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Foreword 

This is an attempt to study the attitude o~ 

Shâh 'Abdul 'Aztz (1746-1824), the smn of Shâh Walîullâh, 

the leading 'âlims o~ their time in India, and o~ 

other Indian Muslims towards the British in India in 

the early 19th century. The 19th century has great 

significance in Indian history. The Battle of Plassey 

in 1757, marks the beginning of a process which led, 

in 1857, to the establishment of the suzerainty of the 

British Crown over India. The process which was set 

in motion in 1757, had rea,ched a definitw stage ·by 

1803, when the British hegemo~y was established over 

Delhi, and the Mughal Emperor virtually became a pawn 

in their hands. The establishment o~ British control 

over Delhi must have disturbed the Muslims for it 

entailed the end of their own domination. 

This particular period has not been yet fully 

studied for the Muslims of India. It aeems as if the 

great event of the I1utiny of 1857, has overshadowed 

the whole century. In the present century, around the 

1930a, the Indian Muslims looked back to their past 

and aspired to the pre-Mutiny period. They found 
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Shâh 'Abdul 'Aziz giving a fatw~ that India was 

Dârul ~rb. As it is understood according to Fiah, 

Dârul Ijarb involves a Muslim in either jihâd or 

hijrah. Perhaps for this reason the present Indian 

writers concluded that the fatw~ of Shâh 'Abdul 'Aziz 

summoned the Muslims to wage jihâd against the British, 

or to migrate from the country. So vehemently has 

this view been presented that every writer~ of to-day 

repeats it without any hesitation, namely that Shâh 

'Abdul 'Aziz did ask the Muslims to undertake jihâd. 

The British did not enter India as invaders. 

They slowly became masters of the country. So slowly 

and tactfully did they come into.power that for 

years the Indian people could not realize the changing 

situation. There is also the fact that when their 

rule was first established in different parts of 

India, many people felt relieved to be under the 

British administration. 

One may ask the reason for the resentment 

of the 'Ulamâ' if it is claimed that the 'Ulamâ' 

stood against the British at a particular juncture. 

Were they in favour of the dying.Mughal rule and did 

they want to revive it? Were they attemting to 

establish a national government based on the Hindu

:[ltuslim uni ty? 
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The first proposition is obviously out of 

the question, becaus~ owing to their irreligious life 

and indulgence the later Mughals were severely criticized 

by the 'Ulamâ, and particularly by.those who followed 

Shâh 'Abdul 'Azîz, nor did they seem to entertain 

much hope for their restoration. The second proposition 

seems to be the current theory. It is generally put 

forward by certain nationalist Muslims like 'Ubaydullâh 

Sindhî and others, but we should remember that these 

represent the ideas of much later times. And it would 

seem sanguine to say that even as early as in the time 

of Shâh 'Abdul 'Azîz the Hindus and Muslims were aware 

of and embraced the idea of nationalism. 

However, it is a tact that Shâh 'Abdul 'Azîz 

called non~uslim lndia Dârul,~arb. The reason has 

not been yet explored. But t! the reason was ta 

expel the British out of India, then we must know how 

far the r-tuslims responded ta the fatw~, and how far 

Shâh 'Abdul 'Azîz was successful in his call for 

jihâd. Horeover we are entitled ta know whether or 

not he presented any programme ta implement the 

jihâd movement, and how the British reacted to his 

fatw~. And if the history is silent on these questions 

then we have ta know why Shâh 'Abdul 'Azîz issued 

the fatwa of jihâd, 
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In the following pages we shall try to 

ans\'Fer these questions. In this respect we shall 

limit ourselves to the time of Shâh 'Abdul 'Aztz and 

of his contemporaries. This is because we should be 

misled if we were to consider the pre-Mutiny 19th 

century as a unit. In fact the first half of the 

19th century may be divi.ded into two parts: pre and 

post 1830. In the following pages we shall see a 

clear difference between these two periods. And since 

we have to study Shâh 'Abdul 'Aztz in particular we 

shall consequently confine ourselves to the pre-1830 

period. 

II 

Since the present work is a kind of pen 

portrait of Shâh.'Abdul 'Azîz and of some of his 

contemporaries and is mostly based upon their own 

wri tings, i t \'lill be useful if' we speak about the 

material used in this study.' The present writer has 

tried to depend only upon original sources wherever 

possible. Secondary sources too have been used, 

but mostly to supplement original ones. 

This work has been divided into five chapters. 

Chapter one gives a picture of the life of the 

Christiane in India at that time, the relations 
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between the officials of the East India Company and 

the Christian missionaries, the relations between 

the Christiane and the Muslims in general. This 

chapter is based upon information provided mainly 

by those English books which were written during or 

around that time; or by auch books as have been 

written afterwards but by authors who have depended 

upon contemporary source materials. In the first 

category we can count the 11Letters .from India tt by 

Victor Jacquemont (2 vols. London, 2nd ed. 1835), 

"Rambles and Recollections of an Indian official" 

by W. H. Sleeman (2 vols. London 1844). In the 

second category we can 1nclude the books like 

"Reformera in India, 1793-1833" by Kenneth Ingham 

(Cambridge, 1956). 

The second chapter portrays the life and 

personality of Shâh 'Abdul 'Azîz on the basis of 

information found in his own wri tings, and of 

information provided by his contemporaries. For his 

own writings one may see the bibliography at the end 

of this thesis. For the second category it is worthwhile 

mentioning titles like "Tarjumânul Fuzalâ'" (Persian) 
: '' 

by Fazl-i Imâm Khayrâbâdî, "Tazkirah Ghawsiyah" by .. - - -
Shâh GhaW§. 'Ali Qalandar, and "Wagâ'i' 'Abdul Qâdir 

Khânî" by 'Abdul Qâdir Râmpûrî (Persian, unpublished, 

Urdu traslation, Karachi, 1960). 
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The third chapter deals with the fatwa of 

Shâh 'Abdul 'Azîz about the question of Dârul Harb. 

Apart from the fatwa, we shall consider some other 

relevant and important questions which were answerêd 

by Shâh 'Abdul 'Azîz. This part is mainly based on 

the study of 11Fatâwa '.A.zîzîtt (:Persian, 2 vols.), 

ro1:alfûzât-i 'Azîzîtt (:Persian), and "Tafsîr-i 'Azîzî" 

(:Persian, 3 vols.) all by Shâh 'Abdul 'Azîz. 

The fourth c~ter describes those peôplê' 

of that time who were friendly to the British, and 

who had accepted positions under the East India 

Company,,. This chapter is also based mostly upon the 

contemporary wri tings, auch as ;1!a1-Thavœah al-Hindiyah" 

(Arabie) by Fa~l-i ~qq Khayrâbâdî (the present 

writer could not have access to the original Arabie 

book, but has ben~fitted from its Urdu and English 

translations), "The Observations on the Mussulmauns 

of India" by !>!rs. r<ieer Hasan Ali, and the "Autobiography 

of Lutfullah" (London, 3rd ed. 1858). 

The fifth and last chapter deals with the 

life of two famous disciples of·Shâh 'Abdul 'Azîz, 

Sayyid A!)mad Shahîd and Shâ.h Ismâ • 11 Shahîd, and 

with their activities during the life-time of 

Shâh 'Abdul 'Azîz. The structure of this chapter 

is based upon the e~ploration of the writings of 
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Shâh Ismâ'îl Shahîd(list given in the bibliography 

at the end), and of those who were their eontemporaries, 
,! ,, 

like Sir Sayyid ~ad Khân and M~ammad Ja'far Thânesarî. 

e, 
In concluding this Forword, I should like 

to express my gratitude to my Professors and fellow 

students who have made the appearance of this work 

possible. I am particularly indebted to Professer 

Wilfred Cantwell Smith, the Ex-Director of the 
. 

Institute of Islamic Studies, for his constant help 

and generous encouragement. My thanks are due also 

to Professer Niyazi Berkes who was so kind as to read 

the entire thesis with me word by word, and who gave 

valuable suggestions. My friend, John B. Taylor, 

has kindly gone through the final draft; I am thankftù 

to him also. Outsi4e of the Institute, I wish to 

thank my friend and te~cher r·~r. Muhammad Idris of 

Jamia Hillia, Delhi, for his help duririg the preparation 

of this work. 

Finally, I want to express my deep gratitude 

to my esteemed teacher, Prof. M. Mujeeb of Jamia Millia, 

Delhi, without whose constant help and encouragement 

I could never have done justice to this work. To him 

this work is affectionately.and gratefully dedicated. 

Montreal, March 1964 Mushir ul Haque 



Chapter I 

MUslims meet Christiane. 

Before studying the question of relations 

the Indian I1uslims and the British in India in 

the early 19th century, it would be helpful if we knew 

what the Muslims of that period were thinking about the 

poli tic al .situation of the country. He re we will not go 

into detail about the political situation, because any 

book of political his~ory can serve this purpose. Since 

we have to see the relations between these two groups 

during the time of Shâh 'Abdul 'Aztz, we will limit 

ourselves to him and his opinion about the political 

situation. Till the end of the 18thp century, as we 

know, the Marhattas were one of the strongést powers. 

They raided north India almost every year and upset the 

lif'e of the people.. Likewise, in the north-west of India, 

the Sikhs were in power. Delhi, being the capital of 

the I1ughe.l King, was naturally the target of every 

adventurer, and the people of Delhi lived in an 

unsettled position. They did not know what could happen 

to them the next moment. Shâh 'Abdul 'Azîz had written 

a few letters in Arabie-verse to one of' his uncles, 

Shah Ahlul1tn~1 describing the situation of his time. 
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He wrote: 

"I see the inf'idels who are in power, 

They have brought ruin from Delhi to Kabu1. 2 

May God requite th~ Sikhs and Marhattas on our 
behalf, 

The worst requital, immediately without any delay. 

They have killed many people, 

And they have reduced avery one to misery. 

None of the people is saved from their hands, 

Whenever their army, equipped with bows, attack. 

Every year they come to our city, 

And disturb our peaceful life. 

The city has been ruined, and there is no peace, 

So much so that I say, nay, every one saY.s, 

Is there any protector for those who seek 
protection? 

And is there any God fearing and just helper?"3 

In another letter to the same persan he wrote. 

"The winter has come, and the heart is full of fear 

From the Sikhs; indeed the fear is not baseless. 

May God oust them from this city; 

They are the worst of anemies, and barbarians. 

I surrender my own and others' affaira to God, 

And indeed we pray for His protection".4 

In a third letter to him he:Wrote. 

"The city has become upset 

By the hands of invaders and barbarians. 



You know well, whatever has been done 

To us by the Sikhs who have minced us. 

They have ruined every town, 

And have captured all the forts and ridges. 

They have destroyed t4e civilians 

And have killed the~. 

They have looted many goods 

And have enslaved the women. 

If some one came forward to check them 

He was given the eup of death. 

The situation was so dreadful that mothers 

Ran away leaving their babies behind. 

Indeed the situation is horrifying, and 

Wise people should take a lesson from it. 

Look! how the low people 

Like weavers and sweepers 

Have become masters of the earth! 

Only to God I complain against them. 

3 

Certainly the glory and honour is only to Him. 

This is how they have advanced 

Further and further day by day. 

They have completely eut off the r·Iuslims. 

Though ~~ong Muslims there are great nad wise 
people, 

Nonetheless they do not have the courage, 

Which stirs the man of determination. 



Whenever an oppressed man approaches them, 

They ftrst order [military] operation; 

Then sit together to counsel. 

They are all fickle-minded, who 

Finally surrender themselves to their faith. 

They do not try to push the enemy back 

Nor do they like to be censured. 

4 

This is their condition such as was never before, 

Nor had any one dreamed of that. 

If some one complains to them about enemies, 
' They try to silence him with their sharp tongues. 

And the European Christians have come here, 

Who are called honest in their words and 
responsibilities. 

They collect khirâj [revenue] with justice 

In the name of him who is called imâm.5 

They desire to take the country 

From him who is incharge of lands and the people. 

They want to take property 

From the ir owners. 

Their power is beyond imagination, 

And their method is above conjecture".6 

Such was the condition of the country in 

which the Huslims found themselves. We see from these 

lines liow horrible the situation looked to Shâh 'Abdul 

'A A z~z. The Muslims' political power had been shaken, 

-----------------~--------'-·-···--···----
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and its end was appraaching. The local non-Muslim 

powers were a destructive force for it. The British 

who had established their power in the East long before 

were encroaching towards the North. To them every 

Indian was alike. Their method of approach also was 

somewhat new. It was because~he difference between the 

British policy of penetration and the policy of attack 

and destruction of Marhattas and Sikhs that Shâh 'Abdul 

'Azîz has not mentioned the British in the same way in 

which he has referred to Marhattas and Sikhs. 

II 

Nowadays when most of the Indian Muslims 

study the British history of India they very often 

overlook one important po,int. They tend to think that 
·, . 

from the first day of their arrival in India the British 

had a plan to spread Christianity all over the subconti

nent. Therefore, they think that the 'Ulamâ' stood 

against the Christians. We will see ·that in the period 

under our study the British of the East India Company 

were not as much inter~sted in Christianity as they 

were in their trade and.'~conomy. They did not consider 

themselves responsible for Christianity. The responsibility 

lay with the missionaries who were at first forbidden 

by the East India Company to set foot on Indian soil. 
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However, the missionaries entered India without the 

permission of the Company's Directors. When they did 

so the two were for a long time hostile to each other. 

The Company maintained a typically commercial 

attitude till as late as 1758. The Charter of 1698 

demanded that every ship, of 500 tons load should carry 

a chaplain. For sixty years the Directors carefully 

sent out ships of 499 tons in order to escape providing 

the statutory chaplain.7 The Company's attitude towards 

missionaries was so disparaging that protest was made 

to Archbishop Wake, which led to a change of attitude.8 

At home, in London, the missionaries were gaining many 

supporters. These helped them against the monopolist 

Company. "A great body of religious people throughout 

the island was already prepared to lead the attack on 

the renewal of theCharter if they believed tha Company 

to be hostile to the principle of introducing Christinity 

into India tt. 9 

However, even this support from home did not 

enable the missionaries to enter India without an entvy 

permit obtained from the Company. Some of them obtained 

it with great difficulty and many of them entered without 

permission. It was in 1833, (that is, after the period 

covered in this study) that the Company' Charter was 

renewed and it was declared that the missionaries were 
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no longer required to possess a licence in order to 

set foot in India.lO 

However, the fear of the Company was not baseless. 

