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Abstract 

V. S. Naipaul is a traveler and fiction writer whose expeditional journeys across 
the Islamic zone of the Middle East and Asia have given birth to several 

controversial travelogues on the target regions and their histories. However, a 

close analysis of his travel books with regard to the reliable sources of the history 

of Islam turns them into semi-fictional fabrications in which the events and 

characters ensue more from the mind of the traveler rather than his unbiased 
observation and true depiction. This kind of confusion originates from the 

writer’s dexterity in fiction writing and the subtle border between “fiction” and 

“reality.” Hence, the fictional aspect of his writing dominates his depiction of 

facts, creating the semi-fictional atmosphere for his readers instead of factual 

reflection of events. His most referred source being Chachanama limits his 
outlook, depreciating his judgment as reliable and acceptable study of Islam and 

Muslims. 
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Introduction 

Whatever has value in our world now does not have value in itself, according to its nature […] and it was 

we who gave and bestowed it . (Nietzsche 2001: 242) Vidiadhar Surajprasad Naipaul, the Caribbean Indian 

novelist, essayist, and travel writer, is regarded as one of the most controversial contemporary writers in English. 

Naipaul, the controversial writer par excellence, is not a writer one can be either neu tral or indifferent about 

because of the issues he touches in his writings. The critical reactions and responses to his pronouncements in his 

travel books are characterized by a distinct cultural cleavage. While some Western writers and critics entitle him 

as a “truth-teller,” a “manager of stories,” and “a travelling talesman,” some of his critics in the Third-World 

societies, on the other hand, label him as “V.S. Nightfall,”  a “false native informant” (Spivak),  or an insensitive 

and arrogant “missioner” (Kandasamy)  who, as a result of his Western prejudices, writes against Eastern nations 

and their values. As his fictional and non-fictional works reveal, Naipaul has a flagrant loathing for the cultural, 

social and political aspirations of most of the postcolonial and third-world societies in Asia, America, Africa, 

Arabia, and even some of the first world societies such as the US. However, most of Naipaul’s worst “emetic” 

expressions, especially in his travel books, have been reserved for Indians, non -Jewish Semitic nations in non-

Arab Islamic countries and Africans.  His travel books An Area of Darkness (1964), India: A Wounded 

ی 
ص

ص
تخ

ی 
علم

له 
مج

می
سال

ی ا
سان

م ان
علو

 
ول

ل ا
سا

(
)

 

ره 
ما

ش
10  /

لد 
ج

2
  / 

ین
رد

رو
ف

13
95

 
ص 

 /
22

0
- 

20
6

 

Majid Jafari Saray
1  

 1
English Department. University of Neyshabur 

majidjafari08@gmail.com or majidjafari@neyshabur.ac.ir 

 

 

 

Naipaul and the Historiography of Islam 

in his Travelogues on Islamic Regions 

 

http://www.joih.ir/


 206-220، ص 1395فروردین، 2جلد ،  10، شماره علوم انسانی اسالمی
ISSN: 4719-2148 

http://www.joih.ir  

 

Civilisation (1977), Among the Believers (1981), A Million Mutinies Now (1990) and Beyond Belief (1998) 

testify to this claim. These travel books deal with his visits and excursions in the Caribbean Islands, India and four 

non-Arab Muslim countries, i.e. Iran, Pakistan, Malaysia and Indonesia. As Naipaul’s brief visits to these 

countries reveal, his encounter with their rich, complex and diversified cultures has obliged him to make 

categorical presumptions about what he encounters in these places. Naipaul extrapolates the contradictions he 

spots in these Indian, Muslim and Caribbean societies and makes them defining and prominent fea tures of these 

societies . 
The irony and satire infused into Naipaul’s travel books is aimed at the hopes and aspirations of many 

nascent third-world societies just in the process of decolonization. His early travels to India, the Caribbean Islands 

and the four non-Semitic Islamic countries in Asia are apparently records of his scrutiny of their current issues but 

often these observations do not have rational or historical foundations. His hasty generalizations of the problems 

mainly inherited from the period of colonization forms the basis of his analysis and depictions. In Naipaul’s eyes 

all Muslims—representing over one billion people in the world—deserve simply to be termed “converted,” as all 

Indians are living in fantasies and “defecate everywhere.” His observations in his early travelogues and parts of 

his later ones are tailored to support these initial and unexamined hypotheses: all non -Arab Muslim peoples are, in 

Naipaul’s eyes, “converts” and all Indians are passive and without direction in their lives. Naipaul rarely stops to 

reflect upon the simple facts surrounding him in the visited countries. Since his perspectives are formed and 

shaped by Western colonial interests, he cannot be in a position to make a neutral and objective analysis of the 

countries in question. The discourse he applies in his travel books contribute to creating certain images of the 

societies he visits . 
Naipaul’s vitriolic writings cover a wide variety of themes from the deepest ideological notions down to 

the most banal issues of everyday lives in some countries of the Four Worlds,  especially Africa, Central America 

and Asia. However, the peoples he highlights in his satirical writings mostly come from colonial backgrounds like 

himself which they have inherited from various periods of their history, from the Arabic Empire in the late Middle 

Ages up to the more recent colonial dominance of other Western or Eastern powers. In his travel books, which 

will be the focus of this article, Naipaul seems to concentrate on the ugly and unappealing sides of the societies he 

visits, to the extent that some believe him to be under the influence of his own personal consternation, totally 

ignorant of the presence of beauty in human communities in general. Some scholars, critics,  and even fellow 

writers like Derek Walcott and Salman Rushdie, accuse Naipaul of producing works devoid of any “sign of love” 

or respect for the others, full of hatred which even suggest, especially, and in more straightforward words, “self-

hatred.”  As a result of his extremist ideas about the current issues in the said countries, Naipaul’s travelogues 

appear to be like his novels in dealing with historical and universal facts, in which they are dominantly fictitious 

stories which have emanated from his deep equanimity against Non-Western societies, especially aiming at the 

Islamic and Hindu nations. But rarely does he see himself as a member of the same communities. He sees himself, 

instead, as a perfect and developed European who deserves the right to disdain and rid icule the values of ancient 

traditions and insult flagrantly and outrageously the colored races, other than the pure and legendary Brahmanic 

origins which he count as his own, and deals with in a more sympathetic fashion than others  . 
Nevertheless, Naipaul’s main concern is postcolonial societies who have experienced the bitter days of 

colonialism and slavery, but from the viewpoint of a European man rather than a postcolonial victim. In this 

regard, Amitava Kumar reiterates that “Naipaul’s excursions into countries of the third world were not marked by 

solidarity but by a more distant disinterestedness and even contempt. At the same time, it also draws attention to 

the stubborn autonomy of the writer.”  However, Naipaul’s approach to the study of the colonized societies takes 

a contradictory form. While he attacks Arab colonization of these regions and compliance of the colonized nations 

with Islamic sovereignty, he also criticizes the same societies who have got their independence from British 

sovereignty. This is a major reason for the contradictory impulse in Naipaul’s texts. Naipaul tries to classify the 

world into “west-east” or “dark-light” binary oppositions. Then, to support his categorizations, he uses his 

novelistic talent to dye the fictionally created division with hues of reality. One of the main questions of this essay 

is how fictionally created images or notions can take the place of real ones in a text? 

