Indiana University of Pennsylvania

Knowledge Repository @ IUP

Theses and Dissertations (All)

1-14-2013

There Is a Wound in That Wall: Representations of
[slam in Selected Works of Nineteenth-Century
British Literature

Ghada Al Abbadi

Indiana University of Pennsylvania

Follow this and additional works at: http://knowledge library.iup.edu/etd

Recommended Citation

Al Abbadi, Ghada, "There Is a Wound in That Wall: Representations of Islam in Selected Works of Nineteenth-Century British
Literature" (2013 ). Theses and Dissertations (All). 213.
http://knowledge.library.iup.edu/etd /213

This Dissertation is brought to you for free and open access by Knowledge Repository @ IUP. It has been accepted for inclusion in Theses and
Dissertations (All) by an authorized administrator of Knowledge Repository @ IUP. For more information, please contact cclouser@iup.edu,

sara.parme@iup.edu.


http://knowledge.library.iup.edu?utm_source=knowledge.library.iup.edu%2Fetd%2F213&utm_medium=PDF&utm_campaign=PDFCoverPages
http://knowledge.library.iup.edu/etd?utm_source=knowledge.library.iup.edu%2Fetd%2F213&utm_medium=PDF&utm_campaign=PDFCoverPages
http://knowledge.library.iup.edu/etd?utm_source=knowledge.library.iup.edu%2Fetd%2F213&utm_medium=PDF&utm_campaign=PDFCoverPages
http://knowledge.library.iup.edu/etd/213?utm_source=knowledge.library.iup.edu%2Fetd%2F213&utm_medium=PDF&utm_campaign=PDFCoverPages
mailto:cclouser@iup.edu,%20sara.parme@iup.edu
mailto:cclouser@iup.edu,%20sara.parme@iup.edu

THERE IS A WOUND IN THAT WALL: REPRESENTATIONS OF ISLAM IN
SELECTED WORKS OF NINETEENTH-CENTURY

BRITISH LITERATURE

A Dissertation
Submitted to the School of Graduate Studies and Research
in Partial Fulfillment of the
Requirements for the Degree

Doctor of Philosophy

Ghada Al Abbadi
Indiana University of Pennsylvania

December 2012



©2012 by Ghada Al Abbadi

All Rights Reserved



Indiana University of Pennsylvania
School of Graduate Studies and Research
Department of English
We hereby approve of the dissertation of
Ghada Al Abbadi

Candidate for the degree of Doctor of Philosophy

Christopher Orchard, Ph.D.
Professor of English, Chair

David Downing, Ph.D.
Professor of English

Michael T. Williamson, Ph.D.
Associate Professor of English

Kay Snyder, Ph.D.
Professor Emeritus of Sociology

ACCEPTED

Timothy P. Mack, Ph.D.
Dean
School of Graduate Studies and Research

i



Title: There Is a Wound in That Wall: Representations of Islam in Selected Works of
Nineteenth-Century British Literature
Author: Ghada Al Abbadi
Dissertation Chair: Dr. Christopher Orchard
Dissertation Committee Members: Dr. David Downing
Dr. Kay Snyder
Dr. Michael T. Williamson
This dissertation addresses two limitations in recent scholarship on the
representations of Islam and Muslims in nineteenth-century British literature. It
implements a literary critique of the epistemological nature and repercussions of some of
these representations from a nuanced historical perspective. And it recovers and
recommends for serious scholarly study pertinent texts that are at present neglected or un-
canonized. The importance of such texts lies in their subversive nature: the
representations they offer of Islam and/or Muslims challenges the dominant nineteenth-
century Orientalist, missionary, and historical discourses which pervasively represent
them as uncivilized, inferior, or evil. The second limitation is marked by the failure of
previous scholarship to accept its pedagogic responsibility. As valuable as recent
scholarship is to the Orientalist and scholar of nineteenth-century British literature, it has
shown little commitment to extending the scope of research into the classroom order to
change the way nineteenth-century British literature is taught in the present-day Western
academy. This dissertation, couched in New Historicist methodology, addresses the two
limitations in five chapters.
The introductory chapter situates the dissertation in recent scholarship on the

representations of Islam in nineteenth-century British literature. Chapter two takes a close
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look at the historical presence of Muslims in Britain during the 19"™-century, identifying
missionary discourse and conversion to Islam as forces which affected some of the
textual representations of Islam and Muslims. Chapter three offers a critique of specific
literary texts through applying Spivak’s notion of epistemic violence to some of the
consistent, reductive representations of Islam and Muslims in nineteenth-century Britain,
and argues that this epistemic violence is a requirement in the fashioning of imperial and
Jewish identities. Chapter four recovers three nineteenth-century texts, and analyzes the
ways in which they subvert dominant representations of Islam and Muslims. Chapter five
discusses the pedagogical relevance of these texts, and argues through engagement with
canon theory for anthologizing them, including them on reading lists for appropriate
courses in history and English departments at American universities, and for making

them available in digital format on the World Wide Web for a wider readership.
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CHAPTER ONE
INTRODUCTION
A few years ago a Facebook friend posted a YouTube link to an interview with Dr.
Jack Shaheen, Professor Emeritus of Mass Communications at Southern Illinois
University, and former CBS news consultant on Middle Eastern affairs, on the
publication on his book, Reel Bad Arabs: How Hollywood Vilifies a People." In the book,
Shaheen indicts Hollywood’s unrelenting project of vilifying Arabs by distorting their
image on the silver screen through representing them as the West’s, and particularly
America’s, “Public Enemy # 1—brutal, heartless, uncivilized religious fanatics and
money-mad cultural “others” bent on terrorizing civilized Westerners, especially
Christians and Jews” (2). Shaheen, who discusses over nine hundred Hollywood films
that featured Arabs since 1896, calls this cultural phenomenon “The New Anti-Semitism,”
and uses it to describe the systematic way Hollywood has advanced anti-Semitism,
“provided the Semites are Arabs” (5). Contextualizing this project, Shaheen argues that
Hollywood, and by extension the modern-day West has inherited this body of
misinformed knowledge about Arabs from eighteenth- and nineteenth-century French and
British literature, and recycled it into the world of motion picture, retaining the same
stereotype. Central to Shaheen’s argument is the transparency with which fiction and
reality inform each other, especially with the latter being influenced by politics. Shaheen
maintains that the increase in Hollywood’s dissemination of Arab stereotypes in the last
third of the twentieth century, for example, is partly explained by such events as the

Arab-Israeli conflict, the Iranian Revolution, and the Arab oil embargo.



Incidentally, the post about Ree/ Bad Arabs coincided with my presence in the
United States to earn a doctorate in English literature. I was profoundly aware of myself
as a minority in a Western setting. This awareness was sharpened by my sense that anti-
Muslim propaganda has become a component of Western cultural poetics. On the world
scene such events as the 1989 Islamic scarf controversy in France; Pastor Terry Jones’s
burning of the Qur’an at his Dove World Outreach Center in Gainesville, Florida on the
9/11 anniversary in 2011; member of the Florida House of Representatives Larry Metz
and Senator Alan Hays’s proposition of the bill on banning Shariah law; Danish
newspaper Jyllands-Posten’s publication of the twelve Islamophobic cartoons depicting
Prophet Mohammad in 2005; the unrelenting international war against terrorism, a term
which has become synonymous with Islam, among a plethora of other events and
phenomena were living examples of this pervasive anti-Muslim propaganda. Inside the
classroom, the experience of reading representations of Islam and Muslims in nineteenth-
century British literature, since this was my chosen area of specialization, seemed to yield
a conclusion which resonates with Shaheen’s: whether in fiction or reality, Islam and
Muslims are vilified others.

My awareness of the political dimensions or ramifications of the representations
of Muslim subjectivity by the West was enmeshed in certain influences dictated by my
social location as an observer of these representations. Of Jordanian citizenship, born to
an upper-middleclass family to practicing Muslim parents with a university education
brought with it certain privileges both in terms of education and exposure to Western
culture, which were not readily available to other Jordanian girls from different

backgrounds. Receiving my elementary, middle, and high school education at private



schools, although by no means among the most prestigious in Jordan, automatically
equipped me with above average level of proficiency in the English language. And this
was a necessary tool for exploring Western culture, which I avidly sought through
watching a wide range of sitcoms, soap operas, BBC adaptations of the Classics, as well
as through reading magazines like Readers Digest and Cosmopolitan. Having this
second-hand exposure to and fascination with Western culture was an essential ingredient
in the narrative of how I came upon the topic of this dissertation. This narrative is also an
amalgam of the rich and intense matrix of ethics I was raised on, whereby to do good in
life was inseparable from a vigilant observance of truth in manners, intentions, and
sayings. This appreciation of truth became a value I sought, not only in relationships, but
also in the material I read, whether it was literature, history, or criticism.

Upon conclusion of coursework, when the time came to make a decision about the
dissertation topic, I was well aware that the ingredients of my social location would
inform this decision, a decision which at the same time complicated by my sense that
whatever the topic, it had to address two points: one historical, and the other practical. I
do not equate history with trajectory here, but rather refer to the way a nuanced
understanding of context can affect a better reading of the literary text at hand. The
practical point addresses what I call the “outreach imperative”: the need to extend the
reach of scholarship about Islam in such a way that it helps ameliorate the pervasive
Western antipathy towards it. Confronted by what I perceived as a predominantly untrue
and unjust inscription of Muslim subjectivity in the literature I read, it was at once
inevitable that I took up the cause of deconstructing this subjectivity by talking back to

Western discourse. My identity as a Muslim, Arab woman was inextricable from the



scholarly, objective persona who will author the dissertation. In this context, reading
Edward Said and Stephen Greenblatt was reassuring because they provide in some of
their writings a legitimate argument about the involvement of the personal and the
biographical in many a scholarly endeavor. In the introduction to Learning to Curse:
Essays on Early Modern Culture, for example, Stephen Greenblatt explains how story-
telling was an essential component in the formation of his identity, and how its role,
initiated by the Terrible Stanley stories his mother used to tell him as a young boy, lay in
providing a fictional double, a foil of a sort, against which his identity was projected.
Greenblatt goes no to conclude that this personal history of his has become an ingredient
of his professional self, “for the narrative impulse in my writing is yoked to the service of
literary and cultural criticism” (8). Greenblatt’s affirmation is echoed elsewhere in
Edward Said’s Orientalism. Said asserts,
No one has ever devised a method for detaching the scholar from the
circumstances of life, from the fact of his involvement (conscious or
unconscious) with a class, a set of beliefs, a social position, or from the
mere activity of being a member of a society. These continue to bear on
what he does professionally, even though naturally enough his research
and its fruits do attempt to reach a level of relative freedom from the
inhibitions and the restrictions of brute, everyday reality. (10)
The brute restrictions of everyday reality for me meant being confronted with Western
discourse’s inscription of Muslim subjectivity and its monopoly on the representations of
that subjectivity in literature, politics, and entertainment. Such inscription has influenced

the way [ was perceived in the States among colleagues, professors, and neighbors.



The more I read nineteenth-century British literature, the more I felt the need to
historicize, or contextualize. The textual presence of Islam in that literature has left me
with two urgent questions about historicity and representation. Was the encounter with
Islam in nineteenth-century Britain solely informed by travel narratives and previous
texts? In other words, was Islam a distant religion and Muslims distant others? Was any
knowledge of them made available only through the textual medium? And did all
representations of Islam reflect a monolithic, antagonistic attitude toward that religion
and its adherents? Were there voices in that era which articulated a different, perhaps
apologetic response to these antagonistic representations? In search of answers, I noticed,
perhaps with the exception of Edward Said’s Orientalism, that scholarship on the
representations of Islam in nineteenth-century British literature addresses either the issue
of historicity or representation, but rarely both. Moreover, the scholarship that dealt with
how Islam or the Orient was represented in literature has tended to restrict its scope to the
major texts, texts which have become canonized as representative of that mode of writing
about the East, such as Arabian Nights and many of Byron’s poems. Furthermore, this

13

scholarship has lacked the outreach element. In a time when Islam is the West’s “public
enemy # 1,” (2) to quote Shaheen again, it constitutes a grave blind spot that scholarship
in this field fails to put its findings into the service of reconfiguring the image of Islam in
the real world.

