elected.”” Finally a resolution was passed which, after
giving a lengthy account of injustices done to Shias and indifference of the
government to their plight, stated:

... the neglect of duty on the side of the government has obliged the Shia sect to
define its position for the sake of protection of its life and property and its reli-
gious slogans. Moreover, mischievous elements have made all preparations for
suppressing our religious slogans and for completely defeating Shia candidates
in the forthcoming elections. Thus there is no other remedy for the religious and
political protection of the Shias but demanding reservation of seats.*"*

With this new demand, the said Shia leaders had departed from a line
pursued since the foundation of Pakistan. During all previous meetings of
the ITHS and the APSC, only “adequate” and “effective” representation of
Shias in parliaments and other institutions of the state had been
demanded.** Such reluctance of Pakistani Shia activists to struggle for any
form of “political confessionalism” on the Lebanese model could partly be
explained by the strong negative reactions of the Sunni majority to the
demand for “separate representation” tabled by Husainbhai Lalji in 1945.4
Another important reason had been the negative attitude of the Shia politi-
cal elite (mainly the landlords) towards such a demand.
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Already in the pre-partition years, the Shia notables—then fairly well
represented in the parliament of the Punjab—had been criticised for lack-
ing interest in the defence of Shia rights and for always seeking to please
their Sunni voters instead.** This state of affairs remained much the same
after 1947, when it became more difficult for Shia candidates to get elected.
Shias won only a few of the eighty-five seats in the December 1951 pro-
vincial elections of the NWFP and of the 111 seats in Sindh in May 1953.**
They had only three representatives in the first Constituent Assembly of
Pakistan (dissolved in 1954)*¢ and only one representative in the twenty-
five-member “Basic Principles Committee”.” Shias had still won twenty-
two of the 197 Punjab provincial seats in 1951, but when a West Pakistan
Assembly was formed in January 1956 through a procedure of selection
from the existing provincial assemblies, only twenty of its 227 members
were Shias.*”

The demand for “reserved seats” reflected many Shias’ loss of patience
with the traditional political leadership of their sect as much as with the
attitude of subsequent governments towards the sectarian problem. Criticism
of the “opportunist Shia leaders” had been fairly common in Razdkar since
the 1940s, but now even Asad, the organ of the conservative APSC, joined in
such complaints. In an editorial of that weekly on 18 January 1958 titled “Our
ten-year-long failures and their reason” it was stated:

During the ten-year-long era of Pakistan the TAS and its allied groups have so
much poisoned the atmosphere against Shias that today their lives, property and
honour are no longer safe. Shia journals and poor Shia activists* have many
times brought the destructive activities of these mischievous elements to the
attention of the Shia men in power, but [action upon] our warnings was made
sacrifice to political interests ... if any Shia activist comes to the court of leader-
ship (sic) of a powerful Shia person to present any Shia matter, he will be
granted an audience only after waiting three hours. Then he will be sent off after
one minute with the promise: “Very well, we will talk about it” or “we will study
it”. But if a third-class political worker or anyone who can bring some votes
comes to him, our Shia leader will receive him at the doorstep and will sit and
laugh with him for hours. On most occasions a Shia minister who sees a Shia
activist approaching him from far will say: “this plague is coming”, or, if he is in
a bad mood: “I did not win through Shia votes, therefore I am not a Shia
minister”...**!

By late 1957 many activists of both the ITHS and the APSC had come to
the conclusion that only reserved seats for Shias in the assemblies could
bring about genuine Shia representatives who would make a stand for the
defence of Shia rights if needed. It is noteworthy that Resolution No. 1 of
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the 1957 Lahore Convention did not demand “separate representation” for
Shias throughout the country (as Husainbhai Lalji had done in 1945), but
the designation of certain constituencies where only Shia candidates would
be allowed to run. The same had been granted to muhajirs during the pro-
vincial elections of the Punjab and Sindh in 1951 and 1953. The demand did
not yet include any specification of the number and location of such “Shia
constituencies”.

Nevertheless, it was considered premature and inopportune even by
some ITHS members present at the Lahore Convention. In the following
weeks, more statements from prominent Shias against the demand for
“reserved seats” followed, most of which were published in the Sunni press.
Among the opponents were Justice S. Jamil Husain Rizvi, Secretary-General
of the ITHS since 1956,? and S. Hadi Ali Shah Bukhari, Vice-Chairman of
the APSC.*® The arguments brought forward against the demand by Shias
themselves were summed up in Razdkar as follows: 1) It would be a
“deathly poison” for the Shias; 2) it was unconstitutional and against the
national interest; 3) it would ignite sectarian hatred; 4) it was unjust and
detrimental to all Muslims; 5) if that demand of the Shias was accepted,
other Muslim sects would follow suit with similar demands; 6) it would not
win approval by the APSC.#*

Needless to say, no voice in favour of reserved seats for Shias in the
assemblies was heard from any Sunni government official or political
leader. The TAS, for its part, by early 1958 had invented a new election
stunt, exhorting Sunnis not to vote for any Shia candidate unless he would
give a written promise to back a bill for the “protection of the honour of
the sahaba” in parliament.*® Even the Shia supporters of reserved seats had
no illusions that it would take “unity, organisation, hard work and sacri-
fices” to get such a demand accepted by any government,* but for the first
time in six years serious attempts were made to bring about the needed
unity of the Shia organisations.

On 16 March 1958 simultaneous sessions of the Working Committees of
the ITHS and the APSC were held in Lahore. The former, chaired by Hafiz
Kifayat Husain and held in the house of S. Jamil Husain Rizvi, arrived at a
majority decision to support both important resolutions of the All-Pakistan
Shia Convention of December 1957, namely the merger of ITHS and APSC
and the demand for reserved seats. The fifty delegates present then pro-
ceeded to Karbald’-i Game Shah for a scheduled joint meeting with the
APSC representatives, but the latter did not show up that afternoon.”” At
the session of the APSC Working Committee on the same day Sha’iq
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Ambalvi hat not only spoken strongly in favour of the December 1957 reso-
lutions, but had also for the first time vented his frustration about the
APSC President Qizilbash, whom he accused of having lost interest in Shia
communal affairs since some time.**® Qizilbash, who had become minister
in the Federal Government some months before, partially admitted the

4 He also

charge, excusing himself with his numerous other obligations.
admitted that sectarian tensions in Pakistan had reached a level, which
would make it difficult for Shia candidates to win elections and did not
exclude the possibility that he himself would have to support the demand
for reserved seats, too. For the time being, however, he did not want to take
a decision on the matter, because “he did not yet have time to study the two
resolutions”.* Since opinions within the APSC Working Committee were
also almost equally divided between supporters and opponents of reserved
seats, no decision could be reached on that day and the joint meeting with
the ITHS was cancelled.*!

Qizilbash had offered to discuss the question with APSC Council mem-
bers in the following days, but his appointment to the position of Chief
Minister of West Pakistan two days later (18 March 1958), changed the situ-
ation. Naturally, he could no longer be expected to act as a spokesman of
special Shia demands.”* Muzaffar Ali Shamsi, then acting Secretary-
General of the ITHS, even saw greater dangers for the Shias with one of
their sect serving as chief minister, because fanatical mullahs would brand
the spectre of a “Shia state” in Pakistan.”® In any case, both the demand for
reserved seats and projects for merging the ITHS and the APSC withered
away in the following months, long before the political scene in Pakistan
changed completely in October 1958.

In the following decade of martial law and Ayub Khan’s “guided democ-
racy”, the demand for reserved seats was completely discarded by the Shia
organisations in favour of the former slogan of “adequate representation”.
Even the latter demand was only rarely articulated by the new Shia move-
ment of S. Muhammad Dihlavi from 1964 to 1968, which took great pains to
portray Shia demands as “entirely religious”.** Attempts to create a genuine
Shia political representation in Pakistan were resumed only in 1969.
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The impact of martial law and secularism

One effect of the October 1958 events was to remove some Shia individuals
from the highest positions of power. President Iskandar Mirza, whose
political manoeuvring had heavily contributed to the failure of parliamen-
tary democracy in the years after the enactment of Pakistan’s first constitu-
tion," had abrogated that constitution and imposed martial law on
7 October. This ended both the term of Muzaffar Ali Khan Qizilbash as
Chief Minister of West Pakistan and of the federal cabinet of the latter’s
ally Feroz Khan Noon with its two Shia ministers.” No Shias would be
appointed to the federal and provincial cabinets for the coming six years.’
On 27 October 1958, Iskandar Mirza was himself forced to resign and exiled
by General Ayub Khan.*

Nevertheless, the coup of Ayub Khan was generally greeted with relief
by the Shias, as by most of their Pakistani countrymen. Neither President
Mirza nor Qizilbash nor, for that matter, any other Shia minister or deputy
since 1947 had done much for promoting Shia interests when in office.” By
contrast, one immediate positive effect of the 1958 “revolution”—apart from
Pakistan’s recovery from a severe economic crisis—was a lull in the activi-
ties of anti-Shia extremists. Martial law rules prohibited the distribution of
pamphlets and posters against any sect and ordered citizens to report such
incidents to the next police station; the authors of propaganda inciting
hatred on sectarian, provincial and linguistic grounds were threatened with
up to fourteen years of prison, and those found printing or distributing
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such propaganda with up to ten years.® Although martial law, which
remained in force until June 1962, could not intimidate the zealots for long,’
there was enough deterrence to prevent all incidents of sectarian violence
until March 1961. There were a few such incidents during Muharram in
1961 and 1962, too,” but by-and-large the sectarian situation remained well
under control until the spring of 1963.%

There were a number of other changes affecting the Shias. One early
measure of Ayub Khan'’s government was the Elective Bodies Disqualification
Order (EBDO) from August 1959, providing former political leaders with
the option of being tried for “misconduct” or disqualifying themselves from
engaging in political activity."! Muzaffar Ali Qizilbash was the most promi-
nent Shia who opted for political retreat under EBDO until 31 Decemer
1966." His younger brother Major (retd.) Zulfigar Ali Qizilbash (1911-90),
however, was elected to the National Assembly as a member of the
Convention Muslim League allied to Ayub Khan in 1962, and Nawab
Muzaffar Ali Khan found more time to occupy himself with Shia communal
affairs. By 1964 he was again very active in this field, apparently still enjoy-
ing privileged access to the ruling circles.” Among those disqualified
through EBDO were also his distant relative Mumtaz Husain Qizilbash
(1897-1964), who had been Chief Minister of the Khairpur State from 1948
until its dissolution in 1955 and later a minister of the West Pakistan gov-
ernment,” and Col. (retd.) S. ‘Abid Husain, a leading landlord of Jhang.’
The Secretary-General of the ITHS, Muzaffar Ali Shamsi, for his part, was
an enthusiastic supporter—not to say a flatterer—of Ayub Khan’s regime
right from the start.”” In his report on the organisation’s activities during
the preceding years read at an ITHS convention in Lahore (7-9 April 1961)
he said, among other things:

The era of martial law has become a blessing for the ITHS, and it has forced
those who had conspired against it to retreat from politics.” The government of
... Ayub Khan has destroyed their dream in a humiliating way ... Now this group
of conspirators are passing their days in retirement, while the ITHS is still alive
by the grace of God and is performing the task of a spokesman of the Shias very
well like before ...

God be praised, our present ruler is following a neutral policy in religious affairs
and is giving complete freedom to all Pakistani citizens of different faiths ... the
sectarian atmosphere in the country has become quite calm, and the situation is
improving rapidly. The time is fast approaching when all religious groups will
perform their religious ceremonies in complete freedom..."

Such eulogies on the martial law government were also common in edi-
torials of Razdkar in the years from 1959 to 1962. The latter were full of
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references to “the new era of progress” in the economic and scientific fields,
to which the Shias would need to adjust. Even allowing for a certain degree
of opportunism, the gratitude for relief from sectarian strife, corrupt politi-
cians and economic hardship seems to have been genuine.”

That was only one side of the coin, however. On the other side, many
articles in the Shia press from the late 1950s onwards deplored a “rampant
materialism” and fast decline of interest in religion in their society, espe-
cially among the higher educated young generation, and appealed to the
‘ulama’ to change their old-fashioned style of preaching in order to meet
that challenge. Once more the very existence of the Shia minority in
Pakistan was pictured as being at stake, this time because of a general
decline of religious belief.** But unlike some Sunni religious parties, which
confronted the Ayub Khan regime because of its allegedly anti-Islamic
policies,” Shia organisations never put any such blame on the new regime.

Ayub Khan himself had made clear his aversion against any political role
for “the Mullahs” from the start of his rule,® and he did not shrink back from
antagonising the religious lobby in order to implement some secularist
reforms. One of the first measures to clip the wings of the clergy was the
Wagf Properties Ordinance from April 1959, when a “Chief Administrator
Auqaf” was appointed to register and control their assets.” Although the
state did not appropriate the income of the auqaf, a series of further laws
implemented from 1960 onwards put the Auqaf Department in charge of the
administration of hundreds of the most profitable augdf in Pakistan, the
income of which was henceforth used according to bureaucratic instruc-
tions.” The new regulations were justified with alleged mismanagement of
the auqaf and misappropriation of their assets by the sajjada-nishins and
mutawallis, as similar steps by the Punjab government taken already in 1952
had been.” In both cases the ITHS and its mouth-peace Razadkar had
applauded to the principle of supervision of the auqaf by the state, but
demanded that the administration of Sunni and Shia augdf should be sepa-
rated and only Shias be put in charge of the latter.”” This demand was
repeated at the ITHS convention in Lahore of April 1961, and it became one
of the three central demands of the new Shia movement from 1964
onwards.”® The position of the APSC was different, because its President
Qizilbash was himself controlling one of the largest Shia augdfin Pakistan.
Although not openly opposing state supervision, Qizilbash was always try-
ing to retain influence in the Auqaf Board through different tactics in order
to maintain de facto control of the assets of his family waqf*

While the sajjada-nishins of the numerous shrines of holy men in Pakistan
included some renowned religious figures, most had become like ordinary
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big landowners, drawing benefits from the religious prestige of some more
or less distant ancestor. Among them were a number of Shia notables in the
Punjab, especially in the districts of Sargodha, Jhang and Multan.*® The
Ayub Khan regime presented its new laws on auqdf as complementary to
a land reform started in 1961, although the latter would remain without
much impact.*® Another side-effect of them was to bring a number of dini
madaris under government control, but apparently none of the few Shia
schools was included.”® Both Sunni and Shia madaris responded to the
challenge with the formation of countrywide umbrella organisations.*

The most controversial issue tackled by the martial law regime was the
Muslim Family Law Ordinance promulgated in 1961. It was fiercely
opposed by Sunni religious parties as well as some Shia ‘ulama’ for alleg-
edly violating Koranic principles of marriage.* Shia protests against new
legislation in this field became more widespread in July 1964, when the
West Pakistan Assembly passed a bill changing some regulations regarding
the rights of inheritance of widows.* It was denounced as “interference in
religion” (mudakhalat fi’d-din) because it contradicted the figh-i ja ‘fariya,
and the Shia MPAs were blamed for negligence.*

In February 1960 elections for 80,000 so-called “Basic Democrats”, each
representing from 800 to 1,500 citizens, took place, which then elected Ayub
Khan President of Pakistan for a five-year term.” Immediately thereafter, the
President appointed a commission to submit constitutional proposals in the
form of a report.” Starting its work in April 1960, it distributed some 28,000
copies of a detailed questionnaire in English, Urdu and Bengali language to
“various organisations and prominent members of the public”, upon which
a total number of 6,269 replies were received and studied, in addition to
personal interviews conducted by the members of the commission all over
Pakistan. On 5-6 May 1960, a meeting of forty Sunni ‘ulama’at the Jami‘at
Ashrafiya Lahore discussed the questionnaire and formulated its answers.*
Although those recommendations containing blatant anti-Shia bias did not
influence the later constitution in any way, they indicate how little attitudes
had changed since the imposition of martial law (excerpts):

2) The official state religion of Pakistan is Islam according to the way of the
ahl-i sunnat wa’l-jama ‘at, and its head of state has to be an orthodox (sahih
ul-‘aqida) Muslim. The same applies to all ministers and officials.