One of the cracks that reduce the value of Naipaul’s travel books as factual documentaries is his “selective 

interviews,” as Salman Rushdie states. This macro approach  contrasts Naipaul’s selective interviewing method of 

meeting individuals from specific countries, then expanding on their private narratives towards schematized 

descriptions of the societies. Naipaul has done so very effectively in his several travel narratives about India, 

Africa, and the Caribbean, but most specifically in his non-fictional books about Islam and India. When Naipaul 

visited the four non-Arab Muslim countries in 1980 (Iran, Pakistan, Malaysia, and Indonesia), his aim, as declared 

in Among the Believers, “to see Islam in action” (AB 99) and “to find out about the application of Islam to 

institutions, to government, to Law” (AB 107-08). In his second travel, Beyond Belief, Naipaul’s claim is 

different from his previous travel books. The first three sentences of the prologue to the book reads: “THIS IS A 
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BOOK [sic] about people. It is not a book of opinion. It’s a book of stories” (xi). Soon after in the second 

paragraph of the prologue he betrays his real intention  . 
Islam is in its origins an Arab religion. Everyone not an Arab who is a Muslim is a convert. Islam is not 

simply a matter of conscience or private belief. It makes imperial demands. A convert ’s worldview alters. His 

holy places are in Arab lands; his sacred language is Arabic. His idea of history alters. He rejects his own; he 

becomes, whether he likes it or not, a part of the Arab story. The convert has to turn away from everything that is 

his. (xi) 
It happens that Naipaul attempts to set the mind of his readers into the course he desires from the outset. 

This loaded statement can be recognized as twin concepts displaying the author’s defining “opinions” which see 

Islam as merely an imperialistic and iconoclastic religion that has done nothing for the “converts” except looting 

and plundering their riches and values and destroying the “converted cultures” especially the Hindu-animist 

heritages of Pakistan, Malaysia, and Indonesia. For Naipaul “converted peoples have to strip themselves of their 

past; of converted peoples nothing is required but the purest [sic] faith […], Islam, submission. It is the most 

uncompromising kind of imperialism” (AB 64). 

These ideas form Naipaul’s premises, upon which he bases his subsequent views and consequently his 

choice of stories and descriptions. All the “narratives” and “stories” that come after this opening passage follow 

the same line which is fixed at the outset. However, several of the episodes Naipaul relates involve the  notions of 

pain and suffering, yet they do not prove his “dubious” thesis. As Amitava states with regard to Naipaul’s travel 

text , 
Many readers, including me, are drawn by the sharp eye and the limpid prose. Such writing runs into a 

dead end when it relies most on the model of the imperial, nineteenth-century travelogue. Naipaul’s reliance on 

that model, and his use of Conradian tropes of travel into colonial darkness, call for a certain skepticism. Clarity 

in writing by itself suddenly begins to appear to be a dubious, archaic quality, cloaking questions about power and 

ideology. (Amitava 2002: n.p.)   
The outcome of Naipaul’s manipulative strategy is to set a predefined argument about the culture and 

history of the nations he visits and to bring them under question according to his own opinions. His entrenched 

views consider the non-English societies, including Christians and Muslims (excluding Jewish communities), as 

converts who are living in postcolonial “darkness” in absence of the colonial powers although the same colonial 

power comes under his relentless attacks in some parts of his writings concerning the Central and South America.  

One fact about Naipaul’s career is obvious: Naipaul, astutely media savvy, has metamorphosed into a kind of 

prophet who sees bare facts around him and knows the truth from false. However, I do not want to conclude on a 

pessimistic note, I only want to assert my opinion that a writer can make “reality” for his readers based on what he 

perceives from around himself or creates in his own mind. But the main question remains: “How is this reality 

made for the readers through the text ?”  

This article will deal with the history of Islam and Islamic societies on the route of V. S.  Naipaul’s 

excursions in the Middle East and Asia, and its manipulation in his travel books in which he tries to impose his 

imaginative conceptions of a country’s past on his readers. As Dagmar Barnouw states in the introduction of 

Naipaul’s Strangers (2003),  the travel book itself can be considered as a kind of historical book because it is 

expected to reflect a slice of time in the history of a place. However, it can also be taken as a blend of fact and 

fiction assessed and interpreted from the point of view of the traveller. The position and degree of fact and fiction 

in the travel account determine its reliability as a documentary or an authentic account in dealing with the history 

of a given place and time. Naipaul’s travelogues deal with history of Islam from two aspects: a narrative of the 

past and a present day narrative. Like the way we now look at the travel notes by Marco Polo, the pictures of the 

societies which Naipaul offers to his readers in his travelogues will, in time, be regarded as part of the history of 

the time and place written about. At the same time, Naipaul is concerned with the past of the societies he travels 

through which forms the main topic of this article . 
Yet, despite Naipaul’s apparent interest in history, especially the history of the Islamic regions he travels 

through, he does not seem to probe into the history of the concerned societies with a scholarly and analytical eye. 

Rather he tries to change, interpret, create or represent the history and the historical facts in those areas according 

to his own objective which is, I believe, to create a reality and identity for himself and his “sympathetic” readers. 

Therefore, it can be claimed (and as my discussion seeks to demonstrate) that Naipaul deals with these societies 

with a double-edged sword, fabricating and presenting a fictional past for them, and misrepresenting the present 

context which will be inherited by next generations as part of the history of the past of these regions. This has 

already happened in the realm of historical writings  . 
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2  History, Islam and Naipaul’s Travel Narratives 

As mentioned above, history is one of the most important themes in Naipaul’s narratives. As Feder 

reiterates, “in every country he visited, Naipaul was concerned with the relation of the historical past — even  in 

its seeming absence to the present.”  His treatment of history as one of his main subjects takes place on two levels. 

The first level takes the texts concerned with actual historical phenomena, which include “the situation of the 