While Edward Said did not initially inspire my work, I was deeply influenced by some
of his ideas in Orientalism (1978). Throughout his book, Said refers to the “system of

knowledge about the Orient” which has shaped and continues to inform Western social and

political discourses about the East. Said argues that these political and ideological injustices



against the Orient, and especially against Islam, are epistemological in nature, and that they are
the product of the imperial apparatus. He discusses, for instance, the idea of “epistemological
mutation” and the double standards of Western discourse: “We allow justly that the Holocaust
has permanently altered the consciousness of our time: Why don’t we accord the same
epistemological mutation in what imperialism has done, and what Orientalism continues to do?”
(xxii). He locates such “distorted knowledge” in Oriental texts which, over the years, have led
people in the West to form “textual attitudes” (93) against the Orient and its people, attitudes in
which texts rather than actual human encounter are preferred as the source of information (or
misinformation) about the East. Later in the book Said explains how Western knowledge of the
Orient, and especially Islam, distorted as it is, is deeply connected with reality. Originating in
the highly personal impressions of Orientalists who travelled in the East, what starts as a
fragment or passing anecdote is quoted in other texts, most likely generalized and made official,
and passed down as an inalienable truth. According to Said, these become a reality in Western
consciousness, and they feed the antipathy with which the West deals with and thinks about the
East.

Before Said, Byron Porter Smith’s book, Islam in English Literature (1939), anticipated
some of the concerns of Orientalism, particularly those pertaining to the personal and
prejudiced (as opposed to the objective and verified) nature of knowledge about Islam. Smith
examines how this knowledge was disseminated in the different genres of literature, including
the more factual (travelogues and histories), of mostly English authors from the Middle Ages to
the Victorian Age. Arranged within a chronological framework, Smith’s book is seminal to any
discussion on Islam and literature, not only for being among the precursors in the field, but also

because Smith, in his extensive survey of works in each historical era, brings to life voices



which have been buried in the periphery of history, voices which challenged the dominant anti-
Muslim discourse of the period at hand. The chapter on the Victorian Age is a case in point.
Smith tells us that “Godfrey Higgins’ An Apology for the Life and Character of the Celebrated
Prophet of Arabia, Called Mohamed, or the Illustrious (1829) anticipates to a remarkable
degree Carlyle’s argument in Heroes and Hero Worship . . . Higgins, like Carlyle, stresses
Muhammad’s sincerity, and points out the improbability of his being able to deceive his
contemporaries by conscious trickery” (163). The argument of Islam in English Literature
echoes Saidian ethos in stressing the sabotaging effects of Western ideological injustices in the
representation of Islam in Western historical and literary writings. Islam in English Literature
has been a primary reference in selecting the texts for chapter four of this dissertation.

Carrying a more specific title, Shahin Kuli Khan Khattak’s book, Islam and the
Victorians: Nineteenth-Century Perceptions of Muslim Practices and Beliefs (2008) builds on
Smith’s efforts in discussing works of literature and the sister arts (music, theater, and the visual
arts) which featured Islam and/or Muslims, highlighting the general misconceptions regarding
Islamic beliefs and concepts in those works, and often rectifying them through recourse to
Islamic primary material (the Qur’an and the Hadith). This makes Khattak’s approach more
conceptual than Smith’s. Moreover, Khattak’s “Afterward” is especially significant, not only
because he places his book among current scholarship about the subject, but also because he
acknowledges that “ a vacuum concerning realistic portrayals of Islam has existed for so long,”
and that “the voice of the other side is just beginning” (138). As valuable as Khattak’s book is
to the Orientalist and scholar of Victorian literature, however, the book follows the survey-

comparison approach of Smith’s book in many places.



Mohammad Sharafuddin’s Islam and Romantic Orientalism: Literary Encounters with
the Orient (1994) is a close examination of Landor’s Gebir, Southey’s Thalaba, Moore’s
LallaRookh, and Byron’s Turkish Tales for the purpose of establishing how these texts, to use
Sharafuddin’s words, “mark an advance in the understanding of and sympathy with the Orient”
(xviii). This view testifies to Sharafuddin’s break with Said’s argument concerning the nature
and purpose of Orientalism. In fact, Sharafuddin’s contribution lies in presenting Landor,
Southey, Moore, and Byron (through extensive research of autobiographical background on the
writers at hand and how they came to study Islam and the East) as serious and knowledgeable
scholars of the East and Islam who demonstrated in the works studied in the book a deep
appreciation of Islam which challenged the dominant prejudiced discourse of the time and,
which, as in the case of Byron’s Turkish Tales, “completely transformed” the oriental poetic
narrative in the Romantic Age (243). Sharafuddin’s close reading of these Romantic texts
allows for some detailed and germane explications of issues related to the nature of faith and
Heaven and Hell in Islamic thought. This positions the author as a kind of intermediary between
these distant texts and a modern-day Western reader, which creates the exact kind of dialogue
between text, scholar, and audience needed to broaden the scope of scholarship on Islam in
English literature. Despite the fact that Sharafuddin’s work marks a contribution to how existing
Orientalist authors can be rewritten in current scholarship, the need still arises in such
scholarship to make room for those voices which have remained so far largely unheard, either
because they were apologetic in nature, or because they sought to correct prevalent erroneous
ideas concerning Islam and Muslims, such as Godfrey Higgins’s An Apology for the Life and

Character of the Celebrated Prophet of Arabia, and Thomas Arnold’s The Preaching of Islam.



A seminal contribution to the topic of literary representations of the Orient in
nineteenth-century British literature is Muhsin Jassim Al-Musawi’s Anglo-Orient:
Easterners in Textual Camps (2000). The book is a painstaking investigation of the
Western, and especially British, Orientalist canon, couched in, as the book cover declares,
“Foucauldian discourse analysis, and familiar enough with Fanon and Edward Said.” The
book’s twelve chapters tackle a number of issues, which are all related, whether directly
or tacitly, to the ubiquitous influence of Arabian Nights on the West’s idea of the East, on
Western Orientalist discourse, and on nineteenth-century British fiction. The book
surveys a number of genres, including travel narratives, fiction, and author biographies to
name a few, in order to demonstrate how themes like English self-fashioning were
inseparable from an acute sense of European superiority and a dialectic of hostility and
desire for the East in Western discourse.

Another significant work, though purely historical in scope, is Humayun Ansari’s ‘The
Infidel Within’: Muslims in Britain Since 1880 (2004). The book offers a thorough background
on the rise of Islam in Britain in the nineteenth century, at the same time contextualizing the
presence of Muslims, whether they were British converts or Muslim immigrants, in Orientalist
discourse and the discourse of empire. One of the key notions that the first three chapters rest on
is the diversity of the Muslim community in Britain. Ansari reminds his readers that this
community is not, and has never been a homogeneous entity, asserting further that British
Muslims “have seldom viewed Islam as the sole form of social and political identification, and
usually it is not even the primary one” (4). Ansari discusses at some length the difficulties that
the earlier Muslim community had to deal with, noting these earlier Muslims’ efforts to

establish themselves in the British community at large through the creation of a discourse that



presents Islam, not as some alien religion, but as a culmination of the Judaeo-Christian tradition.

Among the other ideas discussed in The Infidel Within are the factors that led to the rise of

Turkish and Indian migrations to Britain during the nineteenth century. The book sheds light on

Britain’s attitude toward the Muslim community. This attitude was marked by intolerance as a

general rule, but was also affected by other factors such as the race and class of Muslims (in the

case of migrants), as well as by the status of political power of the Muslim world. Ansari’s book

also lists some of the notable Muslim figures (both immigrants and converts) and highlights

instances of their role in the British community, especially in responding to anti-Muslim

propaganda, as well as across the border in the establishing of diplomatic relations with Turkey.
As valuable as the above scholarship is to the student of Orientalism, it falls short

of raising two pertinent questions. Are there any forgotten texts in the British nineteenth-

century oeuvre whose authors wrote against the grain? And how can a consideration of

such texts both in scholarship and the curriculum change the way contemporary scholars

think about and teach nineteenth-century British literature? This project will explore

these questions and suggest answers in the following chapters. Chapter Two offers a

historical background about the presence of Islam in nineteenth-century Britain. I discuss

such issues as Muslim immigration to Britain, conversion to Islam, and the fear of

conversion to Islam (evident in numerous writings such as Thomas Carlyle’s The Hero as

Prophet) as decisive factors in shaping popular knowledge of Islam during the nineteenth

century. In this chapter I argue that religious discourse, partly propelled by the debate

between Christian antipathetic and apologetic camps, informed many representations of

Islam during the nineteenth century. Clinton Bennett’s book, Victorian Images of Islam

(2009), forms the primary source for this argument. I close Chapter Two with a brief
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discussion of historical consciousness in nineteenth-century Britain in the writings of
Thomas Babington Macaulay, Thomas Carlyle, and George Eliot, because the works
discussed in chapters three and four deal with historical matter, such as the Muslim
conquest of India, the Jewish Question, and many others. Chapter Three examines
representations of Islam in two trajectories. The first explores the notion of epistemic
violence, borrowed from Gayatri Spivak’s “Can the Subaltern Speak?” in a specimen of
works, such as Byron’s The Giaour and the anonymous The Lustful Turk by identifying
some of the ways in which these representations are epistemically violent. I locate this
violence in its reductive force, which essentializes Muslim subjectivity, rendering
physical violence and sexual license as inherent components of this subjectivity. In the
second trajectory I argue that epistemic violence is a pre-requisite for imperial and Jewish
self-fashioning in Wilkie Collins’ The Moonstone and George Eliot’s Daniel Deronda. 1
discuss the significance of geographical space for a conception of imperial and Jewish
identities in the strategies of site-conjuring and site-emptying respectively.

Chapter Four draws on Stephen Greenblatt’s article “The Wound in The Wall” in
recovering three nineteenth-century British texts that challenged the hegemonic,
epistemically violent, representations of Islam. These works are Julia Pardoe’s The City
of the Sultan and Domestic Manners of Turks, Godfrey Higgins’ An Apology for the Life
and Character of the Celebrated Prophet of Arabia, Called Mohammad or the Illustrious,
and Thomas Arnold’s The Preaching of Islam. Quoting liberally from these works, |
demonstrate how each writer, bringing in their unique approach to the study of Islam and
Muslims, destabilizes certain misrepresentations of Islam. Chapter Five draws attention

to the contribution that these three texts can make to the Western critical colloquy
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concerning Oriental studies. Being the conclusive chapter of the dissertation, its import
lies in carrying a futuristic, practical/pedagogical weight rather than offering a summary
of the previous chapters. In this chapter I propose curricular reform in the canon of
nineteenth-century British literature through anthologizing these texts, including them on
reading lists of pertinent course offerings from the history and English departments in the
American academy, taking Indiana University of Pennsylvania as a concrete, rather
random example, as well as making them available on World Wide Web through the
Gutenberg Project, thus extending their scope beyond the limits of print culture, where
they can be more easily accessed by the general reader.

This dissertation is indebted to New Historicism in a number of ways. On
a nominal level, chapters Three and Four carry titles that borrow directly from some of
Stephen Greenblatt’s works, particularly “The Wound in the Wall,” which is an article
title in Practicing New Historicism; and Terrible Stanley, which is the name of the
protagonist of the stories Greenblatt’s mother used to tell him as a young boy, which
Greenblatt discusses at length in the introduction to Learning to Curse. On a
methodological level, the indebtedness to New Historicism lies in refusing to reduce any
reading of nineteenth-century literary representations of Islam to an exclusive judgment
of their aesthetic merit, and in demonstrating how consistent antipathetic representations
of Islam circulated among imperial, religious, and historical discourses of the period. I
also historicize the presence of Islam in nineteenth-century Britain, because such history
is usually suppressed in Oriental studies. Historicizing nineteenth-century literary
representations of Islam means also refusing to accept that these representations mirrored

a monolithic attitude toward this religion and its adherents. In this context I offer for

12



study obscure texts and perform a synchronic reading of their historical specificity as

responses to hegemonic Orientalist discourse.
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CHAPTER TWO
ISLAM IN NINETEENTH-CENTURY BRITAIN: HISTORY, CONVERSION,

RESPONSES

Yet, Islam as culture and geographical locale has been there
in Europe and, especially, England for some time, passing
through stages of rejection, fear, surprise, interest, and need.
--Al-Musawi, Anglo-Orient.

