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THE ROLE OF ULEMA
IN INDO-MUSLIM HISTORY

The Ghaznawid state which laid the foundation of Muslim
power in India was, to some extent, a successor of the Samanids;
and inherited much of the same pattern of relationship between
the rulers and the ulema. It was a close relationship, the
purpose of which was to keep the state administration in
reasonable conformity with the shari‘a, and to keep the Shi‘s,
especially the Isma‘ilis in check. Lahore was the secondary
capital, and in the final stage Zhe capital of the Ghaznawid
kingdom and it was natural that next to Ghazna there was a
concentration of ulema there. Most eminent of them was
Shaykh Isma‘il Bukhari (d. 1056) who laid the foundation of
classical, largely imitative and compilatory study of kadith in
the Sub-continent. () He was also one of the first missionaries
of Islam in India, whose activities were paralleled in the earlier
generation by Safi al-din Kazurtini (d. 1007) who had established
his headquarters at Uchch in southern Punjab. (2)

The Ghiirids, who put an end to the Ghaznawid rule in 1186
and extended the Muslim rule over the greater part of north
India, had developed their own pattern of relationship between
the ruler and the ulema. The rulers of Ghir adhered to the
Karamiyya sect, (%) until around 1199 Ghiyath al-din embraced

(1) Rahman, ‘Alil, Takdhira-i ‘ulam@’-i Hind, Lucknow 1914, 23.

(2) S. M. Ikram, Ab-i Kawthar, Lahore, 1958, 81-85 ; for the account of some
of the Ghaznawid ulema see ‘Awfi, Lubab al-albdb, ed. Sa‘id Nafisi, Tehran 1335
shamsi, 168-217.

(3) Al-Shahrastani, Kitab al-milal wa’l nihal, ed. W. Cureton, London 1846,
20; C. E. Bosworth, “The rise of the Karamiyyah in Khurasan’’, Muslim World,
L/1 (1960), 5-14.
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Sunni orthodoxy either in the Shafi‘ite or the Hanafite (probably
the former) from under an ‘alim Wahid al-din (or Wajih al-din)
Marvaridhi, and later extended his patronage, much to the
annoyance of the Karamis to the Shafi‘ite divine and philoso-
pher, Kakhr al-din al-Razi. (*) Neither the Karami nor the
Shafi‘ite influence of the Ghurid court came to be transplanted
in, India, where Hanafism is found as the official religion as
well as that of the Muslim majority at the foundation of the
‘slave’ dynasty by Qutb al-din Aybal in 1206; probably because
Hanafism was the dominant creed at the Ghiirid base of power
in what is now Afghanistan, and the élite and the soldiery which
conquered India adhered to it.  Si the history of the ulema
in India is predominantly the history of Hanafite ulema. (2)

As a class the majority of ulema of the Delhi Sultanate were
associated with the court, the ruling élite and the administra-
tion. Head of the Department of religious affairs was the
sadr al-sudar who enjoyed great prestige and power. Often
he combined that position with that of the chief qadi of the
state, the gadi-yi-mamalik, head of the department of justice;
and made appointments of gadis in the provincial towns as
well as of imams to lead prayers in the mosques everywhere.
The department of kisba was also controlled by the ulema, and
was especially effective in certain reigns as that of ‘Ala al-din
Khalji (1296-1316).  Usually the ulema were also appointed to
the position of shaykh al-Islam or shaykh al-shuyakh, a position
which had a very different connotation from that of the syhil-
Islam in the Ottoman empire. The shaykh al-Islam in the
Delhi Sultanate looked after the Siifis, fagirs and other men of
God. His office was subordinate to that of the sadr al-sudar. (3)

In the office of the shaykh al-Islam in particular and as a
class in general the ulema were sometimes at loggerheads with

(1) Minh3j al-Sirdj al-Juzjani, Tabagal-i Ndsiri, ed. A. H. Habibi, Kabul 1964,
i, 361-62; C. M. Kieffer, Les Ghorides, une grande dynastie nationale, Kabul 1962;
C. E. Bosworth, “Early Islamic History of Ghur”, Ceniral Asiatic Journal, VI/2
(1961), 116-133; idem, “Ghurids”, EI?, ii, 1099-1104.