Indian diaspora”  and the second level takes a symbolic face through which Naipaul seems to have “lost interest in 

factual representation, preferring, instead, to emphasize the historical contours.”  This way Naipaul tries to 

formulate a theory in which factual historical events assume more symbolic and  fictional feature. In his travel 

books both levels are closely intertwined to shape historical events according to Naipaul’s theoretical 

assumptions. Hence, his observations have taken the form of an allegorical statement on the nature of historical 

developments rather than factual analysis of the factual events . 
As mentioned above, in this article, I look at the travel books by Naipaul as means to represent the 

histories of the Islamic countries the writer visits during his expedition. Dealing with history selectively and 

interpreting and distorting historical accounts according to one’s wishes turn history into a power tool through 

which men in authority try to convince their audience or subjects of the validity of their dominance. In his 

masterpiece, Nineteen Eighty Four, George Orwell reiterates that “who controls the past controls the future; who 

controls the present controls the past” (248).  However, it is hard to draw a distinctive “line between books on the 

history of a country and travel and description as they so often are combined”.  Some writers take Naipaul’s travel 

narratives as historical writings of a sort that give a realistic account of the societies in question. It is often 

claimed that Naipaul’s travel books depict real events and are first hand, frank and honest accounts of the 

experiences of the author during his adventurous expeditions in the regions he has visited. In this case the 

narrative can be considered as autobiographical pieces of writing. However, it cannot be denied that the 

psychology and autobiographical view of the observer shapes his perception and, consequently, forms the images 

of the outside world in his mind. Naipaul is a writer who has gained fame as an "irascible" and "hysteric" writer 

by most of his critics and readers, and even supporters.  Naipaul is easily roused into deep emotional spasms 

which influence his thinking process and writing. His pugnacious and convulsive behavior in reaction to the 

employees in the House of Customs in Bombay while helping his companion who fainted from the heat (AD 23),  

his disdainful and contemptuous reactions in the Pesantren in Indonesia (AB 297-319),  and his passions while 

bypassing the houses of prostitutes in the West Indies (MP 110)  are just a few samples of his hysteria and 

unchecked emotions. And in India the emotion that overruns his being is his awareness that he is an Indian. 

Naipaul, who has always tried to evade the real India and Indianness, now sees himself "faceless" in that 

community in which he feels he has lost the distinctness he used to enjoy in England and Trinidad (AD, 46). Now 

he sees himself as a drop in a vast ocean of people he had abhorred for a long time. The result is that, as Blanton 

reiterates, “[in An Area of Darkness] Naipaul does not have a tidy picture to satirize, but rather a confusing, half-

understood society that can produce in him only the feeling of fear” (Blanton 80).  With this mental condition, it 

does not seem to be possible to register facts about events, peoples, and societies in a fair and unbiased manner to 

be considered as valid or reliable history of a nation, or deal with history in a neutral and unbiased manner . 
In “V.S. Naipaul: A Spokesman of Neo-Colonialism,” H. B. Synge accuses Naipaul of “distortions of the 

history, culture, and politics of the former colonies,” and the result is that “the people know him to be ‘a 

despicable lackey of neo-colonialism and imperialism and have utter contempt for him’” (85). In his Caribbean 

Writing in English: Intimations of a Historical Nightmare, Chauhan goes further and includes all the writers from 

the former colonial societies in Central America into this category. He believes that in the works of Caribbean 

writers, including Naipaul, there is a “twin tendency” which rules over and mars the narrative. This defect is what 

he calls “a schizophrenic split between the love for the soil but hatred for its history” (45).  For Naipaul and others 

like Walcott, Lamming and Harris, history, to which they turn to explain the contemporary status of the “island 

societies”, is neither the glorious past nor the “narrative of national achievements.” For them history is nothing 

more than plundering and decimating the local inhabitants of the islands (45-47). As Naipaul states in The Loss of 

El Dorado: a History (1984), that the place, El Dorado, first fell in the hands of Spaniards who came to usurp the 

wealth of the nation in their “greed” under the excuse of Christianity, and then the country was taken over by 

British colonizers who “introduced the slavery into it” (Chauhan, 46-47).  This kind of view of the history of a 

nation, and a similar fate of their motherlands in Asia and Africa has been the main reason that Naipaul and others 

have always tried to build a new history for their lands and new identities for themselves. In this mission, as 

Mohanram & Rajan observe, West Indian writers such as Naipaul, “like their American counterparts of the 

nineteenth century”, have always tried to invent new myths for their neglected lands, or they have done their 
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myth-making service by “transplanting” myths borrowed from other territories (50). Nevertheless, myth-making 

per se is a creativity in art and literature which enriches the culture of a nation. The perceptions and thoughts find 

their ways into the created myths to depict the inner feelings of a society. But distorting and misrepresenting the 

realities existing in a given society seems to be far from the positive myth -making task. Therefore, the authors ’ 

reference to myth in Naipaul’s travel books does not seem to be in its positive signification . 
As a result, many sections of Naipaul’s travel books seem to fictionalize the lives of the people and their 

histories through the manipulation of history. In new historicism, this kind of manipulation of the history of a 

nation is considered to bring about the desired situation in which the dominant group scales up its power and 

domination on the people via controlling their past, as mentioned above. This time, in addition to language, 

Naipaul picks up literature and literary devices to create stories to fill the gaps in the history of the nations in Asia 

and the Middle East that he feels need to be covered or repaired. Naipaul’s main source for his historical 

interpretations and fabrications is, according to himself in Among the Believers (125), a less known book which is 

even more epical than historical document, that is the Chachnama or Fathnama  which is believed to have been 

written by a Muslim named Kazi Ismail, after the conquest of Sind by Muslim invaders. Chachnama tells the story 

of the conquest in a way that makes it sound more like a creative epical romance than a historical book. 

Fredunbeg, who translated the book into English, notes that hyperboles, exaggerations and distortions are used so 

liberally throughout the text that historians used to consider it a “romance” rather than a reliable historical 

document until “Elphinstone rehabilitated its real character” (“Introduction”, The Chachnamah, An Ancient 

History of Sind, 9-11). When some of the characters in former romances were identified with historical figures, 

the book turned into a historical document.  However, on many levels the book cannot be regarded as a reliable 

historical source of past events and personalities. Historical novels and romances like The Faerie Queene or A 

Tale of Two Cities or some of Shakespearean plays such as Julius Cesar also deal with historical personalities and 

periods in the same way and even in a realistic-looking manner. Considering any of these books as historical 

documents, absolute in their authenticity, betrays the naivety of the reader. Moreover, in Among the Believers and 

Beyond Belief,  Chachnama is the only historical source that Naipaul mentions. Naipaul looks at the history of 

Pakistan merely through this book, and it is this book that provides most of his stories and interpretations with 

information about the Islamic conquest of the country. Naipaul’s confinement to one book not only restricts his 

knowledge, but also limits his vantage point from which he observes past events. As a result, his interpretations 

and analyses cannot be regarded as comprehensive and reliable as a scholarly source on the history of Pakistan . 
Naipaul deals similarly with the history of Iran, India and Indonesia as well. To compensate for what h e 

felt was a severe loss of history and identity, in his travel books, Naipaul sought to create a distorted account of 

the past for these regions instead. In this way, he is distancing them from their real history and real selves. This 

point will be elaborated later in this article. 
3   Distortion of the Islamic History in Naipaul’s Travelogues 

During his travels, Naipaul was obsessed with the revival of past glories of India and the subcontinent, as 

well as Iran and Indonesia which had been destroyed in the hands of the Imperialism of Islam, Mogul, Persian, 

British, and other Eurasian powers (AB 142). However, since Naipaul sees the histories of these regions as merely 

stories of a lamentable past, he turns to fabrication and myth-making job (as mentioned earlier, myth-making in 