Very often the missionaries turned their back upon the 

religious sentiments of the Indiana. "A mutiny amongst 

some of the Company's sepoys at Vellore was widely 

attributed to attacks upon the Hindu religion. 

Fortunately the Chair.man and Deputy Chairman of the court 

of Directors of the East India Company, Edward Perry 

and Charles Grant, both evangelicals, were able to 

write a convincing refutation of the missionaries' 

culpability in a letter to the President. of the Board 

of Control.ill]Largely as a result of these two men's 

effort to influence the debates in the Court the Directors 

eventually accepted the.view that the unconscious 

behaviour of the military commander and the failure 

of the Governor to check him were the fundamental 

causes of the disastertt •12 When Lord l>!into be came 

Governor General of India (1807-1813), he "imposed 

severe restrictions upon the Baptist Mission Press at 

Serampore [Bengal] from which, unknown to the missimnaries, 

there had recently been issued a number of violent 

attacks upon Islam andHinduismtt.l3 But Lord Minto 

was criticised at home as hostile to missionaries. 

However, he soon assumed a liheral attitude to 
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missionaries, and "finally took upon himself the 

responsibility of permitting two Baptist missionaries 

to proceed to Agra a~d Delhiu.l4 

On Indian soil we see the same difference of 

attitude between the miesionaries and the Company's 

servants continuing. This was perhaps partially 

because of the interest of the Company and partially 

due to lack of religious conviction in their men 

stationed in India. The British employees of the 

Company, at .that time, were known for their negligence 

towards their religion. "The Indiana considered all 

Europeans in general and the English in particular to 

be winebibbers".15 The English civilians in India also 

were disappointed with the officials' attitude towards 

their religious tuties. In 1781, Mrs Fay wrote from 

Calcutta, in one of her 'Letters from India (1779-1815): 

"I have never mentioned yet how indifferently we are 

provided with respect to place of worship; divine service 

being performed in a room (not a very large one) at 

the Old Fort; which is a great disgrace to the settlement• 

They talk of building a church and have fixed on a 

very eligible spot whereon to erect it but no further 

progress has been made in the business".16 

This tussle between the East India Company 

and the missionaries continued till about 1831. In the 
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course of time, however, the attitude of the Company 

began to change. Though very often hostile to the 

Indians in their religious belief (however honest they 

might be in théir own eyes), missionaries started 

public work to win the~sympathy of the Indiana. They 

aimed at dissemination of education, sanitation and 

eradication of social evils. They established seme 

schools, hospitals and social service centres. Their 

schools basically were to provide the sc~iptural 

guidance, but the door was open to all. 

In the beginning Muslims were afraid of Mission 

Schools. But soon they were also attracted by them. 

"The register of the boys in the free school at Benares, 

where no distinctions were permitted, contains the names 

of 142 pupils admitted between June 1824 and rmy 1833, 

and includes representatives of innumberable castes 

ranging from Brahmans to Sudras, Christiane and 

Muhammadans". 17 Inclination tow·ards new learning in 

Muslim quarters was seen even before that time. 

Warren Hastings, 11roused by a petition from a considerable 

number of respectable Muhammadans, had founded a 

Madrassa, or Collage, in Culcutta, in 1781".18 A few 

years later, in 1792, the Oriental College of Delhi 

(afterwards known as Delhi College) was founded; it was 

revived in 1825, when a new English .class was started 
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in the Collage. l9 In the beginning the Muslims of 

Delhi suspecteà the policy of introducing an English 

class into Delhi Collage, but very soon they realised 

that their suspicion was not entirely based upon 

reason. And with±n three years, in 1831, the number 

of boys who took admission in the English class is 

said to have reached 300. 20 Muslims participated 

in the Collage not only as students but they also 

took an interest in its establishment. A wealthy 

Muslim endowed a handsome amount to run the Collage, 

and the t Ulamâ' accepted chairs in·· the Colle ge und er 

the Principalship of an Eri.glish-man. Mawlânâ MamlÛk 

tAl! was the Head of the Arabie Department. 21 

Mawlân' M~ammad Qâsim Nânôtawr ( the founder of 

Deoband school) also was on the staff, though for a 
' 22 A 

very short time. Muft! ~adrud D!n Azurdah was one 

of the examinera. 

III 

Beside participation in the educational 

field, a current of social toleration between Muslims 

and Christiane was coming into society during the time 
t ... az1z. A tendency what may now be 

called 'Indianization' was evident in the English 

circle. English gentlemen in their daily life were 
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adopting Indian customs, habits and social practices. 23 

We will see later some cases of happy relations between 

the tUlamâ' and English gentlemen. Here we will 

examine particularly sorne of the cases of inter

marriage between Christiane and I1uslims. According 

to Islamic law, a Muslim is allowed to marry a 

Christian woman, but, as was felt particularly strongly 

at that time, not vice versa. 24 In spite of this 

there are examples of Christiane marrying Muslim 

women. "Some of them married into the best Mussulman 

familias, like Major Hyder Hearsay (1782/3-1840)f
25

] 

who married Zahur-ul Nisa Begam, daughter of the 

deposed prince of Cambay and adopted as a daughter 
' 26 

by the Emperor Akbar Shah II, ••• Col. Hearsay's son 

married the Nawab Mulka Humani Begam, daughter of 

Mirza Suliman Sheko and niece of Akbar II". 27 

B~gam Samrû of Sardhana is also an example of this; 

by birth she was a Muslim girl and her father was a 
28 noble (amîr) at the Mughal court. 

Bêgam Samrû was born about 1750 and in 1765 

she was married to General Samrû. His name was 

Reinhardt. "Reinhardt was by temperament a grave, 

sullen and morose man; and the gloom of his countenance 

gained for him the nickname of Sombre from his friends 

while he was in the French service. This rather 
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harsh appellation was softened on the Indian tongue 

into Samru". 29 He started his life as a military 

adventurer, and very soon he acquired wealth, fame 

and power as did most of the European soldiers. 

He had good relations both with English officers of 

the East India Company and the I1ughal king. Untir 

his death in 1778, his Muslim wife, Bêgam Samrû, 

remained Muslim. Three years after his death, 

Bêgam Samrû was baptized under the name of Joanna 

by a Roman Catholic priest. 30 She lived another 

fifty years and managed her deceased husband's estàte. 

There are no records available to tell why Bêgam Samrû 

was baptized after the death of her husband.3l 

However, she kept her Muslim name on her seal even 

after baptism. It was tt~TOBILIS JOAl:il'rA SOMER: ZAYBUN 

NisÂ BÊGAM, 1200"/(1785] .32 Her I1uslim name is 

written in Urdu characters and her Christian name 

in Roman. She died in 1836. 

These examples are not negligible, particularly 

when we find the Muslims of that time asking Shâh 
" 'Abdul cAzîz about the validity of intermarriage 

between the Sunnîs and Shî'îs. Strangely enough 

there is not a single question available in which 

some one has asked about intermarriage between Muslims 

and Christians. Perhaps Muslims of that time considered 
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the women who married Christiane as outcaste, and, 

therefore, they did not bother themselves about this 

problem. We cannet say anything definitely, because 

nothing is available except one reference to Bêgam 

Samrû in the memoir of Mawlawî 'Abdul Qâdir Râmpûrî. 

But the attitude of Mawlawî 'Abdul Qâdir at this 

point does not appear to be very critical; his tone 

is rather complimentary. In 1815, when Lord Moira 

went on a state visit to the British territory around 

Delhi, Bêgam Samrû paid a visit to him. Mawlawî 

'Abdul 4âdir was present on that occasion. He says, 

"It is said that she [Bêgam Samrû] has accepted 

Christianity. But I think that she does not have 

any relations to Ohristianity in particular. She 
?t 

wants to live/successful life. She is a Qur'ân-
,... 

reader among the Muslims and InjÎl [Bible]-knowing 

among the Christiane. In the presence of Jews she 

rejects beth, and in the company of Hindu she 

disregards everything. Among the Pârsîs she is a 

fire-worshipper, and before the Sikhs she carries 

the Granth". 33 Apart from this comment nothing 

seems to have been said from the Muslim side. 

In 1817 when SaJ~id A~ad (known as Sayyid A~ad 

Shahîd) toured North India to reform I1uslim society 

he went to Sardhana, the capital of the estate of 
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Bêgam Samrû. Two officers of the Bêgam's army 

became his disciples. Sayyid A~ad asked them to 

be as prompt in the service of God as they were in 

the Bêgam's service.34 Sayyid did not criticise 

Bêgam Samrû's conversion and admonished her servants 

to ~emain equally active in the service of God as 

he admonished the servants of the East India Company. 

But the East India Company was the representative 

of the Christiane who were people of a scripture 

when the Bêgam could not be considered as such. 

She was an apostate and the silence of Sayyid A~ad 

on this issue virtually encouraged the JYiusl ims to 

serve not only the British, but even an apostate.35 

IV 

One may ask why Muslim society was not 

provoked at this social toleration. This is a question 

which needs an answer. And that answer, perhaps, 

will lead us to another question as to why this 

social toleration did not succeed. Evidently these 

cases of intermarriage or even the ~ase of baptism 

were the result of personal liking or disliking of 

the person coneerned. The East India Company was 

not yet regarded as the religious representative of 

Christianity. It was considered as a political 
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power, and its administration, compared to the 

Indiana', was more acceptable to the general public. 

But when missionaries came onto the field and, for 

many reasons, some of whlch we have already seen, 

the policy of the East India Company changed to a 

large extent, the Muslims felt provoked. The 

missionaries started a mass programme of conversion on 

the ground that Islam was no more a valid religion 

and salvation lay only in Ohristianity. There were 

Roman Catholic Missions which had been opened in 

North India as early as the 16th century, but, in 

fact, by the 18th century these were no longer 

effective. For the first time after the Roman Catholic 

Missions, a Baptist Mission Society was started at 

Agra in 1811. In Delhi there was no !-fission office 

before 1817.36 Up to 1830 there was no clash between 

Muslims and Christiane on religious grounds, not even 

on the question of conversion, for at that time the 

attitude of the missionaries towards Islam was not 

hostile. The Rev. 'Abdul l-1asÎl;.l (IJJ:uslim name Shaykh 

~âli~, d. 1827) from Agra was baptized in Calcutta 

in 1811. He was the first (Indian) representative 

of the Church Mission Society. He worked hard and 

in less than 16 months he converted about 50 Hindus 

and Muslims to Christianity.37 But no outcry was 



heard on the baptism of 'Abdul Mas~ or others. 

Had the missionaries concentrated only upon the 

positive teachings of the Bible, perhaps, there 
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would have not been any clash between Muslims and 

Christiane. During the entire Muslim period in India, 

the Huslims remained very passive on the question of 

conversion, except when it was given a political 

colour, or ~hen the personality of the Prophet 

M~ammad was misrepesented. In 1833, the Rev. Pfander 

wrote his book, Mîzânul ~aqq, in Persian, attacking 

the Qur'ân and the Prophet MuQammad.38 After the 

publication of this book in a very short time a few 

more books \'rere wri tten wi th the same motive. The se 

provoked the Muslims and a series of unhealthy 

religious debates was started. Before that we do 

not find Muslims and Christiane debating with each 

other. In fact the year 1830 can be considered in 

the Anglo-Muslim history in India as a landmark. 

The period after 1830 is beyond the scope of the 

present paper. This writer is concerned in seeing 

the Muslims' attitude towards the British in the 

early 19th century, that is till the death of 

Shâh 'Abdul 'Azîz. 

So far we have seen what was the political 

situation in the country, and how Shâh 'Abdul 'Aztz 
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regarded it; what was the relation between two 

major groups of the Christians, that is the East 

India Company and. the missionaries, and how the 

Company's attitude was changing; how slowly, a social 

toleration was creeping into society. In the 

succeeding pages we shall try to see, in detail, 

the relation between the 'Ulamâ' and the British; 

and some important questions which the Muslims 

asked Shâh 'Abdul 'Aztz as how to deal with the 

British. 



Chapter II 

Shâh 'Abdul 'Aziz: His Life and Persona1ity. 

After the death of Shâh Wa1Îul1âh, his son, 

Shâh 'Abdul •Azîz gradual1y became an outstanding 

figure among the ·rndian Muslims. He was born on 25th 

of Rama~ân, the 9th month of the Islamic year,in 1159/ 

1746. His chronogramatic name was Ghu1âm Jjalîm, but 

his father named him 'Abdul •Azîz, and he was known 

by this name thereafter. As was the custom in those 

days, he started his education at the age of five 

v.ri th the study of the Qur' ân. Every biographer of 

Shâh 'Abdul 'Azîz seems to have agreed that he finished 

his education in Tafsîr, ~adîth, 9,arf (Accidence), 

NaQ~ (Syntax), Figh, U~l-i Figh (Principles of 

Jurisprudence), Mant~ (Logic), Kalâm and 'Agâ'id 

(Theology),Astronomy and r1athematics,about the early 

,of age fifteen.1 He was taught especially by his 

father and by two of his father's disciples, Shâh 

Mu.J;;l.ammad 'Âshiq and Khwâjall Amînullâh. Along with 

the current standard educs.tion he was also given 

lessons in mysticism by his father. His father held 

authority (ijâzah) in all four existing mystic orders, 

the Naashbandî, the Qâdirî, the Suhrawardî and the 

Chishtî. 2 Shâh •Abdul 'Aziz too obtained auch ijâzah 
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in all these orders from his.father. 

Sh.âh 'Abdul 'Azîz had profound knowlege 

of the Urdu language, and of Persian and Arabie 

litera ture. 

Sh.âh 'Abdul 'Azîz was the eldest son of 

Shâh Walîullâh. The other three were Sh.âh Rafi 'ud Dîn, 

Shâ.b. 'Abdul Qâdir and Shâh 'Abdul Q!!anî. Sb.âh 'Abdul 

'Azîz had no male issue; his three daughters were 

all married to their cousins. The second daughter 

gave birth to two sons, Shâh MUQammad Is~âq and 

Shâh M~ammad Ya'qûb, both of whome migrated to the 

Hijaz after 1857. 