As these writers were mutually aware of the others’
opinions, a debate developed between them which suggests
that last century saw more active thinking about Islam than
we usually assume, that theology of religions was of more
popular concern than we tend to think and that not
everyone accepted without question the attitude of
‘ineffable superiority towards everything non-European”
--Bennett, Victorian Images of Islam.

Reading representations of Islam and Muslims in nineteenth-century British
literature, both as an undergraduate and graduate student, as well as a university lecturer
for three years, has been a misleading experience. It produced an alienating effect that
seemed to convey the message that Islam and Muslims were distant geographical and
cultural entities whose knowledge was made available to the authors of that literature
only through the textual medium. The way some of these writers construct Islam and
Muslims drove home the impression that they did not know much about these people and
about their religion, or so I thought. I read novels such as Mary Shelly’s Frankenstein,
Wilkie Collins’ Hide and Seek, and Charlotte Dacre’s Zofloya, or the Moor, to name just

a few random titles, and was left with an overwhelming notion that there was a gap
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between the textual construction of Islam and Muslims and “Islam as cultural and
geographical locale,” as the epigraph describes it. As a reader, I almost forgave certain
misrepresentations because in my estimation those authors could not have known better.
It was through the intensive research for background information for this project
that I came across some interesting history concerning the encounter between Islam and
Christianity in nineteenth-century Britain, such history as discussions of Orientalism in
general have overlooked. Making present the context of this encounter in discussions of
representations of Islam and Muslims during the nineteenth century places due emphasis
on the fear of conversion to Islam, and on antipathetic discourse as propelling factors
behind such representations. Part of the contribution of this project to scholarship on
Orientalism lies in making available in one place, alongside a discussion of the ways in
which Islam and Muslims were distorted in nineteenth-century British literature, a history
of the nature of the encounter between Islam and Christianity in Britain itself. A
synchronic study of two historical moments, namely, conversion to Islam in Britain, and
the religious debate between antipathetic and apologetic discourses within the missionary
tradition gives the discussions of epistemic violence in chapter three, and of the “wounds”
in the nineteenth-century Orientalist wall a touch of the historical real, therefore
illuminating how the texts discussed in these chapters were born of a moment which
favored their production. This chapter, therefore, explores the history of the presence of
Muslims in nineteenth-century Britain in three ways. It traces some of the origins of this
presence on British soil; it discusses the phenomenon of conversion to Islam with some
emphasis on major voices and contributions; and sheds light on the heated religious

debate in the missionary tradition during the nineteenth century, which split this tradition
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into two unequivocal camps. The chapter closes with a brief look at historical
consciousness in the nineteenth century as articulated by major voices in the field of
historiographical writing. In these articulations such issues as fidelity to historical truth,
and the responsibility incumbent on the historian of making available this truth to the
audience are emphasized. By shedding light on these issues from the historiographical
perspective of major nineteenth-century thinkers, I mean to stress a dichotomy between
ideal and practice; an incongruity between nineteenth-century historical consciousness as
it construes both the past and the historian, and the actual construction of the past in
literary works.

Muslim presence in nineteenth-century Britain was not exclusively textual.
Nineteenth-century Cardiff, Manchester, and London were home to Muslims from Arabic
and Asian origins. Humayun Ansari’s book “The Infidel Within”: Muslims in Britain
Since 1880 gives a thorough background of the history of Muslim presence in Britain.
The sources that Ansari cites trace a sporadic, but recognizable presence, which predates
the nineteenth century. The famous North African cartographer Al-Idrisi, for instance, is
known to have travelled to the west of England in the twelfth century. A Persian emissary
is recorded to have visited England in 1238 to ask the support of king Henry III against
Mogul threat. In 1626, Persian ambassador Naqd Ali Beg arrived in England on board
one of the East India Company ships. In the sixteenth century, Queen Elizabeth I made an
alliance with the Ottoman Sultan Murad III, who was identified as a “fellow monotheist,”
against the Catholic King of Spain in 1588 (qtd. Ansari 35). Ansari reports that

commerce and travel furthered interaction between Britain and the Muslim world until a
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permanent Turkish embassy was established in England at the end of the eighteenth
century.

The nineteenth century witnessed waves of immigration to Britain by Muslims of
different ethnic backgrounds; prominent among these were Middle Eastern, Indian,
Turkish, and Moroccan. Middle Eastern merchants established merchant houses in
different parts of Britain, the first of which was founded by Abdoullah Yadlibi in
Manchester in 1833. The number of Middle Eastern, or Arab merchant houses grew to an
impressive 150 by the end of the nineteenth century (Ansari, 34). As far as Indians are
concerned, their presence in Britain was recorded as early as 1777 (Ansari, 30). Ansari
records some famous names like Sake Dean Mahomed, who set up his bath and
shampooing business in Brighton and was later appointed as “Shampooing Surgeon to
His Majesty George IV,” (Ansari, 31). Indian students of the middle and upper classes
went to Britain to study law at the Inns of Court and other universities. Prominent names
include Syed Abdoolah, professor of Hindustani at University College London in the late
1860s (Ansari, 32). While a thin slice of these Indian immigrants were of the educated
elite, the majority was composed of poor maritime workers, or lascars. Ansari explains
that the East India Company, after establishing factories in some of the strategic coastal
points of India in the late eighteenth century, “recruited Indian sailors as cheap labor.
These sailors were also taken on to overcome the labor shortage created on trading
vessels by the induction of British seamen into the navy for war service against France
from the 1760s onwards, as well as by British seamen deserting at Indian ports™ (35). The

number of these lascars increased remarkably from just 470 in 1804 to 10,000-12,000 in
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1855, although by that date, the lascar population included those from Turkey, Malaya,
Yemen, and Egypt (Ansari, 35).

On the Turkish front, Ansari groups immigrations to Britain into three waves
starting 1823. He organizes these immigrations around political reasons pertaining to the
relations between Britain and the Ottoman Empire. The majority of the émigrés were of
the educated class who sought political refuge in Britain from a deteriorating, politically
oppressive government back home. The first of these waves took place between 1823-76,
during the reign of Sultan Abdulmecit. Names include Namik Kemal and Ziya Pasha,
who “escaped to London, where they brought out broadsheets such as Hurriyet
(Freedom) protesting at the Sultan’s tyranny” (Ansari, 30). The second wave took place
between 1876-1918, during the reign of Sultan Abdul Hamid II. Ansari identifies the
third wave, which started in 1878 after Britain took hold of the island of Cyprus, as
composed of students, workers escaping the difficult economic conditions back home,
and others, whom Ansari calls “adventure seekers,” who arrived in Britain seeking a
more stable life. Many of those married and settled in Britain (Ansari, 31).

The demarcation of immigrants according to ethnicity and social class is
significant because these were factors which played a role in determining British
engagement with them. A majority of Indian servants, who had served their masters in
India, accompanied them upon their return home. These servants were usually brutally
treated. The females among them, called Ayahs (the singular form of which is Ayah,
designating a lady’s maid), escaped their cruel lives only to lead a life of destitution on
the streets. The number of these Ayahs was alarming enough that the Ayah’s Home was

established in London in 1890 to accommodate the poor servants. This home

1R



accommodated 100 Ayahs a year. The lascars, regardless of their ethnicity, received the
similar cruel treatment. Ansari reports that these maritime workers were usually poorly
fed, and many times forced to eat pork, which is a dietary prohibition for Muslims.
Proselytization was not an uncommon practice toward these lascars. Many of them
escaped, as in the case of Ayahs, lived poor lives, often earning their livelihoods as
“street herbalists, sellers of rhubarb, spices and religious tracts, tom-tom players and
crossing-sweepers, and even as beggars” (Ansari, 33). Their situation was deplorable
enough to drive many philanthropists to urge the British government for relief measures
for “the heathens in our midst” (qtd. Ansari: 66). In 1857, Ansari tells us, The Strangers’
Home for Asiatics, Africans, and South Sea Islanders was inaugurated under the auspices
of Prince Albert, and it came “to symbolize the relationship between Britain and its
poorer colonial subjects” (67).

Popular attitude toward Muslim presence in Britain, Ansari explains, was not
monochrome, but oscillating between condescension and a mixture of admiration and
awe. Such attitude was contingent on the political scene. Ansari talks about “major
transformations” in the perception of Muslims since the late eighteenth century (59). He
explains that in the aftermath of the French Revolution, popular British opinion regarded
India and Egypt as illustrious, ancient civilizations and thought about the inhabitants of
these countries with a degree of respect fitting them as inheritors of such civilization.
However, a new sense of cultural superiority was born with the beginning of the
nineteenth century, owing to the emergence of Britain as a major colonial power. As a
consequence, Ansari maintains, “the Turks, with their turbans and tunics, had become

innocuous objects of amusement and caricature at fancy-dress balls” (59). But even here,
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Ansari asserts, the social class of those Muslims residing in Britain played a role in
determining the nature of the intercourse with the British. Ansari states that Muslims
from the nobility were at ease with their own identity, and that they continued to practice
their lives as Muslims with confidence. Ansari cites the case of Nawab of Surat, Meer
Jaffer Ali, who, even while entertaining British aristocracy, “did not partake of European
food though always present at his own table” (69). The dietary habits of these Muslims,
such as using spices and ghee were not altered; neither was adherence to the code of dress,
as in the case of Oude’s ‘Mohammedan Queen’ and her party (69).

British engagements with the Muslims residing in Britain were of a pronounced
stamp in the textual productions of the Victorian period, many of which appeared in
response to a growing phenomenon beginning with the mid-nineteenth century, namely
conversion to Islam. These attitudes designated two camps, one hostile, and the other
sympathetic toward Islam and Muslims. Many exponents of the first camp, Sir William
Muir and Stanley Lane-Poole prominent among them, had a first-hand knowledge of
Islam either by virtue of having lived in Muslim countries long enough, or through
proficient study and knowledge of native languages like Arabic and Urdu. This first-hand
acquaintance gave these figures the justification to claim authoritative knowledge on all
matters Muslim, and to dismiss as groundless the writings of their sympathetic
counterparts, who were labeled pejoratively as apologists. This category included names
like Thomas Carlyle, Charles Forster (1787-1871), and John Frederick Denison Maurice
(1805-1872).

In his book, Victorian Images of Islam Clinton Bennett brings to the foreground

an important moment in the history of the encounter between Islam and Christianity
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during the nineteenth century through the contribution of Christian mission to Western
scholarship about Islam.” Bennett’s project is spawned by his conviction that “[ Western]
present-day attitude towards Islam was fundamentally shaped not by these contemporary
events but by our awareness of nineteenth-century attitudes, especially of missionary
writing” (ix). For this reason, he explores “a little-known dimension of the nineteenth
century debate about the nature of Islam and Christian attitudes toward Muslims” (vii). In
his discussion, Bennett brings to the limelight how three Christian scholars attempted an
apologetic approach to Islam using the framework of Christian theology (xi). Bennett
offers the cases of six nineteenth-century Christian scholars as exemplary of the debate
within the missionary tradition, which divided it into two camps: the “confrontational”
and the “conciliatory” (x). On the conciliatory front, Bennett studies Charles Forster’s
Mahometanism Unveiled (1829), John Frederick Denison Maurice’s The Religions of the
World (1846), and Reginald Bosworth Smith’s Mohammed and Mohammedanism (1874).
On the confrontational front, Bennett studies Sir William Muir’s “The Mohammedan
Controversy” (1845) and Life of Mahomet (1858-61), William St Clair Tisdall’s The
Religion of the Crescent (1894), and John Drew Bate’s An Examination of the Claims of
Ishmael as Viewed by Muhammadans (1884).

In this comparative study, Bennett offers some biographical background about
these authors, their training, contribution to their field, and the responses they generated,
both positive and negative, from the periodical press, the missionary community, and the
Muslim community in Britain. Placing these two camps vis-a-vis each other, Bennett
highlights the moments of dialogue where direct responses were being made across

camps. These include whether Prophet Mohammad was descended from Ishmael, the
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degree to which Islam was spread through violence, whether Islam and Christianity are
sister-faiths (in other words, whether Islam holds some truths which can be traced in
Christianity), whether Islam contributed to civilization, and whether Islam is a spiritual
religion.