Naipaul’s travelogues differs from the myth-making in literature and art). This tendency and the feeling of 

defection have encouraged Naipaul to create histories for his victim lands by endeavoring to destroy and fabricate 

their past anew. Although Naipaul claims that he deals with facts during his travels (BB 1-2), a close reading of 

his travel books betrays how he deals more with the recreation of a fictional past for his target regions. Naipaul 

sees himself in position of a writer who does not try to “offer his political opinions,” but rather he does his best to 

be a “discoverer of people, a finder-out of stories” (BB 2). However, in “The Empire of Islam”,  Buruma 

comments that Naipaul’s heavily opinionated comments prevail in all his writings. Naipaul’s explanations and 

interpretations of all the points and events in his travel books can support Buruma ’s claim. Naipaul’s idea about 

the Imperialism of Islam makes him see Islam as the “cruelest” and the “most uncompromising” religion in the 

world, “because it strips converted peoples of their past, their sacred places, and their attachment to their native 

lands. Only Arabs are allowed, so to speak, to be at home”. Naipaul states that “Islam seeks as an article of faith 

to erase the past; the believers in the end honour Arabia alone; they have nothing to return to. Islam requires the 

convert to accept that his land is of no religious or historical importance; its relics were of no account; only the 

sands of Arabia are sacred.  But the Iranian homage to Jerusalem and their worship of Mecca and Medina come 

along with their homage to Mashad (a holy city in North Eastern Iran). According to Naipaul’s own conversations 

with the native people in Iran, these are signs of their deep attachment “to their own native land” (Buruma). 
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However, in his travel books, Naipaul brands this attachment to their own country as unthinking nationalism 

which was rampant in Iran.  This makes the case rather complex for analysis  . 
This complicated opinion about the converted nations emanates from Naipaul’s propensities against Islam, 

Muslims, and all Semitic religions and nations. Naipaul does not come to explore the Islamic societies to discover 

the truth about them, but he travels through them in quest of evidences  or justifications to satisfy and prove his 

own opinions. This is the reason he incessantly interprets and elaborates all the points without letting his readers 

see the concrete images he claims he has depicted in his narratives. These preoccupations are rooted in his 

childhood in Trinidad. One of the evidences to support this claim comes from his own mouth, when Naipaul, as, a 

child, accompanied his family to the home of some relatives who he believed to be Muslims. Naipaul refuses to 

eat the offered “vermicelli done in milk” suspecting “it to be associated with some unknown and distasteful ritual” 

(AD 34). Although the mentioned relatives turn out to be Hindu (34), Naipaul’s attitude toward Muslims blocked 

him from seeing the reality that the family was non-Muslims. This propensity accompanies him along his travels 

into India, Iran, and all other countries in Asia and Africa, blocking and blurring his vision of the real faces of 

these societies. In Among the Believers, he approaches Pesantrens with this men tality. His first question to his 

guide is why they had stuck to the traditional Pesantren schools instead of adopting new style schools as they are 

used by Europeans (335). Again in Among the Believers, when Suriadi complains about his daughter who has ju st 

converted to Islam, Naipaul immediately believes that her return to Islam had rendered her “dull” without even 

seeing or talking to the girl. He easily judges her and condemns her as being deviant and fundamental (AB 303). 

As Buruma reiterates, “Naipaul has created a body of work from these preoccupations ”.  And this has spoiled his 

writings and judgments about the Islamic countries as well as India and the West Indies  . 
Regarding the Semitic religions, Naipaul accuses Islam and Christianity of the destructive invasions which 

have scarred the face of the Hindu civilization, imposing their rituals on Hindu religious practices. This claim 

emanates partly from his ignorance of historical facts. When two religions or cultures live together, it is 

unavoidable that they do not affect each other philosophically or practically. If Islam has influenced Hinduism in 

some areas, Islam has been more under the impact of Hinduism. For example, after the introduction of Islam into 

India, Muslims in India developed a parallel caste system like the one available in Hinduism, in which the Muslim 

society was divided into three main castes, namely, the Foreign-descended “Ashraf” Muslims (Royal Muslims), 

the “Ajlaf” (converts) and the “Arzal” (untouchables) at the lowest rung. The term “Arzal” which stands for 

“degraded” is itself further subdivided into Bhanar, Halalkhor, Hijra, Kasbi, Lalbegi, Maugta, Mehtar etc.   

Manusmirti  in Hinduism, on the other hand, is an ancient Brahminical code which proposes “fasting” as part of 

the self-penance for Brahmins who committed actions which, according to Hindu norms, were regarded as sins. 

The history of this “law-book” roughly goes back to the early years of “the Common Era”, or even “earlier” 

(Moreshwar 65),  the time that neither Jesus  nor Mohammad was born, nor had Britain been formed by the Anglo-

Saxon invaders in the land of Britons. Naipaul’s accusation of Semitic religions of imposing their practices on 

Brahmin rituals is an obvious distortion of facts. For Kandasamy, this seems to  be a part of the “Hindutva 

propaganda than an intellectual’s justified probe into aspects of Hindu asceticism” Kandasamy sees this kind of 

unsupportable accusations as part of a movement to distort the historical facts and fabricate “a saffron history with 

a sacred thread. A Hindutva history that decries the Muslims, the Christians. … A history without a timeline, but 

full of hatelines  . 
In his depictions and interpretations in his travel books, Naipaul does not seem to have a clear and 

scholarly account of the history of these regions generally, and the history of Islam specifically. “What he sees as 

the modern Islam, apparently in failure and decay, has already turned into raged fundamentalism.”  Fouad Ajami 

believes that Naipaul’s opinions about Islam are obvious misjudgments about this religion. Ajami states that 

“[Naipaul] journeyed into a great storm, his own panic about political Islam magnifying the panic that he found on 

the road. This knowledgeable man had left home unprepared. He had read little about these countries; instead he 

put his faith in his own inclinations.  This “unprepared” expedition is similar to what Naipaul had left home for 

his quests in the “area of darkness”. As the “area of darkness” comes mostly from Naipaul’s childhood fantasies 

inherited from his ancestors ’ ambiguities about India, his prejudices against Islam originates also from his 

childhood fantasies about non-Hindu people in Trinidad, especially Muslims and “Negroes”. Naipaul’s fervent 

claim that Islam had invaded Northern India in a brutal outrageous fashion is as baseless mental fabrication as his 

claim on the area of darkness. Although it is not deniable that invasion of a country or a region cannot be without 

inhumane outcomes that a war necessitates, his accounts most ly stem from his own interpretations of the stories 

from Chachnama. As mentioned before, Chachnama tells the story of the invasion from the Muslims ’ point of 

view. Therefore, it is natural to magnify their own actions up to heroic levels and degrade the re actions of their 

foes as defeated people. Most parts of this kind of heroic actions are historically unsupportable exaggerations of 

events from the Muslims’ perspective, which turn them into a kind of political propaganda in practice. In this 
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book there is no room for the accounts of the heroic resistance or retaliation from the indigenous peoples against 

the invaders . 
 