23) Article 129 of the previous constitution® granting each citizen the right to
follow and propagate any religion is completely un-Islamic. There is no
greater crime in Islam than apostasy, and an Islamic government can neither
allow the preaching of kufr nor apostasy from Islam. Therefore it must be
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added to the said Article: “.. but in Pakistan tabligh will be allowed only for

the Islam based on ma and ‘alaihi wa-ashabi’** and no Muslim will be

allowed to leave the Islam of ma ana ‘alaihi wa-ashabi’.#

40) During the history of Pakistan the small sects have always displayed nar-
row-mindedness and fanaticism and caused distress for the great majority ...
therefore, to remove apprehensions of the masses and their mistrust of the
government, it is necessary that such persons will not be kept in ministries
and other responsible positions...*

Shia organisations, for their part, repeated the constitutional demands
which had been made already in 1953.# The ITHS discussed the question-
naire at meetings in the house of the advocate S. Muhammad Ali Zaidi in
Lahore on 15 and 29 May 1960.%

The commission completed its report in April 1961, but it took until
1 March 1962, for the new constitution to be enacted. It incorporated Ayub
Khan’s “Basic Democrats”—who elected a new National Assembly in April
1962—and introduced a presidential system, but upheld all safeguards for
minorities included in the 1956 constitution in almost identical wording.”
One of its new elements was the creation of the Islamic Advisory Council
(Majlis-i Mushawarat-i Islami), later renamed the (Advisory) Council of
Islamic Ideology (CII).* The Council represented an attempt to integrate
the reform-minded elements of the religious elite in order to provide
Islamic legitimacy to basically secularist and nationalist policies.”” Assisted
by a newly established “Islamic Research Institute”,* it was to work out
recommendations on the proper application of injunctions of Islam in leg-
islation and general policies, but was not given any veto powers.” Among
its eight members appointed in August 1962 was Hafiz Kifayat Husain,*
who could contribute to its proceedings only until March 1964 when he
suffered a stroke.” In November 1965 he was finally replaced by Mulfti Ja‘far
Husain.™ It was only during the latter’s term that recommendations of the
CII were of some significance for the Shias.”

The years between 1959 and 1962 marked a period of crisis and gradual
reorientation of Shia communal activities. After attempts to merge the ITHS
and APSC had failed in early 1958 and the sectarian conflict had cooled
down, the interest of Shias to work for these two organisations reached low
ebb. Petty internal quarrels like the controversies about khums” or about
Friday prayers in Multan® were fought out with stubbornness, further erod-
ing the reputation of the Shia ‘ulamad’ among the intellectuals. Other issues
raised by the Shia press in these years included renewed criticism of the
local anjumans, which were accused of squandering Shia capital for majalis
and mahafil instead of doing constructive work for the welfare of their
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respective communities,” and of the excessive habit of collecting donations
(chanda) which had created “a class of chanda-eaters”.®

On 7-9 April 1961 the ITHS held its first “annual session” since 1956
when Hafiz Kifayat Husain had been elected chairman.®* The latter had
almost withdrawn from his leadership functions already one year later
after a personal quarrel with the acting Secretary-General, Muzaffar Ali
Shamsi,” but had been replaced only in early 1961.° His successor Major
(retd.) S. Mubarak Ali Shah (1900-75), a landlord and descendant of Shah
Jiwna (Jhang District), was one of the few former Shia deputies and minis-
ters who had frequently spoken out on Shia interests and demands.* He
would later become a loyal supporter of S. Muhammad Dihlavi,® whereas
Shamsi, who was formally elected Secretary-General of the ITHS at the
April 1961 convention,* already in that year criticised initiatives to found
a new organisation to replace both the ITHS and APSC.” At a session of
the ITHS Council in October 1962 he submitted his resignation “due to
chronic illness and too much private occupation” but was urged by all
Council members to stay in his post.®® Apparently he had been against the
1964 Karachi ‘ulama’ convention and the new leadership role of
S. Muhammad Dihlavi from the start, although he came out openly in
opposition to him only two years thereafter.”

In any case, the ITHS was neither able to overcome its rivalry with the
APSC, nor to revive Shia enthusiasm for communal goals. Two key resolu-
tions of the April 1961 convention had announced the foundation of a Shia
daily newspaper and of a “Shia ltd. Company” engaged in industrial activi-
ties in order to provide more qualified employment for the youth, but these
projects never took off.” The third key resolution was the decision to build
a new Shia Hostel in Lahore, which would take another eleven years to be
implemented.”” The only noteworthy initiative launched by the ITHS in the
following two years was a convention on 20 January 1963 chaired by Mufti
Ja‘far Husain, which was devoted to the issue of a separate Shia syllabus
for diniyat.” It revived the same demands that had already been made with
little success in the early 1950s, but three months later not even a projected
Working Committee had been elected because of jealousies from the side
of the APSC.” Soon after, the 1963 Muharram violence and its sequels
would overshadow everything else for the Shia organisations.

The 1963 riots and their aftermath

The relative calm on the sectarian front in the years from 1959 to 1962 had
gone along with some curtailing of Shia religious life, too. Since 1959 only
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one official holiday was left in Muharram, which was generally considered
insufficient to observe ‘azadari in the customary way.” In Lahore, where
the largest ‘azddari processions of the country were led out traditionally,
these were banned in 1961 and permitted in the following year only after
some new restrictions had been imposed.” In Narowal a number of Shias
were arrested in August 1961 for defying a ban on Chihlum processions.”
Nevertheless Shias were by and large satisfied with the policy of the mar-
tial law government regarding the sectarian problem.

But after the lifting of martial law in June 1962, it did not take long until
anti-Shia propaganda in word and in writing was resumed with vigour.
“Pioneering” in this sense was the weekly Tanzim-i Ahl-i Hadith (Lahore),
which already during Muharram in 1961 had compared the Shias’ recitation
of elegies (marasi and nauhajat) with the “howling of dogs”.”” But the editor
of that journal was just as adamantly denouncing his Sunni countrymen
for “pir-worshipping” and “grave-worshipping” as he accused the Shias of
“ta ‘ziya-worshipping”,”® thus isolating himself among the majority sect, too.
The most serious challenge for Shias, as in the late 1950s, came from the
TAS and its numerous preachers who were able to ignite the passions of
the Sunni ‘awam.

The pet object of their diatribes remained ‘azdddri processions. Thus in
early 1963 the TAS leader Nur ul-Hasan Bukhari took an ITHS convention
in Lahore devoted to the demand for separate diniyat as the starting point
for a renewed attack on Shia ‘azadari traditions.” His editorial in the TAS
organ Da‘wat on 1 February 1963 articulated an interesting new argument
against the Shia practices (excerpts):

The TAS ... has been struggling for 12 years that no sectarian majlis, meeting
(jalsa) or procession can be held in the settlement of a section of the population
if it contradicts its beliefs. If the peculiar ceremonies of each sect would remain
confined to their special places of worship or to the private houses of its follow-
ers, then the strife between two sects which we witness every year in different
forms would disappear forever ...

We are noticing that Shia ta ziya-dari and their special sectarian matami julis in
our areas and quarters and in front of our youth are influencing their beliefs in
an unconscious way, and those of our people and school children who are igno-
rant about their mazhab are accepting it as part of their belief. Even if they do
not become Shias entirely, they are surely becoming half-Shias gradually. This is
causing considerable heartache for us, because we are seeing the future of our
qaum in black colours.*

The text quoted above contains perhaps the most honest explanation ever
given by the TAS for its fierce opposition against Shia public religious
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ceremonies. Regarding its reference to Sunni “settlements” or “quarters”
(abadi), it must be kept in mind that most Shias of Pakistan lived scattered
in Sunni majority areas.® The admission that many “ignorant” Sunnis had
got used to the Shia ceremonies—which was obvious from the active par-
ticipation of numerous Sunnis in Muharram processions until some decades
ago®—was also revealing: it was precisely that normalcy in sharing reli-
gious traditions with the Shias which some Sunni zealots wanted to destroy
at all cost in order to revive what they considered the purity of their faith.

In April 1963, some weeks before Muharram 1383H (25 May-23 June),
sectarian tensions in Lahore were building up, starting with Shia protests
against an article of the daily Kéhistan which had claimed that the Imam
Ali had drunken alcohol on some occasion.”* On 12 April the TAS in the
Krishannagar quarter came out with a new ploy, proclaiming a memorial
day for Mu‘awiya (who had contested the caliphate of Ali) to be observed
with recitations from the Koran.* Provocative posters were distributed,
praising the Caliph Mu‘awiya with all honorific names and eulogies that
Shias normally reserve for their Imam Ali.* The authorities reacted by
banning any celebrations on “Yaum-i Mu ‘awiya”, and the Sunni press was
as critical as it had been in 1957-58 concerning the TAS campaign for a
“Yaum-i ‘Umar”*® The administration also convened a reconciliation com-
mittee of Sunni and Shia notables in Lahore in order to pre-empt violence
during Muharram. The agreements reached were apparently broken both
by Sunni preachers and by Shias who tried to take out some unlicensed
additional processions on 9 Muharram.”” On 10 Muharram (3 June), the
main ‘azddadri procession was attacked with stones, sticks and knives when
passing in front of the Unchi Masjid near the Bhatti Gate of the Old City.
The assaults continued from all sides for at least half an hour, leaving two
dead and over 100 injured.* The police opened fire, but were unable to stop
the rioting until the procession had reached Karbala’-i Game Shah.”

On the same day, sectarian clashes occured in a number of other Pakistani
towns and villages.” Worst affected was Theri in the Khairpur District,
where an imambargah was set on fire killing dozens of Shia worshippers.”
The overall death toll on 10 Muharram reached 120 according to official
reports.”? The new upsurge of violence came as a shock for many Shias who
had believed that an era of religious tolerance and law and order had
started in 1958. Some Shia leaders like Nawab Qizilbash had sensed the
danger well ahead and had warned the authorities,” but in the aftermath
of the riots none of them would put the blame on the government.” The
Shia press, for its part, demanded that the government would conduct in-
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depth investigations that would clearly prove the responsibility of the TAS
and other anti-Shia fanatics.” Its attitude was well reflected in an article of
Raja Lehrasb Ali Khan in Razdkar some weeks later (excerpts):

One sect of the Muslims wants to prevent the customary observation of the
religious ceremonies of another sect, namely the matami juliis of the Shias. For
achieving that goal it has chosen the method of violence. The clear objective was
to make the Shias afraid, so that they will refrain from performing these ceremo-
nies. Thus the procession [in Lahore] was attacked by people who had ganged
up with that intention, and who comprised dozens of people from other quarters
apart from those affected by the rioting. They used stones, bottles and unlicensed
weapons without restraint and did not shrink back from arson. Such incidents
happened not only in Lahore, Khairpur and Narowal, but in some other places
too, even if it was not mentioned in the press. Were it not for the peace-loving
of the Shias and the farsightedness of other patriots, the damage would have
been much greater...

If someone does not agree with the beliefs of another person or group and consid-
ers their ceremonies to be wrong, then he should not take part in them. But he has
no right to put himself above the law and try to correct them by force. Besides,
what yardstick do those Maulvis who were implicated in the recent riots have to
judge others’ beliefs? Is it not possible that they are wrong themselves? ...

Pakistan is a democratic country where the rights of all citizens are equal and
where it is a fundamental right to make use of public places for gatherings etc.
The first injustice done to Shias is that they are not allowed to take out their
processions to public places unless they have obtained licences in advance,
whereas all other Muslim sects can hold processions wherever they like in com-
plete freedom without any licence...”®

President Ayub Khan in a declaration one day after the riots had termed
them a shame for Pakistan and for all Muslims and warned that no sect
could enforce its beliefs on other sects.” Yet the leaders of some Sunni reli-
gious parties, who at the same time campaigned against the new Muslim
Family Law and for the reinstatement of some Islamic provisions in the
constitution,” were in a defiant mood. Apart from accusations that armed
Shias themselves had provoked the clashes in Lahore,” the demand to ban
all Shia ‘azddari processions was repeated forcefully at a meeting of six
Sunni groups in Lahore on 16 June." A common board was formed compris-
ing the JUTI leaders Mufti Mahmud and Ghulam Ghauth Hazarvi as well as
Shaikh Husam ud-Din, Master Taj ud-Din Ansari and Shuresh Kashmiri."
Hazarvi went as far as accusing fanatic Shia police officers and other civil
servants of responsibility for the violence in Muharram.'”” Three weeks later,
at a public meeting near the Mochi Gate of Lahore’s Old City chaired by the
D.C. and meant to reconcile local Sunnis and Shias, Hafiz Kifayat Husain
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and Muzaffar Ali Shamsi repeated the claim that abusing and insulting of
any religious authority was absolutely forbidden for Shias. They were chal-
lenged by Kausar Niyazi, (then still a member of the Jamad ‘at-i Islami), to say
words in praise for the khulafa’-i rashidin there and then in order to con-
vince the Sunnis in the audience of their good intentions.'”

In mid-July a commission appointed by the Government of West-Pakistan
to inquire into the responsibilities for the Lahore riots started its interroga-
tions, protocols of which were published partially in the press. One of the
first witnesses interviewed was Mian Ghulam Qadir, a retired officer and
patron (sarparast) of the JUP." Even the representative of this relatively
moderate party accused the government of blatant bias in favour of the
Shias. He complained, among other things, about the obligation for Sunnis
to keep their shops open during the Muharram processions, about their
greatly increased number since 1947,'¢ and that Shias were allegedly abus-
ing the sahdba with impunity at their majdlis “throughout the year”.!” In
reply to some questions from the Shia advocate Khaqan Babar, Ghulam
Qadir said:

Pakistan was achieved in the name of Islam. In the resolutions [of the Muslim
League] there was no mentioning of Shias and Sunnis; neither it was mentioned
that Shias will have the right to take out their processions even if these violate
the feelings of the Sunnis...