On the confrontational front, Bennett adds that Muir, Tisdall, and Bate’s
approaches employed what was called the ‘new methodology’, since their conclusions
were based not on medieval myths but on Islam’s own source materials” (16). This
reflects an attitude of superiority in the discourse of these confrontational scholars, an
attitude that equates knowledge with truth-value, minimizing the role of ideological
orientation, which apologetic scholars such as Reginald Bosworth Smith cautioned
against. According to Smith, the reason many Christian writers “approached Islam” was
“only to vilify and misrepresent it, writing from preconceived positions” (75).

The sense of epistemic superiority in the writings of Orientalists such as William
Muir contributed to the creation of a discourse of truth, which Clinton Bennett identifies
as the assumption of an “a priori” which inheres exclusively in Christianity, and by
extension Western culture, and renders other religions like Islam false (Victorian Images
of Islam, 175-7). In his book, The Victorian Mirror of History, Arthur Dwight Culler
asserts, “the Victorians believed that what they were saying was true, and that belief is an
important part of what they were saying” (7). Truth as an epistemological value and as a
scholarly purpose was sought in many of the nineteenth-century representations of Islam
and Muslims, and instances of the discourse of truth abound in Victorian writings. John J.
Pool’s Studies in Mohammedanism is a case in point. In the Preface, Pool declares, “I

have dedicated this volume to Islam in England and to all seekers after Truth.” (xv).
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Ironically, this appeal to the truth frames so much of the fiction of the period. The action
of Wilkie Collins’s The Moonstone commences by the narrator’s pledge of truth in the
Prologue. Being John Herncastle’s cousin, and having the privilege of being an
eyewitness in the events he will relate later, the narrator tells his readers, “ The reserve
which I have hitherto maintained in this matter has been misinterpreted by members of
my family whose good opinion I cannot consent to forfeit. I request them to suspend their
decision until they have read my narrative. And I declare, on my word of honour, that
what I am now about to write is, strictly and literally, the truth” (1). This qualitative
differentiation between truth and falsity accentuated the binary perspective with which
the hostile or confrontational camp approached the study of Islam and Muslims, a
perspective which the more conciliatory camp sought to ameliorate. The discourse of
truth was written against a backdrop of doubt, antipathy, and superiority, which
characterized mainstream critical responses to those productions betraying apologist
agenda. Bennett quotes a review of John Frederick Denison Maurice in the Eclectic. The
reviewer asserts that
Mr. Maurice has out-Carlyled Carlyle in his defence and admiration of the
great Arabian imposter, whom he has converted into a religious reformer
and witness of God. . . but still we have to ask why a crafty homicide,
who rioted through the whole of the latter part of his life in sensuality
and blood, should be canonized in the nineteenth century, as a great
reformer or witness of God. (qtd. Bennett 64-5)
The above quote is significant, not only because it exemplifies the antipathy that was

characteristic of mainstream responses to apologist writings, but also because it points to

23



an overriding fear of conversion to Islam among the British, such fear that resulted from
the very first encounters between Islam and Christianity.

The encounter between Islam and Christianity was not born in the nineteenth
century, but dates back to the appearance of Islam in Arabia in the seventh century, and
to the ensuing contact between the new converts and the Christians there. A key moment
in this contact (militant, cultural, and ideological) with Islam was the Crusades. From the
sixteenth through the nineteenth centuries, Muslim presence in Britain was conditioned
by the political climate between Britain and the Muslim power that reigned in the East
(Spain, India, and Turkey). This presence, as explained earlier, took a sizeable shape in
the nineteenth century, particularly the second half of it, and the interaction was a two-
way process, meaning that not only did Muslims reside on British soil, but also the
British, for diplomatic, missionary, and academic reasons, established residence in
Muslim countries. Naturally, this created heightened moments of contact between the
British and a nascent migrant population back home, and between the Muslim inhabitants
of the East and a visiting British population. Whether this population was composed of
Moroccan merchants and sailors, Turkish refugees, or Indian students seeking their
education in Britain, or whether this population was composed of English missionaries or
consuls, this interaction at some point resulted in conversion to the Islamic faith on the
part of the British.

Religious conversion has been a dreaded a kind of transformation in British
consciousness as long back as the Reformation and Britain’s first contacts with the
Muslim sultanate in Turkey, perhaps because religious affiliation was, and still is to this

day, a foundational component of identity. Daniel Vitkus’s book Turning Turk eloquently
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explores how conversion and identity construction were deeply entrenched in sixteenth-
and seventeenth-century British conscious. He provides a thorough background on
Britain’s relationship with Islam in the Mediterranean and the ensuing fear this created
among the British of conversion to Islam. To “turn Turk” became a pervasive trope for
this fear in Elizabethan England. He asserts, for example, “what it meant to be a ‘Turk’
was itself disturbingly illusive and unstable identity. This could produce anxiety as well
as admiration” (16). In nineteenth-century Britain this dread of conversion informed
many a writer’s discourse. Carlyle’s lecture, The Hero as Prophet, for instance, while
offering a passionate and shocking praise of Islam and Mohammad (to the British
audience of the time), is premised on Calyle’s conviction that his audience is in no fear of
being influenced to convert to Islam. He tells his audience, “He [Mahomet] is by no
means the truest of Prophets; but I do esteem him a true one. Farther, as there is no
danger of our becoming, any of us, Mahometans [emphasis added], I mean to say all the
good of him I justly can” (38). Byron Smith, in his book, Islam in English Literature
comments on Carlyle’s criterion for selecting the heroes who formed the subjects of his
lectures. For Carlyle, Smith explains, longevity is a determining factor in a hero’s success.
Smith adds, “Carlyle has a strong case whenever he appeals to the criterion of
permanence. The judgment of time is hard to set aside; there is no universally recognized
court of higher appeal” (221). Based on the quote from Carlyle above, I would like to
argue that longevity was not the sole criterion behind Carlyle’s selection of Prophet
Mohammad as an exemplary prophetic hero. In the quote above, Carlyle turns truth into a
contingency. Fidelity to historical truth, in this case the truth in the representation of

Prophet Mohammad’s character and religion, becomes a possibility only if “turning Turk”
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is ruled out. In other words, Carlyle seems to be saying that if he suspected that his
audience would convert to Islam upon hearing the lecture on Prophet Mohammad, he
would not speak the truth about him. Carlyle’s fear cannot be overestimated, because
conversion to Islam was increasing after the second half of the nineteenth century.

In his book, Conversion to Islam, Ali Kose identifies the first “large-scale” waves
of conversion to Islam as dating to the late nineteenth century (12). Kose states that the
“first conversion of an Englishman in this period was that of a peer called Lord Stanley of
Alderley, an uncle of Bertrand Russell. ... This was followed by the conversion of
William H. Quilliam of Liverpool, a well-known lawyer and an eloquent speaker” (12).
Kose goes on to explain the eminent role Quilliam played in spreading “the message of
Islam” in Britain, starting with him being an agent in the conversion of his mother and
three sons (12). Quilliam was a committed writer, an ardent social worker, and an active
spokesman too. Among his numerous writings were booklets, the first of which Kose
says, “ran into three editions in English and was translated into 13 languages,” as well as
the issuing of the weekly, The Crescent (12). Quilliam established the Medina House,
which “was a home for 20 or 30 foundlings who were brought up as Muslims” (Kose, 12).
He also lectured widely on Islam in many parts of Britain, “using non-Islamic networks
like Manx clubs and Temperance Societies and he claimed up to 150 British adherents”
(Kose, 12-13). In addition to Quilliam’s role in spreading Islam in Britain in the latter
part of the nineteenth century, other podiums began to appear during this period as well.
These included The Liverpool Mosque and Muslim Institute and The Woking Mission.

Conversion to Islam gave rise to fear among the Christian community in Britain.

And it gave rise to an extensive activity among the converts to establish their new hybrid
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identity in their homeland and within the larger umma; to produce and disseminate a
discourse that celebrates the virtues of their new faith; and, beyond the borders of Britain,
to forge diplomatic ties with Muslims in the Muslim world, especially in North and West
Africa (mainly through the Liverpool Muslim Institute). On the Christian front, a profuse
amount of writing appeared (many times comparative in approach) with the aim of trying
to win back the converts to the Christian faith. This comparative approach typically set
Christianity up against Islam, usually to the effect of providing false information about it
to a generally non-specialized audience who did not bother to check the facts. John J.
Pool’s Studies in Mohammedanism is a case in point. A more thorough and chronological
version of Studies in a Mosque, Pool’s book shows evidence of antagonistic and self-
contradictory attitudes mixed with attempts at objectivity of presentation. Pool’s preface
is what concerns us here. In his Preface, he declares, “[A] nd [ most earnestly trust that
the perusal of its pages may be instrumental in deepening the general faith of Christians
in Christianity, and, perchance, in leading some of the members of the Moslem Institute
at Liverpool back to the faith of their fathers” (xv). Pool appoints himself a champion of
truth, and this was not uncommon in British writings of the kind where the authors
reflected a deep-seated conviction in a single truth and ascribed this truth to Christianity.
This kind of milieu in which the new converts found themselves facing discursive
attacks also produced responses on the Muslim front. These responses were textual as
well as social. A number of factors helped solidify their physical and ideological presence
in nineteenth-century Britain. One of them was the emergence of a wave of publications,
The Crescent and The Islamic World being the most prominent among them. Editor Brent

Singleton referred to The Crescent as a source material in the compilation of his book,
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The Convert’s Passion: An Anthology of Islamic Poetry Late Victorian and Edwardian
England (2009). These publications, Singleton tells his readers, “were subscribed to by
Muslims and non-Muslims alike across the English-speaking and Muslim worlds™ (13).
He quotes Ansari’s remark that “these publications were on the exchange list of around
100 foreign journals” (qtd. Singleton 13). The poems quoted here originally appeared in
one or the other of these publications. Combining a myriad of subgenres such as the
allegory, the sonnet, the ode, and the hymn, these poems feature a number of topics with
a concentration in religious and political themes.

The religious poetry reveals the aspects of Islam the new converts found
appealing. Paramount among them was Islam’s being a monotheistic religion. This is
evident in poems like Ahmed Curtis Brann’s (1870-1951) “There is No God But Thee™:
“There is no God but Thee; / No partner shares Thy Throne; / Through all, unending
times and space, / Thy Glory reigns alone” (17). Another aspect of the faith that many
writers dwelled favorably on is its requirement of submission to Allah. William Henry
Abdullah Quillium’s poem “Islamic Resignation” is a good example:

Though sore the trials of the day,
Thou has decreed, so I obey,
And murm’ring not at Thy decree,
Allah, my all I yield to Thee.

I know this weary, anxious breast
With Thee will find eternal rest;
And knowing this, I do resign

My will, O Allah! Unto Thine. (134)
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It is worth mentioning that in many of the religious poems in this collection, the reader
will sense an appeal to truth, which was discussed earlier as a basic component of the
anti-Islamic rhetoric of the period. This truth is marketed in these converts’ poetry as the
distinctive quality of Islam. This is interesting because it implies a subtle comparison
even in Muslim consciousness. It appears in poem titles as “The Creed of Truth” (by
William Obeid-Ullah Cunliffe, 1831-1894), and is weaved into the fabric of other poems.
An example of this is “A Laudatory Ode” by Smauel (Sami) Pigeon (CA. 1860):

Blessed be the Muslims,

Throughout all the world
Allah, in the Koran,
His wonders hath unfurled.
There, within those pages,
Allah plain hath told
All that men need know—
Truths like shinning gold
Muhammed (best of prophets)
Is Allah’s prophet true;
His glorious revelation
Brings peace to me and you. (103)
The political and historical poetry of the new Muslims was diverse in its themes.