Shâh WalÎullâh died when Shâh 'Abdul 'Azîz 

was about 17 years old. At that time Shâh 'Abdul 'Azîz, 

being the eldest son, and hav~ng completed his 

necessary education assumed the resp&nsibility of 

the principalship of the "Madrasah ~îmiyah" 

(Delhi), the school founded by his grandfather, 

Shâh 'Abdur ~im. Thereafter Shâh 'Abdul 'Aziz 

devoted his life to teaching, to spiritual guidance, 

to delivering sermons and to writing books. 

Every Tuesday and Friday he used to give 

public sermons on the premises of the Madrasah; 

this was attended not only by Muslims but by 

non-Muslims also. 
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The Madrasah was a centre of traditional 

Islamic leariting. Shâh. '.Abdul 'Azîz 1 s reputation 

did not remain confined to Delhi but it even spread 

to remote parts of India to Muslims who considered 

their education incomplete until they had sat at 

his feet. l1any Muslims flocked around him ill Delhi 

to benefit themselves. The l1adrasah was expanded 

to accomodate them, and later the entire locality 

around the I1a.drasah came to be known as the "School 

of Shâh. 'Abdul 'Azîz" .3 His fame even seems to 

have gone abroad, and by some his opinion in 

religious controversies was considered decisive. 4 

The l1uslims of India at that time had 

been divided into two groups. The followers of 

Shâh 'Abdul 'Azîz, auch as Shâh Ism~'îl, criticized 

the Muslims (in the same way as they had been 

criticized by orthodox 'Ulamâ' in the past) ·for 

acting against Islamic teachings, in so far as 

they had indulged in many Indianized social customs 

and habits which were branded as un-Islamic and 

innovations (bid'ah), but which were considered 

Islamic by those who were practising them. Shâh 

'Abdul 'Azîz, however, does not seem to be an 

outspoken representative of this criticism. 

He appears calm and peaceful by his temperament, 
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discreet and tactful and broad-minded. It seems 

as if to him sheer c~iticism was of no importance. 

We may quo te an inÔiden~t which shows his abili ty 

to judge situations coolly and methodically. 

It happened5 that a mawlarl who was a !ID!!!f}if (a 

judicial officer) in the East India Company:, 

somewhere in the Panjab, had his meal with his 

English officers at a common table. The 'Ulamâ' 

of that locality declared him to have gone outside 

the fold of Islam. The mawlawî tried to convince 

them on the ground of the Qur'ân and the ~adîth 

and the Fiqh, but all in vain. At last they came 

to Shâh 'Abdul 'Azîz. At the entrance of the 

house they met Shâh Rafî'ud Dîn, his younger 

brother, and·asked his opinion. He unequivocally 

said that the mawlawi was right. The opponents 

of the mawlawî did not accept his opinion and went 

to Shâh 'Abdul 'Azîz. He after hearing the case, 

delivered a long speech, to the effect that the 

mawlawi had committed a great mistake, and that 

he had reached the verge of kufr. The opponents 

of the mawlawt were delighted. The poor mawlawî 

and his relatives asked S.hâh •Abdul 'Azîz what 

to do and how to re-enter the fold of Islam. 

Shâh 'Abdul 'Azîz then replied that the mawlawî 
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had not gone out of Islam, because just by reaching 

the verge of ~ no one could become kâfir. But, 

to be on the safe side, he asked him to recite the 

Words of Wi tness to the Faith (Kalimah' -i Shal1âdah) 

and made him drink the holy.water of the Qadam Sharif 

(the holy foot). 6 

This attitude of Shâh •Abdul 'Aziz 

may be understood as if he was of the opinion that 

the Muslims should not mix with the non-Muslims; 

otherwise, like his brother, he would have said 

very frankly that the mawlawi was right. But, if 

we remember the situation in which he was li~ing, 

we should at least have to give some credit to him 

for his intelligent way of handling the situation. 

The people of the Panjab would have probably rejected 

his words if he had given his opinion in too 

clear-cut a way. 

Rowever, it was not very easy for 

Shâh 'Abdul 'Aziz to satisfy one and all. There 

were people who could not endure even mild 

criticism. In his Malfû;ât, he has complained that 

very often people behaved disagreeably towards him 

when they were not pleased with his ideas.7 Indeed 

the differences· were not only due to religious 

convictions. There were political reasons too. 
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In the political field the Muslim nobles 

(umar6') at the Mughal court were divided into two 

major factions, Sunnt and Shî'î. Out side the court 

these two groups had their influence over the 

general public. The political intrigues of the 

courtiers were reflected in the religious 

differences prevalent in Muslim society. Both the 

Sunnî and the Shi'i factions were trying to over

throw the other. At that time ··"Najaf Khân (1737-1781), 

Shi'î by faith, was a powerful figure in the Mughal 

court. On the other hand, the Rohillas were a 

strong Sunni power, 8 although weak in the court. 

Shâh 'Abdul 'Azîz had a high place in the estimation 

of the Rohillas. The influence of Shâh 'Abdul 'Aziz 

over the Rohillas naturally caused him to suffer 

hardships from the Shi'î .group. There are several 

exaggerated stories mentioned by later historians 

of malicious treatment meted out to him by Shî'î 

group, particularly by Najaf Khân. But there is 

no contemporary evidence to confirm these stories.9 

Apart from spiritual guidance and teaching, 

Shâh 'Abdul 'Azîz wrote and dictated several books. 

Sorne of them related to contemporary religious 

issues, and sorne contained the biography of the 

M~addithîn,~the grand sons of the Prophet and other 
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Companions. He wrote a few books on the subjects 

of logic and rhetoric. ~fah'-i Ithn~ 'Asharîyah, 

TafsÏ!'Pat;t'lul 'Azî~ or Tafsîr-i 'Azîzî are among 

his well-known books. Fatâw~ •Azîzî, another famous 

book, is the collection of fatâw~ . asked on different 

occasions and collected afterwards without any 

chronological order or classification of topics. 

It appe~rs impossible to t~ace out the duration 

of time for these fatâw~. MalfÛ~~t-i 'Azîzî is 

also a. collection of his sa.yings collected by one of 

his disciples, whose name is not known. 

The Tafsîr-i 'Aztzî "was dictated to one 

of his pupils, Shaykh 'Abdullâh, a new I1uslim.10 

Its exact date is not knowm except that Shâh 'Abdul 

'Azîz dic~ated the book some time in his old age 

when he had lost his eye-sight.11 The Tafsîr is 

in Persian, and is incomplete. It contains only 

the Sûrah-i Bagr, the 2nd chapter of the Qur'ân, 

and parts (ajzâ') 29th and 30th, the last two parts 

of the Qur'ân. In the Tafsîr, at the outset he 

gives an explanatory note at the beginning of each 

Sûrah about the title of the Sûrah, the place, the 

time and context of its revelation (shân-i nuzûil, 

the number of verses, words and letters. Then 

he traces its relation with the previous Sûrah. 
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Afterwards he commenta upon and explains the verses. 

In his commentary he gives not only view point of 

the classical commentators, but also his own 
. . h 12 

op~n~on w erever necessary. 

The other wel1-known and highly controversial 

book written by him is the ~fah, which was compi1ed 

in 1204/1789.13 In this book he has described the 

history, belief and teachings of the Sht'is. The 

book deals with the fundamenta1 teachings of the 

Shi'is, and discusses their belief about God, prophecy 

and the imâmat etc. The au thor infornis us that the 

book was written when Shîism was permeating every 

(Sunni) fami1y. 14 There was hard1y any Sunnt house, 

he says, in which some of its members had not become 

Sht't.15 They did not know anything about their 

new faith, but were always ready to diseuse with 

their opponents without having solid knowlegge 

concerning their new faith, or even concerning 

Sunnism. Likewise the Sunnis lacked the nece~sary 

knowledge of Shiism. Therefore the author, as he 

says, compiled the book to provide information to 

people who were rea11y interested in such debates. 

He based his book, he c1aims, only on genuine Shî'i 

sources. To him the best way of religious debate 

was to depend on those first-hand genuine sources 
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which were acceptable to the opponents. He was 

of the opinion that relying on books questioned by 

the other party would bear no fruit. About the 

T~fah he suggested that only those persona who 

had studied thoroughly both Sunnism and Shiism should 

read it. If a man knew o}lly one view point and 

was ignorant of the other, it was not worth his 

while to read the book. 

At that time the differences between Sunnis 

and Shi'is were so deep that sometime they considered 

the other beyond the pale of Islam. In the Fatâwa 

and in the Malfû~ât we find questions about the 

statua of the Shi'i according to the Shar', in 

regard to marriage and social intercourse. 

Shâh 'Abdul 'Aziz, however, did not consider them 

outside Islam but he preferred to avoid social 

intercourse with them.16 Likewise the Shî'is also 

were bitter towards the Sunnîs. Shâh 'Abdul 'Az!z 

has pointed out a Shî'i gentleman, Sayyid Ruknud Din, 

who was bitterly opposed to him and wanted to kill 

him, but gradually became his disciple.17 

In such circumstances Shâh •Abdul 'Aziz 

wrote the Tyhfah. The Sunnîs took it as an effective 

· t the ~J.·•J.•s. weapon agaJ.ns ~1 It was soon translated 

into Arabie by one Mawlawî Aslami on the arder of 
~ 
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the Nawwâb of Arcot.18 For the Sht'ts the book 

proved explosive. The Sh!'t 'Ulamâ' tried to refute 

the book and wrote voluadnous works and treatises 

to answer the points raised in the T~fah.19 They 

also blamed the author for having translated a little

known book, ~awâ'ig-i Mûbigah, by Na~rullâh Kâbult, 

and for having it published as his own original 

work, which Shâh 'Abdul 'Aztz denied. 20 

Shâh 'Abdul 'Azîz, before publishing the 

book, presumably had anticipate·d serious opposition. 

He, therefore, had not given his common1y known· 

name as the author. Instead he published the book 

wi th his chronogranuaatic name, ":tiâfi~ Ghulâm :tiaJ.îm/ 
['Abdul 'Azîz] b. Shaykh Qutbud Din/[Waltullâh] b. 

Shaykh Abû'l Fay~/('Abdur Ral).îm] Dihlawt". When 

asked, he gave as the reason for using this name, 

that he did not feel very proud of this work and 
21 did not reckon it among his good works. This 

might be one of the reasons, but, however, the book 

was, in a way, an open invitation to opposition 

and adversities. 22 

After Najaf Khân, the Shi'i power 

declined. The Mughal Emperor, who had been a 

source of strength to the Shî'i faction, himself 

became merely a pensioneer of the East India Company, 
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which further weakened the Sht'î power. After 1803, 

the real political power was in the hands of neither 

Shî'îs nor of Sunnîs. Both were dependent upon a 

third power, which had no relation with either of 

them. In that situation Muslims began to ask new 

questions. The major question was how to deal with 

the British. Should they ignore them and rely upon 

the dying Mughal power, or should welcome them as 

friands, even though under compulsion of unwanted 

circumstances? In answer to this question we may 

glanee at the relations between Muslims and British 

and particularly between Shâh •Abdul 'Aztz and the 

British at that time. 

The British officers at Delhi were on 

good terms with Shth •Abdul 'Azîz. Very often they 

visited him and, if n~cessary, helped him. 23 

In Kamâlât-i 'Aztzî we find several interesting 

stories about the good relations between the English 

and Shâh 'Abdul 'Azîz. 24 In the Malfû~ât, Shâh 

'Abdul 'Azîz mentioned three British officers, 

[Col. James] Skinner, [William] Fraser, and [Alexander] 

Seton. The way their names have been mentioned 

shows that they were quite close to him. He 

described Skinner as "a friend but rude", 25 Seton as 

"a learned friend but rude and flatterer", and 
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Fraser as "well-versed and a very good friend, who 

has studied something under me". 26 If we read 

the biographies of these three English gentlemen 

we can realize how Shâh 'Abdul 'Azîz had studied 

them. Skinner, by birth, was a Eurasian. His mother 

was a Râjpût woman, a~ he too had married into a 

good Râjpût famllly. ~.· started his career as a 

military adventurer. Since he was a victim of 

"graduai supersession" on racial grounds27 he was 

naturally bitter towards the English administration 

at Delhi. "At Delhi" as 'Abdul Qâdir Râmpûrî says, 

"Seton and Ochterlony always had complainte against 

Skinner". 28 

About Seton, the British Resident at Delhi, 

we read that he was "too gentle with the Mughal 

Emperor" and his aQ~inistration at Delhi was "mildly 

inefficient". 29 At the time when the Mughal Emperor 

had been rendered almost helpless by the East India 

Company probably the carèful expression of "]QQ 

gentle" would have the same flaveur which Shâh 

'Abdul 'Azîz wanted to express with the word "flatterer". 

Fraser had very cordial and close contact 

with Shâh 'Abdul 'Azîz and ether prominent Indian 

nobles and men of letters. He had become so 

Indianized that "his brother officers did not like 



30 

his friendliness to the Delhi familiew". 30 One of 

his friends, a French tra.veller, Victor de Jacquemmont, 

writes about him, "He is half Asiatic in his 

habits. [He] is the only officer of Government, 

who, to my knowledge, keeps up any social relations 

with the natives. Last Sunday I paid a few visita 

with him to some of these long-beards (Mussulmauns). 

This politeness and condescension is, I fancy, 

blamed by the other British officerstt.3l tAbdul Q~dir 

Râmpûrt who served for a long time under several 

British officers, attributed to him the quality 

of 8 quick conception and deep knowledge" ) 2 

It is, however, clear tha.t both Shâh 'Abdul 

'Aztz and some of the British officers knew each 

other very well. Shâh 'Abdul 'Aztz also re&lised 

that the British power had new blooi in its veina. 

He was aware of their well organised military 

power.33 We may be justi.fied in assuming that .c. 

he had probably realized that ~he British were not 

a passing force in India. We may also assume that 

it must have seemed useless to him to show hostility 

and bitterness towards them. Severa.l times British 

people asked him religious questions to which he 

gave sharp, witty but unprovoca.tive answers. 