In India: a Wounded Civilization,  concerning the Arab conquest of Sind and India in the early years of the 

spread of Islam “beyond its deserts”, Naipaul notes that since the time “when the new religion of Islam spread in 

all directions and the Arabs – led, it is said, by a seventeen-year-old boy – overran the Indian kingdom of Sind,” 

which historians look at as “only an episode” in the history of the region, “India has shrunk…. No civilization was 

so little equipped to cope with the outside world; no country was so easily raided and plundered, and learned little 

from its disasters” (7). However, Naipaul himself states that “[i]n the sixteenth century Vijayanagar, really, was a 

kingdom awaiting conquest”  (16). But he never elaborates the reasons that led to the “easy” conquest of Sind or 

other Islamic countries like Iran by Arabs. S. M. Ikram in Muslim Civilization in India (1964)  reiterates that the 

reasons that the Arabs succeeded in defeating the Indian armies with comparative ease was partly due to the 

condition of the Indian troops and the mood of the Indian commanders, as results of some other factors such as the 

ancient tyranny of unqualified local rulers. Another important element that nurtured the easy submission was “the 

conciliatory policy which Muhammad Ibn Qasim adopted towards all those who submitted to the Arabs ” (Ikram 

2). The created condition boosted the cooperation policy with the invaders and substituted “voluntary surrenders 

… for bloody battles.” At Nirun, for instance, the Buddhist clergymen welcomed the invaders with open arms, or 

at Sehwan the masses revolted against their indigenous Hindu governor, who had imposed insufferable pressures 

on them. Ultimately the masses submitted to Muhammad Ibn Qasim to liberate themselves from the yoke of their 

local tyrants. In this regard, Ikram notes that   ,Popular dissatisfaction with the former rulers, or at least 

indifference to their fate, seems in fact to have contributed substantially to Arab success. A large proportion of the 

population of Sind and Multan was Buddhist, but Chach, a Brahmin minister of the Buddhist king, had usurped 

the throne in 622, and his dynasty was not popular with large sections of the people. Even the chiefs and officials 

were quick to offer allegiance to the Arabs. (Ikram 2) 

However, Naipaul looks only at the dark areas presented in Chachanama. Naipaul focuses merely on the 

brutalities committed by the Mus lim invaders but never mentions points like freedom of religion during the 

Muslim rule in Sind. As the English translator of Chachanama emphasizes, one of the most remarkable edicts 

mentioned in this book was proclaimed by Hajjaj, the Caliph of time, who h ad ordered Muhammad Kasim 

(Qasim), the appointed ruler in Sind, “that the subject population were not to be interfered with, in the exercise of 

their own religion, even if they worshipped stocks and stones ” (Chachnama 5). According to Chachnama, which 

Naipaul relies on in his interpretation of the past of Sind, when Sind came under the rule of Islam, “the Brahman 

Prime Minister of Dahar was installed as the Prime Minister of Muhammad Kasim, and several Hindu chieftains, 

whose principalities had been guaranteed to them, became Muhammad Kasim’s allies and counselors” (7). If what 

Naipaul relates from Chachnama about the brutalities of Islam in the region are valid, then the accounts quoted 

above about the leniency of Islam should also be regarded as valid and worthy of report that Naipaul never 

mentions . 
India: A Wounded Civilization is a book in which Naipaul has described a Hindu land injured by both the 

Islamic conquest and rule during the first phase of the invasion by Arabs, and the British Imperialism in  the recent 

centuries before the Independence. The book is talking about India’s “dark ages” under the boots of the invaders 

and foreign rulers. However, in Beyond Belief, he insists that "[t]here probably has been no imperialism like that 

of Islam and the Arabs" (BB 354) although he does not seem to be sure of what he states. In The Humour & the 

Pity: Essays on V.S. Naipaul (2002), Amitava Kumar  takes his "probably" as a hint at his “doubt in his own mind 

about the Christian imperialism that swept across Europe in the later Middle Ages, initiating a new social order 

and rewriting history in much the same way Islam has done” (73). In Among the Believers and Beyond Belief, 

one of his major texts about “converted” countries like Pakistan, where Naipaul constantly comments that the 

country is under way to her dismantling beneath the sovereignty of Islam, Naipaul states that Pakistan, that 

celebrates the victory of the Arabs in Sind “continue[s] to rejoice at the victory for Islam[,] … could be seen as a 

fragmented country, economically stagnant, despotically ruled, with its gifted people close to hysteria ” (AB 85). 

This criticism by Naipaul has been dismissed by Eqbal Ahmad, a Pakistani left -intellectual, when he declared in 

an interview with Naipaul that instead of writing, he "should be selling sausages." Ahmad rejected clearly 

Naipaul’s depiction of Pakistan, as reflected in Among the Believers, stating that it was Naipaul’s “responsibility 

to at least report, mention, that the ... [regime] was being opposed at great risk to themselves by hundreds of 

thousands of people, including almost all the known poets, writers, and artists of Pakistan." Ahmad believed that, 
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“Our best writers of that time were in prison or in exile. [Many] ... people had been flogged in pu blic. Nearly 

30,000 or 40,000 went into prisons, and you don’t make one mention of it. You describe that regime as Islamic. 

The least you could have done was to say that this was a contested space" (Amitava 73). 

This kind of selective recount of the issues  in the “converted” countries forms the major part of his 

writings. Unlike what Naipaul states throughout his narratives, Jawaharlal Nehru reiterates in Discovery of India  

that Islam never invaded India nor did it rule over India, but all non-Arab peoples like Jinghizhan, a Mughal, 

Mahmud, an Afghan, and Timur, a Ghaznavi Turk attacked and committed all the brutality under the banner of 

Islam (Nehru 230-32). If Nehru’s statement is not very exact about the Arab invasion, it reveals part of the fact 

about the invaders. For those who invaded India, i.e. Nader Afshar from Persia and Jinghiz Khan from Mongolia, 

they did not have any religious intention in their invasions. Nader’s slaughtering and plundering of India was a 

penal reaction to a disobedience by a Mohammad Shah, who was already an Indian Muslim, in paying tax to 

Persian king, Nader. As a result, Nader ordered his soldiers to brutally massacre the population and plunder the 

city. Within one day 20,000 to 30,000 Indians were killed by the Persian troops, forcing Mohammad Shah to beg 

for mercy from Persian tyrant (Axworthy 17-19).  Nader Shah returned to Persia with the looted Peacock Throne. 