Some poems pay homage to the political and historical icons of the Islamic faith and
present them as brave and descending from a line of noble blood. Others retell key events

in Muslim history such as the fall of Granda and the murder of Ali. The following lines
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are taken fromYehya-En-Nasr (John) Parkinson’s (1874-1918) “Almansur.” The lines
quoted celebrate a historical figure in Islamic history (Al Mansur, 930-1002, was ruler of
Andalysia), and list of some of his qualities as a Muslim warrior:
Sons of Islam, knight, commander,
Line on line they outward span,
With the lance of great Almansur
Glittering in the Muslim van,
Defender of the law, Kuran.
Scourge of thy foeman, soldier of Hisham,
Victorious wert thou in every campaign,
Greatest sword that ever Islam
Launched o’er ringing fields of Spain,
Ever drenched her bleeding plain. (76)
The following lines are taken from Amherst Daniel Tyssen’s (1843-1930) “The Caliph
Ali’s Hymn™:
“And now approach the murderous band,
I hear their threatening tread,
Their cunning chief his last command
In muttered tones has said.
That band, that chief, I need not fear,
I know, my God, that Thou art near.” (165)
An interesting point to mention about some of the historical and political poems in this

collection is the different perspective they offer of some important events that were
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memorialized by famous Christian poets such as Shelley. A case in point would be the
Greek Revolution, which was the topic of poems as The Revolt of Islam and Hellas.

This project seeks in part to investigate the dynamics of the representations of
Islam and Muslims in nineteenth-century British literature. Those representations written
against the backdrop of the discourse of Empire were many times historically charged,
both in the employment of some historical tool as the anecdote, or in the use as part of the
plot actual events and personages of Islamic history. Engagement with the past was a
hallmark of the Victorian, and prominent Victorian thinkers articulated a preoccupation
with history, which was at once descriptive and prescriptive. Where Islam and the East
were concerned, the past was an amalgam of fiction and fact, and writers like Walter
Scott, Charles Dickens, and Wilkie Collins played the two up against each other
creatively, yet recklessly, in plots of mystery, detection, and history in such a way which
necessitates a closer look at historical consciousness for these Victorians. In the Preface
to her book, The Art and Science of Victorian History, Rosemary Jann states that the
“Victorians plundered the past for the raw stuff of imagination and shaped what they
found to their own political, social, and aesthetic ends” (xi). Aside from recognizing this
insatiability for the past in the Victorian appetite, and acknowledging Victorian writers as
active agents in the reconstruction of the past under study, Jann’s statement is also a
comment on historical accounts as end products. Intrinsically, the “raw stuff” is the
content, which comprises the events and the agents of the historical field. The content, as
well as the manner of relating this content, intertwine in a dynamic where historian and

audience stand on opposite receiving ends. Eminent Victorian thinkers and historians
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such as Thomas Babington Macaulay, Thomas Carlyle, and George Eliot addressed one
aspect or the other of this dynamic in their historiographic writings.

Words like imagination, fancy, and invention were inseparable from the
Victorians’ discussion of history. The Victorians viewed historical representation as an
act requiring the coordination of two antithetical faculties: reason and imagination. In his
article, “History,” for instance, Macaulay states that history “lies on the confines of two
distinct territories. It is under the jurisdiction of two hostile powers . . . the Reason and
the Imagination” (376-7). This points to an underlying assumption that much more was
needed than the identification of the raw facts of the historical field to reproduce the past.
Perhaps it is for this reason that Thomas Carlyle calls history art, and places it in a high
rank among the other artistic forms (“On History,” 220). Elsewhere, George Eliot weds
the antithetical faculties of reason and imagination. In “Historic Imagination,” she uses
the term “veracious imagination,” and calls for its exercise in historical representation
(92). Eliot defines veracious imagination as “the working-out in detail of the various
steps by which a political or social change was reached, using all extant evidence and
supplying deficiencies by careful analogical creation” (92). Imagination, as Eliot
conceives it, then, serves a gap-filling function. Tacit in the definition is a realization that
the past is partly unavailable to progeny. This unavailability accounts for deficiencies, or
lost data, which the historian’s imagination supplies through the logical processes of
deduction and induction. Moral responsibility is paramount in this gap-filling stage,
where the historian’s political affiliation and moral orientation need to be kept at bay if

an objective representation is to be produced.
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Eliot’s definition provides a relevant transition to the next element in the dynamic
of historical representation: the historian. That Eliot charges the historian with the task of
exercising veracious imagination implies that the historian in her conception is much
more than a passive reporter. He is an active agent in the risk-ridden reproduction of the
past, which, due to issues of remove in time and place, lies before the historian as a
tremendous raw canvas of color and scape in sore need of reconstruction. As a
consequence, this spawned emphasis on truth-value, scale, and selection in historical
representation. To capture the truth, in many ways, raised questions about whether the
historian could capture the whole [emphasis added] truth. For this, selection was
considered a necessity. As a method of the historian, then, selection rectified the idea that
a historian should aim at the truth as a quantitative, holistic entity. Macaulay argues,
“Some events must be represented on a large scale, others diminished; the great majority
will be lost in the dimness of the horizon; and a general idea of their joint effect will be
given by a few slight touches” (“History,” 388). Carlyle adds to Macaulay’s notion an
emphasis on capturing the spirit of the age even when narrating the particular. For this, he
distinguishes between the “Artist” and “Artisan of history.” The first represents history
mechanically “without eye for the Whole.” The Artisans of history, on the other hand are
“men who inform and ennoble the humblest department with an Idea of the Whole; and
habitually know that only in the Whole is the Partial to be truly discerned” (““On History,”
222).

History for many Victorians carried a didactic function. In “On History Again,”
Carlyle conceives history as “the Letter of Instructions, which the old generations write

and posthumously transmit to the new” (88). Carlyle considers history a “philosophy,
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“which “teach [es] by experience” (“On History,” 220). This suggests a need to moralize
in historical accounts, a need to find a “lesson” in the experiences of past ages. However,
what it meant to moralize in Victorian historical consciousness was closely related to
how temporality unfolds. While a portion of Victorian thinkers conceived of causality as
the model with which to study history, Carlyle seems to disagree. In Carlyle’s view,
historians have fallen into the mistake of representing history through narrative, which is
a symptom of their causal apprehension of the historical process. In Carlyle’s notion of
the “Chaos of Being,” past events are connected through intricate networks extending in
breadth, length, and depth in all directions. Causality is therefore insufficient as the
model by which to conceive the historical process. The non-linearity of the historical
process, therefore, renders narrative as a reductive vehicle for representing history.

The historical context above is meant to place before the reader a historiographic
background from which to gain a glimpse at some of the conceptual concerns pertaining
to the reproduction of the past in the nineteenth century. In offering the historical
narrative described in this chapter, I mean to stress that nineteenth-century Britain did not
need to travel to the East to know Muslims, nor depend unequivocally on other authors’
textual constructions of Islam and Muslims. The critiques of the literary texts in the
succeeding chapters do not presume that the authors of these texts have read Macaulay,
Carlyle, or Eliot. Nor does a foregrounding of the narrative of the presence of Muslims in
nineteenth-century Britain form a conclusive historical evidence that fear of conversion
to Islam was the motivation behind epistemic violence in the representations of Islam and
Muslims. Rather, in shedding light on some of the minutia pertaining to poignant

religious, cultural, and textual encounters between Islam and the British, I present
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nineteenth-century Britain as a hybrid locale, and as an unstable ideology, which was in
certain moments deconstructed from within. In the following chapters, I expand on this
narrative by taking a more textual, if critical, approach to the study of a selection of two
kinds of texts: those which committed epistemic violence in the representations of Islam
and Muslims, and those which defied that violence by deconstructing some of the

foundations on which it arose.
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CHAPTER THREE
“TERRIBLE STANLEY”: EPISTEMIC VIOLENCE, THE ABSENT

REFERENT, AND SELF-FASHIONING

It is part of my argument that the trope Anglo-Orient is not
only an imaginary construct outside the immediate imperial
centre, or its metropolis, for it resides, too, nearby in
Thornfield, or Wuthering Heights, as a margin or a
threshold. This liminal space is loaded with significations,
but its narrative implications lead us to the very tension,
indecision and, also, corruption and evil at the heart of
empire.

-- Al-Musawi, Anglo-Orient: Easterns in Textual Camps

My mother was generously fond of telling me long stories I
found amusing about someone named Terrible Stanley, a
child whom I superficially resembled but who made a
series of disastrous life decisions—running into traffic,
playing with matches, going to the zoo without telling his
mother, and so on.Stanley was the “other” with a
vengeance, but he was also my double, and my sense of
myself seemed bound up with the monitory tales of his
tragicomic fate.
-- Greenblatt, Learning to Curse
Al-Musawi’s insight, laden with implications about the relationship between
imperial discourse and the textual construction in literature of an imaginary Orient, is a
hallmark articulation of the bulk of Oriental studies. One implication, found in Yumna
Siddiqi’s book, Anxieties of Empire and the Fiction of Intrigue, for instance, is that the
imperial apparatus was not without angst about its power and domination over its
subjects. Such angst was translated toward the end of the nineteenth-century, among
other manifestations, into a sense of anxiety in the metropolis about insurgencies in the

colonies, and about the apprehension that characterized the integration of Empire’s

surviving soldiers, those lucky who did not die, but who incurred injuries which left
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them physically deformed, into everyday life of the metropolis. In textual camps, such
anxiety found expression in the fiction of intrigue, which included detective and spy
genres.
Al-Musawi’s insight, however, treats imperial impulse as the catalyst for the
creation of this Anglo-Orient: an imaginary textual space encompassing the domains
of fiction, history, and travel writing, where Arabian Nights, a fictional work, acts as a
seminal reference for defining the character and temperament of the inhabitants of that
textual space (15, 35). In another place in the book, Al-Musawi offers a diagnostic
critique of this mode of writing about the East. He says,
Eastern writings served and still serve some kind of manipulation, satirical,
moralistic or political, along with that personal irresistible urge of the
imaginative. Misrepresentation is only part of this impulse. For
information works according to the benefit of the user and the manipulator.
But whenever this information blends with the personal and the latent, it
partakes of that Anglo-Orientalization where “dim mingling of identities”
takes place. Hence, this Anglo-Orient eludes accusations of intentional
misrepresentation, even among critics of Orientalism. Belonging to
European and, specifically, English cultures, and assuming its
characteristics in terms of “national inheritance,” this Orient has nothing
to do with its referential East. (54)

Central to Al-Musawi’s argument above is the location of three foundations of the

phenomenon he terms “Anglo-Orient”: a referential East; a writer, who is labeled as

“user” and “manipulator” of information; and a message whose information is
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fabricated to serve the user’s agenda. Motivated by the “urge of the imaginative,” the
user and manipulator, according to Al-Musawi, builds a new Orient by taking from the
geographical Orient its mere referentiality, and blends fact with fiction in an act of
“intentional misrepresentation.” Al-Musawi’s diagnosis points to the agency of the
user, or writer about the East, by implicating this user in what he calls “intentional
misrepresentation,” and by drawing attention to the immunity with which the writer
about the East escapes criticism. This last notion recalls Gayatri Spivak’s in “Can the
Subaltern Speak?” where she discusses the role of Western intellectuals’ (French
poststructuralists) “implication in intellectual and economic history” (272).

In pointing to the role of Indian scholars of Sanskrit in enforcing the hegemony
of Empire through their collaboration with English colonial administrators regarding
the abolition of sati, Spivak identifies an epistemic violence, which, she argues, lies in
effacing the “itinerary of the subaltern subject,” the Indian woman who undergoes
immolation at the pyre of her husband (287). Epistemic violence for Spivak in this
context is one of ventriloquization and subject effacement. The working-class Indian
woman is spoken for, or represented by the dominant male, whether he is the Western
intellectual, or the indigenous colonial administrator, and is thus “doubly effaced”
(287). Spivak concludes that “both as object of colonialist historiography and as
subject of insurgency, the ideological construction of gender keeps the male dominant.
If, in the context of colonial production, the subaltern has no history and cannot speak,
the subaltern female is even more deeply in shadow” (287). Valid beyond its Marxist

framework, Spivak’s theory of epistemic violence resonates well with Al-Musawi’s in
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implicating the agency of the Western intellectual in shaping/constructing the
subjectivity of the Other, which is, in Al-Musawi’s case, the East and its inhabitants.
This chapter historicizes the representation of Islam and Muslims in nineteenth-
century British literature by discussing epistemic violence in a specimen of works that
undertook such project, and by exploring the idea of self-fashioning in Wilkie Collins’
The Moonstone and George Eliot’s Daniel Deronda, as necessitated by an encounter
with the Muslim Other. Self-fashioning will be discussed in terms of its need of an
“other” as well as its relation to geographical space in terms of the functional
strategies of site-emptying and site-conjuring. The selection of the works for this
chapter is by no means exhaustive, but rather representative of that nineteenth-century-
British frame of mind which sought to morph Islam and Muslims into an essence that
emanates qualities rejected by nineteenth-century British ethos, such as sexual license,
physical violence, and political and social oppression. I draw on Gayatri Spivak’s
notion of the implication of the Western intellectual in the act of epistemic violence,
and expand her idea beyond its gender, class, and geographical designations by
applying it to the representation of Islam and Muslims in nineteenth-century British
literature. I also borrow Al-Musawi’s term, Anglo-Orient, to part with Spivak about
the construction of subaltern subjectivity. My analysis locates epistemic violence in
those works whose representation of Islam and Muslims shows Western discourse’s
reduction of Muslim subjectivity to an essence that is the very projection of sexual
license, physical violence, and political oppression. The second part of the chapter is
inspired by Stephen Greenblatt’s book, Renaissance Self-Fashioning, and will apply

his analysis of the “governing conditions” (9) of self-fashioning in sixteenth-century

29



British literature and culture to the textual construction of identity in two Victorian
novels, George Eliot’s Daniel Deronda and Wilkie Collins’ The Moonstone.