He never provided an occasion to the British to 
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brand him as a rabble-roueer. They were so sure 

of his conscientious, modest and law-abiding nature 

that on one occasion, when Charles Metcalf, the 

British Resident at Delhi, was informed that 

Shâh Ismâ' :tl, the nephew of Shâh 'Abdul 'Aztz, was 

provoking sectarian hatred among the Muslims by 

his sermons, he was astonished that a nephew of 

Shâh •Abdul 'Az:tz could have become so turbulent.34 

During the life time of Shâh 'Abdul 'Az:tz 

the religious debates between Muslims and Christiane 

had not started.35 We do not have any evidence to 

support such statements as "during the time of 

Shâh 'Abdul 'Az:tz' the religious debates had become 

common, and Shâh 'Abdul 'Azîz, coneidering it an 

Islamic duty, took part in them with full enthusiasm".36 

In fact the first religious debate, in its real 
A A A 

sense, was held in 1844, between Mawlana Al-i ijasan 

and the Rev. Pfander.37 There are a few stories 

in Kamâlât-i 'Azîzî about discussions between Shâh 

'Abdul 'Aztz and Christiane, but they are in their 

nature more similar to table-talk than to debate.38 

However, there are references here and there in 

the Maltû~ât and in the Fatâwa to religious questions 

put by the British; but, no doubt, they can only 

be termed religious curiosities, not as a debate. 39 
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He re i t may be asked why Sh~ 'Abdul 'Aztz 

and the British were so friendly to each other. 

Was it really "a symptom of .fondness for Islam", 

as in the case of Skinner. 40 The answer is, however, 

not very difficult. We have seen that the attitude 

of the East India Company dif.fered from that of the 

Christian missionaries. The East India Company was 

not prepared to create a:ny dif.ficulty in its way 

by arousing hostile religious sentiments. Their 

main purpose was to establish their political·power 

on a solid basis, and to expand their trade, but 

not necessarily their religion. Although by that 

time they had become defacto rulers they were careful 

enough not to take any risk. That is partly the 

reason w.ny during the life time o.f Sh~ 'Abdul 'Aztz 

we·do not find any great opposition to the British 

administration from the Muslim side. 

The 'Ulamâ' were in the service o.f the 

East India Company. Even Shâh 'Abdul 'Aziz had 

allowed his son-in-law, Mawlawt 'Abdul ~ayy, to 

accept the office o.f the Mu.ftt under the East India 

Company. 41 He must have realised that the policy 

o.f military resistance was no longer feasible. 

Opposition in those circumstances meant courting 

death. He, therefore, must have adopted a policy 



33 

after which he could not be accused of hostility 

to the British, and could thus proceed with his 

mission. His mission was to prepare the Muslims 

to face the changed political circumstances. Having 

realised the hopeless condition of Muslim political 

power he asked the Muslims not to live in the world of 

dreams. It is safe to assume that he was probably 

sure that the country was no longer an abode of 

Islam, where Muslims could live according to their 

own laws, as we will be seeing later when we will 

analyze his fatâwâ. T.he country had become 

Dârul ~rb. To Muslim, as we shall see, there were 

two alternatives, jihâd or hijrah, if they were to 

take the classical Fiqh-opinionson their face value. 

Otherwise they had to find out their own way in 

that new situation. 

It was the responsibility of Shâh 'Abdul 

'Aziz to find out a safe way. This he did. He came 

forward and, without allovdng his character and 

personality to be harmed and without compromising 

his religious identity, he tacitly told the Muslims 

how to cooperate with the new power. 



Chàpter III 

Shâh 'Abdul 'Aztz: Questions and Answers. 

Shâh 'Abdul 'Aztz was asked three kinds of 

question in the re.alm that concerna us. There were 

questions concerning the legal statua of the country 

according to the ground of the Shar' , un der the 

British; questions about learning the English 

language and having sonial contact with the Brit.ish; 

and questions about accepting jobs under the 

British government.1 

Unfortunately we do not know the exact 

time and even the order of these questions. The 

compiler of the Fatâwa 'Aztzt, which contains all 

these questions and their answers, has not mentioned 

the dates ef the fatâwâ. All the fatâwâ have 

been collected in two volumes2 without following 

any principle of classification. We also do not 

know whether this collec.tion included all the 

fatâwa issued by Shâh 'Abdul 'Aztz or whether it 

was merely a part of them; and if the latter was 

the case, how much of it has not reached us. We can 

only assume that the existing fat~wa are a part 

of the whole, which was collected by some one 
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haphazardly. However, atleast at four places dates 

have been given.3 Besides these four occasions 

there are three more to which some date can be 

ascribed on the basis of conjectures. 

There are so:pte'questions from "Mr. Fraser" 

[sawâlât az Mistar Far3jah] in the Fat~wa 'Azîzî. 4 

FEaser was posted at Delhi at two different times. 

The first time, as the secretary to General Ochterlony, 

was in 1805, and the second time he was appointed 

as Resident at Delhi from 1830 to 1835. 5 Since 

Shâh 'Abdul 'Azîz died in 1824, it is apparent that 

the question had been asked about 1805. 

There is another tAiwÂ which deals with 

the question of permissibility Ôf eating with the 

English and polytheists; 6 it is also without date, 

but Sir Sayy,id Al}.mad Khân has quoted this fatwa 

mentioning that it was issued in 1237/1821.7 

At another place Shâh 'Abdul 'Azîz has 

described the political condition of the country 

in ·the following allegorical way. 8 (From i ts 

contents it seems to be a letter written to some 

one, which the compiler has included in the fatâwa.) 

"The condition of the v.,rorld is this that 

one of the chiefs from the Soumh, a 

descendent of Malha [Marhatta?] decided 
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to take revenge for the Southern people 

on the people of the East. He tir&t 

defeated the Easterners in Kotah, Rampur, 

and Agra. , At last the people of the East 

were bes;ieged in the Agra Fort, and the 

Southern people spread between Agra and 

Delhi .and started to loot and massacre • ••• 

Afterwards they reached Delhi and besieged 

the city and opened fire on the civil 

population. This continued for seven 

nights and eight days, but they could 

not capture the city. Then their fortune 

was changed into misfortune. The chief 

of the Eastern people, whose [English] 

name if translated into Hindi gives the 

meaning of .11!:rJ. [nit or lou se J, came to 

Agra with his army •••• The Southern 

people flew away and the Eastern people 

kept chasing them. • • • In short, the 

Southern chief did not have the courage 

to fight with the people of the East, 

because the Easterners were well 

experienced in military science, and 

their soldiers were well equipped with 

fire arms. • • • The people of this area 
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were •aoing bad days. Both of the groups 

had pillaged the people, so muoh so that 

this time the Easterners also, muoh 

against their disposition, had started 

plundering and had set aside their 

peaceful nature". 

Though Shâh 'Abdul 'Aztz has not mentioned 

any particular name in this statement, he has provided 

a clue to the understqnding of the whole story. 

This was the story of the Anglo-Marhatta war in 1803, 

when the British won the battle against the Marhattas. 

The people of the South were I1arhattas, and the 

people of the East represented the British, whose 

Head Quartera were at Calcutta, the Eastern part 

of India. The Eastern chief was Lord Lake. Of eourse 

Lake is not the synohym of nit if it is correctly 

pronounced as Ltk [like ail]. But it does mean 

"nit" if pronounced as Ltk [like cheek]. In Urdu 

script both Lêk and Lt.k are written in one and the 

same manner as (~). Thus we can say that this 

latter probably was written sometime about 1803. 

II 

Now we shall examine, in some detail, 

those fatâwâ which come within the ecope of our 
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present study. We cannot, however, say when these 

fatâwâ were issued, because, as we have already 

seen, there is no way to date the.. MOreover, 

we do not know to what region the inquirers belonged. 

If they were from Delhi or from north India the 

questions presumably were asked some time around 

or after 1803 when the East India Company extended 

its territory up to Delhi. And if they belonged 

to some Eastern districts of India the questions 

might have been asked before the 19th century when 

the people of that region had faced the changed 

situation. 

However, replying to ~urely theoretical 

question whether a Dârul Islâm could become a 

D~ l]arb or not, ShiDl 'Abdul 'A.ztz says:9 

"Generally the authentic [fiqh] books 

say that Dârul Islâm becomes a D~rul 

l]arb on the following three conditions: 

1. The orders [~âm] of polytheiste 

prevail. 

2. No other Dârul Islâm is found ih between 

the conqueror's Dârul ijarb and the 

conquered Dârul Islâm. 

3. No Muslim or Zimmt enj oys the am~-i = 
awwa1.10 
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On the other hand a Dâru1 ~~ becomes 

Dârul Islâm if the orders [wâm] of 

the Muslims prevail, that is the cities 

[shihr] where the rule [~ukm] of the 

Im&mul Muslimtn prevails become Dârul 

Islâm; and the cities ruled by the 

leader [sardir] of [non-Muslims] come 

under the definition of D~rul ~rb. 

In this city [presumably Delhi] 

the rule of Imâmul Muslimtn is not .in 

force, and the rule of the Christian 

officers [~ukkâm-i Na~âr~] is in force 

with impunity. \V'hat is meant by the 

enforcement of the orders [wâm] of 

~ is that the infidels are acting as 

rulers in administration and management 

of the affaira of the subjects, in the 

collection of revenue and dues, and 

taxes on commerce, in checking highway 

robbery and theft, in deciding disputes 

and enforcing penalties for crimes. 

It is of no significance if they do not 

interfere in the observance of some 

Islamic rites e.g. the Friday and the 

'A [ two Id prayers, the azân calling for 
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prayer] and sacrifice of cow, because 

these things do not hold any.value in 

their eyes. They demolish mosquee with-

out any hesitation. Without their permission 

no Muslim or Zimmt can enter this city 

and its environs. And if they do not 

object to the entry of visitors [wârid1n], 

travellers [mus~firtn] and traders in 

their domain, it is because of their own 

interest. Distinguished persona like 

Shujâ'ul Mullt and Wilâyatt Bêgam could 

not enter their [Christiane'] cities with

out obtaining their permission.11 The 

Christiane' control extends from this 

city to Calcutta. Of course here and 

there, for instance in ~derabad, Rampur 

and Lucknow, they do not issue their own 

orders because the rulers of these states 

[w~iyân-i riyâsat] have entered into 

agreements with them and have submitted 

to them". 

It is generally believed nowadays that 

Shâh 'Abdul 'Az:tz declared "India" to be Dârul ~ 

through this fatwa in 1803, when the East India 

Company became the de facto ruler of the Mughal 
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India, and through this fatw~ he asked the Musiims 

to w~ge jih4d against the British or to migrate 

from the country.12 How far this interpretation 

is correct, we shall see it later. But, at this 

stage, one may ask what Shâh 'Abdul 'Aziz meant by 

declaring the country a Dârul Ijarb. Was i t really 

a declaration of war against the British, or was 

it only a statement about the existing situation? 

These questions may be answered if we can clarify 

thewe two important points: 

1. What legal right' did Sh~ 'Abdul 'Aziz 

have to declare jihâd? 

2. What motive did the Muslims have in 

asking the question about the statua 

of India according to the Shar'? 

It is now generally believed that Shâh 

'Abdul 'Aziz, being an 'âlim gave the fatw~ that 

India was D~rul ~arb, and thus it was obligatory 

for every Muslim:: to stand for jihâd or to leave 

the country for ever. (Here it is interesting to 

note that if the fatw~ had implied these two 

conditions, the Muslim community did not respond 

to it at least d~ing the life time of Shâh 'Abdul 

'Aziz.) However, in order to know what right 

Shâh 'Abdul 'Aztz had to give such fatw~, we must 
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know first a:f all the meaning. of ".fatwa". Fatwa 

is a technical term in Islamic jurisprudence. It 

contains 'question (isti.ftâ') on some de.f.finite 

problem and its explicit answer (fatwa). The mu.ft! 

(one who gives the· fatwa) is not supposed to give 

his own opinion; rather he should base his answer 

on the previous authorities. This is the way a 

fatwâ is given. But who is supposed to give a 

fatwâ? Can every one who has the knowledge of 

the Shart•ah give a fatwâ? In fact this depends 

on the nature of the fatwâ. To illustrate this 

point let us suppose two hypothetical cases. In the 

fi~st case there is a man who has, let us say, 

made some mistake in his prayers, and he wants 

to know whether or not he is required to repeat 

these prayers. He can put this question before 

any 'âlim who whould give the answer in accordance 

with the Shari'ah, and his answer would be considered 

as a fatwâ, too. On the other hand there is, say, 

a married couple, who are not on good terms. 

The Wife wants to be rid of her husband. An 'âlim 

knows that on certain grounds their marriage can 

be declared as null and void, but practically 

every 'âlim does not have the power to declare so. 

Only that 'âlim can give an effective f'atwa in this 
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situati~n who has been appointed by the government 

or by the community to deal with such a problem. 

Because of this the husband may refuse to accept 

the fa~ta, and the 'âlim does not have power to 

execute it. So, as we wee, a fatwâ which may affect 

more than one person cannot be given b7 one who does 

not have the power to entorce it. 

Let us come now to the case of Shâh 'Abdul 

'Aztz and his fatwâ of D~ ~b. If we consider 

this fatwâ as a declaration of jih~d then we have 

to see upon what authority Shâh 'Abdul 'Aztz declared 

jihâd; by his fatwâ? It has been shown that a fatwâ 

affecting more than one person must be issued by 

an authorised mufti. We know that Shâh 'Abdul 'Azîz 

was not a state-appointed muftt, nor was he empowered. 

by the whole community to issue auch a fatwâ. 

To justify the claim, one may still say 

that when Shâh 'Abdul 'Aziz issued this fatwa (around 

1803) the Muslim rule in India was politically at 

an end. The Mughal ruler, who had the religious 

authority to declare jihâd, was under the influence 

of the British, and therefore, Shâh 'Abdul 'Aziz, 

being an ·~lim, considered it his duty to declare 

jihâd to restore the Muslim power. This thesis 

might be acceptable if Shâh 'Abdul 'Aziz had proved 
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this hy:pothesis by his own action. \'le all know 

that neither did Sh~ 'Abdul 'Aztz himself launch 

·any jih~d movement agianst the British nor did he 

ever call the people to fight against them. Neither 

he nor any of his followers in his life time 

migrated from India. In this circumstances it is 

not so easy to accept this modern interpretation 

of his fatw~. 

But if by his fatwa Shâh 'Abdul 'Aztz 
declare 

did/:thàt"India was Dârul ~' but apparently did 

not at the same time open any war against the BritiSh, 

then we ought to know the purpose of the fatwa. 