(2) Aziz Ahmad, An Intellectual History of Islam in India, Edinburg 1969,
1-3.

(3) Amir Hasan Sijzi, Fawad’id al-Fu’ad, Lucknow 1885, 24; I. H. Qureshi,
The Adminisiration of the Delhi Sultanate, Lahore 1958, 175-76, 190-91.
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the Sifis whom they accused from time to time of bid‘a (inno-
vation), of such unorthodox practices as listening to music
(sama‘), and often brought grave charges against individual
Stfis.  Iletmish’s shaykh al-Isldm, Najm al-din Sughra ()
was jealous of the eminent mystic Qutb al-din Bakhtiyar
Kaki (d. 1236); (2) and according to Sifi hagiographies, cooked
up a charge of adultery against another mystic Jalal al-din
Tabrizi. To judge this last case a mahkdar (or jury-like assem-
bly) of ulema ans Siifis was convened by Iletmish; the charge
could not be proved; Tabrizi was exonerated and Sughra, either
because of his failure in this case or his antagonism to Kaki
who had much influence over Iletmish, lost his job and was
replaced by a mystic Jamal al-din Bistami. Another ‘alim,
Qutb al-din who was shaykh al-Islam under Bahram Shah (1240-
1242) had as notorious a reputation as Sughra, and was even
accused of treason. (?) T

An even more remarkable instance of rivalry between the
ulema and the $iffs, illustrating a degree (though on the whole
minimal in India) of the tension between shari‘a and fariqa,
was the famous mahdar of 253 ulema convened by Ghiyath
al-din Tughluq (1320-1325) on the question of the permissibility
of sama‘, at the instigation of Qadi Jalal al-din and the Shay-
khzada of Jam and other ulema, in which the great Chishti
mystic Nizam al-din Awliya had to appear as a defendent.
The interesting point in the proceedings of this mahdar was
the ulema’s assertion of the greater validity of the Hanafite
juristic ruling against listening to music, compared to the
hadith quoted on the permissibility of sama‘ in his defence by
Nizam al-din, the authenticity of which the ulema questioned.

(1) The adjective Sughra in his name is meant, at least in hagiographical lite-
rature, to distinguish him from the renowned and much respected founder of the
Kubrawiyya order, Najm al-din al-Kubra, for a study of whose work and influence
see Fritz Meier (ed.), Die Fawad'ih al-Jamal wa fawatih al-galdl des Nagm ad-din
Kubrd, Wiesbaden 1957; M. Mol¢, “Les Kubrawiya entre sunnisme et shiisme aux
huiti¢me et neuviéme si¢cles de I'Hégire », Revue des Etudes islamiques, XXix-xxxi
(1961), 16-142.

(2) Amir Khurd (Sayyid Muhammad b. Mubarak Kirmani), Siyar al-awliya’,
Delhi 1885, 54-55.

(3) Juzjani (Kabul), i, 468.
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The question was decided in a compromise by the Sultan on
the evidence of a mystic of Suhrawardiyya order, ‘Alam al-din,
who probably was sympathetic to rationalist trends in theology,
that the pratice of the Muslims generally outside India was
to tolerate music. The Sultan permitted sama‘ for the orthodox
Sufis; but banned it for the heterodox mystics such as the galan-
dars and the Haydaris. (1)

On the whole the ulema occupied a position of great prestige
throughout the period of the Delhi Sultanate, and even when
they could not influence a sultan, they could not easily be influen-
ced by him. They had a place close to the sultan even in the
battle array. (2) Iletmish, though he sided with the Sufis
whenever there was a clash between them and the ulema, (3)
nevertheless honoured the ulema as much because of his own
piety as for raison d’état; as their influence, presumably with
the Muslim élite and soldiery, helped the consolidation of his
power. From the reign of Bahram Shah (1240-1242) onwards
their influence increased even more and occasionally they
entered into matrimonial relations with the ruling house. (4)
They held similar prestigious position under the pious Nasir
al-din Mahmiad (1246-1266).