... [religious] freedom does not exclude some prohibitions. If some people were
supporters of Yazid and wanted to take out processions, would they be free to
do so?'

The ITHS Secretary-General Muzaffar Ali Shamsi was interrogated by the
commission on 27 July and 16 August 1963."” He and other Shia witnesses
were subjected to probing questions about details of their faith."’ In reply
to one of such questions he termed the first three Caliphs usurpers (ghdasib),
while once more denying that Shias would ever abuse these or other sahaba.
Asked whether the first three Caliphs could be termed believers (mu’miniin)
or Muslims, Shamsi argued that the matter would require a lengthy discus-
sion by the ‘ulama’" He also rejected any changing of the traditional route
for the main ‘azadari procession in Lahore as “interference in religion”
(mudakhala fi’d-din), and said it would be unacceptable and a “grave insult”
to have its participants checked for arms by the police.'*

One demand brought forward repeatedly by the Sunni parties at that
time was the confiscation of “objectionable literature” by the government.'*
An editorial of Razdkar on 1 September 1963 admitted the existence of very
provocative mundzara literature from both Shia and Sunni writers dating
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from the first decades of the century, but blamed “destructive elements” for
unearthing and reprinting it in order to arouse sectarian passions. Besides,
Shia journals would be able to quote many insulting remarks against their
Imams and ‘ulama’ from Sunni pamphlets of that time, but would refrain
from doing so for not pouring oil into the fire."* The editor of Razdkdr also
rejected appeals by “self-styled flag-bearers of Muslim unity” that Shias
should talk only respectfully about the first three Caliphs with the follow-
ing unambiguous arguments:

... they know very well that these persons [the first three Caliphs] are controver-
sial between Sunnis and Shias. For Shias both tawalld and tabarra are part of
their faith. Tawalla means friendship with the friends of Muhammad and his
family, whereas tabarra means to show that one has nothing to do (ld-ta‘allugi
ka izhar karna) with the enemies of Muhammad and his family...

The way of the Sunnis is not to interfere with the “mutual rivalries” of the great
religious figures, but rather to remain silent about these ... quite to the opposite,
the way of the Shias is not to consider those persons or parties which have
opposed Muhammad and his family as having been right, and hence to show that
they have nothing to do with them...

Nobody can change historical facts. The history of Islam is telling us that after
the death of the Prophet the question of the caliphate has been contested among
the Muslims ... and that Ali and his followers (shi‘0n) have chosen to become the
“opposition party”. The Sunni brothers claim that Islam is supporting a demo-
cratic order, and that after the death of the Prophet the majority of Muslims have
elected Abu Bakr Caliph ... therefore they must ... accept the Shias as an opposi-
tion party...

Shias accept that after the death of the Prophet the first three Caliphs were the
commanders of the Islamic kingdom and that they are called successors of the
Prophet. But Sunnis will never have the right to oblige Shias to have the same
belief about the first three Caliphs as the Sunnis themselves have ... just as the
Shias would have no right to demand from Sunnis to acknowledge the Imams of
the ahl-i bait as ma ‘sim and as their religious leaders..."

The ITHS was allowed to hold an oratory meeting in Lahore (Karbala’-i
Game Shah) to protest the Muharram events only more than four months
later (18 October 1963)."" By that time, preparations to organise an alterna-
tive platform for the defence of Shia rights had already reached their final
stage in Karachi.'” In December 1963 the Inquiry Committee published
excerpts of its report on Lahore; (other parts were withheld “in order not
to obstruct the ongoing efforts for reconciliation”)."** It mentioned “propa-
ganda and counter-propaganda” which had stirred up sectarian tensions
during the last years, but refrained from putting the blame on the TAS or
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on any specific individuals. Instead, the inconvenience caused for local
Sunnis by the lengthy ‘azdddri processions through the narrow lanes of the
Old City was highlighted in some detail.'” Apparently more important
than the identity of the instigators of sectarian violence were questions as
to whether security precautions taken by the local administration had been
sufficient, and whether the comportment of the police was adequate after
rioting had started.'®

The report closed with ten recommendations from the chairman of the
Inquiry Committee which had been accepted in principle by the govern-
ment: 1) the establishment of a reconciliation committee; 2) no new licences
for processions and cancelling of licences for those who had not abided to
the conditions; 3) no change of traditional procession routes except in case
of dangers for security or in amicable agreement with the organisers; 4)
additional conditions regarding security of the processions for licence-
holders; 5) if possible, the duration of the main ziljinndh procession should
be reduced; and there should be no mdtam in front of mosques at the time
of prayers or azdn; 6) severe punishment for disrespectful references to the
leaders of another sect; 7) a ban on carrying arms in Muharram; 8) private
volunteers should not be employed on traffic duty or other duties normally
performed by the police; 9) punishment for the spreading of rumours; 10)
strengthening of the Lahore police force."

As it turned out, no culprits of the 1963 sectarian violence were ever
punished, whether in Lahore or in Theri.'””? The basic dilemma of any gov-
ernment in Pakistan, namely the need not to be perceived as biased in
favour of the Shia minority, led to relative laxity towards Sunni extremists
during the second half of the Ayub Khan era, despite the events of 1963.
Similar outbreaks of violence could be prevented in the following years by
stricter security precautions in Muharram, but for the sake of “symmetry”
Shias had to live with more restrictions than before.'”

Sayyid Muhammad Dihlavi and his new Shia movement

The events of 1963 served as a catalyst for a new start in Shia communal
organisation, which had been in the air for some years. Dissatisfaction with
both the ITHS and the APSC had increased after a promising attempt to
merge them had failed in early 1958."* New attempts and initiatives were
resumed in the following years,'” but it became clear that the leading mem-
bers of both organisations were not ready to relinquish anything of their
status as “spokesmen of the Shias”. This applied especially to the APSC
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President Nawab Muzaffar Ali Khan Qizilbash, who became more inter-
ested in Shia affairs after having lost executive power,'* and to Muzaffar
Ali Shamsi, who remained the real strongman of the ITHS even after the
election of a new chairman in 1961 and his token resignation in 1962."” But
there were a number of other office-holders in both organisations who had
no interest in their dissolution or merger either.

Under these circumstances, there was little hope that the split of the
organised Shias into two camps, which weakened their bargaining clout on
all issues raised with the government or with local authorities, could be
overcome. Since 1959 suggestions for a new organisation that would be
headed by ‘ulama’ had been launched,'” and apparently they had gained
some acceptance by 1961." The ‘ulama’still enjoyed respect and popularity
among the Shia ‘awam, but some Shia intellectuals had published scathing
criticism of their ‘ulamd’long since.” Karim Bakhsh Haidari, with his
usual bluntness, wrote in February 1961 on the occasion of the election of
a new ITHS Chairman replacing Hafiz Kifayat Husain:

... in spite of all the hand-kissing for ‘abd-o-qabd™' and the noisy slogans of
salawat and salam, we have repeatedly made the experience that the leadership
of an ‘alim-i din has benefited Shia (qaumi) organisations very little ... the per-
sonal influence and respect he enjoys with the traders and notables is used very
rarely for the good of the Shias and always much more for promoting his profes-
sional interests. An ‘alim-i din never makes revolutionary efforts ... even if he is
a mujtahid, he thinks it is best for him to stay always far from striving and labour
(jadd-o-jehad) and confine his leadership to guidance regarding some questions
of figh. According to him, life does not mean striving and efforts, but inactivity,
calm, safety, comfort, personal interest, prestige and respect.

He deems it a splendid sign of leadership to accept titles such as Na’ib-i Imam,"
Ayatullah fi’l-‘Alamain,® Hujjat ul-Islam wa’l-Muslimin,”* orator (khatib) or
preacher (wd ‘iz). Striving and efforts in the service of his gaum and millat and
for its progress are outside the scope of his %jtihad’ ... Our bitter experiences
with an ‘alim-i din as leader of the ITHS'™ are a warning example for us ...."*

Three years later, commenting on the “ulamad’ convention which was to
be held in Karachi within some days (see below), the same author had
become even more critical of the Shia ‘ulama’. In an article, starting with
references to the respect for the ‘ulamad’ in Pakistan’s society and an
account of the valuable services they would be able to perform in principle,
he continued in a very different vein:

But alas! In Pakistan our ‘ulama’ have become professional zdkirs. They have
said good-bye to the unity of the [Shia] people and faith. Most of them have
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become qasida-khwanan' for notables and powerful people. The ITHS and
APSC have taken pity on them ... but their presence in both organisations has
been confined to serve as stage decoration or to hold confused speeches. They
have neither their own position nor a rule of conduct nor respect and are content
to serve just as “loudspeakers”, intoxicating themselves with their zakiri-busi-
ness. [Their] leadership of the gaum: abolished; representing the gaum: non-
existent; progress of religious knowledge: finished; work for reform and
organisation together with preaching: zero; [they are] staying away from efforts
for the Shia demands. Today ijtihdd means ‘abd-o-qaba; mujtahid means pir and
murshid;™® ‘alim means speaker (mugarrir), and preacher (wa ‘iz-o-muballigh)
means zakir.

At the same time the western habit of unveiling [of women] (be-pardagi) has
spread like a plague in our society. The respect for religion is vanishing. Majalis
for show and prestige and ‘azddari for payment (nadhr-o-niyaz) have become
common. Ghultiw and self-exhibiting have made our faith and [religious] acts
hollow.™ There is film-zakiri instead of Friday prayers; we have beautiful imam-
bargahs instead of progress of our [religious] schools, and our mosques are
deprived of lessons on the Koran and congregational prayers...

The issue of separate diniydt has been entrusted to the ‘ulama’, and we have seen
the result.” The protection of ‘azddari is related to the professional interest of
the ‘ulama’, but efforts for the protection of ‘azadari hardly ever appear on their
working agenda; they leave them to the ITHS and the APSC ... Caring for pil-
grim passports'! is incompatible with the exalted position of the ulama’. A
country-wide campaign for safeguarding Shia figh and rights in the augaf
according to the four [canonical] books'? is out of their reach. They cannot agree
with each other on the organisation of the dini madaris because it would be
detrimental to their zdkiri-business ... They take fees of 100 Rupees for a majlis
and make themselves ghdzis of the word with expensive ‘abd-o-qabd, sumptuous
pulpits and the art of rhetoric, but leave work and efforts for the people and
prefer serenity for themselves ..."**

These were notably the views of a man who had some years earlier been
referred to as “the most sincere person of our gaum” by the editor of al-
Muballigh, the mouthpiece of the orthodox ‘ulama’** In fact many of the
latter fully shared his misgivings about the zakirs,"** although they would
probably not have agreed with the way he was putting ‘ulama’and zakirs
into one basket. Karim Bakhsh Haidari was surely overdoing his diatribe
against alleged passivity and idleness of the ‘ulama’, but the general line of
his criticism was echoed by many other Shia intellectuals in those years.*

Thus it came as great and pleasant surprise for many observers that in
early 1964 Pakistan’s Shia ‘ulama’ for the first time since the foundation of
the country suddenly took the lead in Shia communal mobilisation. An
“All-Pakistan Shia ‘Ulama’ Convention” in Karachi presided over by
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S. Muhammad Dihlavi from 5-7 January 1964 turned out to be very suc-
cessful, both through the large attendance of some 200-250 ‘ulama™’ and
through a remarkable display of unity.

According to Mirza Yusuf Husain, who was to become S. Muhammad
Dihlavi’s right-hand man over the following seven years,'* the idea to hold
the convention had initially come from some ‘ulama’in Hyderabad.' He
himself and Shaikh Jawad Husain (Hangu), S. Safdar Husain Mashhadi
(Peshawar) and Habib al-Hasan (Hyderabad) had been called to Karachi
prepare the convention together with Dihlavi who paid its expenses on his
own.” Mirza Yusuf Husain also claimed to have authored the letter of
invitation, which was published in the Shia press in December 1963. It
reminded the ‘ulama’ of their duty to assume a leadership role “to stem the
world-wide tide of materialism” and called for an effective programme of
action to unify and organise the Shias and “protect them from moral and
religious decline”. At the same time the need to strengthen the unity of the
Muslim people of Pakistan was emphasised.”!

The convention was held at the Imambargdah-i Shah-i Karbala’ of the
Rizvia Colony in Nazimabad (Karachi).”* An inaugural speech of S. Ibn
Hasan Najafi'® recalled the role of Shia ‘ulama’in the Freedom Movement
since 1857 and as founders of Shia communal organisations in British India
since 1897.%* S. Muhammad Dihlavi in his speech stressed the services of
Shias for the Pakistan Movement and for the consolidation of the new state
since 1947 and then gave a resumé of their unsolved problems, focussing
on the long-time demands of separate diniyat, exclusive Shia control over
Shia auqaf, and the freedom and protection of ‘azddari."® These three issues
were made the core of a five-point “program of action” proclaimed at the
convention, which also included “the defence and consolidation of Pakistan
through the unity of the Muslims” (point 1) and “solidarity with the gov-
ernment policy on Kashmir” (point 5)."¢ An “Action Committee” (Majlis-i
‘Amal-i ‘Ulama’-i Shi’a-i Pakistan, MAUSP) was formed on the closing day
of the convention “to implement the program of action”, and S. Muhammad
Dihlavi was unanimously elected as its Chairman.”” Henceforth he was
referred to as Qd’id-i Millat-i Ja fariya by his supporters.’ss

Dihlavi was clearly the driving force behind the Karachi Convention, and
although he pretended not to seek any leadership role for himself at its
inauguration, he was to perform such a role very effectively and with great
stamina and sincerity throughout the remaining seven-and-half years of his
life. Born in 1899 in the village of Paytan Herhi (Bijnor Dist., U.P.) he had
earned fame among Indian Shias as the Khatib-i A zam (“Greatest Preacher”)
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long before the foundation of Pakistan."” Like his father he had taught at the
Delhi Arabic School since the early 1920s. At the same time he had started
to preach at majalis and attracted the attention of wealthy sponsors like
Nawab Riza Ali Khan of Rampur and Hajji Da’ud Nasir, a leading member
of the Khoja Twelver Shia community of Bombay.'* In 1937 some enemies
in Delhi tried to ruin his reputation by accusing him of rape, but he was
cleared of all charges after a lawsuit in which S. Wazir Hasan of Lucknow
had taken up his defence and the Nizam of Hyderabad (Deccan) had paid
the expenses.”*' In 1939 he toured the Punjab and NWFP to mobilise support
for the Tabarra Agitation in Lucknow.'®® When parts of his huge private
library were burnt down in Rampur in August 1947 because of his sympa-
thies for Pakistan, he moved to Bombay and started to transfer the remains
of his library to Karachi, to where he finally migrated in 1952."° He contin-
ued to enjoy the patronage of Khoja traders like Hajji Da’ud Nasir and
Ibrahim Pirbhai and was invited to numerous preaching tours in East
Africa,' Burma, and Middle Eastern countries.’®® Dihlavi also attended some
ITHS conventions, but apparently never in a leading position,® devoting
most of his spare time to studying and writing."*’