In sorne of his other fatâwa, which we shall see 

later, he clearly said that the parts of India 

i d b th M... 1· ~ul Islam"' • occup e y e non-.~.·.a.u.s ~ms were no more ==-=:::.....;;;;;.:;:;.:= 

It is very important to see why the Muslims were 

so anxious to know whether India was Dârul ijarb 

or Dârul Islâm. This mystery will be solved when 

we examine the rest of the fat~wa issued by Shâh 

'Abdul 'Aztz. 

On another occasion Shâh • Abdul • Az:tz 

was asked about the leg~ position of the domain 

of the Christiane in the following way:13 
.t-J 

"Is the sholw domain (~) of the 

Christiane (~~âra) Dârul Harb or not? 
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And if it is, what is the decision about taking 

usury (sûd) from Christiane and about performing 

the congregational Friday prayer". 

His reply was: 

"Ali the necessary conditions for a Dârul 

~arb have neen laid down in the figh books. 

A few of them are given below. If these conditions 

exist in the domain of the Christiane then it 

is Dârul ~b. And if the domain of Christiane 

[according to these conditions] is Dârul ~rb 

then [for a Muslim] it is permitted (jâ'iz) 

to take usury from kuff!r. 

"As to the performing of the Friday paayers 

in a Dârul ~' [it is written that] if there 

is a Muslim officer (:Qâkim) in Dârul I}arb 

appointed by [the ruler of] the infidels, then 

the Friday prayers will be performed by the 

permission of the [Musltm] officer. And if 

there is no Muslim 4,âkim in Dârul ~arb, the 

Muslims should sele«t an honest man from among 

themselves and consider him as their leader 

(ra'is). They should perform their Friday 

and 'Id prayers with his permijsion. The 

duty of the ra'is is to look after the rights 

of minors if they are left without guardian, 
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and to protect the rights of orphans and to 

manage unclaim~d properties etc. But it must 
!Y 

be remembered that this rj'is will not have 

any authority in the country's political 

aff airs ( umûr-i mulkt m8;Q; ta~arruf awr dakhl 

nah hôg~). 

"So far as the question of a D~ ~b's 

becoming a Dârul Islâm is concerned, the 

Fatâwa 'Âlamgiri saysl4 that if the Shari'ah 

(!tukmul Islâm) is promulgated in a Dârul ~b 

the country becomes Dârul Islâm. 

"And on the question of a Dârul Islâm's 

becoming a Dârul Harb, Imâm I1u}J.ammad quoted 

Abû ~anifah saying that on the following 

three conditions a Dârul Islâm becomes a 

Dârul ~. 

"'1. The rule of infidels(aljkâmul kuiTar) 

are promulgated publicly and the 

Shari'ah (J:;;ukmul Islâm) is not in 

force. 

2. The Dârul Islâm is surrounded by 

Dârul ~ in such a way that no other 

city of Islam stands between the said 

Dârul Islâm and the conquering D~ ~. 

). No Muslim or infidel zimmi enjoys the 

amân-i awwall5 granted to him be fore'. 
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"I:r the ~arb:Î ku:f:fâr [inf'idels who are 

in the state of fighting with Muslims] 

conquer a Dârul 'Islâm, or the ci tizens o:f Dârul 

Iâlâm apo_~~atize:' and overcome the Muslim 

ruler, or the s±mmts rebel against the govern

ment of Dârul Islâm and come into power, a 

Dârul Islâ.tq remains a D~rul Islâm unless the 

above mentioned three conditions are found. 

"But according to M~ammad and Abû Yûsuf, 

as i t .. is recorded in Fatâwa 'Âlamg:îr:î, 16 merely 

by manifestation of the orders of ~ a Dârul 

Islâm becomes Dârul ijarb. The remaining two 

èondi tions are not e.ssential. 
,,.. 

"It is also mentioned in the Fatâwa Alam-

g:îr:î that in the cities where kuffâr are 

rulers, i t is lawful for Muslims to perform 

Friday prayer. And i:f the Muslim of that city 

agree upon a man as their qâzî, according to 

Shar', he would become their qâzi. And it is 

obligatory for Muslims to find out a Muslim 

ruler". 

On another occasion Shâh ~Abdul 'Azîz 

was asked explicitly about the region ('amaldâr:î) 

under the British administration. The question was 

whether ot not the region under the English (!~rêz) 
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admiBistration and that of other similar non-Muslims 

were Dârul l}arb. And if they were Dârul l}arb, whether 

or not it was allowed to take usury from the non

Muslims. To this question he replied.l7 

"According to Fiqh the usury between a 

Muslim and an infidel o:f a Dârul l}arb is allowed • 

••• It should be known that the opinion about 

Dârul Islâm as being aot changed into Dârul 

1}~ at all is somehow weak. It is true that 

a Dârul Islâm becomes Dârul l}arb. Of course 

on this point there is disagreement àmong 

the 'Ulamâ', as to when a Dârul Islâm becomes 

Dârul l}arb. One group says that i:f even one 

Islamic rite like a~ân or circumcision is 

forbidden by force the Dârul Islâm becomes 

DâruJ. :t:Iar b • 

"Another group of 1 Ulamâ' says that just 

by abolishing the Islamic rites a Dârul Islâm 

does not become Dârul ~ unless the infidel 

rites are openly practised in Dârul Islâm. · 

In the later circumstances a Dârul Islâm 

becomes Dârul l}arb, though all the Islamic 

rites are still existing. 

"Sorne other 'Ulamâ' have gone to this 

extent to say that Dârul ijarô is a country 
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where no Muslim or zimm~ remains in peace under 

the amân-i awwal, no matter whether Islamic 

rites exist or not, and whether infidel rites 

are openly practised or not. The scholars 

(~aggig~n) have preferred this third opinion, 

and according to this opinion the region under 

the English and ether similar non~uslim 

people is, no doubt, Dârul Ijarb". 

There was another question: after how 

long would conquering lçuffâr be considered according 

to the Shar' as the legal owners of the land and 

of the movable property of the Dârul Islâm, and 

whether or not i t was lawful (Ijalâl) for a man to 

accept anything from that property if the kuffâr 

granted it to him. Shâh 'Abdul 'Az1z replied.18 

"If the Huffâr capture some movable 

property and transfer it to their own country, 

they would be considered as owners of those 

things. About the question, 'after how long 

does a Dârul Islâm become Dârul ~rb', it 

should be understood, that on this question 

the 'Ulamâ' hold different opinions. Seme 

·af them say that a Dârul Islâm never becomes 

Dârul ~arb, till there is any other D~ Islâm 

in between the two aforesaid Dârul Islâm and 
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Dârul ~arb. The other hold the opinion that 

so long as even any one Islamic rite is publicly 

practised the country remains Dârul Islâm. 

If all Islamic rites are abolished it will 

be come Dârul ~b. Some o th er 'Ulamâ' say 

that if the ku+f~ abolish even one Islamic 

rite (sha'âyar) the Dârul Islâm would remain 

no longer. 

"But the most reasonable opinion is this 

that the country (~) remains Dârul Islâm 

as long as the Muslims and infidels are 

fighting, and the Muslims have not lost hope 

of retaining their country, and they have 

not been completely subjugated, and the kuffâr 

have not become strong enough to forbid Islâmic 

ri tes, and the Muslims can live and carry on 

their business without the permission of 

kuffâr. T.he temporary capture of infidels is 

of no value. This capture will be nullified 

by the victory of Islam. But if the :tviuslims 

have lost the battle and have submitted to 

them and are living in the country and carrying 

on their business with the permission of infidels, 

and the Islamic rites are practised obly because 

the infidels are not prefudiced against them, 
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and not because the Muslims are strong enough 

to practise the~, the country is no longer 

D~rul Islâm, even if the Muslims are thinking 

of waging war again after prepration. 

11 In the se ciroumstances i t is lawful for 

the kuff~ to grant anything or everything 

from the conquered country". 

A t A #> This is what we find in the Fatawa Aziz~ 

in regard to Dârul Islâm and Dârul ljarb. A.fter 

examining the first (famous) fatwa (of jihâd), we 

Sh~- 'A 'A .. concluded that an bdul z1z, by declaring 

the country as Dârul Ijarb, could not and did not 

declare a war against the British, and that the 

Muslim (or Muslims) who asked the question were 

not necessarily prepared to fight. But still we 

have not seen why those questions were asked. 

To answer this question let us keep before us all 

these four questions: 

1. Can a Dârul Islâm become Dârul ~arb 

or not? 

2. Is the British India [India under 

Company' s rule] Dârul IJarb? And if 

it is, then, what is the decision about 

taking usury from non-Muslims? 

3. Are the regions under the English 
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administration and those under the 

non-Muslims Dârul :Ejarb? And if so, 

is 1 t eJ.lowe:d to take usury from the 

non-Muslims? 

4. After how long a time are the conquering 

kuff~ considered the legal owners 

of the land and of the moveable 

property of the Dârul Isl~? And if 

they grant something from that land 

or property to someone, then, is he 

allowed to accept that grant? 

As we see the first question is colourless 

and does not lead us to ahy conclusion, but all 

the other questions clearly show the motives of 

the questioners. Instead of asking of their duties 

to restore the Dârul Islâm they are anxious ta 

know whether the new situation has opened the door 

of usury in field of economy. As long as India 

was Dârul Isl@uthey could not take usury, though 

they must have been paying it to ethers. But if 

the political situation was changed and India had 

become Dârul :EJ~ where usury was allowed why should 

they not themselves benefit from the new situation? 

Perhaps it would seem going too far saying that 

the question of Dârül Islâm and Dârul ~b was 
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the product of an eoonomic problem, but evidently 

·this does not seem entirely baseless.19 

However, we have seèn this question in 

some detail, and it is time to go farther and see 

if there were sorne ether questions about the new 

situation during the time of ~ •Abdul •Aztz-. 

III 

The next most important question was 

whether Muslims should cooperate with the British 

or not. About this problem we read his opinion 

when he explains the Qur'ânic verse: "And'do not 

collarorate in sin and transgressions" (5:2). He says: 20 
tl,., 

"The collaboration (~u'âw/nat) is of 

two kinds, paid and unpaid. Nowadays the 

paid collaboration is called "service", and 

the other one is called "assistance". In 

either case there are some kinds of work which 

are admissible and sorne of them are forbidden. 

If the infidels are preparing themselves to 

fight wi th Muslims or to conquer a Dârul Œslâm, 

it is forbidden then to se~e them or tb 

assist them, and it is a grave sin to do so. 

If the infidels fight each ether and employ 

the Muslims [to fight the infidels] then it 
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is permitted, according to the Shar'. Likewise 

it is permitted to serve the~nfidels if they 

employ the Muslims to keep watch over their 

property or to manage the civil administration 

of their country, as it is permitted to assist 

them in tailoring or in trading etc. 

"But now after a lot of deliberation, 

it appears to me that the above mentioned 

services also are not altogàther free from 

unlawfulness (~urmat). At least man feels 

he si tant in refusing the ir illegi timate [.in the 

eyes of the Shar'] orders, and gradually he 

becomes their obedient servant. Thus the 

number of unbelievers goes up and their stregnth, 

power and prestige increase~ But if this [service 

or assistance] is of the kind in which man 

has not to be very close with the infidels, 

then, undoubtedly this is lawful". 

On another occasion when he was asked 

about accepting jobs under the Christiane, he said: 21 

11Service under the Christiane or under 

any indidel are of different kinds. Sorne of 

them are permissible (mub~), some of them 

are desirable (must~abb), and some of them 

are forbidden (~arâm), and some of them are 
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gross sin (kabtrah) and near to ~. 

"If sorne one accepts a job under infidels 

for good purposes, e.g. protecting people from· 

thieves and robbers,. or providing Shar't 

witness in the court, or constructing a bridge, 

or building or reparing a building like a 

caravanserai for the use of the general public, 

then, no doubt, these kinds of service are 

permissible, even desirable. 

"If sorne one accepts a position under 

the infidels just to promote social contact 

with them, and if because of the nature of 

his work he happenes to see the things which 

are against the Shar', or if he has to assist 

them in injustice, for example, if he works 

as a clerk, or as a dornestic servant or as 

a soldier, or such types of work in which he 

is supposed to respect them beyond a limit, 

or he has to humiliate himself before them 

while standing or sitting, then these ~inds 

of service are forbidden. 

"If some ::one accepts a post under 

them to kill a Muslim or to destrpy a [Muslim] 

state or to promote infidel practices or 

to find faults with Islam just for the sake 
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grave sin and ne ar to kufr". 
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We see this is not a categorical statement. 22 

Shâh 'Abdul 'Aziz has not clearly said that seÈVice 

under the British was forbidden. He has classified 

the services and then mentioned what types of service 

ware forbidden. No doubt all these services which 

Shâh 'Abdul 'Aziz has classified under the forbidden 

services are forbidden according to the Shar', whether 

the employer is Christian, infidel or even Muslim. 

It is, therefore, hard to say that Shâh 'Abdul 'Aziz 

was totally against serving the British. 

In the Fatâwâ. 'Azizi we read a latter 

from Shâh Ghulâm 'Alï23 to Shâh 'Abdul 'Aziz. 

It goes on: 

"Sorne one has told me that there is a 

proposal in our schoo124 for Mawlâwi 'Abdul ~ayy 

[the nephew of Shâh 'Abdul 'Aziz], to accept 

a position as a mufti under the European 

infidels. By God I was shocked to have heard 

this news. I prefer to sit like a begger 

instead of being a wealthy man by holding an 

office under them. For God's sake Mawlawi 

'Abdul ijayy must not entertain the idea of 

accepting such inauspecious service. He had 
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better remain content with a loaf of bread. He 

shpuld teach the students and be basy in meditation. 

In no case this offer be accepted". 25 

Shâ.h Qhulâm 'Al& was a famous pûft of his 

time. By nature he was against accepting any kind 

of help from those people who were engaged in state 

affairs. 26 He, therefore, may have been startled not 

because 'Abdul ~ayy was going to serve the British 

government, but rather auch a religious man as 'Abdul 

~ayy was intending to seEve any government. In any 

case, Shâh 'Abdul 'Aztz replied to him: 

HThis is a fact that Mawlawt Ri'âyat 'Ali KhânJ 

the Agent of the British (Mukhtâr), had written 

to me several times to send to him an austerG 

'âlim who knows Islamic law, and could advise 

him in judiciary affaira in the light of figh. 