But, on occasions they were disloyal to the interests not only
of the ruling sultan, but even of the Muslim state in India.
As early as 1257 some ulema had conspired with the protégés
of Hiilegii against their own Sultan. (°) The episode of their
intrigue against Bahram Shah has already been mentioned.
These instances as well as the overall political considerations
led to Balban’s (1266-1287) policy of evolving a pattern of
power in which the ruler was supreme, his right to rule derived

(1) Sijzi, 125-26; Amir Khurd, 128; Hamid b. Fadl-Allah Jamali, Siyar al-
‘arifin, Delhi 1893, 89; Ikram, op. cil., 270-73; Aziz Ahmad, “Muslim contribution
and attitude to music in India’’, Zeitschrift der Deutschen Morgenldndischen Gesell-
schaft, 119/1 (1969), 87.

(2) Qureshi, 149.

(3) K. A. Nizami, “Iltutmish the Mystic’’, Islamic Culture, XX (1946), 165-80.

(4) K. A. Nizami, Some Aspecis of Religion and Politics in Indian during the
13 th Century, Aligarh 1961, 172.

(5) ‘Abd-Allah b. Fadl-Allah Shirazi, Tajziyat al-amsar wa tazjiyat al-a‘sar
( Ta’rikh-i Wassaf), Bombay 1877, 310-11.
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form Divine favour, his administration pragmatic, relegating
the influence of the umela to the background. But, at the
same time, to keep the ulema quiet, he cultivated good, even
flattering, personal relations with them. (}) ‘Al3 al-din Khaljj,
though he imposed pietistic conformity on his Muslim subjects,
was himself illiterate and no patron of ulema who do not seem
to have thrived very much under the Khalji dynasty (1290-1320),
at least not as much as in the periods before and after it.
The Tughluq revolution (1320), wich overthrew the apostate
usurper Khusraw Khan, was to some extent basically pietistic.
This pietistic element was strengthened during the reigns of
Ghiyath al-din Tughluq I (1320-1325) and Firaz Tughluq (1351-
1388). In between during the reign of the enigmatic and
scholarly Muhammad ibn Tughluq, at least for a time scholastic
rationalism seems to have thrived at the expense of ortho-
doxy. (*) FirGz Tughluq’s theocracy could not have existed
in theory or in practice without the assistance of the ulema.
The very theocratic nature of his regime presupposes their
preponderant influence on the state administration under him.
After a period of the decline of the Delhi Sultanate during its
resurgence under Sikandar Lodi (1489-1517) we find again an
upsurge of the prestige of the ulema, though counterpointed
by that Sultan’s proclivity towards scholastic rationalism.
The creative contribution of the ulema of the Delhi Sultanate
to theological literature was not very considerable. = Among
early author-theologians was Radi al-din Hasan al-Saghani,
who acted on one occasion as the envoy of ‘Abbasid al-Nasir
to Iletmish. He was a hadith scholar in the traditional sense
without much originality of treatment or analysis. Two
important juristic manuals were prepared in the reign of Firiz
Tughluq; Figh-i Firazshahi and Faiawi Tatarkhani. Though
they are landmarks in the history of juristic compilation in
India; they have no great significance in the total intellectual
history of Islam. The first Persian commentary on the Qur’an

(1) Diya al-din Barani, Ta’rikh-i Firazshdhi, Calcutta 1862, 46-47.
(2) Muhammad b. Tughlug (attributed to), Autobiographical Fragment at
the end of Juzjani, Tabagat-i Nagiri, B. M. Add. Mss. 25, 785, fos 31623-317P.
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was written in India by Shihdb al-din Dawlatabadi; again
its significance is largely historical.

Most of the ulema were content with official careers in state
departments of justice, eccelesiastical affairs, and the hisba.
Professionalisation of by far the great majority of ulema became
a set pattern in India and led to an ideal distinction between
the other-worldly divines (‘ulama’-i akhirat) and the theologians
who prefereed a worldly career (‘ulamd’-duniya). (1)

The Mughal Empire inherited from the Delhi Sultanate this
pattern of the position and role of the ulema in relation to
the court, the administration and the Muslim society. In
fact, some of the Lodi ulema continued to hold influential offices
under the early Mughal rule, such as ‘Abd-Allah Tulanbi
(Makhdim al-Mulk) who began his religious career probably
as a rationalist Whose lectures Sikandar Lodi attended from
time to time, but who became later an arch-conservative, a
persecutor of all heresy and heterodoxy, and of a character
which as revealed in his faldwi moves from one kila (legal
evasion) to other. (2)

Akbar who started as an orthodox Muslim was, in the course
of time, disillusioned by the arrogance, petty-mindedness,
intolerance and mutual rivalries of the ulema of his court.
Makhdim al-Mulk, the shaykh al-Islam and Shaykh ‘Abd
al-Nabi, the sadr al-sudiar who had for a time enjoyed power
and great prestige were disgraced and sent to the Hijaz in
exile. (3) In his disillusionment Akbar turned to the teachings
of other sects in Islam, to the heresies, to other religions; and
finally evolved a heretical cult of his own, the Din-i Ilahi. (4)

(1) Barani, 154-55.