In the early 1960s, however, Dihlavi shared the feeling of many other
Shias in Pakistan that something had to be done to overcome the stagna-
tion and inferiority complex of their community, which was then also loos-
ing interest in religious matters. While his intellectual calibre and religious
devotion were held in high esteem, his low profile in the ITHS was favour-
able for playing a unifying role in Shia communal affairs. Both the ITHS
and the APSC sent representatives to the Karachi Convention who duly
proclaimed solidarity with Dihlavi.'®® According to Muhammad Bashir
Ansari, who also participated, there were long discussions whether the
ITHS and APSC should be dissolved in favour of a new organisation, but
in the end it was decided that they should rest in place. The newly formed
“Action Committee” (MAUSP) was only to be charged with compelling the
government to accept the “three demands” mentioned above.'®

The newly proclaimed “leader of all Shias” in Pakistan, although
approaching his sixty-sixth birthday, was able to maintain and increase the
momentum created by the successful Karachi Convention. His most effec-
tive way of mobilising support was frequent tours to centres of Shia pres-
ence throughout Pakistan, which he kept up almost until his death in 1971.
From 20 February to 1 March 1964 he visited Lahore, meeting with local
Shia ‘ulama’, advocates, and notables and with the Governor General of
West-Pakistan, Amir Muhammad Khan. His stay closed with a large public
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gathering at Karbala’-i Game Shah." At a press conference on 29 February,
S. Muhammad Dihlavi gave a comprehensive account of the “three demands”
and their implications (excerpts):

After the foundation of Pakistan the Muslims had merely understood that their
goal had been achieved and they would be free to do what they liked. The
Muslims departed from religion, materialism spread fast, and morals declined.
Our youth became very far from their Islamic culture (tahzib). To counter all
these challenges, it would have been necessary that the ‘ulama’ of all sects would
unite to preserve Islam in the Islamic country. One important objective of the
Shia ‘ulama’ convention in Karachi was to search for ways and means to unite
all ‘ulama’ of the country, in order to overcome the curse of sectarianism and to
create a good atmosphere between the Muslims.

Pakistan is not the country of one gaum or one mazhab, but all Muslim sects
united have helped for its creation ... Shias became members of the Muslim
League thinking that ... in Pakistan there would be full freedom for their reli-
gious rights (sic), that all sects would have a chance at elections, and that in
government institutions there would be no sectarian discrimination ... but now
our country is faced with a storm of sectarianism...

The first issue is that of joint religious instruction. In schools and colleges our
children are given such a form of religious instruction that they do not under-
stand their own mazhab at all. Therefore we want that both Shia and Sunni
children receive religious instruction of their own ... so that the pupils can
become fully acquainted with their mazhab and its requirements'”* and become
true Muslims in that way ... For example, at the Aligarh University there are
separate branches for Shia and Sunni diniydt and separate congregational
prayers for both sects ...

The second issue is concerning the Shia auqdf ... The government has passed
laws to prevent their misuse by mutawallis and administrators. We are congratu-
lating ... for that benevolent step; but at the same time we demand that the Auqaf
Department must supervise them as intended by the law instead of becoming
itself the mutawalli. The income of a waqf can only be used according to its
purpose' ... How is that to be achieved? ... In India under the British rule and
now under Hindu rule both Shias and Sunnis have been supervising their own
auqdf within the Auqaf Department ... we demand that likewise Shia augaf will
be put under Shia control ...

The third demand is concerning ‘azdddri. Sectarian elements are trying to create
so much enmity between Shias and Sunnis that they go at each other’s throats,
and Pakistan will get finished ... they are following the policy of the British and
the Hindus. These enemies of Pakistan are spreading false information about
‘azadari among the ‘awdm, for example that the sahaba of the Prophet are
abused during Shia majalis and juliis, that Shias are no Muslims, that Shias spit
into water and let others drink it, that Shias are idolaters, and who knows what
else ... Shias have become an impure minority in they eyes of the other sects.
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They have become obliged to think that their life, property and religious slogans
and ceremonies are no longer safe in this country...

It can never happen that a minority sect will give up its old religious beliefs and
ceremonies on the orders of the majority sect. The memory of thirteen centuries
cannot be erased. ‘Azddari is a part of the faith of the Shias, and a right for which
every Shia is ready to give any sacrifice at any time. Let the enemies of Pakistan
come forward and tell us, when and where have the Shias abused the sahdba?
When have they detested the Sunnis? These are all machinations (résha-
dawaniyan) of the sectarian elements ... I am appealing to the Sunni ‘ulama’ in
the name of the Shia ‘ulama’ to become united and get rid of such hostile ele-
ments and support the government. We Shia ‘ulama’ have decided to unite the
Shias of Pakistan and help the government to keep Pakistan firm and stable...'

Professions of loyalty to the government and the country as expressed
above would be repeated regularly by S. Muhammad Dihlavi and his sup-
porters during the coming years together with the Shia demands. In March
1964 a delegation led by Dihlavi was received by President Ayub Khan for
the first time and given some vague promises.” A second meeting took
place on 14 May, focussing on the diniyat issue.” The President then
ordered the Secretary of Education, S. Muhammad Sharif, to discuss the
matter with a Shia delegation. The only result of that meeting on 13 August
in the presence of eight educational experts was the promise to form a
commission of Shia and Sunni ‘ulama’to eliminate objectionable passages
from schoolbooks and to prepare new textbooks for history."”” This fell
short of the demand for separate religious instructions. Since no significant
headway had been made trough all meetings with representatives of the
state within seven months, an All-Pakistan Shia Convention was called for
in Rawalpindi on 28-30 August 1964 to discuss further steps.

Some 250 ‘ulama’ and other Shia delegates gathered at Liaqat Bagh
chaired by S. Muhammad Dihlavi, whose leadership received a boost by the
event."”® The meeting was organised by Dr S. Ajmal Husain Rizvi (d. 1997),
a philanthropist who was to become an important supporter of the new
movement in Rawalpindi.””” The eight plenary sessions were presided over
by renowned notables,”™ and a separate meeting of advocates and other
jurists authorised Dihlavi to form an Advisory Board of the MAUSP.**! One
resolution tabled by Mulfti Ja‘far Husain rejected a recent legislative bill of
the West Pakistan Assembly concerning the inheritance of widows as an
interference with Shia personal law, thus contradicting Article 10 of the
1962 constitution;"*? others repeated the demands of the Karachi
Convention.'"™ It was also decided that S. Muhammad Dihlavi would once
more seek an audience with the President together with the Chairmen of
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the ITHS and the APSC and submit a memorandum, in order to make clear
that these were the demands of all Shias in Pakistan.'

Until that time, Nawab Qizilbash and Muzaffar Ali Shamsi had not yet
taken any steps disclosing their jealousy of the newly emerged Qa’id-i
Millat. Dihlavi himself had tried his best—and would continue to do so
during the coming years—not to challenge the leadership of the “old
guard”, but rather to get them on board for a joint effort. Thus he was
anxious to give the ITHS and APSC due representation in delegations and
commissions and paid all respect to their leaders.'"™ For example, at the
sidelines of the Rawalpindi Convention he intervened during a session of
the ITHS Council and “ordered” Muzaffar Ali Shamsi to withdraw once
more his resignation from the post of Secretary-General.'®

In October 1964, however, the semblance of cooperation of the other Shia
leaders received a first blow. S. Muhammad Dihlavi, who had toured some
districts of Pakistan in the aftermath of the Rawalpindi Convention, had
called for a peaceful protest day against the government’s delaying tactics
to be held on 25 October." On that very day, reports were appearing in the
press that Qizilbash had met with President Ayub Khan and Governor Amir
Muhammad Khan on 19 October and presented some Shia demands. The
President had agreed in principle and declared his readiness to form a mixed
board with adequate Shia representation to revise syllabi and make recom-
mendations for the removal of such contents which would be objectionable
for Shias. He had further promised that there would be no general ban on
‘azdadari processions, but it was up to the local authorities to decide about
provisions for public security wherever licences would be applied for.'s*

There was an immediate outcry from the supporters of Dihlavi that
Qizilbash had “violated communal discipline” and that only the Qa’id-i
Millat had the right to discuss Shia demands with the President or the
Governor." Dihlavi himself in a statement on 28 October made it clear that
the three main Shia demands had not been accepted so far. He insisted that
merely correcting some textbooks would be no substitute for separate
diniyat, and that ‘azdddri would not only concern the local authorities, but
rather the government would have to make a clear statement in favour of
freedom of religious practice as guaranteed by the constitution. Dihlavi
also dismissed as insufficient an announcement from the Governor that a
Shia representative would soon be included in the Waqf Administration
Board.”® Muzaffar Ali Shamsi, for his part, had lauded that announcement,
and on 12 November it was his turn to be received by Ayub Khan with a
delegation of “Shia leaders”."”! These were only the first in a series of
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attempts by both Qizilbash and Shamsi to circumvent the emerging new
Shia leadership and take credit themselves for any concessions offered by
the government. Such manoeuvres were to continue and to become more
obstinate throughout the following years.

On 30 November 1964 Dihlavi was again received by Ayub Khan along
with a fifty-member delegation of ‘ulama’, advocates and notables in the
Government House of Lahore. He submitted a written memorandum,*
reminding the president of the “very reasonable” demands of the Karachi
Convention and of former meetings of Shia representatives with himself,
the Governor of West-Pakistan and the Secretary of Education. Since pleas
and protests of the Shias had not been paid attention so far, they had
resorted to a protest day, which had been observed “exemplary peaceful”.
The memorandum contained the following admonition:

It is a need of the time that you intervene personally and confirm without fur-
ther delay that we are entitled to our guaranteed religious freedom and funda-
mental civil rights according to the constitution which you yourself have
promulgated, and the enforcement of which is your responsibility as the Head
of State."”

Ayub Khan, who was at that time approaching the final stage of his
contest for re-election as President against Fatima Jinnah," replied in a
conciliatory vein: since his government wished the well-being of the entire
people without discrimination and fully supported religious freedom, he
regretted that some complaints remained from the side of the Shias. He
professed sympathy for the Shia demands and his readiness to solve their
problems but maintained that, rather than issuing a decree, it would be
better to form a joint commission of some members of the government and
delegates named by Dihlavi to find a consensual solution.””

On the following day, Nawa-i Waqt and some other newspapers reported
that the leader of the Shias had proclaimed political support for Ayub
Khan. This was denied emphatically by Mirza Yusuf Husain and by
S. Muhammad Dihlavi himself,"”* who issued an immediate clarification in
the Shia press: first, presidential elections were a political question, and the
rules of a fatwd would not apply to them; every Shia had complete freedom
in that matter. Secondly, neither did he consider himself a mujtahid entitled
to give fatwas nor did he have anything to do with politics, but only with
the religious demands of his qaum. Yet in that respect, he claimed to enjoy
support from all Shia organisations and anjumans. He also distanced him-
self from those Shia delegations which had met the president before him."”’
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The new split within the ranks of Shia communal leaders had now
become manifest. Since the autumn of 1964, some supporters of Dihlavi
started dubbing those who did not submit to his supreme leadership as
“traitors of the qaum” and became increasingly aggressive in their demands
of “reckoning” with them. On top of such hot-heads was S. Mushtaq Husain
Nagqvi (1913-2000), a muhdjir from Gurgaon District near Delhi who had
settled in Multan after 1947 and earned fame as a popular orator, whose
support was sought from candidates during elections.”® Mushtaq Husain
became a relentless campaigner for S. Muhammad Dihlavi’s movement and
against the so-called “traitors of Lahore”—mainly Qizilbash, the APSC
Secretary-General Sha’iq Ambalvi, and Muzaffar Ali Shamsi—in the years
after 1964. Resentment against them was strong in Karachi, too, where local
office-holders of the ITHS would soon distance themselves from Shamsi.”’
But Dihlavi himself was still willing to co-operate with other Shia leaders
as much as possible for the higher goal of getting the “three demands”
accepted. Resisting pressure from the radicals, he named Qizilbash among
the five Shia delegates for the joint commission suggested by Ayub Khan,
the others being the ITHS chairman S. Mubarak Ali Shah, Mufti Ja‘far
Husain, Ali Ahmad Khan Ja‘fari* and Dihlavi himself.?!

Governor Amir Muhammad Khan, who was to chair the said commission
appointed four other high-ranking officials in February 1965.%* As it turned
out, however, not a single meeting of the commission was called during the
following seven months, allegedly because Muzaffar Ali Shamsi, the gov-
ernor’s “favourite” among the Shia leaders, was not included.*”® Instead,
new restrictions were imposed on religious ceremonies in the form of a
“Loudspeaker Ordinance” in March 1965. Although the ordinance affected
Sunnis as well as Shias, the latter saw it as a new obstacle for their ‘azadari
processions, because the use of loudspeakers was henceforth banned in
case “the people of the area were disturbed” and under a number of other
circumstances.”

The government, instead of discussing the Shia demands within the joint
commission, went ahead with its plan to appoint two Shias for a Joint Waqf
Administration Board. A meeting of the Shia Mutdlabat Committee (SMC)—
i.e. the five representatives named by Dihlavi in January*—on 24 July 1965
in Karachi rejected the proposal, insisting on the demand for a separate
board for Shia augdf** Yet a clause was added to a SMC resolution on this
matter, apparently on behest of Qizilbash, stating that “if the government
appoints a qualified Shia to the board on individual basis and he does not
act against Shia interests, the SMC will not object”*” On 24 August the

123



THE SHIAS OF PAKISTAN

Chief Administrator Auqaf invited the SMC members for consultation on
the proposed appointments. Although no agreement was reached then,
S. Hadi Ali Shah from the APSC and Fayyaz Husain Hamadani from the
ITHS accepted their nomination as Shia representatives within the Joint
Board.”® Both were later accused of having consented to the transforma-
tion of a number of Shia augdfinto Sunni endowments during their term.*”

The joint commission of Shia and government representatives formed in
early 1965 was called for a first session on 7 September 1965—incidentally
almost coinciding with the start of that year’s war with India**—by the
home secretary. But without giving any reason, Muzaffar Ali Shamsi was
included among the five invited Shias instead of Mubarak Ali Shah, provok-
ing a boycott of the meeting by the other four.”"! During the last months of
1965 the movement of S. Muhammad Dihlavi reached a low point, not only
because of the war and its aftermath, but also due to increasing Shia
infighting. Dihlavi was on the verge of loosing patience with his rivals in
Lahore and giving up the leadership of his campaign at that stage.?" But the
strong support he received from other Shia centres in Pakistan, especially
from Multan, encouraged him to free himself from both the ITHS and the
APSC and set up a new countrywide organisation in the following year.?"*

Conflicts between orthodox ‘ulama’ and popular preachers

The movement led by S. Muhammad Dihlavi, which quite successfully
asserted Shia demands vis-a-vis the government and the Sunni majority in
the three years after 1965, coincided with the first climax of a purely inter-
nal conflict within Pakistan’s Shia community. Curiously enough, in the
same years when almost all Shia ‘ulama’rallied behind Dihlavi for the sake
of the “three demands”, the same ‘wulama’ split into two camps propagating
different religious doctrines and practices with increasing obstinacy. The
catalyst for this development were the writings of Maulana Muhammad
Husain Dhakko from Sargodha, who contributed more than any other per-
son to a sharp polarisation between orthodox Shi‘ism of the dini madaris and
the still dominant popular Shi‘ism of the professional preachers and zakirs.