We replied to him saying that it was possible 

that they [the British] might ask the 'Alim to 

do something against the Shar' • Moreover, 

there was a likelihood that the 'âlim would 

have to mis with them. Thus he would become 

indifferent to Islamic rites. He [Ri'âyat.'Al1] 

wrote to me again saying that the 'âlim 

should never mix with them, nor would he be 

asked to do anything against the Shar'. The 'âlim 
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would reside somewhere in the city, and would 

advise according to the Shar'-i Mupammadi 

wi thout any fear". 27 

Then Shâh 'Abdul 'Aziz discusses this problem 

in detail in the light of the Shariah and the ~arigah. 

From the Shari'ah point of view he quotes the example 

of the Prophet Joseph who served the infidel king 

to benefit the common people. And from the ~ariqah 

point of view he thinks that if a man is without 

any fami~y liability it is preferable• for him not 

to indulge in any means of livelihood, although 

otherwise he may do so. He further quotes the 

examples of muftis and qi~is who had high places 

in the field of the Sharî' ah and the ~ariqah but 

were engaged in state Ufairs. After quo ting the.se 

examples and discussing the matter in detail he 

concluàes: 

"In this particular case we should see 

carefully whether or not there is any thing 

which makes this service against the Shar'. 

We know that Mawlawi 'Abdul ~ayy will not mix 

with infidels, nor will he be indifferent to 

religious affaira; he will neither participate 

in infidel practices nor flatter them nor tell 

lies. Since none of these forbidden habits is 

found in Mawlawî 'Abdul ~ayy it is suggested 
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that he should go and stay there. If he finds 

things there otherwise, he should come back". 28 

The compiler of the Fatâwa does not inform 

us whether or not Mawlawi 'Abdul ~ayy accepted the 

job, but most probablj he did. 29 

IV 

The other problem was whether the Muslims 

should promote social contact with British people; 

whether they should learn the English language and 

eat with them. The importance of such questions in 

the time of Shâh 'Abdul 'Aziz can easily be imagined 

from the incident of the Mawlawi of Panjab who had 

his meal with the English men and was declared by 

some Muslims to have gone out of Islam. 30 This 

attitude existed till the second half of the century. 

Mawlânâ Mamlûk: 'Ali (who was:the Professer of Arabie 

in Delhi College, the British administered institu

tion) is reported to have washed his hands when he 

happened to have shaken hands with an Englishman. 31 

In this situation we can imagine the importance of 

these questions. 

We have already seen in the' previous 

chapter that the British officers used to visit Shâh 

'Abdul 'Aziz. This was the clear answer to the 
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question of social intercourse. For other questions, 

e.g. reading of English language or wearing English 

dress, of course, Shâh 'Abdul 'Aziz was above 

putting up a personal example. But he dealared them 

lawful. On the question of dress he said: 

ttA resemblance between Muslims and kuffâr 

is forbidden. But only that resemblance is 

forbidden which is born wit~he intention of 

exhibiting oneself like infidels or winning 

their sympathy. Otherwise there is no harm 

in using the things which are especially 

related to infidels with the intention of 

providing more comfort to the body". 32 

On the question of eating with non-Muslims, 

Shâ.h 'Abdul 'Aziz ~. said that i t was lawful, provided 

that the forbidden things were not served. 33 Givinà 

his opinion about the English language he said that 

it was permissible to learn the English language. 

But if some one wanted to learn the language just 

to flatter the Englmsh people and to raise his position 

in their eyes, then it was forbidden and undesirable 

to learn the English language. 34 

v 
So far we have seen the attitude of Shâh 

'Abdul 'Aziz towards the British in India. He considered 
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the country as Dârul ~arb, but at the same time he 

allowed the Muslims to cooperate with the British 

as far as Islamic values were not violated. He went 

so far as to declare it lawtul to eat with the British, 

to learn their language and even to dress like them. 

This is what we may call a positive 

attitude, and in these pages we have not seen him 

bearing a negative attitude towards the British. 

But, strangely enough, we very often hear people today 

sa~ing that Shâh 'Abdul 'Aziz was bitterly opposed 

to the British and that .he declared India Dârul ~arb 

so as to tell the Muslims that for them there were 

only two alternatives: fighting (jihâd) or migration 

(hijrah). 35 On the contrary we do not find in the 

works of Shâh 'Abdul 'Aziz anything which can ~onfirm 

this view. In order to be sure, let us see what 

he says about these two problems. It must be remem

bered, that he himself took the initiative to express 

his opinion regarding jihâd or hijrah; other Muslims 

did not ask him these questions. First we would 

see what jihâd meant to him. ae said: 

"Jihâd is of three kinds. The first is 

verbal jihâd (jihâd-i zubâni). It means that 

people should be invited towards Islam, and 

that the Shar' should be explained, and sermons 
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am.d preaching., should be undertaken, and the 

objections and doubts of the opponents (mukhâlifin) 

should be removed, and thus Islam should be 

manifested. 

"The second kind of jihâd is the preparation 

for fighting. It means to frighten the opponents 

by recruiting volunteers, and by increasing 

the number of the people of Islam and by creating 

confusion among the opponents and by spending 

money to provide horses, camels and necessary 

arms and ammunition. 

"The third kind of jihâd is to kill the 

opponents with spears and swords and to wrestle 

and combat with them. 

"There is no doubt that the Prophet was 

busy only with the first two kinds of jihâd. 

He did not take part in the third kind of 

jihâd. And surely this third one is the lowest 

kind of jihâd."36 

This is what he thought about jihâd. It 

must be remembered that this statement was not an 

answer to any inquirer; it was an expression of his 

own view point without being an answer to a question. 

The absence of a question on this partioular problem 

also suggests that the Muslims in the early 19th century 
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were not thinking about jihâd. 

Likwwise we do not find question regarding 

the hijrah. Once, however, he spoke on this question. 

It was argued by"I;o;~ his opponent 'Ulamâ1 that 

after declaring the country Dârul a~ he should 

have migrated from the country, because in a Dârul 

~arb, the opponents said, a Muslim was supposed 

only to do jihâd or else to migrate from the 

country. 37 Heplying to them he said: 

"The migration from every Dârul Harb is 

not necessary. Muslims should only migrate 

from those countries where the infidels are 

prohibitting the Muslims from practising the 

Islamic ri tes e.g. fast, pr·ayer, adhân and 

circumsision. If the Muslims are practising 

all these rites in public, migration is not 

obligatory". 38 

It is important to note that here in the 

case of hijrah Shâh 'Abdul 'Aziz speaks about 

practising the Islamic rites in public without any 

ether conditions, whereas in the question about 

relig~ous statua of the country he did not consider 

the public practice a sufficient condition to keep 

a country Dârul Islâm. With public practice, there, 

he added another condition, namely that public practice 
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should be the result of the Muslim power, and not 

due to the unprejudiced attitude of the infidels.39 

But here in the case of hijrah he disregared that 

condition. ·This was because of the well-known fact 

that the Muslims of his time were enjoying religious 

ffeedom due to the unprejudiced attitude of the British 

who could change the situation any time. 

We have now·., seen all the questions and 

their answers in regard to the religious status of 

the country, and in regard to dealings with the 

British. In the next chapters we shall examine in 

some detail the response from the Muslims' aide. 



Chapter IV 

Toleration and Friendliness. 

In the two preceding chapters we have 

studied Shâh 'Abdul 'Aziz's attitude towards the 

British, and we have examined his views about the 

religious statua of the country and about cooperation 

with the British. In this chapter we shall examine 

some of the peop~e in the Muslim community who 

adopted a cooperative attitude and who mixed with 

the British. For this prupose we shall take some 

typical cases representing different aspects of the 

cooperative attitude. First we shall see the 'Ulamâ' 

who did not see any harm in serving the British 

government. Then we shall see those people who saw 

the changing situation of the country and decided 

to learn the English language. As a third category 

we shall study those who married English women, and 

whose English wives were welcomed into their houses. 

We have already seen some cases of those Muslim women 

who married the Europeans,1 therefore, such cases 

will not be repeated in this chapter. 

I 

There were several 'Ulamâ' who served the 
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East India Company. Mawlânâ FaHl-i Imâm Khayrâbâdî 

(d. 1828)~ Mufti ~adruddin Âzurdah (17S9-1863)~3 

Mawlânâ MamlUk ,·Ali (d. l851), 4 Mawlawi 'Abdul Qâdir 

Râmpftri (1780-1849), 5 and Mawlânâ FaHl-i ~aq, 
6 -

Khayrâbâdi (1797-1861) were among the well-known 

names. 

Here we stUdy the case of Mawlânâ Fa~l-i ~aqq, 

because it is typical. For his whole life he served 

the British, but his attitude seems to have changed 

during the movement of 1857. At that point he is 

said to have stood against the British government; 

he took part in the movement, and was consequently 

sentenced by the British government for life 

transportation to the Andaman Islands. 
.... "' Fa~l-i ~aqq was the son of Mawlana Fa1l-i 

Imâm who was a famous 'âlim and had also profound 

knowledge in the'rational sciences' ('ulûm-i 'agl~); 

he was the ~adru~-~udûr (chief judge) under the 

East India Company. It is not known when he joined 

the East India Cpmpany, but when he died in 1828, 

he was in the Company's service. FaHl-i ~aqq 

completed his education mostly under his father, 

and studied the ~adith under Shâh 'Abdul Qâdir, 

the younger brother of Shâh 'Abdul 'Aziz. For sorne 

time he was in the teaching profession, but after 
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the death of his !àther he ~ôined the Com:pany's 
\1 

sebvice and was appointed the Sarishtahdâr [a post 

like our present day Under Secretary to the Government] 

to the British Resident at Delhi. 7 Fa;l-i ~aqq, 

by his nature, was very sensitive.8 This is 

perhaps the reason that he could not stick to any 

one particular office for a long time. Because of 

some or other persona1 grievances with his officers, 
' he resigned from the Company's service. For s6me ,... 

time afterwards he served different prince1y states, 

su ch as Rampur, A1war, Jàajhar etc. , but no record 

seams to be available about the nature of his work 

in these states. In 1848 the East India Company ·_ 

established a new court of justice, called ~Bir tanp~, 

at Lucknow, and asked Mawlânâ Fa1l-i ~aqq to preside 

over the court as ~adrup_pudûr, a position which he 

accepted. He remained there till 1856. Then he 

again went to A1war. Afterwqrds, in 1857, he was 

accused of taking part in the movement against 

the British. 

As we have seen, he started his life in 

the East India Company's service, and, virtua11y, 

he finished his 1ife a1so in Company· service too. 

But this sudden change in his life which lead him 

to invo1vement in the 1857 movement and to 1ife 
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imprisonment thereafter made his name more prominent. 

The reason of this change, however, is not clear. 

Later writers gene~ally take this change as an 

expression of regret, as if he was expiating for 

his early collaboration. 9 But most probably this 

is overestimation. There is no historical evidence 

available to p~ove that till 1856 he had any basic 

policy difference with the government of the East 

India Company. 

When he was in Lucknow in 1855, and was 

working as ?adru~-~udûr, a mosque was demolished by 

some Hindus in Hanûmân Qarhi, a place near Lucknow. 

Mawlânâ Amir 'Ali, an 'âlim of Lucknow declared 

jihâd against the Hindus of the Hanuman Garhi.
10 

A fatwa was issued in favour of jihâd. But many of 

the 'Ulamâ' opposed the move, an! Fa~l-i ~aqq is 

reported to be one of them. A couhter fatwa was 

issued against the jihâd: 11 

"If the followers of Islam'are in a minority 

and infidels are in a mojority, then jihâd is 
--

forbidden agaiast the command of 'ûlul amr, 

that is the ruler of the time, under whom the 

Muslims are living, be he Engliàh or Muslim. 

One who comm±ts this mistake, e.g. takes part 

in jihâd, is a rebel and iisobedienttt. 12 

In this iatwa the 'Ulamâ' have gone as 
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far as to regard the British also as their 'ûlul amr, 

i.e. equate them to Muslim rulers. At this time 

FaJl-i ~aqq is seen with those 'Ulamâ' who were 

friendly to the Government of East India Company. 

After this incident the Mawlânâ is found 

in the movement of 1857, about which a number of 

far-fetched stories have been famricated in connection 

with him by later writers. One story goes that 

when he was arrested on the charge of rebellion 

against the government he was taken in Lucknow 

before an English judge who happened to be ohe of 

his acquaintances. The main charge against the 

Mawlânâ was that he had signed a fatwâ of jihâd 
-

against the British. In the court the Mawlânâ 

himself was defending his case.· No witness could 

stand before his cross-questioning and the case was 

about to be decided in his favour. When Mawlânâ 

saw that he had shaken all the witnesses he himself 

declared that in fact he had signed thefatwa and 

he was against the government. The judge was thrown 

into a dilemma, because, he wanted to release him. 

He tried to stop the Mawlânâ, but the Mawlânâ went 

on saying that he was against the government. This 

statement turned the tables and finally the judge 

announced the sentence. 13 
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Unfortunately this story does not cohere 

with other historical evidence. This story emphasises 

two important points; one that the judge was friendly 

to the Mawlânâ, and the other that the Mawlânâ 

had signed a fatwa in favour of jihâd in 1857 against 

the British. These two points do not agree with 

other historical evidence. The fatwa of jihâd was 

first published in the ~âdigul Akhbâr, Delhi, in its 

issue of 26th July, 1857, a photo-copy of which has 

recently been published with the signatures of the 

'Ulamâ' who had signed i t, but we do ·'not find the 

" "' . 14 name of the Mawlana among the sJ..gnatories. 

For the other point, that the judge was 

friendly to the Mawlânâ, we should better see the 

account of the mutiny written by the Mawlânâ 

h~self. In his book, alYThawrat al-Hindiyah [the 

Indian Revolution], which he completed during his 

exile in the Andaman Islands, he says that in Lucknow 

he had to face in the court a cruel Christian 

officer who had not learnt to show mercy to oppressed 
15 people. 