(2) ‘Abd al-Qadir Bada'uni, Muniakhab al-tawarikh, Calcutta 1868-69, passim.

(3) Bada'ani, ii, 202; Rahman ‘Ali, op. cit., 103.

(4) Bada’uni, ii, passim; Abu’'l Fadl ‘Allami, Akbar Ndma, ed. M. Sadiq ‘Ali
Kanpur/Lucknow 1881-1883; Eng. tr. H. Beveridge, Calcutta 1948, passim;
idem, A’in-i Akbari, Eng. tr. i (H. Blochmann), introduction, 175 ff., iii (Jarrett),
424 ff.; Muhsin Fani (attributed to), Dabistan-i madhdhib, Eng. tr. by D. Shea
and A. Troyer (The Dabisidn or School of Manners), Paris 1843, iii, 49-138;
Makhanlal Roychoudhury, The Din-i Ilahi, Calcutta 1941 ; Vincent E. Smith,
Alkbar, the Great Mogul, Oxford 1927, 209-22, 237; Wolsey Haig in The Cambridge
History of India, iv, 378 ff.; Aziz Ahmad, Studies in Islamic Culture in the Indian
Environment, Oxford 1964, 167-181; Y. Hikmet Bayur, ‘“L’Essai de réforme reli-
gieuse d’Ekbar Girkanli’’, Belleten, ii (1938), 127-85.
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The power of the ulema which Akbar curtailed was never again
restored to the same degree as earlier under the Delhi Sultanate,
not even under pious and theocratic Awrangzib. The person
most responsible for the overthrow of the ulema under Akbar
was an eclectic, Shaykh Mubarak and his two sons, the intellectual
Abu’l Fadl ‘Allami and the poet Faydi. Shaykh Mubarak engi-
neered the drafting and willy-nilly signing by the ulema of
a mahdar (in the sense of a juristic decree) () erroneously
referred to by some English historians as the ‘infallibility
decree’, by which the ulema were forced to recognise the right
of the ijlihdd of the Emperor when on a legal point there was
a difference of opinion among themselves. In practice Akbar
went far beyond the provisions of the mahdar and introduced
legislation in his empire by which it ceased to have the comple-
xion of a Muslim state during his reign. The point to remember
is that this whole development was occasioned because of the
shortcomings of the ulema of his reign and time. In his letter
to ‘Abd-Allah Khan Ozbeg in 1586 Akbar accuses the ulema
of having twisted and misrepresentend the shari‘a and of having
corrupted it to assume a role of partnership in the government
of the state (2). The fanatically orthodox historian Bada’ini,
as well as the Nagshbandi mystic Shaykh Ahmad Sarhindi
who was to set in motion a chain reaction against Akbar’s
heterodoxy, condemn these wordly-wise ulema in similar
unambiguous terms. (%) As under the Delhi Sultanate, actually
even more forcefully, a distinction was made by the pietistic
or orthodox writers between the ‘evil’ ulema (‘ulama’-i sa’)
and the God-seeking divines (‘ulamd’-i Hagqq).

Restoration of the Sunni orthodoxy was partly a work of
the ulema of the latter category in several generations. Imme-
diately after the reign of Akbar the two persons most active
in the revival of orthodoxy were Shaykh Ahmad Sarhindi
and ‘Abd al-Haqq Dihlawi.  Of these two, the former was

(1) Text in Bada’uni, ii, 272.

(2) Akbar to ‘Abd-Alldh Khan Ozbeg, in ‘Allami, Maktiibat, Lucknow 1863, 21.