The conflict as such had surfaced in Pakistan already in the 1950s, with
some ‘ulama’ from the dini madaris complaining about how the zdkirs and
preachers would be “misleading” the Shia ‘awdm and distracting them from
their religious obligations.?”” In 1959 one of the most successful preachers
and mundzirs, Maulana Muhammad Isma‘il (1901-76),2° struck back.
Starting in October that year, he published a series of articles in his journal
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Sadaqat in which he accused those ‘ulama’ who run the dini madaris with
harsh and insulting words of misusing funds given to them as khums. He
argued that this religious tax—theoretically one fifth of the net annual
savings of the Shia believers*’—could only be spent for the support of
needy sayyids.”® But this had never been the case in Shia religious practice
anywhere. The “share of the Imam” (sahm-i imam), i.e. half of the khums,
had been used by Shia ‘ulama’for various religious and charitable purposes
for centuries in Iran, Iraq and Northern India.?"” The same had been the case
in Pakistan, but very few Shias there had been paying khums to the ‘ulama’
at all until the late 1950s.”° At least half of it had been used along with
other donations for purposes such as the construction and maintenance of
mosques, imambargahs and dini madaris, stipends for students, and salaries
of instructors.

Muhammad Isma‘il’s polemic was quite misplaced considering the small
amount of khums which had been put at the disposal of the dini madaris so
far, but it was not without logic. Since many ‘ulamad’ had made great efforts
to induce the Shias to pay their “religious dues” while at the same time
denouncing wasteful spending for majalis and mahdfil, including the fees
for preachers paid at such occasions, the latter were bound to counterattack
sooner or later. With the Shia-Sunni problem on the backburner and public
mundzarat banned since the imposition of martial law, the combative
Maulana was apparently eager to open up a new front. He drew immediate
angry reactions from meetings at the Jami‘at ul-Muntazar Lahore and the
Madrasat Makhzan ul- Ulim Multan. The founding director of the latter,
S. Gulab Ali Shah Naqvi, took the lead in replying to Muhammad Isma‘il in
the same vein. He and other representatives of the dini madaris argued that
they had ijazat from the highest Shia dignitaries in Iraq authorising them
to use religious taxes the way they did.*** While polemics and mud-slinging
among the Shia ‘ulama’ in Pakistan were by no means unusual, this was
the first major controversy about a purely religious matter carried out in
full public, a foretaste of worse to come in the next two decades.

Those who worried about the unity of the Shias and the reputation of the
‘ulama’ tried their best to contain the affair. The journal al-Muballigh
almost refrained from commenting on it, printing only a small article on
the necessity of khums.** It claimed that the Dar ul- Ulim Muhammadiya
Sargodha had so far used khums only for the sayyids among its students.”*
The editor of Razdkdr appealed for a discrete meeting of the ‘ulama’ or
referring the dispute to the marja‘ al-taqlid in Najaf.** Muhammad Isma‘il
claimed that he had tried to discuss the matter with other ‘ulamd’behind
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closed doors before, but he did not consider it necessary to carry the dis-
pute to Najaf.*

In fact the position of both Ayatollah S. Muhammad Husain Borujerdi,
who died in March 1961, and his successor S. Muhsin al-Hakim remained
ambivalent. On one hand, the dini madaris and organisations like the
Imamia Mission Pakistan would regularly publish facsimiles of their ijazat
authorising the use of khums for their expenses. On the other hand, in
October 1961 one S. Hasan Ali Shah Kazimi quoted fatwas from both Grand
Ayatollahs which seemed to contradict: Borujerdi had considered it more
safe (ahwat) to use even the sahm-i imam for the poor sayyids if their part
of the khums was not sufficient. Muhsin al-Hakim had authorised the use
of the sahm-i imam for mosques, imambargahs or dini madaris, but “only
if donations and zakat are not sufficient”.*” Kazimi commented that Shias
in Pakistan would spend dozens of millions of rupees annually for majalis
etc. and could easily run dini madaris without khums.** This led Muhsin
al-Hakim to write to the editor of Razakadr, asking him not to print articles
on “subjects which create disunity among Shias, like the religious dues
(huqiq-i shariya)”**® Apparently the controversy was far from over even
in late 1961. Muhammad Isma‘il, for his part, stuck to his hard-line stance
against the “khums-eating” ‘ulama’ until the end of his life,” whereas the
latter wrote a number of books in defence of their position.”*

If the khums controversy was a set-back for the efforts of the orthodox
‘ulama’ to enhance the observance of the figh-i ja fariya among Pakistan’s
Shias, some progress was made with regard to the organisation of dini
madaris in the years after 1959. As a follow-up to the May 1958 convention
at the Jami‘at ul-Muntazar®' a meeting of the directors of most Shia
madaris took place during the 12" annual session of the Dar ul-Ulim
Sargodha on 1-3 April 1960, apparently achieving a breakthrough for the
unification of syllabi.”* A third meeting of this kind took place in the Jami ‘at
ul-Muntazar on 5 January 1962, mainly to protest against the non-inclusion
of Shias into a sub-committee of the Auqaf Department entrusted with the
reform of syllabi of the dini madaris.** A central supervising body (Majlis-i
Nazarat-i Shi‘a Madaris-i ‘Arabiya) was formed at another 1962 meeting in
the Jami‘at Imamiya Lahore, but satisfactory results were achieved only
after the formation of the Wafdq ul-Madaris ash-Shi‘a in 1979.%

The Ayub Khan government at that time tried to enforce priority of the
secular syllabus, which had been taught along with the religious syllabus
already in the 1950s, on the dini madaris and bring their teaching staff
under state supervision. Neither of these two goals was achieved. The effect
of the government’s initiative was rather to accelerate the self-organisation

126



THE AYUB KHAN ERA, 1958-1968

of the dini madaris of all Muslim denominations, including the Shias.*®
After the bad experiences with students who were only interested in cer-
tificates,”* the Dar ul- ‘Ulim Sargodha and some other Shia dini madaris in
1959 made it obligatory for all students who wanted to pass exams of the
Secondary Schools Board to finish the religious syllabus first.*” After a
lapse of three years, when the dini madaris were prohibited from issuing
“Maulvi Fazil” certificates (the equivalent of B.A.),”® they were able to dis-
pense with the Secondary Board altogether starting from 1962 and organise
all kinds of exams themselves.”

Although the Shia dini madaris still lagged far behind those of Sunnis in
the production of new ‘ulama’, they had solved their most urgent problems
in the years between 1958 and 1962. Those Shia ‘ulama’ who had been the
driving force behind the founding of madaris since 1949 became now more
assertive and ambitious. S. Safdar Husain Najafi (1933-89),° who had
taught at the Jami‘at ul-Muntazar since 1956 and became its principal in
1965,%! soon rallied support of some wealthy traders from Lahore for the
foundation of a trust, which set itself the goal to elevate that madrasa to
the status of a Hauza Tlmiya on par with the great Shia centres of Najaf
and Qom.** Although such a lofty goal could not be achieved even decades
later, the Jami‘at ul-Muntazar expanded quickly, moving to a huge new
building in Lahore’s Model Town in 1971.*% A number of smaller Shia
madaris were founded in other places in the 1960s, among them
Rawalpindi,** Jhang,*® Lyallpur,*® Ahmadpur Sial (Jami‘at al-Ghadir),
Hyderabad (Mashari ul- ‘Uliim), and Bahawalpur.

While the Jami‘at ul-Muntazar rose to the first rank among the Shia
madaris in Pakistan in 1971, the Dar ul-‘Uldm Muhammadiya Sargodha
maintained its leading position until at least the mid-1960s. Its principal
from 1961 to 1971, Muhammad Husain Dhakko (b.1932),*” was regarded by
some as the most learned native Pakistani Shia mujtahid, superior even to
Mutfti Ja‘far Husain.**® Whatever the value of such statements by his sup-
porters, none of the many like-minded ‘ulama’ was to equal Dhakko’s mis-
sionary zeal in combating what he considered erroneous beliefs and
aberrations in religious practice among his Shia countrymen.

A number of polemics against the greediness of the zdkirs and their mis-
handling of the majdalis had been published in the Shia press already since
the mid-1950s, especially in al-Muballigh.*® An editorial of that journal
from September 1961 was peculiarly outspoken (excerpts):

Has Husain been martyred just for the purpose that some people would sit
together and weep for him? Never! Whatever the Lord of the Martyrs has
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endured was only for the sake of reviving Islam. So if we have nothing to do with
Islam, if we flee from acting on the orders of God, then we are certainly enemies
of the goals of Husain and lovers of the acts of Yazid. In that case we have no
right to call ourselves Husainis...

Most preachers and zdkirs have made majlis-khwani entirely a profession and
they say with great impudence (I myself have heard it): “I am neither an Imam
nor a prophet nor a muballigh, nor are those who listen to the majalis believers.
My job is to make the audience happy telling anecdotes and self-fabricated non-
sense stories”. Thus the preacher makes the majlis senseless from the outset.
After the anecdotes comes the art of telling about the masa’ib* (where matters
of five minutes are stretched to fifteen minutes) and the people are made weep
well (sic); then the sponsor of the majlis is openly browbeaten to pay the recom-
pense, and the money is counted in front of him ... it is not called a benefaction,
but the wage for two hours of hard work.

It is a pity and even inhuman that such people have the right to call themselves
zakir-i ahl-i bait. Was it the purpose of the martyrdom of Husain that majlis-
khwani would become a trade? ...

Some zdkirs are telling false traditions®! with great insolence. They corrupt their

own beliefs and those of the audience with traditions [full] of ghuliw®? and
tafwiz** ... Such people have spoiled the tastes of the listeners to such an extent
... that if some preacher or ‘alim-i din talks of prayers, fasting or other obliga-
tions of religion they stand up and start to leave the majlis ... Nowadays the
success or popularity of a preacher is no longer based on knowledge, virtue,
asceticism and piety, but on his ability to make the audience laugh with anec-
dotes and make them cry as long as possible by telling self-fabricated traditions
about the masa’ib ...»*

The text quoted above contained a new element of criticism of the profes-
sional preachers, namely the accusation that they were corrupting Shia
doctrines with ghuliiw and tafwiz. For the orthodox Shia ‘ulama’ the issue
was no longer just the waste of energies and money through majalis and
the negligence of basic religious duties, but the deformation of the Shia
mazhab with the intrusion of doctrines, which had been rejected by main-
stream Twelver Shi‘ism as “extremist” and superstitious long since. Such
doctrines centred around a number of superhuman qualities attributed to
the ahl al-bait, such as their creation from light instead of earth, their
omnipresence and omniscience and the delegation of some of God’s powers
to them (tafwiz), as well as some forms of reverence for them in religious
practice, like the inclusion of ‘Ali waliyu’llah in the call for prayer, the
expression Ya ‘Ali madad for greeting and seeking the help of the Imams
in prayers (istimdad).?* The professional preachers were accused of spread-
ing such doctrines among the Shia ‘awdm for the sake of popularity,
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because it flattered the self-esteem of the ordinary Shia believers to have
the highest possible notions of their Imams’ powers.

Those who had graduated from the religious seminaries in Iraq and Iran,
by contrast, were mainly interested in questions of figh and correct obser-
vance of religious duties as taught in these seminaries. Since the early 1950s
there had been ambitions to translate the old canonical books of Shia
hadith, figh and doctrines into Urdu and have them published in Pakistan.?*
This was deemed all the more necessary because of what was perceived as
false perceptions of Shia doctrines spread by the zdkirs and professional
preachers. A milestone in this respect was the translation of Shaikh Ibn
Babuya as-Sadduq’s ‘Aqd’id mazhab al-shi‘a by S. Manzur Husain Bukhari
(Sargodha) with lengthy commentaries from Muhammad Husain Dhakko,
which was published in 1964 under the title Ahsan ul-fawa’id fi sharhi
’I-‘aqa’id.*” With this book Dhakko laid the ground for a controversy that
was still going on more than three decades later. He presented his own
views on “correct beliefs” about the Shia Imams and other subjects in a
categorical manner, while at the same time mincing no words in his refuta-
tion of what he considered ghuliiw and tafwiz propagated by most preach-
ers in Pakistan at that time.”*

Dhakko’s book was well received by many orthodox ‘ulama’and instruc-
tors of dini madaris, but it was naturally rejected by those who where the
objects of his polemics. A number of rejoinders were written against it,
notably from two leading ‘ulama’ of Jhang, S. Zamir ul-Hasan Najafi*® and
S. Muhammad ‘Arif Naqvi.*® The main accusation made against Dhakko
was that he was belittling the status of the Imams, and the derogatory
terms mugqassir®' and qashri ‘ulama™*
supporters. It did not take long until he was even accused of preaching
“Wahhabi” doctrines. The ridiculous term of “Wahhabi Shias” for the so-
called “Dhakko group” of ‘ulamd’ remained in use throughout the follow-

were coined for Dhakko and his

ing decades, showing the low level to which the internal dispute among a
section of Pakistani Shias had sunk.**

Starting from October 1965, Dhakko’s next step was to launch a system-
atic all-out attack against the zdkirs and those ‘ulama’ who had adopted
their style of preaching. In a series of articles published in al-Muballigh
under the title Islah ul-majalis wa’l-mahdfil over one year he elaborated on
the benefits of majalis which were conducted properly, but denied most of
the majalis which were regularly held by Shia communities all over
Pakistan any status of religious worship ( ibadat).*** His principal argument
was that...
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No act ... can be termed worship as long as it is not performed with purity of
intention (khuliis-i niyat), i.e. the act of worship must be clean of any corrupted
worldly aims ... Sincerity (ikhlas) is that spirit of worship in the presence of
which an act can become so valuable that there is no measure for it, and in the
absence of which an act becomes so mean that it is rendered completely
worthless...