The question needs a thorough stu.~y as 

to what were the basic reasons which compelled the 

Mawlânâ to participate in the movement. This problem, 

however, is beyond the scope of the present study. 
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However, one point is clear that the Mawlânâ was not 

an active participant in the movement, as is generally 

understood. Moreover, he had not seen the question 

of the mutiny from politioal view point. The cause 

of the mutiny to him, as he has given in his book, 

was the religious policy of the Christiane supported 

by the East India Company.16 He did not go to Delhi 

particularly to join the rebel forces, but, as he 

says, went to see his family which was there, and 

he thought that probably he could do,"something good 

for the people". 17 About his activities at llelhi, 

we have other evidence, in the Diary of Munsh! J!van 

Lâl, the Secretary of Bahâdur Shâh 'afar, the last 

Mughal king. The diary, however, clears this point 

as to wh at the Mawlânâ had in his mind wh en he 

thought of do±ng something good for the people. 

J!van Lâl says that Mawlânâ Fa!l-i ~aqq asked the 

king to stop fighting, because the Mawlânâ thought 

that the Indian soldiers were unable to overcome 
18 

the soldiers of the East India Company. 

After the British captured'iDelhi, and there 

was a state of lawlessness, Fa!l-i ~aqq left ~lhi 

with his family, and his whereabouts were not known 

for some time. He was spending his daye in misery 

when he heard the general proclamation of forgiveness 
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from Queen Victoria. It was announced that every 

one was forgiven except those who had killed English 

women or children or English refugees, or those who 

had formed a government or had instigated the people 

agaisnt the British government. 19 Seeing himself 

free from all these charges he came out of his 

refuge. But "after a few daystt, says the Mawlânâ, 

"a Christian officer sent for me from my house, put 

me in prison and subjected me to torture , causing 

me gre~t pain. Then, putting me in chaine, he sent 
2o 

me to the capital of the kingdom [Lucknow] which had 

become by then the house of ruin and destruction. 

He entrusted my case to a cruel officer of dominating 

personality, who had no sympathy with those who 

sought justice. Two apostates, who were by nature 

quarrelsome and had had religioua disputationa with 

me in regard to a. Quranic verse, meaning. that one 

who befriends the Christiane ia a Christian himself, 

had supplied information about me. !hey used to 

insiat on friendship wlth the Christiane and had 
... 

ultimately turned apostate, exchanging the Imân 

wi th lrufr 11 • 
21 . -

We have seen that the Mawlâ.nâ"'!s own account 

of the mutiny did not portray him as an active figure 

in the movement. His participation in the movement 
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lasted only for a few days, when he appeared as a 

passive figure. The only thing that made him a 

"hero" of the movement was his life trasportation. 

But we should not forget that in those days many of 

the innocent and friendly vivilians were either shot 

dead by court martial or subjected to severe ordial, 

as for instance ?ahbâ' i and Mawlawi Mt:qtammad Bâqir. 

~ahbâ' i was a teacher in Delhi Colle ge, and Mupammad 

Bâqir had very good relations with Mr. Taylor, the 

English Head Master of Delhi Collage. They did not 

take part in the movement, but both of them were 

shot dead by court martial obly because they had 

failed to save the life of English retugees who were 

hidden in their houses. Mawlânâ FaJl-i ~aqq was 

the victim of a similar judgement, but, so far as 

his own attitude is concerned, he remained unchanged. 

II 

In this section we shall sèe those who 

thought that the English language was necessary for 

the MUslims of their time. Not only did they think 

about it, but they learnt it without attending any 

school. 'Allâmah Tafa~Jul ~usayn was a famous Shi'i 

'âlim. He was contemporary of Shâh 'Abdul 'Aziz. 

He had not only profound knowlèdge of Arabie, Persian 
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and Urdu, but had also learnt Greek, ,.Latin and 

English. 22 He is said to have translated some works 

of Newton into Persian. 23 About Nawwâb Rawshanud Dawlah, 

'Abdul Qâdir Râmpûri says that he could read and 
- .. 24 

wri te the English language, and he compiled an 

English Dictionary. 25 Mawlawi Mupammad Ismâ'il 

Murâd~b~d~ew English langua,ge very well. He had 

been in England and had married an English woman. 

His rtephew, Mawlânâ Wahhâjud Din alias Mawlawi Munnû 

had learnt the English language .from his aunt, 

Mrs. Ismâ'il, and had ltfull command over the 
- 26 

language". Among auch persona there is one 

Lutfullâh whom we shall study in some detail • 

. As we see there are severa! Indian Muslima 

at that time who learnt the English language, but, 

perhaps, Lutfullâh is the first Indien Muslim who 

studied the language and wrote his biography in 

English and had it published in London. 27 

Lutfullâh was born in 1802, in Dharanagar, 

Malwa, in Central India. His fatherJ Shaykh ~ammad 

Akram, who was an 'âlim and had studied in Delhi, 

died when Lutfullâh was only four years old. The 

early life of Lutfullâh was very miserable. He, 

however, studied Persian and Arabie, and was cçmpelled 

by circumstances to leave home. He travelled with 
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a physician up to Delhi and in 1817, he returned home. 

One day an English troops arrived there, and halted 

for a ~ew days outside the village where Lu~fullâh 

w~s living. He visited the soldiers one morning and 

was very much impresed "by their excellent uniforme, 

their cannons in beautiful order, and all their 

warlike materials". 28 Every morning he went to the 

camp "to see their extraordinary manoeuvres, 

exercise~ and processions, on parade". Due to his 

regular visita he bacame friend of one of· the English 

soldiers. One day he vi si ted the soldiers '· camp, 

where his English friend was talking with other 

English soldiers. This was the first time that 

Lu~fullâh heard the English language · spoken, and 

he felt an irresistable desire to learn it. In three 

or four daye he learnt thirty seven words, which 

he wrote down in the Persian characters. 29 He was 

left disappointed one morning when he found that the 

English troops had marched off. 

In 1819, he got a job as a clerk in the 

"Honourable·Company's service". 30 But he was not 

happy with the clerical job. He wanted a job in which 

he could increase his knowledge of English. He left 

the job, and was soon hired by one Lieut. o. F. Hart 

to instruct him in Hindustani. That was the work 
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which he wanted. And, as he says, since then till 

1835 he regularly held the profession of a teacher 

of the Persian, Hindustani, Arabie and Marathi 
31 

languages to new comers from England. 

While living among the British people his 

cherished desire to learn the English language increased. 

But he was, however, too proud to learn the'language 

from those whom he happened to teach himself. He, 

therefore, decided to learn the language on his own, 

At last, in 1821, he found an Indian·munshi (clerk), 

Abbâ Miy~, who taught him the English alphabet, 

and enabled him do distinguished the words from 

dictionaries, and to read Hindustani ·and Persian 

fluently in the Roman characters. Abbâ Miyâp was 

his first and last tea«her of English.32 Since then 

till the end of 1829, as he says, he never went to 

bed without learning ten words of English by heart, 

and reading by himself a few pages of Dr. Gilchrist's 

grammatical works with full attentiorl. Thus after 

the hard labour of eight full years, he learnt 

English, '1the most difficult language in the worldu. 33 

Now we can imagine Lupfullâh's eminence. 

In those days the knowledge of the Pérsian Arabie 

and Hindustani languages was enough for a man to 

secure a good job. To Lu~fullâh every door was open, 
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because, over and above, he knew English too. Very 

often, then, he waa hired by Indian nobles to teach 

their sons the English language. English people 

also wanted to keep him in their service. He kept 

good relations with both aides. He served under the 

British Political Agent in Kathiawar, and later he 

was attached to the Assistant Resident in Sindh 

where he took an important part in political talks 

between the East India Company and ~he Amir of Sindh. 

He translated Qoldsmith•s Natural History into 

Persian for the Nawwâb of Surat who was very 

friendly towards Lu~fullâh. 

In 1844, his friend, the Nawwâb of Surat, 

died, and the East India Company deprived his son 

of the throne. The young Nawwâb after failing in 

his effort to restore his position decided to go 

to Londom to repair his fortunes. He took Lutfullâh 

and an Englishman as his secretaries ·and sai led for 

London on 12th March, 1844. They stayed there till 

the end of the year, and came back unsuccessful. 

In those few months Lu~fullâh studied the life of 

the British people in their own country. He was 

impreased with the courteous attitude of the British 

people, but at the same time he ·.r was unhappy wt:th 

the extravagances in their religious·and social life. 

He criticized this aspect of their life. "The Christiane 
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of this time", he says, "in reforming themselves, 

have reformed their religon too. They eat and 

drink and do what they like under the acte of their 

Parliament, wi thout any regard to the Old and New 

Testaments, vide Leviticus, Ohap. XI. ver. 7; 

Matthew, chapter v, ver. 17, 1911 •
34 He sums up 

the character of the English people, by saying that 

"they are entirely submissive to the law and 

obedient to the commande of their superiors. 

Their sense of patriotism is greater than that of 

any nation in the world. Their obedience, trust, 

and submission to the female sex are '\ far beyond 

the limit of moderation. In fact, the freedom 

granted to womenkind in this country is great, and 

the mischief arising from the unreasonable toleration 

is most deplorable". 35 

When Lutfullâh visited the: India Office, 

he could not refrain from saying ~hat ••i t is the 

place where the destiny of my sweet native land 

lies in the hands of twenty-four men, called the 

Honourable Directors of the Honourable East India 

Oompanyn. 36 At another place he described England 

as a country "where the sun appears far to the south, 

as: weak as the moon, and the Polar star nearly 

vertical; where the country all over is fertile, 

and the people ingenious, civil, and active; where 
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the language, customs, and man.ners are entirely 

different from our own; where in fine, the destiny 

of our sweet native land lies in the hand of some 

twenty five great men".37 

Lu~fullâh wrote his autobiography in 1854, 

giving the account of his life till 1844, and 

promised to write about the rest of his life in a 

second volume, after becoming the "master of his 

own time", something which he could hardly achieve. 

However, the present work is one of the important 

documents for studying the Muslims' attitude towards 

the British. Lu~fullâh was very often considerd by 

his Muslim brothers "weak in the religious feelings 
38 due to. too much reading in English books", and 

ttone of the Feringees due to his attachment with 

the East India Company tt. 39 

III 

Now we shall see eome cases of those 

Christian women who married Indian Muelims and were 

received warmly in MuShm-houses. There are not 

many examples avaiable. A:(nong the 'Ulamâ'., however, 
_, 

there was one Mawlawi Ismâ'il Murâdâbâdi who married 

an English woman, and was called Mawlawi Landa:ni 

[the Mawlawi of London]. 40 There is another Shi'i 
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gentleman, M1r I:Iasan 'Ali of Lucknow who married an 

English woman. His life is also still in darkness. 

We know him through his English wife, who wrote to 

her friends in London of her experiences mn a Shi'î 

house. Her writings were published later in 1832.41 

Mir lfasan 'Ali was the son of a learned 
- -

Shi' 1 'âlim, Mir :ttâji Shâh, who was pêshnamâz (leader 
·- v - -~ ·~ ·~ 

of prayer) in the household of an Awadh noble. 

Mir I:Iasan 'Ali went to Calcutta where he taught 

Arabie to some British officers. In 1810 he reached 

London, where he was appointed an Assistant to John 

Shakespear, who was the Profeasor of Hindustani at 

the Mi1itary College, Addiscombe. The Mir remained 

there for about six years. During his stay there 

he trans1ated the Gospel of St. Matthew. 42 In London 

he married an English girl whose maiden or family 

name is unknown. She was, however, attached in some 

capacity to the househo1d of the Princess Augusta 

(d. 184o).43 After acquiring the reputation of 

being "an efficient teacher", Mir :tlasan 'Alî returned 

to India in 1816 with his wife. In India, as Crook, 

the edi tor of the wri tings of Mrs. Mîr lfasan 'Alî, 

informa us, I:Iasan 'Ali served the government of the 

Nawwab of Awadh and the English government of the 

East India Company. No more information about him 
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seems to be a~ailable. 44 The authoress does not 

speak about him. She mostly describes the general 

social life of the Muslims of that time. However, 

there are references here and there in the book which 

help us to understand the Muslims' attitude towards 

the British. Her father-in-law, Mir·~âji Shâh was 

a Shi't 'âlim. OriginalJy he belonged to the Panjab, 

where his father was gâdt. Mir ~âji was born about 

1746. He was given the standard education to assume 

the office of the qâp.î, like his father; but because 

of the unsettled political situation·during the 

Marhatta invasion of Panjab he left his homeland. 

After wandering for some time he recahed Lucknow 

and settled there. The time when the authoress met 

him he was about seventy years old. About his religious 

life she says, "during our eleven years'constant 

intercourse I can answer for his early diligence; 

bèfore the day had dawned his head was bowed in 

adoration to his Maker and Preserver. At all seasons 

of the years, and under all circuastànces, this duty 

was never omitted. Prayer was his comfort; meditation 

and praise his chief delight 11 .45 

The Shî't people, as we know, are generally 

known to be reserved in regard to social contact 

with non-Muslims. But this Shî'î 'llim received hia 
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non-Muslim daughter-in-law so warmly that she could 

not forget it for her whole life. "He embraced us 

both11 , she remembers, "with a warmth of pressure to 

his throbbing heart, that pronounced more than his 

words, the sincerity of our weloome. Never have I 

forgotten the moment of our meeting". 46 Moreover, 

the old gentleman used to take part in religious 

conversation with her. "I~as his happiest time", 

says she, 11when, in the quiet of night, the Meer, 

his son, translated, as I read, the Holy Bible to 

him. We have often been thus engaged until one or 

two, and even to a later hour in the morning; he 

remembered all he heard, and drew comparisons, in 

his own mind, between the two authorities of sacred 

writing--the Khoraun and Bible; the one he had 

studied through his long life, the other, he was 

now equally satisfied, contained the words of God; 

he received both as the two witnesseà of God 11 •
47 

One more sentence, probably, would give 

a clearer picture of those Muslims who were ready 

to welcome the new situation. Mrs. ~asan 'Al~ 

remained all< through her life a Christian, in an 

orthodox Shî'î family, and in a non~Christian 

society, but she felt no embarrassment. In her 
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concluding pages she remarks: 

"Of my long sojourn in the society of the 

Mussulmauna of Hindoostaun, I need here but 

remark, that I was received amongat them 

without prejudice, and allowed the free usage 

of my European habits and religious principles 

without a single attempt to bias or control me; 

that by respecting their trifling prejudices 

as regards eating and drinking, their esteem 

and confidence were secured to me". 48 



Chapter V 

Verbal Jihâd. 