Among a trove of other fabulous jewels and trophies were the Koh-i-Noor  (Mountain of Light) and Darya-ye 

Noor (Sea of Light) diamonds, thousands of elephants, horses and  camels loaded with the booty they had 

collected. The plunder seized from India was so rich that Nader stopped taxation in Iran for a period of three years 

following his return (Axworthy 1-16; 175-210). There is not a brutality by Muslims comparable to this event by 

committed by Nader Afshar in the history of the region. On the other hand, Jinghizhan ’s original religion is 

widely speculated tobe Shamanism or Tengriism, which was very likely among nomadic Mongol-Turkic tribes of 

Central Asia. Moghals, especially, converted to Islam after they conquered already Islamic regions like Iran and 

India (Ratchnevsky 9-10).  If Nehru’s views are not fully comprehensive, yet they comply with more objective 

and logical lines of the history of these regions. While, in his discussions about the invasions into the converted 

lands by alien forces, Naipaul never mentions Persians, Turks or Mughals in his accounts, who were more 

unforgiving plunderers and looters of the riches and cultures of these nations than Arabs. Even Arab invasion does 

not seem to be pure religious in its nature, if we consider the hunger of Arabs for the riches in Sind and India . 
The Islamic government in Pakistan is also dealt with by Naipaul in two of his travel books, Among the 

Believers and Beyond Belief, as well as his other articles and interviews. In an interview Naipaul believes that  

....Muslim insecurity led to the call for the creation of Pakistan. It went at the same time with an idea of old 

glory, of the invaders sweeping down from the northwest and looting the temples of Hindustan and imposing faith 

on the infidel. The fantasy still lives: and for the Muslim converts of the subcontinent it is the start of their 

neurosis, because in this  fantasy the convert forgets who or what he is and becomes the violator . 
 In the above extract as well as his travel narratives, as a result of his selective recount of historical events, 

Naipaul evades from mentioning Mohammad Ali Jinah as the founder of the Islamic Pakistan. Representing 

historical facts in a selective and biased manner helps him to create a specific reality in the mind of his readers, a 

reality that is intended to be perceived as it should be, not as it was in fact. Due to selective and  biased reference 

to historical facts in his travel books, Naipaul cannot be considered as a trustworthy interpreter of history who 

gives a reliable account of historical events. Naipaul satirizes Pakistan as an Islamic government that is 

unqualified to run a country (AB 85), yet he never mentions how Jinah, the founder of the Islamic Republic of 

Pakistan, who was a “secular” politician who used to eat “ham in private”,  can be a real establisher of a real 

Islamic state. The Western world not only inspired Jinnah in his political life, England, especially, had greatly 

influenced his personal preferences, particularly when it came to dress. Jinnah donned Western style clothing and 

pursued the fashion with fervor. It is said he owned over 200 hand-tailored suits which he wore with heavily 

starched shirts with detachable collars. It is also alleged that he never wore the same silk tie twice (Almeida n.p.).  

M. C. Chagla, who was a close friend of Jinnah, has stated that Jinnah was fond of eating pork, an act which is 

forbidden is Islam (Mahomedali 181).  According to Akbar S. Ahmed in Jinnah, Pakistan and Islamic Identity, 

nearly every book about Jinnah outside Pakistan mentions the fact that he drank alcohol. Several sources indicate 

he gave up alcohol near the end of his life (Ahmed 200).  Stanley Wolpert, a historian, also confirms this in a 

book about Jinnah. The Pakistani government has banned these books (including Wolpert ’s) which have 

mentioned alcohol and ham among Jinnah’s dietary preferences  . 
In Among the Believers, Naipaul refers to Iqbal’s belief in establishment of the Islamic Republic inferred 

from his own statements in which he sees Islam as a communal and political religion in contrast with Christianity 

which is “a matter of private conscience” and private practice” (AB 89). According to Naipaul, Iqbal puts 
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“forward his plan for an Indian Muslim” community and government (131). Commenting on the origin of the idea 

of Pakistan by the poet Mohammed Iqbal who in a speech to the Muslim League in 1930 propagandizes the 

establishment of an Islamic government in Pakistan, Naipaul writes: "Iqbal came from a recently converted Hindu 

family; and perhaps only someone who felt himself a new convert could have spoken as he did [...] Iqbal said in 

an involved way that Muslims can live only with other Muslims" (AB 85). However, Iqbal's background is 

detailed in Ram Nath Kak’s Autumn Leaves  : 
His grandfather, Sahaj Ram Sapru, a revenue collector, [allegedly] embezzled funds and when discovered, 

the Afghan governor, Azim Khan, gave him the choice of death or conversion to Islam. Sahaj Ram chose life, and 

assuming new names, he and his family moved to Sialkot in the Punjab. Later, Iqbal never acknowledged his 

native Kashmiri and Indian tradition that his grandfather had been forced to renounce. Perhaps this reveals that 

terror wins. The victims wish to be like their tormentors. (119) 

Nevertheless, what happened in Pakistan, which led to the establishment of the Islamic Republic, was 

based more on nationalistic passions rampant in the region than religious duty for establishment of an Islamic 

government. As Buruma reiterates, even Iqbal’s passionate speech in 1930, concerning the establishment of an 

Islamic community in India, is not tended in its literal meaning. In his later life, Iqbal comes more under the 

influence of communism than Islam.  This fact betrays his nationalistic tendencies and objectives that enticed him 

to stick to Islam to drive his ideas onto the dominant Muslim masses in Pakistan. Moreover, Jinah and his other 

comrades wanted to free themselves from the “oppression” of Hinduism that traditionally imposed its caste 

system on Muslims, of which the symptoms still remain in Pakistan. The social stratification among Muslims in 

the "Swat" area of North Pakis tan is a symptom of the same Caste system visible in India. In this area Muslims 

are rigidly divided into subgroups and each group, that is called Quom, is assigned a profession. Quoms are not 

permitted to intermarry or live in the same community or choose a profession out of their own Qoum limits. These 

Muslims follow a ritual-based system of social stratification. The Quoms who deal with human emissions are 

ranked as the lowest (Barth 113).  Stephen M. Lyon has written about a "Gujarism" prevalent in parts of Pakistan 

through which Gujjars are seeking out other Gujjars to form associations, and consolidate ties with them, based 

strictly on caste affiliation (Lyon n.p)   . 
Buruma’s discussion turns over a new leaf in fictionalizing the issues for the masses  through Naipaul’s 

mastery of the English language and utilization of literary devices in creating the intended world in the minds of 

his readers in an apparently tangible and acceptable fashion. However, if what the current history relates about 

Jinah and Iqbal is reliable, then Islam is nothing more than a play-name for its modern establishers in Pakistan 

who want to dupe the masses into subjugation. Iran is another version of this game, Indonesia and Malaysia yet 

other versions. Abusing the religious fervency to empower the nationalistic and tribal fantasies and myths ensures 

the influence of men of power onto the lower layers of the community. Iqbal and Jinah are both symbols of 

Islamic revolutionary figures for Muslims, as are other religious rulers, and millions of people can be found 

around the world that believe in the rightness and divinity of these rulers as the direct representatives of God, or in 

better terms, of Arabic Allah (God being shady in meaning for Muslims which reflects Christian Father God as 

well). But there are also more than the first group who believe that these rulers are only abusers of Islam and 

Muslims to gain more power over them behind the mask of religion and the history of religion. Naipaul’s 

manipulation and intentional misrepresentation of the historical facts of these nations is not less harmful than 

misusing religion by the men in authority in Islamic countries. He is inflicting a similar damage on “the universal 

civilization” by misusing history and fabricating a historical background for his target societies through the power 

means at his disposal although he does not seem to have a clear understanding of the historical facts of the nations 

he is writing about . 
More contradictions and confusions in Naipaul’s historical knowledge can be traced among his own 

confessions in his travel books, essays and conversations. In Among the Believers again, for instance, Naipaul 

introduces Indonesia to his readers with an old nostalgia about the ancient days of this country in which th ere was 

no sign of Islam or British Empire. The Borobudur Intercontinental hotel, where Naipaul lodges when he is in 