(3) Bada’ani, ii, 255; Shaykh Ahmad Sarhindi, Maktiabat, Lucknow 1877, i, 47.
The best study of his life, times and work is, K. A. Nizami, Hayat-i Shaykh ‘Abd
al-Hagqq Muhaddith Dihlawi, Delhi 1953.
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essentially a mystic and cannot be defined as an ‘alim. But
‘Abd al-Haqq, though he too had joined more than one Sufi
orders, was first and foremost an ‘a@lim. (1) At Akbar’s capital
Fathpur Sikri he had been in contact with the intellectual élite
among Akbar’s courtiers, though not perhaps with Akbar
himself. But his visit to the Hijaz in quest of theological scho-
larship and his subsequent career as a theologian was not
merely a reaction against the heterodoxy of Akbar as suggested
by Nizami and others; it also had a positive side in the tradition
of ‘Ali Muttaqi and ‘Abd al-Wahhab Muttaqi, ulema of Central
India unconnected with the movements in the Mughal court,
who had immigrated to the Hijaz earlier solely in quest of
knowledge and piety, and of whom the latter was ‘Abd al-Haqq’s
teacher and mentor. (2) The study of hadith which had been
neglected for several centuries in India received a new impetus
with the work of ‘Abd al-Haqq (%) and has, since then, enjoyed
a tradition of continuity to the present time. He wrote on
several other theological subjects; and his personality and his
writings had some effect on restoring and rehabilitating the
image of ulema as deserving veneration. He was first of a
long series of ulema, not directly connected with the Mughal
court, but radiating some indirect influence on receptive Mughal
nobles in favourable periods.

Shah Jahan (1628-1658) was more religious than his father
Jahangir; but the ulema did not have any say in his policies of
administration.  His relationship with the most eminent and
the most learned ‘Glim of the period, ‘Abd al-Hakim Siyalkoti
was one of distant patronage. In 1642 Shah Jahan had him
weighed in gold. But, Shah Jahan and his wazir Sa‘d-Allah
Khan also made use of him. To answer some of the scholastic
questions raised by the Safawid ‘Abbas II's wazir Khalifa
Sultan in his discussions with the Mughal ambassador Jan
Nithar Khan, by the imperial order Sa‘d-Allah Khan asked

(2) “‘Abd al-Haqq Dihlawi, Zad al-Muttagin, B.M. Or. Mss. 217, fos. 10b-418,
488-134b,
(3) Rahman ‘Ali, 109.
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Siyalkoti to write what is now regarded as one of his most
outstanding works, the Durrat al-thamina. (%)

Awrangzib (1658-1707) ruled the state as a theocracy, but
not through the ulema, but through the mansabdars (fief-
holders) and the administrative structure he had inherited
from his predecessors. No doubt he made use of the ulema;
but there is no evidence that he ever allowed them to make
use of him even in the selightest degree. =~ Through the juristic
opinions (faiawi) of the courtier-ulema, ever ready to oblige,
he was helped in bringing about the executions of his brothers
Dara Shukoh and Murad Bakhsh. Ironically similar courtier-
ulema attached to the entourage of his son Akbar supplied that
prince with juristic rulings to rebel against his pious father,
accusing him of irreligion. (2) The most positive use of ulema
made by Awrangzib was to set them at work on the monumental
Fatawd-i ‘Alamgiri (Falawi Hindiyya) which is the most
comprehensive juristic work compiled in India; and is also,
incidentally, the theoretic chrystallization of Awrangzib’s theo-
cratic policies.

It was not until after the death of Awrangzib in 1707, which
marked the collapse of Muslim political power in India, that the
ulema, or rather one of them, Shah Wali-All3h, assumed not
merely the religious, but also to some limited extent social
and political lead, at least in the history of ideas, in Indian
Islam, opening new vistas of speculation which inspired as
divergent religio-political thinking as that of the fundamenta-
lists and the modernists in the nineteenth and twentieth centu-
ries. In modern Indo-Pakistani historiography Wali-Allah’s
political influence over the Muslim potentates of the period
has been exaggerated. (3) On the contrary, there is reason
to believe that his intellectual approach and his fundamentalism
were both repugnant to the more traditionally orthodoz among
his contemporaries. (4)

(1) Sa‘d-Allah Khan, Maktibat, ed. N. H. Zaydi, Lahore 1968, 14-16.