Representation is an equivocal act of meaning making. A favorite topic among the
practitioners of postcolonial theory, New Historicism, and anthropology, among others,
representation, whether in the sense of speaking for as Spivak sees it; or incarnation as
Euerbach conceives it; or interpretation as Geertz presents it, always presupposes a
subject, or a referent. As an end product, representation carries with it the will, or
desire to fashion the subject. It presupposes a triangular dynamic among representer,
referent, and message. Within the context of nineteenth-century British literature and
culture, this desire is located in imperial, as well as religious impulses, the latter
manifested in the nineteenth-century religious debate and encounter with Islam, and
the ensuing fear of conversion, discussed in the previous chapter. The representation
of Islam and Muslims in this context is an act of subject-construction, its composing
unit is the episteme: a crafted idea about a real or imaginary Muslim figure, site, or
historical moment. Within the vast temporal, spatial, and cultural range of Muslim
identity and history, their representation in nineteenth-century British literature and
culture employs epistemic violence in as much as it seeks to collapse this rich range of
socio-economic, gender, and ethnical strata of Muslim identity and history into a
storehouse of messages, which, despite the minutiae specific to each example, become
a stand-in for all that is negative: bloodshed, sexual license, and political and social
oppression.

To get a nuanced picture of the ubiquity of this epistemic violence, one needs a

closer look at who these representers were, or in what capacity they took upon
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themselves the task of speaking for Islam and/or Muslims; the specificity of the referent;
and the message that was passed by these representations. Representers in nineteenth-
century writings about the East were men and women of letters; travelers; scientists;
Biblical scholars; and critics and essayists for the periodical press. What these writers
represented about Islam or Muslims reveals a commonality that overshadows occasional
difference.

Lord Byron and Felicia Hemans, for instance, were among nineteenth-century
poets who contributed to the creation of this Anglo-Orient by representing it as a site of
strife and death. Byron’s rather long poem The Giaour is, to quote Al-Musawi’s valid
point, “a Romantic valorization of passion, sustained by agonized memory, brooding
melancholy, and a sense of guilt” (42). The Giaour narrates a tragedy that is one
embodiment of the tension between the East and the West, as described in the chapter’s
epigraph. Nowhere does the poem so eloquently sum up this tension than in the final two
lines: “This broken tale was all he knew / Of her he loved, or him he slew” (219. 1333-
34). The giaour in these lines becomes an active agent and embodiment of the West in its
relation to the East, which is in this example, gender-oriented: the her of the pervious line,
the Oriental female, becomes a site of interest, a predicate for the active agency of the
male Westerner who seeks to possess her; the him of the line is the Oriental male, a not-
so-worthy opponent who must be slain, or eliminated from the Eastern space. In this
poem, Turkey becomes both a bloody battlefield where the giaour levels his revenge
against the despotic Hassan, and a site of memory that bears witness to his doomed love

for Leila.
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Felicia Hemans’s poem “The Indian City” articulates a more or less similar
message. With the Western character absent from this representation, India appears as a
site of revenge and bloody war between native creeds. Hemans’s language portrays a
moving story of a mother’s “deep heart wrung,” while at the same time presenting India
as an unpredictable, mysterious site where murder lurks everywhere on the borderline
between creeds (Hinduism and Islam). Religious intolerance, rekindled every time a blind
murder takes place (in this example the murder of the Muslim boy who trespasses on
Hindu territory), is the message in this representation. The speaker in the poem paints a
vivid picture of this message,

Through the gates of the vanquished the Tartar steed

Bore in the avenger with foaming speed;

Free swept the flame through the idol fanes,

And the streams glowed red, as from warrior veins,

And the sword of the Moslem, let loose to slay,

Like the panther leapt on its flying prey,

Till a city of ruin begirt the shade

Where the boy and his mother at rest were laid. (180)
In these lines Islam is reduced to a tool of violence, which wreaks death and ruin
wherever it is let “loose to slay.” In the construction of Anglo-Orient in the Byron and
Hemans’ examples, epistemic violence essentializes the geographical Muslim site by
identifying its two characteristics: death and love.

It is the domestic site, however, as represented by the harem, where the work of

epistemic violence is most evident. Designating the female sphere of the Muslim
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household, the harem acquired much significance in nineteenth-century British
representations due to its peculiar status of being entirely closed to the male gaze,
European and Eastern alike. In these representations, the harem becomes a synecdoche
for the entire domestic space in the Muslim world. In nineteenth-century representations,
the harem usually includes hidden recesses, locked chambers, and high walls that limit
and control outside access. The inaccessibility of this private space had a twofold
particularity: it spawned much curiosity about the identity of the women inhabiting it,
their status in the social hierarchy of the household, and the kinds of activities that took
place within its walls. The harem also defied verification. The absence of an authoritative
validation system of the truth-value of any representation of the harem, which, depending
on the socio-economic status of the family was not a standard component in the Muslim
domestic sphere, makes the discussion of the representations of the harem difficult.

In her book, Multiple Wives, Multiple Pleasures: Representing the Harem, 1800-
1875, Joan DelPlato articulates the difficulty with which an investigation of the
representation of the harem is fraught. The absence of a frame of reference, a proto-
typical kind of harem, complicates the research, especially because the majority of
nineteenth-century British and French representations revealed great “preoccupation with
accuracy, a positivist principle that characterized much official and popular culture” (9).
DelPlato declares, “A hunt for the truth about the harem is not only impossible, but a
scholar’s obsession over it could preclude investigation into broader questions of
epistemology and British and French self-reflexivity” (9). DelPlato makes the connection
between the gaze of these writers, whom she calls “cultural purveyors,” the representative

text as a product for the market, and the real space of the harem, “... editors of French
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and British newspapers who agreed to publish travel accounts about the harem put forth
notions of the harem space that evolved from their own agenda to capture the attention of
a reading public and sell ‘news’” (10).

DelPlato’s remarks carry serious implications. One implication is that this Muslim
domestic space is transformed into a product for sale in the British market. To give the
harem this economic demarcation means to subject it to the demands of the market. And
DelPlato’s last remark makes clear that newspaper editors and publishers are implicated
in a potentially corrupt project. In other words, those editors and publishers put forth for
consumption ideas that were guaranteed to sell, but were not necessarily true. Another
implication of DelPlato’s last remark is that the authorization of these representations
about the harem could not have materialized without some tacit immunity. When an
author writes under the realization that no authority will question the integrity and truth-
value of what they write, and when this writer markets him or herself as a first-hand
witness about the harem, this creates a huge margin of textual freedom. Except in the
very few works which have attempted otherwise, an example of which is Julia Pardoe’s
The City of the Sultan and Domestic Manners of the Turks, which is discussed at length
in the next chapter, most textual nineteenth-century British representations of the harem
were epistemically violent in rendering this space a site of sexual license and social
oppression, as manifested by slavery.

A pertinent example is The Lustful Turk. An anonymous erotic epistolary novel
first published in 1828, and later reprinted by William Dugdale (who was prosecuted for
publishing this obscene novel in 1857), The Lustful Turk tells the story of the abduction,

rape, and sexual awakening, of the British Emily Barlow.’ Sailing from England to India
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in 1814, Emily’s ship is attacked by Moorish pirates; Emily and her maid Eliza are taken
as slaves to the harem of Ali, the Dey, or ruler, of Algiers. Through a series of letters to
her friend Sylvia Carey, Emily tells the story of her rape, and sexual awakening by Ali
Dey. After first resisting Ali’s advances, Emily starts responding to him, eventually
enjoying and seeking intercourse. Emily also tells the story of the rape of other European
slaves, who become the major inmates in Ali’s harem. Ali intercepts one of the letters
sent by Slyvia one day, and outraged by Sylvia’s indignation, he arranges for her
abduction from Toulon, France where she is visiting at the time. A graphic adventure
ensues, where Sylvia is sold into the slave market, bought by Ali who disguises himself
as a Frenchman, taken into his harem and raped. The novel is replete with graphic details
that describe rape scenes and Ali’s sadism. The harem, both Ali Dey’s and Muzra Bey’s
(Muzra is another male character in the novel, as well as ruler of Tunis), becomes the
chief crime scene in The Lustful Turk, where physical torture, sexual license, and slavery
are everyday practices. It is portrayed as the place where European females are turned
from virtuous victims into lustful whores.*

As can be glimpsed from the plot summary, this novel draws an image of the
harem as the quintessential locale of sexual license and social oppression. Interestingly,
the source of Ali Dey’s sexual transgressions is not rooted in imperialist dogma. The
anonymous author of the novel does not portray the relationship between the Turkish
ruler and the European slave in colonizer-colonized terms. In the depiction of the
dynamic power structure, the emphasis is on religion as a motivating force. This makes
the effect of epistemic violence twofold: while asserting the existence of sexual crimes

inside the harem, epistemic violence locates them in Muslim doctrine, and thus gains the
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advantage of vilifying Islam. Ali Dey’s palace is represented as a locked-in prison where
the European slave, whether of British, Italian, or Grecian origins, enters a virtuous virgin
and is transformed through the sexual transgressions of the master into a whore. This
transformation takes place under the sanction of Islam. In the opening pages of the novel,
Ali Dey writes a letter to his friend the Bey (ruler) of Tunis in which he communicates
gratitude for the present of a Grecian slave. In the letter Ali anchors his far-from-
honorable intention toward the Grecian maid by telling his friend, “The Grecian slave, I
rejoice to say again, I found a pure maid; her virginity I sacrificed on the Beiram feast of
our Holy Prophet” (9). The Beiram is the Turkish name for Eid Al Fitr, the holiday which
marks the end of the Muslim month of fasting, Ramadan. Ali Dey is celebrating a
religious occasion by raping his Grecian captive. In the numerous scenes that portray the
sexual encounter between Ali Dey and his captured victims, we hear this Dey pouring
forth invocations for blessing from Prophet Mohammad. In describing the rape scene of
Emily, the narrator, no other but the victim herself, tells the reader, “Every thrust he
made was followed by some ejaculation, such as, ‘Delicious creature, . . . Holy Mohamet,
I thank you” (25).

Islam is also recalled in the practice of naming. It is the habit of Ali Dey to give
his female slaves Arabic names after he possesses them. The Grecian slave’s new name is
Zena (10). The novel gives no explanation of the meaning of the name, but Zena is
Arabic for adultery. Moreover, the novel makes frequent uses of verbal signals of
religious identity, such as Christian and Turk, as if to frame the encounter between
characters in a religious contest where the hierarchical power structure favors Islam. In

one of their conversations, Ali tells Emily, “Lovely Christian, it is not the pleasure of our
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Holy Prophet that I should at present be indulged in the enjoyment of your beauties” (20).
In another place, Emily refers to herself as a martyr when she relates the story of her rape
by Ali Dey to her friend Slyvia, “Stretched beyond bearing, as I may say I was, by the
instrument of my martyrdom before my second fainting, I now in spite of my suffering
could not help being considerably surprised at the very great alteration I experienced”
(26). This religious context is more poignantly evoked in one of the illustrations within
the pages of The Lustful Turk. One illustration describes the rape of an Italian slave,
Honoria Grimaldi, where she appears to have been forced to lie naked on the bed, in full
submission to Ali, who, equally naked, prepares to penetrate her. The illustration captures
only a small corner of the room where the bed is located, but appears to be nonetheless
richly decorated. In the lower right-hand corner, a maid sits on a carpet, facing the
audience, and plays some string instrument for the amusement of Ali. The upper right-
hand corner of the drawing reveals part of the room’s window, which overlooks a
mosque with a dome and four minarets. In this highly suggestive illustration, the author
drives home the idea that rape takes place under the condoning eye of Islam.