Therefore sawab* for weeping and making others weep at majalis and mahafil
and reward for the expenditure of wealth for them in the hereafter will only be
obtained if such an act is free from the pollution of any corrupted (féasida) per-
sonal motives and is done only for obtaining the pleasure of God, the Prophet
and the pure Imams. Otherwise this act will be like a paper-flower without a
perfume, like a body without a soul, and like a life-less skeleton...

I am obliged to speak out with heart-felt pain the bitter truth that in the present
time ... most of those who speak at majalis and listen to them (including their
sponsors) are lacking this sincerity. No arguments or proofs are needed to verify
this bitter truth because it is clearly visible, but since some obstinate people do
not even admit a plain truth without arguments and proofs, I will bring a num-
ber of explanations so that they may be reassured...”

Dhakko’s arguments for denying the precondition of sincerity (ihklds) to
most of the said religious ceremonies in Pakistan were the following:

1) The fact that payments were accepted for majlis-khwani; he considered that
someone who held majalis for payment could have “anything, but no ikhlas”;
even if such payments were legitimate, as some ‘ulama’ claimed, that would
not mean that there would be any sawab in addition to the fees received.*”

2) Singing during the majalis like in popular cinema films.*®

3) The rivalry between local anjumans for the most sumptuous majalis; as a
result, too many majalis were held at the same place, causing wastage and
preventing the fulfilment of other religious obligations.**

4) The fact that majalis were held for showing off and humiliating others; exag-
gerated adornment of the stage and splendid garment of the zakirs would
make majalis look like mahdfil and fail to reflect the meaning of ‘azadari*™

5) The sponsors of majalis were not making any difference between sincere
preachers and such who were not following the precepts of Islam; the
zakirs, for their part, included demonstrative praise for the sponsors in their

sermons.”’!

6) Such preachers and zdkirs who were telling true but simple stories were not
invited for majlis-khwanf; the audience was always looking for entertaining
rhetoric and exaggerations.”’

7) Preachers and zakirs were promising a “ticket to paradise” without the proper
religious conditions.””

Not surprisingly, Dhakko’s diatribes met with resistance from those con-
cerned. Already in March 1966 he referred to reactions to his series Islah
ul-majalis wa’l mahafil with the words:
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Some people are closing their eyes in the face of the truth and have started
propaganda against me; some are levelling baseless accusation against me with-
out fearing God; others are busy preparing rejoinders ... some friends are advis-
ing me to stop the series of articles ... If these people are thinking that I would
be afraid of their foolish manoeuvres and stop my reforming mission and aban-
don my goal influenced by their false propaganda, then they have misunderstood
me. These things are not coming unexpected for me; rather I have started this
work expecting such difficulties and sufferings...””*

On the other hand, Dhakko once more denied that he was opposed to the
zakirs generally, insisting that he was their well-wisher and only wanted
to rectify some of their current faults.?”” However, this could not make his
attacks on the status quo of majdlis and the “zdkiri-business” in Pakistan
less objectionable in the eyes of his opponents. The campaign against him
was led by Muhammad Bashir Ansari, Muhammad Isma‘il, Mirza Yusuf
Husain and Zamir ul-Hasan Najafi.?”* Dhakko would accuse these ‘wulama’
and others who had migrated to Pakistan from India after 1947 of having
always opposed the founding of dini madaris in the country because they
wanted to safeguard their monopoly of religious learning. According to
him, they had considered the Shias of Pakistan “a gold-mine, from which
they served themselves with both hands”, but they had done nothing for
promoting the training of much-needed pesh-namdz and ‘ulama’ for per-
forming other religious functions.?”” Such a claim was surely exaggerated,
considering that the said ‘ulama’and some other opponents of Dhakko had
themselves contributed to the founding of dini maddris,””® but it was not
altogether wrong. In fact, those who opposed Dhakko’s crusade against
ghuliiw would refer to the “teachers” (mu ‘allimin) in a derogatory way.?”

In early 1967 Dhakko went one step further with the publication of his
most important book, Usil al-shari‘a fi ‘aqa’id al-shi‘a. This book was not
only a rejoinder to the detractors of his Ahsan ul-fawd’id (see above), but a
compendium of the doctrines of orthodox Twelver Shi‘ism on the Imams
and prophets, their miracles and their special qualities, as laid down by its
leading authorities one thousand years ago.? Its third chapter dealt with
the rejection of tafwiz,** while its ninth chapter was devoted exclusively to
refuting the accusation of “Wahhabism” levelled against him and his sup-
porters, by explaining the difference between the Wahhabiya and Shi‘ism.*
But most controversial was the last chapter of the book, which started with
the following statement (excerpts):

After having refuted ... the accusation of Wahhabism against some Shia ‘ulama’
... it is now appropriate to disclose ... a bitter and hidden truth, namely that those
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professional orators who are denouncing the Shia ‘ulama’ and muhaqqiqin®® as
muqassir or “Wahhabi”, and those (outwardly) believers who are caught in their
net of falsification, are holding and propagating the false (batil) doctrines of the
mufawwiza® and the Shaikhiya.”® With other words, those whose doctrines and
beliefs are nowadays understood and accepted as the Shia mazhab are not fol-
lowing the mazhab of the ahl al-bait, but that of the mufawwiza which was led
by Shaikh Ahmad Ahsa’i.”*® Numerous great Shia ‘ulamd’have proclaimed fatwas
against the Shaikhiya accusing it of of kufr...

How did these corrupted beliefs reach our country, and how did they influence
our simple ‘awdm? ... this is a long and painful story ... some 50-60 years ago
some famous preachers have spread these doctrines from the pulpit,”” although
some famous responsible ‘ulama’ from Lahore and Lucknow have ... tried to
resist them as good as they could ... but most of the ‘awam did not pay attention
to the timely voice of these ‘ulama’ ... then in the life-time of these preachers or
after their deaths some of their gifted disciples have spread their doctrines over
a long period with speeches and articles; some famous books coloured by these
doctrines were also published and were readily accepted by the preachers and
zakirs and the ‘awdm®® ... seeking to please the ‘awdm, most so-called preachers
gave such beliefs more colour (sic). In this way these doctrines and beliefs
became gradually accepted, and the genuine doctrines of the Shia mazhab
became hidden from sight...?®

The book closed with a short account of the doctrines of the Shaikhiya on
matters such as tafwiz, omnipresence and omniscience of the Imams, etc.’
With his new accusation, Dhakko had once more raised the stakes in the
conflict between Shia orthodoxy and populism in Pakistan, pursuing his
“mission” with stubborn self-righteousness.”! Until the time of the second
edition of Usil al-shari‘a in 1972, rejoinders to the book had been written
by Muhammad Hasnain Sabiqi,* Muhammad Bashir Ansari,”* Mirza Yusuf
Husain,®* S. Muhammad ‘Arif Naqvi,?® and some other ‘ulama’?® Most
radical in the rejection of Dhakko’s views was Maulana Ansari. In his book
Haqa’iq ul-wasd’it he went as far as denouncing Dhakko and his followers
as nawdsib”” and enemies of the ahl al-bait, declaring it haram to accept
their evidence, to pray behind them, to pay zakat for their disposal, or to
eat the meat of animals slaughtered by them.*®

Dhakko’s conviction that Shi‘ism in Pakistan needed to be purified from
heretic and superstitions elements was shared by many ‘wulamad’, among
them Mufti Ja‘far Husain and most directors of Shia dini madaris, in the
1960s.”” Some of them would later write books in defence of orthodox Shia
doctrines, too, but no ‘alim of comparable standing was nearly as zealous
as Dhakko and ready to challenge the powerful preachers head-on. The
dispute was by no means only academic, with ‘ulama’ of the “Dhakko
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group” risking being evicted from mosques and having their sermons boy-
cotted or even being physically attacked. It would reach a climax in the
early 1970s, when some prominent ulama’ became more or less openly
affiliated to the Shaikhiya school of thought.*® Although the latter would
then lose ground among the Shia ‘awdm, the orthodox ‘ulama’ have not
been able to overcome the hegemony of the zakirs and popular preachers
until present times. Dhakko basically remained a lone crusader, who in
later years would alienate even many of his former supporters.*”

Astonishingly, the bitter conflicts among Pakistan’s Shias on questions of
religious doctrines and practice, which came to the fore in the years from
1965 to 1968, did not affect much the movement for Shia communal demands
during those same years.** S. Muhammad Dihlavi apparently never took
sides in the dispute. On one hand, he was closely associated with Mirza
Yusuf Husain, one of Dhakko’s main detractors, and even such hard-line
opponents of Dhakko as Muhammad Bashir Ansari and Muhammad Isma‘il
joined Dihlavi’s bandwagon in time.*® On the other hand, Dhakko himself
actively participated in the mutalabdt movement,* and some of Dihlavi’s
closest collaborators like S. Mushtaq Husain Naqvi and S. Jamil Husain
Rizvi were supporters of Dhakko.*® The Ddr ul- Ulim Sargodha, for its part,
was still supporting Nawab Qizilbash when the latter had parted ways with
Dihlavi almost completely.**

Apparently those preachers and zdkirs who propagated exaggerated
notions about the ahl al-bait had also a large share in widening the gulf
between Shias and Sunnis in Pakistan. Although this was not a new devel-
opment, it gained momentum with the numerous books and pamphlets
written since the mid-1960s in response to the challenge from Dhakko and
other orthodox Shia ‘ulama’. Dubbing Dhakko and his supporters as
“Wahhabi Shias” was a gross overreaction, but it was in line with other
attempts to safeguard Shia religious identity in Pakistan at all cost.

Towards official acceptance of Shia demands

In the years from 1966 to 1968 Shia communal mobilisation in Pakistan
reached a climax, which was not to be repeated until the decade following
the 1979 Iranian revolution. This wave of mobilisation was entirely indig-
enous and more successful than all former or later campaigns for the sake
of Shia equal rights during more than six decades of Pakistan’s history,
although the concessions gained in late 1968 took some more years to be
implemented and were later gradually revoked. The 1966—-68 Shia move-
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ment occurred against the background of intense political ferment during
the last years of the Ayub Khan regime, but it remained confined to purely
religious and communal issues.

Already in the second half of 1965, the supporters of S. Muhammad
Dihlavi had set up Shia Mutalabat Committees (SMCs) in a number of
towns and districts.*” Faced with the permanent rivalry between the APSC
and the ITHS, and the obstacles which some leading figures of both organ-
isations put in the way of his movement out of sheer jealousy, Dihlavi in
early 1966 decided to elevate the SMC to a new countrywide organisation
of its own, completely sidelining the APSC and ITHS. From January 1966
onwards a number of appeals appeared in Shia journals calling for the
formation of SMCs in every town, district and village with a noteworthy
Shia presence, which should then establish contact with S. Muhammad
Dihlavi in Karachi.*® One especially sentimental appeal was published by
the SMC Lahore in Razakadr. After having explained the services of the
Shias for Pakistan and the unity of Muslims as well as the “three demands”,
it continued (excerpts):

Great [Shia] people! These demands are a matter of life or death for us. If today
we show only a grain of negligence we will deserve countless curses from God
and his Prophet and the Imams and the coming generations...

The quarter of Karkh,* the walls of Baghdad, the bazaar of Kufa and the court
of Damascus are witness that we have not been afraid of any power when rais-
ing the voice of truth. Najaf, Kazimain, Samarra, Mashhad and Karbala are wit-
ness that we can be killed but we cannot be obliterated. Not a single gaum in the
world has offered as many sacrifices for safeguarding its beliefs and convictions
as the millat-i ja ‘fariya. The blood of our Imams, the blood of our ‘ulama’, the
blood of our gaum was shed for what? For the sake of letting us live according
to our beliefs and convictions.

Today, too, we stick to the conviction that we must have full religious freedom.
We have to give our young generation religious instruction according to our
beliefs. Our legal (shar ) and religious matters have to be decided according to
the figh-i ja‘fariya. There must not be any ban on ‘azadari for the Lord of
Martyrs.

Great [Shia] people! This time our gaum is in urgent need of unity, organisation
and centralisation. Dispersion and disunity are a deadly poison for our demands
and an unforgivable crime. The entire gaum must stand in support like an
immovable rock with firm foundations, crush all dissent and disunity and be
prepared for any sacrifice...’™

Apparently such appeals met with remarkable immediate success, com-
parable to the initial success of the ITHS in 1948-49.*"' While a number of
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activists of the old organisations still discussed ways and means of merging
the APSC with the ITHS, most ITHS members just switched their loyalty
to S. Muhammad Dihlavi and founded branches of the SMC in their home-
towns. The ITHS chairman S. Mubarak Ali Shah himself declared on
10 March 1966 that he considered both the APSC and the ITHS obsolete
with the new organisation of Dihlavi, claiming that he would be proud to
“serve his qaum as the humblest razakar”>"

The attitude of the ITHS Secretary-General Shamsi was quite different. By
mid-1966 he had become outright opposed to the SMCs because they threat-
ened his self-styled leadership role.*”® The APSC President Qizilbash, himself
still a member of the Central SMC, refrained from challenging Dihlavi
directly, but kept on bolstering his own role as a Shia communal leader,
assisted by his Secretary-General Sha’iq Ambalvi and his journal Asad.**

In May 1966 al-Muballigh published a preliminary list of tasks and duties
of the SMCs, which were to be followed until the passing of regular stat-
utes. The SMCs were supposed to give publicity to decisions and appeals of
the centre, but also take initiatives of their own on the local level, for
example against any obstruction of ‘azadari. They were also asked to orga-
nise at least one hour weekly of religious instruction for Shia pupils at their
place, to found dini madaris if possible, and to teach the small children at
least ten minutes daily about religion in their homes. Membership fees for
the SMCs should be fixed locally with two thirds of the funds raised to be
used for local requirements and travel expenses to countrywide meetings.
One third was to be sent to an account in Lahore administered by the edi-
tors of Razdkar and Shi‘a and by Ali Ahmad Khan Ja‘fari.*®

In the meantime some new problems for Shia religious life had arisen.
Prior to Muharram 1386H (22 April-21 May 1966), bans on the entry of a
number of Shia and Sunni ‘ulamd’ into certain districts of West Pakistan
during Muharram were pronounced by the administration. This new prac-
tice, which has been applied ever since in Pakistan,**
balanced precautionary measure against sectarian strife. But Shias felt to
be the main losers, because their majalis had to be planned long ahead and
substitute for renowned speakers at these events was usually difficult to

was ostensibly a

find. In many cases majalis had to be cancelled if prominent speakers hap-
pened to be banned. Besides, the logic of forbidding some ‘ulamd’to speak
in certain districts because of alleged “fanaticism” or “lack of knowledge”,
while the same persons were not considered objectionable in other parts of
the country, was rightfully questioned.””” Another complaint concerned
growing obstacles for the construction of Shia mosques. By 1966 it had
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become a habit that wherever Shias started building mosques of their own,
some local Sunnis would “launch a movement” against such plans, and in
many cases the administration withheld construction permits in order to
“safeguard public order”®