(2) Jadu Nath Sarkar in The Cambridge History of India, iv, 227-228, 250, 252.

(3) Cf. K. A. Nizami, Shah Wali-Allah ke siydsi makiibat, Aligarh 1950; S. M.
Ikram, Rad-i Kawthar, Lahore 1958, 509-514.

(4) Mirza Hayrat Dihlawi, Haydt-i Tayyiba, Lahore 1958, 26-27; also Mirza
Rafi Sawda, “Dar hajw-i shakhsi ki muta‘aecib badss, in Kulliyyat, Lucknow n.d.
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But there is no doubt that, at least to some extent Wali-
Allah saw himself in the role of a champion of political Islam. (?)
Much more important is the fact that he was the first divine
in India to see the problems of Muslims in a social and economic
context, and in a historical perspective. (2) He faced the ques-
tion of the purification of religious belief and practice from
what he considered to be the contamination of an overwhel-
mingly Hindu environment; (3) an orientation which reached
its culmination in the work of his grandson Shah Isma‘il. (%)
Even more significant was his impact on all future religious
thinking in India due to his re-evaluation and reopening of
the question of ijtihdd (use of individual reasoning) (5) which
opened in various subsequent schools of religious thought new
vistas of neo-scholasticism and speculation.

The tradition and the impact of his thought was continuous
through the school he founded; though the political role of
that school has often been misrepresented in recent historical
writing.  Thus, the oft-quoted fafwd@ of his son Shah ‘Abd
al-‘Aziz declaring India dar al-harb (enemy territory) under
the British (¢) should not be taken in isolation; actually the
position of ‘Abd al-‘Aziz vis-a-vis the British was quite ambiva-
lent. (?) It has to be remembered that the falwa in question,
like most of the political statements of the ulema during the
nineteenth century, were not positive statements or stands,
but answers to queries put to them, in dealing with which their
role was not dissimilar to that of the medieval mufiis.

The movement of the Mujahidin, begun and led by Sayyid
Ahmad Barelwi in the early decades of the nineteenth century,
had for its brain trust two ulema who were members not only

(1) Wali-Alldh, Fugiad al-Harmayn, Urdu Tr., Lahore 1947, 55, 117, 127.

(2) Specially in Hujjat-Allah al-baligha, Karachi 1953 and Izdlat al-khafd’,
Karachi n.d.

(3) In Tuhfat al-Muwahhidin, Delhi 1894 and al-Baldgh al-mubin, L ahore 1890.
(4) Shah Isma‘ll, Taqwiyyal al-imdn, Lahore 1956.
(5) Wali-Allah, ‘Iqd al-jid, Delhi 1926.
(6) Shah ‘Abd al-‘Aziz, Fatawd-i ‘Aziziyya, Delhi 1904, 16-17; Urdu tr. Kanpur
n.d., i, 35-37; cf. Mushiru-1-Haqq, Indian Muslim Attitude to the British in the
Early Nineteenth Century: A Case Study of Shdh ‘Abdul ‘Aziz, unpublished thesis
submitted for the degree of M. A. at the McGill University, 1964.

(7) Ibid.
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of the Wali-Allahi school, but also of the family of that divine.
The activism of these two ulema, Shah Isma‘il and ‘Abd al-Hayy,
is really the first instance of the participation of ulema in a
popular movement which was as much political as it was reli-
gious and social, and which culminated in a jihdd against the
Sikhs on the north-western frontier of India. It is debatable
whether it envisaged in its earlier stages a jihad against the
British as well.  In subsequent generations the ulema associated
with this movement were actively, though not very effectively,
hostile to the British. (1)

The participation of some of the ulema, especially those of
the small town of Thana Bhawan and Delhi in the anti-British
Uprising of 1857-1858 (the Indian Sepoy Mutiny), again, needs
examination. In the case of Thana Bhawan the hagiological
historiography (2) can be trusted more than in the case of
Delhi. But Thana Bhawan was an insignificant town which
made no impact on the course of the Mutiny or its sequel;
and it was for this reason that of the Thana Bhawan participants
in Mutiny the leader Haji Imdad-Allah was allowed to proceed
to the Hijaz unmolested by the British authoroties, Rashid
Ahmad Gangohi was temporarily arrested but due to insufficient
evidence soon set free, and Muhammad Qasim Nanotawi, who
later founded the theological seminary of Deoband, escaped
imprisonment or trial at the hands of the British altogether.
That these ulema became respected divines later as founders
of Deoband is relevant to the fact that they posited a distrust
of the British which gathered a political momentum in the
subsequent generations under Mahmiid al-Hasan and Husayn
Ahmad Madani. In the case of the falwa of the ulema at Delhi
justifying the jihad against the British during the Mutiny,