In Ali Dey’s harem Islam is represented not only as the condoner of rape, but the
name behind which murder is committed. Toward the middle of the novel, Adianti the
Grecian slave narrates her story to Emily. She tells her how the governor of the island of
Macaria, who was a Christian “turned Turk™ (67), tries to stop the marriage of Adianti to
her love, Demetrius. Ozman (the governor) arrives at the head of a small troop at the
church where the ceremony is held, and a bloody confrontation ensues. Demetrius kills
one of the guards, and Ozman replies, “He has struck a Mussulman; he has outraged the

law of the Prophet; he has polluted the person of the representative of the Commander of
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the Faithful. Hew him to the earth! Cut him into atoms! Scatter his flesh to the beasts of
the field” (69). Demetrius is, of course, brutally killed shortly after Ozman’s order, and
Adianti is taken to the palace of Ali Dey where she is raped, brutally whipped for
resisting, and made one of the slaves of the harem. In Ali Dey’s harem, political
oppression is perpetuated in the large-scale practice of slavery. In The Lustful Turk two
kinds of revenue supply slaves: piracy, and the slave market. Ali’s fleet raids the seas,
and his pirates attack ships for booty and slaves, which is how Emily gets captured. The
captured slaves are then dispatched to the slave market where they remain until
purchased.

The slave market is portrayed as a bazaar where female captives lose their
humanity and become merchandise for the sale of the wealthy Muslim master. Ali Dey
recounts to Emily how he contrived to abduct Sylvia from Toulon, and he describes the
scene where Sylvia is put for sale in the slave market, “Next morning she was brought on
shore and placed in one of the slave Bazaars, under the direction of Abdallah. She was
stripped entirely naked, then a silk cloak was given her to wrap herself in, until my
eunuch Cameto examine whether she was worthy of being sent to my serial, as I had first
choice” (126). In this quote the slave market becomes a dehumanizing agent, a site where
Sylvia is reduced to the status of object. Stripped of her clothing, and therefore of her
humanity, she is wrapped in silk, as if a present, for the buyer with the highest bid. As in
the illustration that suggests Islam’s condoning of rape by establishing its looming
presence in the background of the rape scene, this scene points to Islam as the perpetrator

of slavery by giving the agent of its execution, Abdallah, a Muslim identity.
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Not all representers of the East were writers of fiction. Eighteenth- and
nineteenth-century Britain sent to the East a remarkable flux of travelers, scientists, and
Biblical scholars who went back home with an impressive amount of information to share.
Such information, according to Al-Musawi, while driven by a curiosity toward “scientific
accuracy and reliable information™ at the beginning, was later replaced by a passion for
the exotic and fanciful, thanks to the pervasive influence of Arabian Nights (92). This in
turn, affected the truth-value of the message that was articulated in the representation. In
light of this, Al-Musawi identifies two modes of representation, or writing about the East
in English writings of the eighteenth and nineteenth centuries: The Oriental mode of
writing, which is more factual, is that which appears in translations and adaptations from
literatures of the East; and the Pseudo-Oriental mode of writing, which is more fictitious
in nature and does not carry “enough grounding and knowledge” (36). In her article,
“English Travelers and the Arabian Nights” Fatma Moussa-Mahmoud discusses the role
Arabian Nights played in infiltrating even the seemingly more factual travel accounts of
some of the eighteenth- and nineteenth-century writers. For instance, she discusses how
James Capper’s express recommendation of the necessity of reading Arabian Nights (a
fictional work, let’s not forget) by the traveler to the East in his Observations on the
Passage to India through Egypt, affected the truth-value of the content of the book (qtd.
Moussa-Mahmoud 98).

Both Al-Musawi and Mahmoud’s note about blending fiction into factual writings
about the East points to a general sense of ambivalence about the truth-value element in
these writings. Chapter two discussed historical consciousness for some of the major

nineteenth-century British thinkers, such as Matthew Arnold and George Eliot, for whom
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adherence to historical truth was an ethical responsibility of the historian. Ambivalence is
another form of epistemic violence, which, although does not take a reductive attitude
toward the representation of Islam, does nevertheless reveal indifference about blending
factual with fictional, or subjective information. A case in point is Stanely Lane-Poole’s
Studies in a Mosque. A rather extensive representation of Islam on a myriad of topics
ranging from the history of Islam in Arabia to the Shiya Schism and other, more
specialized topics like The Brotherhood of Purity, Lane-Poole’s book is a mixture of
partial, contradictory, and ambivalent attitudes about Islam. For instance, the author
declares that his book is intended for the general reader. He uses this intention as an
excuse for “omitting important developments of the Mohammedan religion” while
dedicating about forty pages to discussing topics like The Persian miracle play.’ This
process of selection and inclusion is dictated by the author’s ambivalence, as in Lane-
Poole’s declaration that “Mohammad in part destroyed the Arab when he created the
Muslim” (33). Does this statement mean that the Arab character was a rigid essence, an
isolated system, which had to be destroyed in order to create its Muslim foil? Is Lane-
Poole saying that without certain qualities the Arab is no longer Arab? And what are
those qualities? According to Poole’s statement, are the designators Muslim and Arab
mutually exclusive? This ambiguity, whether intentional or not, presents Islam as a
destructive force, which, because Lane-Poole does not explain it, stands as an example of
epistemic violence.

Moving to the domain of the periodical press, Paul Auchterlonie’s article, “From
the Eastern Question to the Death of General Gordon: Representations of the Middle East

in the Victorian Periodical Press, 1876-1885,” discusses the significant role which some
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of the major Victorian periodicals played in infiltrating national opinion through the
dissemination of anti-Muslim ideology in England from 1867-1882. The author surveys
ten of the most widely read periodicals during this fifteen-year period. These periodicals
are Blackwood’s Magazine, Contemporary Review, Fortnightly Review, Nineteenth
Century, Fraser’s Magazine, Macmillan’s Magazine, Edinburgh Review, National
Review, Quarterly Review, and Cornhill Magazine (9). Auchterlonie provides a useful
table of the frequency of the most popular topics related to Islam that were published by
these periodicals. The Middle East, North Africa, and Islam, for example, appeared in
353 articles and reviews between 1867-1882 (9).

Auchterlonie’s article, significant for its survey of the most popular topics which
informed the political controversies of this late Victorian era, points to the critical role
which the periodical press played as a “medium for the exchange of ideas by the political
and intellectual elite in Britain” (5). The political scene, then, played a great role in
veering public opinion against Islam and Turkey, especially that the fifteen-year-period
which Auchterlonie studies has witnessed a number of events, such as the Russo-Turkish
war, and death of General Gordon in Khartoum, and the revolts of Bosnia and Bulgaria.
Auchterlonie goes on to site Prime Minister Gladstone’s contribution to the dissemination
of a fundamentally anti-Muslim sentiment in such racist remarks as his articulation that
the Turks are “one great anti-human specimen of humanity,” or that Turkey is the “most
cruel and mischievous despotism on Earth”(qtd. Auchterlonie 19). Auchterlonie cites
other public figures who made a similar contribution, such as war correspondent
Archibald Forbes, who maintained that the Turks as “Barbarians pure and simple”;

Edward Freeman, professor of Modern History at Oxford, who described the Bulgarian
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massacres as “the foulest fabric of wrong the world ever saw”; and Stanford Canning,
once ambassador to the Ottoman Empire, who maintained that the young Turks, “who
have acquired some rudiments of civilization, chiefly from European adventurers have
adopted al the vices of semicivilization” (qtd. Auchterlonie 11). Going back to Spivak’s
“Can the Subaltern Speak?” where she stresses the implication of the Western intellectual
in the hegemonic project of subaltern subject-formation, Auchterlonie reiterates Spivak’s
idea more simply, yet as powerfully. He goes on to cite the example of John Morley,
editor of the Fortnightly Review, and a liberal cabinet minister, who spoke of his
contributors being entrusted with the “momentous task of forming national opinion” (qtd.
Auchterlonie 8). The periodical press, in Morley’s remark, was considered by Britain’s
educated elite as a podium for shaping national opinion, whose support was significant
for Britain’s imperial agenda. For such support to materialize, Al-Musawi argues that the
creation of an inferior other is necessary. He states that Empire needed the “Other, not
only for the sake of identification but also to achieve growth, and expansion” (20). If
imperial agenda and religious debate (as discussed in the previous chapter) are
constructed around the idea of an encounter between two opposites, whether it is Britain
vis-a-vis the East, or Christianity vis-a-vis Islam, the contest is settled, through the
representations of Islam and Muslims discussed thus far, by epistemically shaping the
image of Islam and Muslims to stand in direct contrast to the qualities upheld by British
or Christianity ethos. When works like Arabian Nights become a staple read, even in
British nineteenth-century educated circles among such authors as Charles Dickens and
Charlotte Bronte, according to Al-Musawi (page number), then this gives a fairly

accurate idea about the pervasiveness of such images in British culture. This idea of the
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necessity of the other, a perceived difference who illuminates by his very difference the
identifying qualities of the Self is explored at length in Stephen Greenblatt’s Renaissance
Self-Fashioning.

In the book, Greenblatt describes “some of the mechanisms of identity formation
in the Renaissance” both in life and in writing (xvi). He successfully argues that this
identity formation took place in lieu of, as in the case of Thomas More, a self-conscious
awareness of the limitations of the private humanistic self vis-a-vis the power of the royal
court and its demands for submission from its subjects. The other examples which
Greenblatt discusses in the book drive home the argument that self-fashioning during the
Renaissance was built around a perceived awareness of such hierarchical binaries as
secular/religious power, private/public self, and Catholicism/Protestantism, and that the
existence of such binaries was essential for the conception of self for these Renaissance
figures. He explains at the beginning of his book what he calls the “governing conditions”
of self-fashioning (9). Two of these governing conditions are pertinent here: “Self-
fashioning is achieved in relation to something perceived as alien, strange, or hostile”;
and “Self-fashioning occurs at the point of encounter between an authority and an alien”
(9). Within the context of nineteenth-century British literature, epistemic violence creates
hostile entities and potential threats of Islam and Muslims, as in the case of Gladstone
and Forbes’ remarks above. Once this is established, self-fashioning needs only a setting
to stage the encounter with that other. It would be unsafe to talk about nineteenth-century
British self in the singular as if it were a unified entity. Such generalization or
essentialization collapses the heterogeneity that is fed by the socio-economic, gender, and

religious strata into one lump, and would therefore render any interpretation based on
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such essentialization inaccurate. It is sound, however, to specify a certain context and
examine British imperial identity, or British religious identity, for example, in terms of
the politics and poetics that shaped that identity; and in terms of the major voices that
attempted to articulate the variables and challenges at work in the construction of that
identity.

A conception of self in nineteenth-century British literature was sometimes
impossible without a certain conception of geographical space as a host for that self. This
geographical space was not always immediately present as a lived reality, but was
nonetheless necessary for self-fashioning because it provided a setting for contact with
the other, which in turn, provided the contending element vis-a-vis which that self took
its definition. And since that geographical space was not immediately present to host the
self and its other, this entailed certain strategies of grappling with it. I identify two
strategies that were necessary for the fashioning of imperial and Jewish identities in
Wilkie Collins’ The Moonstone and George Eliot’s Daniel Deronda, namely, site
conjuring, and site emptying. In the first novel, Collins conjures Somnauth and
Seringapatam in an anecdote he commences his plot with. The conjuring of these cites
provides a convenient setting for epistemic violence against Muslim conquerors, so that
when the plot of The Moonstone commences, imperial identity, in the general character
of the British army under General Baird is redeemed, by virtue of its contrast from its
Muslim counterpart as civilized. The character of Herncastle, whose violence and greed
propel the action of the novel with his theft of the Moonstone during the siege of the
Palace of Tippo Sultan, is treated as an exception to a transparent British imperial self. In

the case of Daniel Deronda, the fashioning of Jewish identity is inseparable from the
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dream of proclaiming the Promised Land, which necessitates the conception of Palestine
as an empty site, thus rendering its native inhabitants as absent referent.