An “All-Pakistan Shia Mutalabat Convention” in Multan on 27-28 August
1966 turned out an important milestone of the SMC Movement. Some 1,000
delegates from the SMCs founded so far gathered to formalise the new
organisation and consult about the future programme of action.*” The
opening speech was held by S. Abd ul-Jalil Shah Gardezi, confirming the
full support given by most members of the Gardezi family to the SMC
Movement.*® S. Muhammad Dihlavi, who had six weeks earlier admitted
his “mental suffering” from countless objections that had been raised
against him,*! once more recalled the aims of his movement in his keynote
address. Noteworthy were his arguments in favour of separate diniydt:

Our three demands ... are so innocuous that no balanced and sensitive person
can doubt their reasonableness (ma ‘qiliyat), and if someone disagrees, then only
because he is not well informed. These demands have nothing to do with the
politics of the country nor do they bear the danger of conflict between the
Muslims. Sometimes I hear the argument that if separate diniydt are introduced
there will be a greater barrier between both sects [Sunnis and Shias] and it will
have a negative influence on the minds of the children. This contradicts experi-
ence and is very far from truth ... conflicts and clashes of convictions arise when
children are taught one thing in their houses and something else in the schools
... because everybody is very attached to his own mazhab and is not ready to
hear anything against his belief. A living example were the protests, which a
were raised against the Christian missionary schools when they were still giving
lessons on the Bible ... certainly Pakistani Muslims did not accept that their
children learn Christian beliefs ... since questions of belief are so sensitive, decide
by yourselves how long a sect can tolerate that its children are taught something
that is against its doctrines, and that their minds, which are like a white sheet of
paper, are imprinted with the beliefs and teaching of others. Therefore conflict
always comes from mixed diniydt and not from separate instruction. I know that
if the Shias are given the opportunity to learn their diniydt separately with sin-
cerity and devotion, a great service will be done for religion and the nation for
which the people of Pakistan will always remain grateful. Its biggest advantage
will be that no more sectarian passions can be aroused between Sunnis and
Shias, because each Pakistani will understand that we have one God, one
Prophet, and one Koran...*”*

The last part of his argument may not look entirely convincing, but
Dihlavi’s views on diniyat were shared in principle even by the Deobandi
scholar Mufti Muhammad Shafi’ (see below). At the end of his speech
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Dihlavi reminded Ayub Khan that he himself had termed the Shia demands
“reasonable”, and he warned from giving Shias the impression that Pakistan
was “only demanding sacrifices and taxes” from them without giving any-
thing in return.*

A remarkable greeting address was sent to Multan from S. Ibn Hasan
Jarchavi, who could not attend the convention due to illness. Welcoming
the awakening of the Shias through the SMCs he stated:

The innocent and simple [Shia] people have long since been the prey of Pirs,
Faqirs, Wazirs (ministers), Amirs (chieftains), ‘ulama’and zakirs, and are now so
much oppressed (mazlim) that the whole country looks like a great imambargah
where we all perform matam for the sake of our calamities.**

The advocate Shaikh Muhammad Abd ul-‘Aziz Akhtar from Rahimyar
Khan had prepared draft statutes for all SMCs, and a twenty-four-member
commission headed by S. Ali Husain Shah Gardezi was formed to revise
them.*” Three subcommittees to deal with the “three demands” were also
formed, headed by Najm ul-Hasan Kararvi (diniyat), S. Israr Husain (auqaf)
and S. Ali Shah Bukhari (‘azadari).** S. Muhammad Dihlavi himself chaired
a fourteen-member “liaison committee” for contacting government officials
that notably excluded Nawab Qizilbash.*” A five-member commission was
also formed for managing the finances of the central SMC.** Twelve resolu-
tions were passed at the Multan Convention; Resolution No. 1 read:

... S. Muhammad Dihlavi was elected leader by the ‘ulama’, and all Shia organ-
isations and individuals have accepted him as their leader; so did this only
representative meeting of the Shias ... this meeting regards those few persons
who are censuring such a sound (musallam) leader directly or indirectly
because of their personal interests, and those journals who are still following
the old line,*” with disgust and considers them enemies and traitors not only
of the Shia demands, but of the [whole] Shia gaum. It assures the government
that their statements are only private opinions, and that they do not represent
the Shias.*

Resolutions No. 3 and 4 read:

... this meeting appeals to the Shias of Pakistan to completely boycott such reli-
gious journals which criticise the Qa’id-i Millat and do harm to the Mutalabat
Movement. Such zakirs which deviate from that movement must not be given the
opportunity to share the Shia platform, i.e. [to speak at] majalis and religious
gatherings, so that the ‘ulama’and zdkirs understand the feelings of the people.

... the Shias must not invite such ‘ulama’and zakirs to their majalis and mahafil
who oppose the [three] demands or do not support them or declare their
neutrality ...*"!
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Other resolutions concerned some specific demands and complaints from
the authorities.”*® The call for “immediate acceptance” of the “three
demands” (Resolution No. 6), as usual, did not impress the government too
much. Two months later, however, the Council of Islamic Ideology (CII)**
made some recommendations regarding the diniyat syllabus which were
portrayed as a great concession to Shias by the newspaper Nawd-i Wagqt:
there should be a common syllabus for the subjects Koran, the life of the
Prophet (sirat) and ethics (akhldgiyat) up to the matric grade, but different
points of view of Sunnis and Shias on ethics should be included in the last
two of five chapters of a common textbook. Such textbooks had already
been in use in the Punjab from 1954 to 1958.* At a special session of the
SMC Council in Jhang on 6 November 1966, the proposals of the CII were
discussed and rejected as insufficient.”® On that occasion members of the
Council even denounced Mutfti Ja‘far Husain, the only Shia member of the
CIL*® who thereafter moved closer to the APSC. The latter, during a meet-
ing of its Council in Lahore on 17 February 1967, lauded the CII proposals
because they had accepted separate diniydt “in principle”, and appealed to
the government to implement them.*” The Ministry of Education shortly
after started to act according to the CII recommendations.**

While the APSC President Qizilbash stood his ground as an undeclared
rival of S. Muhammad Dihlavi during the following years—facilitated by
the end of his political disqualification period under EBDO on 31 December
1966¥—the ITHS further disintegrated after the SMC’s Multan Convention.
Muzaffar Ali Shamsi had only increased his isolation when trying to belittle
that convention in his weekly Shahid*° Thereafter the ITHS Chairman
Mubarak Ali Shah wanted to discuss the statements of his Secretary-
General at a meeting of the ITHS Council. Shamsi reacted by calling him-
self for a meeting of the Council on 23 October in the house of
S. Muhammad Ali Zaidi in Lahore, sending invitations to Council members
without even informing the Chairman. Some leading ITHS office holders
from Karachi then published devastating polemics against Shamsi,*!
whereas the editor of Razdkar, who had generally supported the ITHS until
early 1964, now opined that the organisation had “ceased to exist since
seven years”.” In Lahore, too, the ITHS split into supporters and oppo-
nents of Shamsi, whose influence among Shias reached a low point during
the coming years.**

On 11-12 February 1967 more than 6,000 Shias gathered around the
Imambargah-i Shah-i Karbald’ of the Rizvia Colony (Karachi) for an “All-
Pakistan Shia Mutalabat Workers’ Convention”* By that time, more than
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200 SMCs of different size had been established all over Pakistan.’*
S. Mushtaq Husain Naqvi, who had become Central Organising Secretary
of the SMC since the 1966 Multan Convention,* won support for a resolu-
tion containing the following ultimatum:

... during the last three years, the Shias of Pakistan have presented their demands
to the government through all kinds of constitutional, peaceful and legal ways,
but they have not been paid any attention and [new] obstacles were created.
Therefore we request for a last time from the government to accept our un-
political, religious and constitutional demands within three months. Otherwise
after three months the Shias of Pakistan will be free to take any appropriate steps
to secure the acceptance of their demands, and the responsibility for that will fall
on the government.*”’

Resolution No. 1, tabled by Najm ul-Hasan Kararvi, called on all Shia
‘ulama’ not to participate in working out any syllabus that would not pro-
vide for separate diniyat for Shia pupils. Remarkable was also one resolu-
tion threatening the daily newspapers of Karachi with boycott, because
they had never given proper coverage to the SMC Movement.**

Some delegates of the APSC also participated in the February 1967 con-
vention. One of them, the advocate Khaqan Babar from Lahore, even held
a speech against the “traitors” and named Muzaffar Ali Shamsi when
pressed by the audience.’ But the APSC was not ready to recall its Vice-
Chairman, S. Hadi Ali Shah, from the mixed Waqf Board, let alone to
exclude him from the organisation as demanded by the SMC.** The accep-
tance of the CII recommendations regarding syllabi by the APSC in the
same month (see above) further alienated it from the SMC.

Nevertheless, the APSC President succeeded in mid-1967 to reap political
gains from Dihlavi’s movement, which he had never wholeheartedly sup-
ported. On 11 May the three-months ultimatum had run out without any
satisfactory reply from the government, and the SMC faced the dilemma
how to make good its threat. Agitation started at numerous places, and a
session of the SMC Working Committee was scheduled in Lahore on
3—4 June to discuss further steps. At that stage, Nawab Qizilbash flew to
Karachi to consult with Dihlavi on how to defuse the situation.*' On the
eve of the SMC gathering Qizilbash met with the Governor of West
Pakistan, General Muhammad Musa, a Shia Hazara from Quetta and former
Commander in Chief of the Pakistan Army who had replaced Amir
Muhammad Khan in September 1966.%** The result was an offer to appoint
a board of five Shia and five Sunni experts that would study the Shia
demands and submit its recommendations to the government. Dihlavi, who
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feared that agitation in Lahore and elsewhere might turn violent and jeop-
ardise the achievements of three years of Shia communal mobilisation,
agreed to these conditions and called off the Lahore Convention.*® He even
allowed Qizilbash to portray himself as “having taken over the command”
of the campaign for the Shia demands. One of Qizilbash’s first acts after the
agreement was to call a public meeting at Karbala’-i Game Shah which
passed resolutions thanking the Governor for appointing the ten-member
board, proclaiming confidence in its members and thanking Qizilbash for
his services.***

Both Qizilbash and Dihlavi were among the Shia members of the Joint
Board, the others being Mufti Ja‘far Husain, S. Murid Husain Shah** and
Raja Amir Ahmad Khan of Mahmudabad.** Its Sunni members were all
religious scholars, namely Mufti Muhammad Shafi’,*’ ‘Ala ud-Din Siddigi,**
Abd ul-Hamid Badayuni,’ Kausar Niyazi,** and Dr Fazl ur-Rahman.*" The
Board held one single meeting in the Civil Secretariat of Lahore on 29 June
1967, chaired by Malik Abd ul-Latif, Secretary of the Ministry of Education.**
Nevertheless, it arrived at unanimous decisions that were surprisingly
favourable to the Shia demands. According to Dihlavi the Board’s recom-
mendations were as follows: 1) There will be one textbook for diniydt with
three parts: a) Akhldqiyat, which will be prepared by Shia and Sunni ‘ulama’
jointly and must be acceptable to both sects; b) Sunni diniyat; c) Shia diniyat.
2) Objectionable contents of textbooks on history and Islamiyat will be
removed by a board comprising Shia and Sunni ‘ulama’. No textbook on
these subjects will be used in schools without approval of the said board.
3) The police and the authorities concerned will provide all possible facilities
for ‘azadari while keeping in mind the requirements of law and order; bans
on Shia and Sunni ‘ulama’ are inappropriate. 4) Separate sections will be
established for Shia and Sunni augdfin the Auqgaf Department, which will
not interfere with each other’s affairs.*”

However, neither Dihlavi nor any other member of the Board made pub-
lic these recommendations for the time being. They were submitted to the
government for further “studying”, and Dihlavi in a message of late August
confined himself to assuring that the board had met in a good atmosphere
and details about its recommendations would be published after their
approval by the government. In the meantime the Shias should form more
SMCs, recruit more members and razdkars, and collect funds.*** Trouble
was far from over, as could also be seen from a lengthy and relent-
less polemic of Mushtaq Husain Naqvi against Qizilbash and Sha’iq
Ambalvi published on 24 July and 1 August. It made clear that the Central
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Organising Secretary of the SMC had never consented to cooperation with
the APSC.**

In a message to the Shias prior to the session of the ten-member Board,
Dihlavi had portrayed his acceptance of five Sunnis in that board as a sign
of goodwill, because, as he put it, “we have neither a conflict with the
Sunnis, nor are they concerned by our demands”** This was little more
than wishful thinking. The radical Sunni groups, who had so far not taken
Dihlavi’s movement too seriously, were alarmed by what leaked through
from the recommendations of the Board and warned the government from
introducing separate diniydt or dividing the Auqaf Department.’” On
6 August 1967 a “Sunni Conference” was held in Multan to discuss how to
counter the “divisive” Shia demands.*® Although only a few dozens of some
400 invited Sunni ‘ulama’ showed up (among them no Barelvi ‘dlim of any
standing),* speakers included Maulana Mufti Mahmud** and even Kausar
Niyazi.*”! Resolutions against all “three demands” of the Shias were passed.
One repeated the known hard-line positions against ‘azdaddri,”* another
emphasised the need of including the life of the sahaba in the diniyat syl-
labus, although hinting at the possibility to make it non-compulsory for
Shias to attend. Separate administration of Shia augdf was rejected on the
ground that all kinds of separate arrangements for them would be “a grave
danger for the integrity of the country”.*”

In the same month, however, Mufti Muhammad Shafi‘ came out with a
public statement in favour of separate diniyat, which was thereafter fre-
quently referred to in the Shia press. His opinion was that

... since Shia and Sunni hadith and figh are very different from each other, stu-
dents of both sects will be deprived of a large part of it and their [religious]
education will be incomplete if only those parts are taught on which both Sunnis
and Shias agree. And if controversial matters are treated as such, the students
will be confused and split among each other ... Shia hadith and figh should be
taught separately and exams should be separate, too. As a member of the sylla-
bus committee of Karachi University I have said this many times, and now the
two syllabi have also been separated at that university. Experience has shown
that this method has not done harm to the unity of Muslims, but has rather been
useful for it. Neither has such a separation caused so much extra expenses or
work that it would have been impractical.*”*

According to General Muhammad Musa, Ayub Khan himself held similar
views and had instructed him to have the problem solved as soon as possi-
ble.””” However, faced with increasing pressure from the opposition parties
in that year,”” the government was not ready to offer radical Sunnis another
issue for attacks on itself, and it continued to temporise. The SMC Working
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Committee met in Multan on 5 November and decided that another coun-
trywide convention should be held in Hyderabad in February 1968 to report
on the movement’s achievements within four years and approve further
steps. In the meantime, a SMC delegation should again meet the President
and the Governor and report on the results in Hyderabad.””