(1) Apart from the familiar printed sources, as Hafeez Malik has points out
in his review (Journal of Asian Siudies, forthcoming) of Qeyam-ud-din Ahmad’s
The Wahabi Movement in India (Calcutta 1966) there is still a great deal of untapped
material on the movement of the Mujahidin in the archives of Calcutta, Patna
and Bombay, in the archives of the Government of West Pakistan, in the Sayyidiya
Library at Tonk and in the India Office Library, London (specially VIII Duke
of Argyll pp. L95/54 and Legal Adviser’s Papers, Box 94788).

(2) Muhammad Miyan, ‘Ulamd’-i Hind ka shandar madi-yi jadid, Delhi 1957-60,
iv, 275-307; Husayn Ahmad Madani, Nagsh-i Haydt, Delhi 1953, ii, 42-43.
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it was not an initiative, but a formal response to query, and
was probably issued under the pressure of mutineers and
Bahkt Khan, their leader in Delhi. On the other hand Sayyid
Ahmad Khian’s assertion that the fatwd in question was a forgery
has to be treated as motivated by loyalist apologestic. (?)

Rashid Ahmad Gangohi was opposed to the modernist
theology of Sayyid Ahmad Khan to such an extent that he
extended his dislike to his politics, and in answer to a query
gave the ruling that a Muslim may join the Hindu-dominated
Indian National Congress provided his doing so did not lead
to any infringement of the shari‘a or the humiliation of the
Muslim community, rather than respond to Sayyid Ahmad
Khan’s political call of Muslim separatism from Hindu-oriented
politics and of loyalism to the British rule. (2)

In the succeding generation at Deoband, Mahmiid al-Hasan’s
political activism against the British rule, his contacts during
the First World War with Turkish leaders Enver Pasha and
Ghalib Pasha in the Hijaz leading to his imprisonment by
Sharif Husayn of Mecca and his internment by the British
were primarily motivated by pan-Islamism. In 1920 with
the rise of the Indian Khilafat movement in alliance with the
Indian National Congress Mahmid al-Hasan’s pan-Islamism
came to be telescoped with Indian nationalism, though its
rudements are traceable in some of his earlier activities especially
those organised in the north-western frontier area and in Afgha-
nistan. Later, a theological philosophy for Indian nationalism
was worked out by the nationalist leader Abu’l Kalam Azad
and by Mahmid al-Hasan's disciple and successor Husayn
Ahmad Madani. It was based on Muhammad’s ‘Covenant’
with the Medinians, cited by Ibn Ishaq and other early Muslim
chroniclers, which defined all Medinians, whether Muslim or
non-Muslim as belonging to a similar community.  Though
this ‘covenant’ was soon superseded by very different action
by the Prophet, it was argued by the nationalist Indian ulema

(1) Text in Sadiq al-ahkbar, Delhi, 26 July 1857; cf. Sayyid Ahmad Khan,
Asb@b-i baghawal-i Hind (1858), Agra 1903, 8-9.
(2) Rashid Ahmad Gangohi in Nusrat al-akhbar, Lahore 1886, 19.
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that it was a valid precedent for the justification of the forging
of a composite Hindu-Muslim nationalism in India to face the
British. (*) These ulema as well as their principal orga-
nisation, the Jam‘yyat al-‘vlama’-i Hind were opposed
to the Pakistan movement which was supported by very few
ulema, the most eminent of them being Shabbir Ahmad
‘Uhtmani, the political anti-thesis of Madani.  With the
foundation of Pakistan in 1947 the drama of the political activism
of the ulema shifted to Pakistan and deserves a separate study.

Aziz AHMAD
(Toronto)

(1) Azad, Khuibat, Lahore 1944, 42-44; Madani, Muilahida gqawmiyyat awr
Islam, Delhi n.d., 44-51.
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