Much of the appeal of Wilkie Collins’ The Moonstone stems from its being
among the precursors of the detective novel (Introduction, 7he Moonstone vii). Collins’
style and his way of handling historical material have the merit of inviting a variety of
interpretations. Yumna Siddiqi, in her book, Anxieties of Empire and the Fiction of
Intrigue, for example, argues that Collins’ novel is ambivalent about Empire because it
refrains from vilifying the Indian characters of the novel, given that the novel appeared
during the post-Mutiny period (34). Siddiqi’s argument is valid if applied to the Indian
priests who travel to London to retrieve their stolen Moonstone. However, Siddiqi
overlooks the significance of the antecedent history that Collins uses to frame his plot.
This history, encapsulated in the anecdote that relates the history of India under Muslim
rule, which frames the Prologue of The Moonstone, conjures the sites of Somanuth and
Seringapatam, to redeem British colonization that is at the heart of Empire.

The novel’s Prologue contains a family paper written by an anonymous narrator, a
cousin of Herncastle’s, the character whose theft of the Moonstone sets the action for the
entire plot. Collins bases his fictional novel on a historical anecdote, giving it roots that
extend back to the eleventh century. The anecdote recounts the history of the horrific
siege of Somnauth in the eleventh century by Muslim army under Mahmoud of Ghazna,
the murder and ruin they wreak on the city, and the sacrilege they commit on the Hindu
temples which they crown with the theft of a yellow diamond, The Moonstone, from the
head of a much-revered Hindu deity. In his relation of the anecdote, the narrator fast-

forwards to the seventeenth century to highlight the havoc which marked the reign of
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Mogul Emperor Aurangzebe, then to the eighteenth century, which marked the defeat of
Tippo Sultan of Seringapatam by the British army under General Baird, marking thus the
end of Muslim rule in India.

The anecdote provides not only a suspenseful beginning to a sensational story
whose events take place in London, it also functions as a historical stage for the
encounter between the British and Muslim armies, which is a necessary validation
mechanism for the moral indictment of Muslim conquest. As will be discussed further,
the novel’s imperial discourse, epistemically violent, reduces Muslim character to greed
and violence, thus serving to establish their otherness and difference, then to undermine
Herncastle’s crimes. The anecdote becomes the workshop where the identity of the
British imperial soldier is fashioned. At the moment of contact with his Muslim
counterpart, the British soldier is vindicated from the violence associated with conquest.
Herncastle’s case is treated as an exception. The murder of the Indian guardian of the
Moonstone at his hands, and the premeditated theft of this diamond are ameliorated in his
being shunned by his own family. British imperial identity is fashioned by its very
difference from Muslim identity in the context of conquest. Epistemic violence, which is
the prime agent of rendering the difference of this Muslim identity, appears in Collins’
choice of the primary sources for his historical data.

The “Note on the Composition” of The Moonstone informs the reader that Collins’
sources for the historical data contained in the Prologue include J. Talboys Wheeler’s The
History of India from the Earliest Ages (qtd. Collins xxxi). Not quoting directly from his
primary source, Collins instead creates an anonymous fictional narrator who becomes the

agent of historical representation. A few lines into the Prologue, this narrator, who, by
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virtue of his being a soldier under Baird is an eyewitness, asserts, “And I declare, on my
word of honour, that what I am about to write is, strictly and literally, the truth” (1).
Masquerading behind his agent of representation, Collins weaves the anecdote of the
siege of Seringapatam from Wheeler’s History, a work whose authenticity was
questionable in its day. In 1876, The Athenaeum published a review of part I of the forth
volume of Wheeler’s book, which outlines the history of Muslim rule in India. The
reviewer begins,
This is a most interesting and most disappointing volume. ...one
constantly meets comparatively insignificant facts unduly magnified,
whilst matters of importance are frequently alluded to in a few brief
sentences. ... and he deals in the most sweeping assertions. ... yet he
persists in being a strong partisan of one of the sects of that religion,
and has little good to say of those Mussulman leaders who were not strict
favourers of the sect he patronizes. This book may best be described as
an elaborate attack on one phase of the Mohammadan faith. (528)
The reviewer’s take on this part of Wheeler’s book is its highly subjective nature.
Accusations of “sweeping assertions” and “strong” partisanship certainly collapse this
part of his history’s claims to objectivity, which, in nineteenth-century British historical
consciousness was essential, as discussed in chapter two.
Further on in the same article, the reviewer criticizes Wheeler’s inconsistent
spelling and transliteration. Wheeler is described as “never sober and measured in his
language. He must be ‘graphic,” or nothing at all; and constantly repeats his pet sentences”

(529). The reviewer has obviously given Wheeler’s volume a close study and is confident
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in drawing conclusions about the author’s anti-Muslim sentiments that cloud his
objectivity, as well as about his incompetence as a scholar. The review ends with a
cautionary statement which expresses concern should Wheeler’s book achieve popularity,
Mr. Wheeler’s book—it is to be feared—will probably become an educational

power in India. Not only ‘Native Students’ will have to get it up for examinations, but
Englishmen will be told it is an ‘authority.” Instead of being regarded as an historical
novel, smartly written, with an eye to effect, it will be said that the author is an eminent
historian, staid, accurate, learned—which Mr. Wheeler certainly is not” (529). This
castigation of Wheeler’s book recalls Al-Musawi’s critique of Anglo-Orient, it is an
imaginary construction of the East by mingling fact with fiction, and creating as a result
undemarcated fields which disseminate anti-Muslim ideology which is epistemically
violent at heart.

Directly after the narrator’s pledge to truth, he conjures the colonial site, India, in
order to prepare the ground for fashioning the British imperial self and its Muslim
counterpart. The narrator explains, “In order that the circumstances may be clearly
understood, I must revert for a moment to the period before the assault, and to the stories
current in our camp [my italics] of the treasure in jewels and gold stored up in the Palace
of Seringapatam” (1). The conjuring of Seringapatam takes place through slippage into
subjectivity. The narrator’s assertion about the truth of his anecdote is completely
undermined by a source as subjective as, “stories current in our camp.” The orality of
these stories makes them susceptible to addition, deletion, and distortion, which are
inevitable byproducts of orality as a medium of recording truth. Nevertheless, the narrator

begins his anecdote in the eleventh century of the Christian era, “At that date, the
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Mohammadan conqueror, Mahmoud of Ghizni, crossed India; seized on the holy city of
Somnauth; and stripped of its treasures he famous temple ... of all the deities worshipped
in the temple, the Moon-God alone escaped the rapacity of the conquering
Mohammedans [my italics]”(2). The conjuring of Somnauth becomes an epistemic
necessity. Without anchoring Hernacastle’s theft of the Moonstone (an act which takes
place in the late eighteenth century) in a grander scheme inaugurated by the rapacious
Mohammedans, no such amelioration of British imperial guilt would have been possible.
Mahmoud of Ghizni and his army must be implicated first.

A more historical account of the conquest of Somnauth, The History of India as
Told by Its Own Historians by Sir H. M. Eliot, tells a different story.® What makes this
source more objective is that it is written in the annalistic mode of representation, “In the
year 414 H. (Muslim calendar, corresponding to the eleventh century A.D.) Mahmud
captured several forts and cities in Hind, and he also took the idol called Somnat” (8.
468). Eliot cites a history titled Tabakat-i Nasiri in which the “rapacious conquering
Mohammedans” are just “the army of Islam” (qtd. Eliot 474). No word painting or
sentimentality such as those which characterize the narrator’s anecdote appear in this
source. In another history titled Habibu-s Siyar, by the historian Khondamir, which also
appears in Eliot’s History, the conquest of Somnauth, sometimes referred to as Somnat, is
related as follows, “The army of Ghaznin, full of bravery, having gone to the foot of the
fort, brought down the Hindus from the tops of the ramparts with the points of eye-
destroying arrows, and having placed scaling-ladders, they began to ascend with the loud
cries of Allah-u-Akbar (i.e., God is greatest)” (4. 182). Despite the fact that this second

Indian history is narrative in its mode, both histories take a more distanced, disinterested
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approach in their representations of that part of the history of Somanuth. The subjective
nature of the narrator’s anecdote in The Moonstone, on the other hand, borrows from the
real event its historical referentiality.

The narrator’s anecdote continues, “One age followed another until the first years
of the eighteenth Christian century saw the reign of Aurungzebe, Emperor of the Moguls.
At his command, havoc and rapine were let loose once more among the temples of the
worship of Brahmah” (2). The narrator attributes the “havoc and rapine” to Muslim
actions as displayed in conquest, and this, in turn, serves to establish their difference from
those displayed by British empire. The narrator’s political partisanship becomes evident
if compared with the record of the same account in Indian histories. Eliot’s History cites a
source titled Mir-At-I Alam, a history by Bakhtawar Khan. In a long extract about the
character of Emperor Aurungzebe, Khan explains,

Be it known to the readers of this work that this humble slave of the
Almighty is going to describe in a correct manner the excellent

Character, the worthy habits and the refined morals of this most

Virtuous monarch, abu-1 Muzaffar Muhiu-d din Muhammad Aurungzebe
Alamgir, according as he has witnessed them with his own eyes...He gave
Away in alms before his accession a portion of his allowance of lawful
Food and clothing, and now devotes to the same purpose the income of a
Few villages in the district of Delhi ... He appears two or three times a
Day in his court of audience with a pleasing countenance and mild look, to
Dispense justice to complaints who come in numbers without any

Hindrance, and as he listens to them with great attention ... he is never
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Displeased, and he never knits his brows. (7. 158)
The quote above draws a sketch of emperor Aurangzebe which is hard to reconcile with
that drawn by the narrator in The Moonstone. Collins’ sources are, after all, questionable,
at least as far as Wheeler’s history is concerned. The native Indian historian, Bakhtawar
Khan, is conscious of the significance of the truth-value of his narrative, and is careful to
communicate that this truth-value is closely observed by virtue of his being an eyewitness,
as well as through establishing himself as a “slave of the Almighty,” which in Muslim
poetics means that he submits his narrative to the omniscient authority of God.

The narrator’s word painting and political/moral partisanship take an extreme turn
when his anecdote gives an account of the Moonstone when it reaches the hands of
Sultan Tippo of Seringapatam. The narrator asserts, “The generations succeeded each
other; the warrior who had committed the sacrilege perished miserably; the Moonstone
passed (carrying its curse with it) from one lawless Mohammedan hand to another [my
italics] ...” (3). Collins’ narrator deals with sweeping generalizations: the history of
Muslim rule in India is the history of plunder, murder, and lawlessness. The metonymy in
the phrase conveys the idea of continuity; the change of time has caused no change in the
character of Muslim conquest. On the other hand, the story of the English soldiers’
assault on Seringapatam is told in a distanced manner. The narrator says, “I never saw
him [Herncastle] when we forded the river; when we planted the English flag in the first
breach; when we crossed the ditch beyond; and, fighting every inch of our way, entered
the town” (3). A quick glance at word choice proves that the narrator is not just telling
two historical narratives. In one, the list includes “seized, stripped, rapacity, havoc, and

rapine.” In the other, the choice of words gives the impression of brave warfare, “planted,
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crossed, fighting, and entered.” British imperial self is fashioned, thus as being the
contrast of its Muslim counterpart.
The story of the English assault on Seringapatam continues,

It was only at dusk, when the place was ours ... We were each attached to

a party sent out by the General’s orders to prevent the plunder and

confusion which followed our conquest. The camp-followers committed

deplorable excesses; and, worse still, the soldiers found their way, by an

unguarded door into the treasury of the Palace, and loaded themselves

with gold and jewels. (4)
The narrator employs a number of interpretive practices that betray the subjective nature
of his account of the siege of Seringapatam by the British army. The first practice appears
in the use of the possessive pronoun “ours.” Verbs such as seize and strip which are used
to describe Muslim conquest are absent in this part of the anecdote. Instead, the narrator
chooses the pronoun ours and appends Seringapatam to Empire’s possessions in a way
that suggests positive agency. In the second interpretive practice the narrator admits that
plunder occurred as a result of British conquest. However, the word plunder is
coordinated with the word confusion, which suggests lack of agen