Jakarta, carries symbols of the “great civilization” which has come down from past in the name of the famous 

temple in the central Java. Is lam as a new and “formal faith” which has come to the area “only in the fifteenth 

century” is in contrast with “the Hindu-Buddhist past, that lasted for 1400 years before that” (AB 279) and reveals 

itself in the form of “awesome” monuments like the Borobudur temple. In Among the Believers, the modern 

history of Indonesia, with its “statues of war and revolution in Jakarta” is “over-emphatic” and sometimes 

“absurd” and “restless”. For Naipaul “the statues of war and revolution in Jakarta were over-emphatic; some were 

absurd. But they commemorated recent history; and that history was heroic and dreadful, and dizzying to read 

about” (279). According to Naipaul’s exegesis in the following pages of the book the absurdity and restlessness in 
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Indonesian society, especially, has been nurtured by Islam. “the restlessness is expressed by the new Islam, the 

Islam that is more than ritual, that speaks of the injustices done to Allah ’s creatures and of the satanic ways of 

worldly governments: the Islam that makes people withdraw, the more violently to leap forward” (280-81). This 

image is compared to the “great civilization”, of which the main part has been left buried in the past, a past which 

Naipaul looks for from his window at the Borobudur Hotel room, without having any idea of the time down there 

among the people in streets. He is in a deep awe when looking at and thinking of “awesome” structures of the 

overwhelmingly religious ancient monuments in Jogjakarta (AB 279-80). But he never mentions the history of the 

local dalits whose fate is closely interconnected with Hinduism and Brahmanism   . 
However, Naipaul’s discriminatory approach to the history of religions is dismissed by his own 

interpretations of the historical events of the region. In his first visit to Indon esia, as reflected in Among the 

Believers, Naipaul meets a young Javanese poet called Linus, whose poetry revives in Naipaul the nostalgia for a 

lost civilization in the far past (AB 320-21), a nostalgia that was marred by the invasion of the alien religions, 

Islam and Christianity in Naipaul’s mind. Naipaul says “Islam didn’t come to Java as a civilization; […] but, like 

Islam, [Christianity] had also come to the villagers as a complement to the old faiths ” (323). Nevertheless, in his 

second travel in 1995 to the same area, as reflected in Beyond Belief, Naipaul realizes that whatever he had 

thought of the glorious past of the region was nothing more than “fantasy” (BB 84). “In 1979 Java had given me – 

perhaps too romantically – the feeling that it was of itself alone, still a complete civilisation. Linus ’s village had 

contributed to that pastoral idea; and over the years fantasy had elaborated on the details ” (84). This fantasy 

obsession of capturing a utopia projects itself in his arguments on other commun ities as well, such as Iran and 

Pakistan. Yet, during his travels to the Islamic countries, by fantasizing the history, Naipaul tries to project all the 

problems onto other sources, especially Islam. As Buruma points out in “The Empire of Islam,” Naipaul believes 

that by creating a “fantasy” that Islam enshrouds its believers in an unreal past and tends to annihilate all the past 

memories, he himself is trying to fantasize a past of which he is not sure but he hates. This “colors Naipaul’s 

writing,” not only “about India in his earlier books,” but in his later writings like “The Enigma of Arrival, set in 

England” as well.  This entices the question in the mind of the readers to ask “how much Naipaul’s visions of 

decay, so beautifully described, really have to do with Islam” (n.p)? 

This passion in Naipaul’s writings does not exclude any of the visited countries on his route. In Tehran, 

Naipaul says that he longs for the pre-Islamic era in Iran when first he arrives in the land of ancient glories. For 

Naipaul, however, it is pitiful that he does not find any symptom of the Greatness of the civilization of Ancient 

Persia, once “rival of Greece” and “undefeated by Rome.” In this regard, Naipaul notes , 
Arabia! Its presence in Iran shouldn’t have surprised me, but it did. Because with one corner of my mind I 

approached Iran through classical history and felt awe for its antiquity – the conqueror of Egypt, the rival of 

Greece, undefeated by Rome; and with another corner of my mind I approached it through India, where,  at least in 

the north-west, the idea of Persia is still an idea of the highest civilization – as much as France used to be for the 

rest of Europe – in its language, its poetry, its carpets, its food. (AB 44-5) 

In this passage, Naipaul, despite his skilful use of his linguistic talent to create vivid impressions in the 

minds of his readers, has definitely confused historical periods in Iran. When he is battering the more recent 

history of Iran, belittling Muslim scholars like Avicenna (AB 8), he does not take into consideration the fact that 

nearly all the poets like Rudaki (858-ca. 941 AD), Ferdowsi (935-1020 AD), Hafez (1315-1390 AD), Saadi 

(1184–1283/1291? AD), Rumi (1207-1273 AD), and Omar Khayyam (1048-1131 AD), philosophers and 

scientists such as Ibn Sina or Avicenna (c. 980-1037 AD), Farabi (c. 872–950/951 AD), Razi (865-925 AD), and 

Biruni (973-1048), and politicians like Amir Kabir (1807-1852), except Mani (c. 216–276 AD), the founder of 

Manichaeism, an ancient Gnostic religion, which was introduced and flourished for a brief time before Islam as a 

revolt against the despotic kings during the rule of Sassanid dynasty in Iran (Bevan 1930: "Manichaeism"),  

belong to different periods after Islam. Before Islam and the so-called Golden Era, which Naipaul and some 

Iranian writers such as Siavash Avesta (Davood Abbassi) are obsessed with, had either contributed nearly nothing 

significant to the history of this region, or all the signs and evidences have gone with the winds through the 

turbulent history of the nation. In either case, due to lack of any evidence or document, talking about the glories of 

those times seems to be baseless. On the contrary, all the glories comes from the periods and figures in the history 

of Iran that Naipaul unfairly belittles and misrepresents in his travel books (AB 8). This does not mean that Islam 

or any religion has brought the civilization to Iran since such a flourish is not visible in the main Arabic regions. 
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But the above evidences support that, at least, during a period between the ninth century and eleventh century 

religion did not block the way of the Iranians to civilization . 
However, on the other hand Naipaul tries to ignore or bypass the glories in Iran after Islam. In Beyond 

Belief, while talking with an Emami who is  “guiding” Naipaul and his companion, Mehrdad, “and talking at the 

same time about what was wrong with the philosophy course at Qum,” Naipaul paraphrases Emami’s criticism in 

a way which does not look real or expected from an Iranian, as is more likely to be heard from Naipaul. 