At that junction, the government for the first time resorted to repressive
measures against the Shia movement. On 14 December 1967 a three-month
ban on public speeches was imposed on Dihlavi and Mushtaq Husain
Naqvi.*’® On 4 February 1968 a ban on assemblies (Section 144 PPC) in
Hyderabad followed. By that time, thousands of Shias from other parts of
Pakistan had already arrived in the town for the convention scheduled for
10-11 February. When a ban on the entry of seventy Shia wulama’ and
leaders was ordered with retroactive effect, none of those already present
complied. On 10 February the West Pakistan Minister of Interior, Qazi
Fazlallah, was dispatched to Hyderabad to negotiate with the SMC Working
Committee. Once more the acceptance of Shia demands was promised
“within a short time”, and once more Dihlavi proved his desire to avoid
violence at all cost. Braving strong pressure from thousands of frenzied
Shias who were incited by Mushtaq Husain and others, he decided to call
off the convention.”” He later argued that he did not want to give credibil-
ity to those who had told the government that its objective had been
fomenting trouble against it with a civil disobedience campaign.*

One week later the APSC organ Asad reported that Qizilbash had been
informed officially about the acceptance of the Shia “three demands”.*! This
turned out to have been baseless, and the divorce between Dihlavi and
Qizilbash became now complete. Already in November 1967 Dihlavi had
complained how Qizilbash had cheated him three times.”** On 10 May Asad
once more reported that the demands had been accepted, but this was
denied by the Federal Minister of Education in the parliament two weeks
later: the government was still “studying” the recommendations of the Joint
Board.” In early July the journal repeated its claim for a third time, now
explaining that it was in the interest of the government not to make the
acceptance public, probably because of the approaching elections.”*

S. Muhammad Dihlavi, who had travelled to East Pakistan in May 1968,
called a meeting of the SMC Council in Hyderabad on 6-7 July. On that
occasion, Mushtaq Husain pressed fervently for more radical steps to
achieve the objectives of the movement, and it was decided to start coun-
try-wide agitation from 1 November if the government would not yield to
the Shia demands by 1 October, including the appointment of commissions

necessary for implementation.”
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In the following four months a fierce propaganda campaign was waged
by the SMCs, directed against the “traitors of Lahore” as much as against
the temporising of the government. A number of public meetings were held
during a stay of Dihlavi in Lahore from 19-28 September and afterwards,
while Qizilbash and Shamsi preferred to keep a low profile.”” They tried to
counter the SMC movement with some religious figures interposed,*®
but almost all prominent Shia ‘ulama’ had meanwhile rallied behind
S. Muhammad Dihlavi.*® Dihlavi and his entourage followed up their stay
in Lahore with a trip to Rawalpindi, Peshawar, Kohat, Hangu and the
Kurram Agency (29 September—7 October), i.e. the areas which had since
twenty years supplied the most hardy and enthusiastic volunteers for Shia
communal movements.*® At the same time the ultimatum for the govern-
ment run out without any progress being achieved. It was decided to start
a civil disobedience campaign in Rawalpindi, where another SMC conven-
tion would be held from 2-3 November 1968.*

Preparations for the Husaini mahdz in Rawalpindi included a country-
wide day of protest on 25 October. At a huge gathering near Lahore’s
Mochi Gate chaired by the former AJK President Col. (retd.) S. Ahmad Ali
Shah vitriolic speeches against Qizilbash and Shamsi reached a climax. For
the first time murdabad slogans were raised against both leaders in the
heart of Lahore, which had been their stronghold for decades.* They were
accused of only worrying about their leadership position, trying to keep
the Shias ignorant “like goats and sheep”, and going to any extent in order
to please the rulers. Both Qizilbash and Shamsi had repeatedly portrayed
the Shia protest movement as a mere tool of the political opposition and
allegedly even had advised the government to crush it.** In the last week
of October Shia notables in many towns and districts were approached by
the local authorities and asked to discourage Shia razdkdrs from travelling
to Rawalpindi.*”* On 29 October the minister Qazi Fazlallah called a meet-
ing of Shia leaders in his house in a final bid to foil the SMC convention.
S. Muhammad Dihlavi and Mushtaq Husain refused to show up, sending
the former minister S. ‘Abid Husain of Jhang and Muhammad Bashir Ansari
instead. Qizilbash, who was still resentful of the Minister of Interior
because he was the one who had first denied his announcements about the
acceptance of Shia demands earlier that year, sent S. Hadi Ali Shah and
S. Murid Husain Shah, while Shamsi came himself. The latter three were
ready to sign a declaration of support for the government but were pre-
vented from doing so by the SMC delegates.**

When all pre-emptive measures had failed and some 15,000 Shias from
many parts of Pakistan had gathered in Rawalpindi to start agitation, the
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government finally decided to give in. On the evening of 1 November 1968,
the following official statement was released, which also appeared in all
daily newspapers the next morning;:

With the approval of the Central Government, the Government of West Pakistan
has decided to revise the syllabi of Islamiat in accordance with the recommenda-
tions of the Joint Board of Shia and Sunni Ulema which was set up by the Central
Government some time ago. It has been further decided that if a student does not
desire to take the subject of Islamiat he shall have the option not to do so. As
regards the demand for unrestricted freedom of Azadari, the Government would
like to make it clear that every such request has necessarily to be considered in
the light of the law and order situation of the area to which it pertains. The
Provincial Government has also accepted the recommendation of the Ulema’s
Board that under the Auqaf Board there should be two separate sections for Shia
and Sunni Augaf.**

The Rawalpindi Convention with thousands of volunteers, who had come
with the firm intention to let themselves be arrested or face any other
repression, thus turned into a festivity.*’” Since the authorities had not
allowed a public meeting at Liaqat Bagh, all gathered in the house and
garden of Dr S. Ajmal Husain Rizvi on Murree Road on 2-3 November.
S. Muhammad Dihlavi in his speech said that five years of organised and
steady efforts had achieved what “the known traitors of the Shia people”
could not achieve within twenty years in spite of their good relations to the
highest government circles. The SMC Council had thoroughly studied the
statement of the government and found it credible, but was demanding
further clarifications, which would be sought in a meeting with the
Governor Muhammad Musa on 4 November. If the recommendations of the
ten-member Board were not found to be approved fully, he would again
call the Shias for a convention.*®

The mood at the oratory sessions of these two days was one of utmost
excitement and vindictiveness towards those who had not supported
Dihlavi’s movement, as some anecdotes may illustrate: Muhammad Bashir
Ansari told how Muzaffar Ali Shamsi had assured the Interior Minister that
there would be no civil disobedience movement in Rawalpindi, disclosing
that those who had courted arrest during the 1950 Narowal agitation had
been bought for Rs. 20 each.”” When he said that S. Azhar Hasan Zaidi,
who had replaced S. Mubarak Ali Shah as the ITHS Chairman in 1967, had
confirmed that “nonsense”, slogans cursing this once highly respected
preacher were raised.”’ Likewise, when Maulana Muzammil Husain from
Dera Ghazi Khan wanted to say something about Mufti Ja‘far Husain,
he was shouted down: “Sit down, sit down, we don’t want to hear that
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name!”! When Maulana Muhammad Isma‘il mentioned “Shamsi sahib”
during his speech he was forced to retract the word sahib and, hard-pressed
by some 300 hecklers from Lahore, removed a shoe from the foot of Dihlavi,
crying out that he would “sacrifice one thousand Muzaffar Ali Shamsis” for
this one shoe of the Qa’id-i Millat.**

Dihlavi made a triumphant return home to Karachi some days later,
including a stopover in Lahore with another gathering at the Mochi Gate.**
The exaltation of his supporters had only briefly been cooled down when
Mushtaq Husain was arrested in Rawalpindi on 4 November.** It was now
time to draw conclusions from the events. Sha’iq Ambalvi during a recep-
tion of Qizilbash on 8 November regretted that the government had not
made its announcements some months earlier, which would have spared
the APSC leaders a lot of trouble. He complained that they had been pun-
ished for their readiness to cooperate and for their principle of always
seeking consensual solutions, whereas the SMC had sought uproar at any
cost.*> Mushtaq Husain, for his part, pointed to three essentials of the SMC
that had been lacking both with the ITHS and the APSC during the twenty
years of their existence, namely the ability to organise the strength of the
qaum, to awaken the public and to imbue the ‘awdm with a spirit of sacri-
fice. Thus Dihlavi, who had no connections to government circles and had
even been their persona non grata, had succeeded where others had failed.**

In a message to his followers in early December 1968 Dihlavi ordered that
all SMCs must rest in place until full implementation of the government’s
promises and that more SMCs should be formed where they did not yet
exist. He laid special emphasis on the collection of funds, which could be
kept in store locally but should not be spent until no more problems for
Shia religious practice were to be feared. All SMCs should prepare a list of
their most active members to form a countrywide Council which should
meet annually.*”’

The sudden acceptance of the main Shia demands after almost five years
of temporising was probably more than anything else a result of the politi-
cal impasse which the Ayub Khan regime had reached by late 1968. Thus it
was no mere coincidence that almost immediately after the Shias’ conven-
tion in Rawalpindi student riots broke out in the same town, which quickly
spread to other parts of Pakistan and were joined by violent agitations of
various opposition parties.“® During the last four months until Ayub Khan’s
resignation on 25 March 1969, dealing with the deteriorating law and order
situation absorbed all the energies of the government. Naturally, nothing
was done in these months to implement the promises given to the Shias.
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New issues and partial successes in the interim era

None of the Shia organisations had any share in the protest movement
from November 1968 onwards, which brought about the fall of Ayub Khan
in March 1969. The SMC had always emphasised the purely religious nature
of its demands, and its leaders were mainly worried about the ability of the
government to make good its promises. Thus the proclamation of martial
law by General Yahya Khan on 26 March 1969 was welcomed by the SMC
because it re-established law and order." Muhammad Yahya Khan, who also
assumed the presidency of the state, was himself a Qizilbash Shia from
Peshawar with good personal relations with Muzaffar Ali Khan Qizilbash
of Lahore,> whom he made Minister of Finance in his cabinet. Although
Yahya Khan never showed any special concern for Shia communal
demands, he did not retract the commitments made by the previous gov-
ernment, and some steps towards their implementation were made during
his rule.

The Yahya Khan years were among the most eventful in the history of
Pakistan with the first countrywide and free parliamentary elections
(December 1970) and the subsequent climax of the conflict between West
and East Pakistan leading to the secession of the latter in the war of
December 1971. Since less than two per cent of the East Bengal population
were Shias, the Bengal crisis did not have much impact on Pakistan’s Shia
movement. By contrast, the elections and their prelude introduced new
ideological challenges and political issues and led to fresh internal divisions
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and realignments within the Shia community. During these years, the SMC
maintained its momentum and asserted its dominance over the older Shia
organisations, in spite of the dwindling health of S. Muhammad Dihlavi
who died in August 1971. Much of the leadership of the SMC was provided
already in 1970-71 by its Senior Vice-Chairman and Dihlavi’s later succes-
sor, Justice (retd.) S. Jamil Husain Rizvi.

The government and the “three demands”, 1969—-1970

During the last months of the Ayub Khan regime some practical steps were
taken for the implementation of one of the three accepted Shia demands,
namely the freedom and protection of ‘azadari. Prior to Muharram 1389H
(20 March—-18 April 1969) circulars were sent to all Divisional Commissioners,
D.C.s and Political Agents to provide facilities and security for the Shia
processions and a number of new licences were issued for these. Bans on
the entry of individual Shia speakers to certain districts during Muharram
were also lifted, except for some bans on S. Muhammad Dihlavi and
Mushtaq Husain Naqvi.’ A sectarian clash in Jhang left seven people killed
by police bullets on ‘Ashiird’ that year,* but by and large Shias were satis-
fied with the performance of the police and administration during the first
Muharram after the November 1968 proclamation of the government.
Complaints against “biased officials” would resume from Muharram in 1970
onwards, however.’

Implementation of the promises regarding the Auqaf Board and the
diniyat syllabus turned out much more difficult. On 9 July 1969, a delegation
of the SMC met the Brigadier in charge of civilian affairs in Lahore to
remind the martial law authorities of the issue and submitted a memoran-
dum.’ President Yahya Khan received SMC delegations led by S. Muhammad
Dihlavi and Jamil Husain Rizvi on 1 and 13 September, respectively. During
the latter meeting he expressed sympathy with the Shia demands and
decided to confer the matter to the minister Qizilbash.” After the many
frustrating experiences with Qizilbash since 1965 the SMC leaders could
hardly be satisfied. But they had no choice but to put up with the situation,
as reflected in an open letter to Qizilbash by Maulana Hashmat Ali of
Hyderabad in his journal Ma ifat:

After your meeting with the Governor General Musa [in June 1967] you had
announced that the Shia demands have been accepted, although an official con-
firmation never came before November 1968. But still we have no doubts about
your [good] intentions; surely your feelings are with the Shias. Previously you
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have made indirect efforts ... but now you have become member of a government
with full powers ... Maybe divine power has given you this chance to prove your
compassion with the gaum and your religious sincerity during your last assign-
ment and in the last part of your life ... after this ministry you will not obtain
another ministerial post, because members of the present cabinet cannot contest
elections ... you can now prove those people wrong who have so far thought that
you have always preferred politics and ministerial posts to mazhab and qaum ...*

Qizilbash, however, remained as reluctant as ever to press for Shia
demands during his term as minister, and throughout the following years
until his death in 1982. An extraordinary meeting of the SMC Council had
to be called in Hyderabad from 31 January to 1 February 1970 to discuss how
to deal with the temporising of the government. The latter on 30 January
promptly announced the formation of a new commission to discuss the
diniyat syllabus. The promise was received with considerable mistrust, and
Dihlavi threatened a civil disobedience movement unless it would be imple-
mented within two months.’” Yet a thirteen-member board headed by the CII
Chairman ‘Ala ud-Din Siddigi was formed shortly after with Mufti Ja‘far
Husain, Mirza Yusuf Husain, Nasir Husain,” S. Faqir Husain Bukhari,"
Maulana Gulshan Ali,*? and S. Nasir ud-Din Haidar Rizvi® as its Shia mem-
bers." It held its first session on 30 March 1970 in Islamabad, opened with a
speech of the Minister of Education, Shams ul-Haqq. He surprised the par-
ticipants with the announcement of separate textbooks for Shia and Sunni
diniyat, a long-time Shia demand, which had not been approved by the
ten-member board in June 1967.” But little else was decided at the meeting.
It was promised to remove objectionable parts from new textbooks, which
would be prepared by the Education Department, but there was little hope
that these would be introduced before an elected government would be in
place and possibly change its mind about them. The question of Shia diniyat
for the matriculation grades at colleges and B.A. grades in Oriental studies
at universities was not yet tackled."

There were also divisions among the Shia appointees of the diniydt com-
mission. The APSC representatives Mufti Ja