Nevertheless, the sentences do not clearly show if these words come from Emami or Naipaul’s interpretations of 

Emami’s sentences. Naipaul writes, “too much old philosophy, not enough about contemporary matters, too much 

about Farrabi and Avicenna – an enchanted name to me: strange to hear it spoken so casually – who had taken 

their ideas, many of them wrong idea, from ancient thinkers like Ptolemy and Aristotle ” (BB 229). Unlike 

Naipaul’s most paragraphs which end in interpretations and explanations about the stories and opinions of others, 

Naipaul encapsulates this idea in a short orphan paragraph of nine lines. And roughly and suddenly jumps to 

another scene deviating the mind of his readers to Kamran, his hired driver who reappears from far. If this 

paragraph is Naipaul’s direct interpretation of Emami’s ideas or his own ideas within the words of Emami, 

obviously it has ignored facts in the history of Iran. Naipaul writes in the opening pages of Among the Believers , 
Avicenna! To me only a name, someone from the European Middle Ages: it had never occurred to me that 

he was a Persian. In this dusty pavement medical stock was a reminder of the Arab glory of a thousand years 

before, when the Arab faith mingled with Persia, India, and the remnant of the classical world it had overrun, and 

Moslem civilization was the central civilization of the West. (AB 12) 

With this introduction Naipaul’s idea matches more with what he relates from Emami. Every educated 

European knows that Avicenna, at least, had been taught in European universities and schools for about 500 

years. This passage can be ratification of Naipaul’s comment on Arab and Islamic civilization in his interview by 

Charlie Rose, in which Naipaul believes that Arabs and Muslims “have contributed nothing at all” to the universal 

community.  These judgments by Emami, if Naipaul is trustable in his account, or by Naipaul himself is under the 

influence of Western propaganda that shape their worldview and outlook toward the Eastern cultures and 

civilizations, including Islam and Arabs. CNN has recently published an article on “Muslim Inventions that 

Shaped the Modern World” by Olivia Sterns. This article claims that there are 1001 inventions, innovations or 

discoveries done by Muslims and Arabs from brewing coffee to surgery, toothbrush, flying machine, university, 

crank, music, hospital, optics, alcohol, etc. Sterns writes   
 

Think of the origins of that staple of modern life, the cup of coffee, and Italy often springs to mind. But in 

fact, Yemen is where the ubiquitous brew has its true origins. Along with the first university, and even the 

toothbrush, it is among surprising Muslim inventions that have shaped the world we live in today. The origins of 

these fundamental ideas and objects -- the basis of everything from the bicycle to musical scales -- are the focus of 

"1001 Inventions," a book celebrating "the forgotten" history of 1,000 years of Muslim heritage . 
However, major part of the history coming down from pre-Islamic era shows that before Islam, history of 

Iran was steeped with semi-legendary stories about the kings and viziers who formed the main body of the 

dynasties and kingdoms that had imprisoned the masses in extremely strict and governmental, religious and tribal 

sects and castes, depriving them of their first human rights like the right of education and free choice of 

profession. Bihishti says in Background of the Birth of Islam ,In such a society the class implied that the child of a 

farmer, or artisan or tradesman could, when grown up, become a good farmer, or artisan or tradesman, but he 

could never entertain the thought of raising his social status to that of a clergyman, a warrior, a clerk or a 

government servant; he did not belong there and he did not have the right to hope,  except in very exceptional 

cases when a person could be elevated by the king ’s special decree to a higher class. This of course meant an 

upgrading limited only to that person’s lifetime for the education of special talents and skills. …This social 

system with such limitation was quite contrary to what Islam introduced later on. (32) 

However, Naipaul, despite his explanatory habit in his travel books after any conversation or description, 

never explains or offers any extra information about the ancient Iran . The ancient Iranians used to worship spirits 

and celestial bodies like the Sun.  Today even the origins of most of the superstitious beliefs that have mixed with 

the Islamic notions which have given birth to and nurtured the nascent Shiism, like Moharram Mourning 

Ceremonies, go back to the pre-Islamic eras and emanate from the pre-Islamic beliefs, especially Zoroastrianism 

and Mannavism (Dorraj 67-8).  The Muslim conquests brought about the collapse of the Sassanid Empire and, a 

great territorial loss for the Byzantine Empire. The main reasons for these conquests are controversial due to the 

fragmentary sources from that period. However, most historians agree that when Islam came into the territories of 

Persians and Romans, the Sassanid Persian and Byzantine Roman empires were both militarily and economically 
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exhausted as a result of long years of fighting each other. Fred Donner McGraw, however, suggests that formation 

of a state in ideological and religious coherence and mobilization was one of the primary reasons that lead to the 

Muslim conquests in the early periods of their expansion (Blankinship 37).  Yet others believe that, due to the 

wide mismanagement and corruption and religious conflicts within the governmental and social structures, and 

between the two empires, many of the peoples who were living under the rule of these empires were dissatisfied 

with their own rulers and, sometimes even, welcomed the Muslim forces with open arms (Rosenwein 71-2 .) 

Moreover, except for the first period of the rule of the first four caliphs, Islam has conquered most of the 

Islamic regions through cultural and spiritual dominance. Absolute dominance does not follow a military 

invasion.  “As Machiavelli understood, physical compulsion is essential but never sufficient ” (Greenblatt 23).  

Some scholars believe that Zoroastrianism and Hinduism, due to their own metamorphism into tyrannical despotic 

entities rather than being salvation media of the masses, had already started to fail long before Islam or other alien 

forces started to open their ways into the regions.  Logically, one of the reasons a nation submits to its conquerors 

is the moral failure and socio-economic corruption choking the members of that society. Iranians fled to 

aggressive Arabs from the tyranny of their Charismatic sultans and kings who had been consecrated by the 

Moobeds, Zoroastrian priests (Dorraj 154). In Hindustan a similar history is witnessed. Even India of today is a 

news-making case in the conversion of mass Hindus from the atrocious discriminations of extremist Hinduism 

into Islam, Christianity, and even Buddhism.   

Conclusion: 
History and its manipulations by men in authority, i.e. politicians, political artists and writers, can turn it 

into one of the means that new historicism defines as power tool. Naipaul’s dexterity in English language 

as an international communicational means has raised him to the top of the ladder of internationally 

celebrated intellectualism. His mastery on his narratives easily absorbs his readers into the world of h is 

narratives. His dealing with historical facts of Islam can turn his travel writings into a kind of historical 

document that depicts first-hand visions of the issues around the regions under scrutiny in his books. But he 

deals more with histories as an interpreter and clarifier. The first reading of his travel books defines them as 

a depiction of delicately tackled truth about the visited Islamic societies, from the Middle East to the South 

East Asia. However, a second reading deprived of the blind prejud ices against the peoples in question 

makes his travel books look not totally acceptable to an unbiased reader. Selective recounts and exegeses of 

the history of Islam and their brutal distortions distance Naipaul from being a reliable registrar of facts or  

interpreter of histories. An analysis of his historical discussions betrays his either insufficient knowledge of 

the history of the regions or his intentional corruption of the facts about the regions dealt with in his 

travelogues. Naipaul’s travel books not only deal with the histories of the regions and peoples in question, 

but also present stories of those peoples and societies in representing their real image to the world outside 

and future. This kind of approach turns his dealing with history and historical issues into a means to 

manipulate or create realities and identities for himself and his sympathetic readers. This kind of vision of 

history is what Foucault and new historians label as power tool through which men in authority can control 

the past and consequently the present and future of a nation, but never does reflect the facts as they are. 
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