The Muslim community at the time of Shâh 

'Abdul 'Aziz was practising many of non-Islamic social 

customs. Many of them, as Mirzâ ~ayrat, the biographer 

of Shâh Ismâ'il, says, were given religious colour 

in the Muslim society. The 'Ulamâ' had been complaining 

against this tendency from time to time. But very 

seldom had an 'âlim stood against those customs which 
-

he considered as "innovation'' (bid' ah), and started 

any organised feform movement. 

Sayyid ~ad and Shâh Ismâ'il can be considered 

the pâoneers in declaring a jihâd against those 

practices. Both of them were disciples of Shâh 'Abdul 

'Aziz. Shâh 'Abdul 'Azîz himself did not take active 

part in the reform movement started by his disciples, 

because by that ti~e he had grown very old, and by 

nature he was calm. By his temerament he disliked 

any clash with opponents. Probably, for this reason, 

he sometimes allowed the practice of some of those 

social customs which were common in Muslim houses, 

but, if scrutinized, were against the spirit of 
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Islamic teachings. 1 He used to say that one should 

be moderate in reproaching and peprimanding. 2 How far 

the Muslim society had gone astray, we can realize 

"" from the following passage from the Tagwiyatul Imân 

by Shâh Ismâ'il. He says: 

"It is customary for many people, in the 

time of difficulty, to invoke the spirits of 

the Pir (religious guides), apostles, Imâms, 

martyrs and angela, and fairies, and to beg 

them to fulfil their wiah·es. To propi tiate 

them vows and offerings are made in their names. 

MOreover, children are named after them, for 

instance, 'Abdun Nabi (slave of apostle), 
--

'Ali Bakhsh (gift of '~Ali) as well as :trasan 

Bakhsh, lJusayn Bakhsh, Madâr Bakhsh, Sâlâr 

Bakhsh3 and also Ghulâm ~iud Din (slave of 

the Reviver of Faith). And for the life 

protection of their children some keep a lock 

of hair on their heads, and other make them 

wear a woven thread around their necks and clothe 

them in the name of some saints. Some people 

put chaine on the leg of their children, and 

some offer sacrifices. Many of• them invoke the 

saints in the time of difficulty and take oaths 

in their names. In short what the Hindus do 
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towards their idols, these pseudo-Muslims do 

all these things with prophets, saints, imâms 

martyrs, angela and fa.iries, and yet they claim 

that they themselves are Muaalmans 11 •
4 

If literature is a mirror of a society, 
... 

the Taqwi;y;atul Imân portrays a p:i:cture of the Muslim 

society at that time. Hundreds of "innovations" had 

found their way into Muslim houses. Shâh Ismâ'il 
-

(1779-1830, afterwards known as Shâh Ismâ'il Shahid) 

stood to ~eform Muslim society. He was the nephew 

of Shâh 'Abdul 'Aziz, and was brought up under him. 5 

Shâh Ismâ'il after his education took to criticizing 

and condemning un-Islamic customs. He had to face 

some of the 'Ulamâ '. and mashâ.yakh who were encouraging 

the Muslim populace to their un-Islamic social 

practices. Mirzâ ~ayrat, though very often he 

exaggerates, has given a full aocount of reform 

activities of Shâh Ismâ'il, and the opposition he 
6 

faeed. 

II 

To popularize his teachings, Shâh Ismâ'il 

wrote several books, mostly on the unity of God, the 
et--

rèvival of sunnJh and the eradication of "innovations". 

Only a few of his books are at the present available. 
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The following is a survey of his books. 7 

1. 'Agabâtz Some issues of Tapawwuf and 

Kalâm have been raised and discussed in this book • 
.... 

2!. I.;~ul !lagg al-~ar!P: fi ~âm al-mavtt 
-

wa'l (2;ari;tt: [A detailed .and clear guidance in regard 

to a dead body] (Persian); as the title suggests, 

this book deals with rites an4 rituals for the dead. 

:;. Mathnawi silk-i nûr: A eulogy on the 

Prophet ~ammad. 

4. Radd al-Ishrâk (Arabie): This book was 
-

in fact the commentry on the Xalamah'-i Taw;ttid [There 

is no ~od, but God; ~ammad is the Prophet of God]. 

The book was divided into two chapters. In the first 

one the author dealt with the unity (tawh,id) and 

polythism (shirk). In the second chapter he deacribed 

the meaning of the sunnah (tradition) and bid'ah 

(innova ti on) • 

5. Risâlah fi mabh.ath imkân al-na,ir (Persiah): 

This book is on a theological issue. Shâh Ismâ'il 

held that God could create a man again similar to 

the Prophet Mupammad, but He would not do so, because 

He Himself has declared the Prophet Mupammad as the 

last Prophet. Those 'Ulamâ' who were his opponents 

and were headed by Mawlânâ Fa(2;1-i ~aqq, were of the 

opinion that after the Prophet ~ammad God cou14 not 
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create a man like him. In the above book Shâh Ismâ'!l 

has presented his views on this issue. 
"' 6. Risâlah Ek Rôzi. In this treatise Shâh 

--
Ismâ' il has replied to questions put by Ma:wlânif 

Fa§l-i ~aqq on the subject of creating a new man like 

the Prophet Mupammad. It is said that this tract 

was written in one day (êk rôz), hence, its title. 

7. Risâlah U~ûl-i Figh: It is a booklet 

which deals with the principles of Islamic jurispru-

denee. 
..... 

8. Tanqid al-jawaz fi jawâz-i raf'-i yadayn 
-

fi al-palâh, (Persian): This book was written to prove 

that in prayer it is better to lift hands to the ears 

several times. This was contrary to the practice 

of the ~anafi Indian Muslims who were in majority. 

9. Tanwir al-'·aynayn fi i thbât-i raf' -i 

yadayn, (Arabie): This book is also on the same theme 

of raising the hands up in the prayers. 

10. Manpab-i Imâmat, (Persian): In this book 

Shâh Ismâ'11 has described the meaning of imâmat, 

and the responsibilities and qualities of an imâm, 

the head of a Muslim .. state. To him the imâm is a 
8 vicegerent of prophets. And the imâmat means that 

imâm must possess the prophetie virt~es. 9 The book 

is incomplete. The author was killed before he could 



89 

complete the book. 

11. ~irâ~-i mustagim: This a collection of 

the sayings of Sayyid Apmad (know.n as Sayyid Apmad 

Shahîd) compiled jointly by Shâh Ismâ'il and Mawlawî 

'Abdul ~ayy. Shâh Ismâ'îl noted down all that Sayyid 

APmad said in his preachings in Râ 1 ê Barêlî, when 

he was touring North India to reform the Muslim 

society around 1820. The book contain ,. : four chapters, 

but all the chapters do not contain the sayings of' 

Sayyid Apmad. Chapter one which describes the 

difference between prophethood and sainthood, and 

chapter four which explaines the system of ~arîqah'-1 

Mupammaîyah10 were compiled by Shâh Ismâ'îl. 

Chapters two and three were originally written by 

Mawlawi 'Abdul ~ayy, which Shâh Ismâ'îl included in 

the bo~k. 11 Chapter two deals with those "innovations" 

which had crept into Muslim society, and ch~pter 

three gives an account of' different Suf'i orders 

practised in India. The book was originally written 

in Persian, but now it is available only in Urdu, 
12 with the name of Shâh Ismâ'îl as the translator • 

... 
12. TaJWÎyatul Imân, (Urdu)t This is the 

f'irst chapter of the Radd al-Ishrâk, rendered into 

Urdu by the author himself. Several editions have 

been published afterwards. The book was translated 

into English sometime about 1852 by one M!r ~ashmat 

'Ali. 
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13. Tadhkiru1 Ikhwân, (Urdu): This is the 

second chapter of the Radd al-Ishrâk. It was rendered 

into Urdu after the death of the author by one of 

his friands, ~ammad Sul~ân. Severa1 editions of 

this book are available. 

In none of these books, however, has the 

jo1itical condition of the country been discussed. 

The author has confined himse1f to the que•tions of 

unity, prophethood, innovations and some ether religious 

and theologica1 issues like raf'-i yadaYA13 and 

imtinâ'~i na~ir14 etc. On1y in the ~irât-i mustaglm, 

do we find four and a ha1f pages out of 376 pages 

on the exp1anation of jihâd.15 In these few pages 

the author has said that jihâd was one of the Divine 

gifts to human beings. One who took part in jihâd, 

he said, would be rewarded by God, and those against 

whom the jihâd was dec1ared were benefitted by the 

mercy of God. Rad they not been killed their sinful 

1ife would have been prolonged. About India there 

is only one reference in the book. There, the author 

compared the India of 1233/[1817] "when most part 

of Hindustan had become Dârul !1!!:3,"16 
wi th the India 

of centuries ago, when the Muslims were following 

the Shar', and, there was, therefore, prosperty 

everywhere in India. 
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III 

Sayyid APmad (1786-1830) was born at Rai Barelly 

in Awadh. 17 According to custom he was given his 

first lesson at the age of four, but very soon his 

relations came to know that Sayyid APmad was not 

interested at all in reading and writing. Seeing 

his distaste towards schooling he was not forced to 

go to school, and most of his time he spent in physical 
18 exercises. At the age of about seventeen he went 

to Lucknow with some other relations in search of 

a job. Not being happy with the social life of 

Lucjnow, Sayyid Apmad decided to go to Delhi. About 

1218/1803 he reached Delhi and presented himself 

before Shâh 4 Abdul 'Aziz. 1 9 Shâh 'Abdul 'Aziz sent 

him to his younger brother Shâh 'Abdul Qâdir. Sayyid 

Apmad made his bgy'ah (sufi allegiance) to Shâh 

'Abdul 'Aziz. Along with the spiritual discipline 

he started to study under Shâh 'Abdul Qâdir and Shah 

'Abdul 'Aziz. During his stay there· Sayyid APmad 

acquired the necessary knowledge of religious 

sciences, but he could not complete the standard 

education. 20 He returned to his home about 1808. 

After two years he went again to Delhi, and from there 

he proceeded on to Malwa. He found a job there in 

the army of _Am1r K.b.ân of Malwa. 
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The journey of Sayyid Apmad to Malwa has 

become very important to later writers. They interpret 

it in different ways. 'Ubaydullâh Sindhî, for example, 

says that Shâ.h' Abdul 'Azîz wanted to open a war 

against the ,East India Company to free the country. 

He, therefore, sent Sayyid ~ad in the army of Amîr 

Khân to acquire military training.
21 

Ghulâm Rasûl 

Mihr, on the other hand, thinks that Sayyid Apmad 

was not deputed by Shâh 'Abdul 'Azîz• He went there, 

Mihr says, by"di vine inspiration". 22 Abûl :tfasan 'Alî 

Nadwî and Mirzâ ~ayrat Dihlawî say that Sayyid ~ad 

did not want publicity as a spiritual leader, and, 

therefore, went to a remote place ao that he could 

concentrate upon his spiritual lesson. 23 

However, for this idea of concealing himself 

there is no apparent evidence. At that time Sayyid 

APmad was not in the limelight, and for him at that 

stage there was no need to run away from the people. 

Sindhî also has not given any historical 

evidence to support his statement that Sayyid APmad 

was deputed by Shâh 'Abdul 'Azîz. The only ground 

on which Sindhî builds up the story is that when 

Amîr Khân entered into a treaty with the British in 

1817, Sayyid Apmad was presented as objecting toit 

and asking the Nawwab not to sign the treaty. 
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After failing in his effort he left the army of Nawwâb 

Amir Khân and wrote to Shâ.h 'Abdul 'Aziz that he 

was going back to Delhi because the Nawwâb had come 

to an agreement with the British. 24 Basides this, 

Shindhî has nothing to prove his theory except his 

pen and his imagination. 

Mihr builds his story on the ground that 

persona like Sayyid APmad do not run after bread. 

Sayyid ~ad, therefore, would have not gone to Malwa 

for livilihood had he not been asked by God to do so; 

otherwise to earn his damly bread he' could have gone 

to Lucknow which was very close to his homeland. 

To P.rove the idea of *'divine inspiration", Mihr quotes 

the author of the Wagâ'i'. 25 According to the Wagâ'i', 

Sayyid Apmad was reported to have said while he was 

in the army of Amfr Khân that he had received 

insptration in Rai Barelly to go to Amîr Khân. We 

cannot say how far this story is genuine. However, 

this statement of inspiration is not found in the 

collection of his sayings, the ?irâ~-i mustagim. 

The above mentioned statement was given after his 

death, and was said to have been made when Sayyid 

A.pmad was in the army of Amir Kliân. ·. ?irâ.t-i mustagim 

was compiled after •e had left the army for good 

and was on the tour to reform the Muslim society. 
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If he was really inspired by God to join the army 

for the purpose of j~, and he did not see any harm 

in disclosing this to the people, then he should 

have told auch an important inspiration at least to 

his close friends like Shâh Ismâ'îl and Mawlânâ 

'Abdul ~ayy; but he did not do so. It is, therefore, 

difficult to accept this story at its face-value. 

However, the writers, with all their differ

ences, seem to be united on one point that Sayyid 

Apmad did not join the army like an ordinary man. 

They apparently reject the idea that Sayyid Apmad 

served in the army because he was a man and had the 

responsibility to look after his family. This denial 

is somehow the result of the tendency that generally 

followers do not like to see their·religious guide 

indulging in what they call mundane affaira. Usually 

people like to see a halo round the head of their 

spiritual hero right from his ehildhood. The same 

is the case with Sayyid ~mad; but otherwise, if we 

consider him as a man who feels hunger and thirst, 

and who has a family to support, then there is no 

problem why Sayyid Apmad joined the army. This is 

the most practical and simple anawer and it has been 

overlooked by many of his followers. 

Sayyid Apmad, as we know, was not an 'âlim, 
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and, therefore, he did not have a chance to find a 

job somewhere as a mufti or gâ~i, or. as a teacher 

in a school. For him there was only one respectable 

profession open, and that was service in the army. 

It was possible for him to join the army of the 

East India Company, just as Mawlânâ 'Abdul {:Iayy or 

Mawlânâ Fa~l-i {:Iaqq had served the Company. But if 

we remember the attitude of Shâh 'Abdul 'Aziz 

towards the services under the non-Muslims, we would 

say that Sayyid ~ad should not accept any post in 

the British army. Shâ.h '·Abdul 'Aziz had said that 

services under non-Muslims, in which a subordinate 

was asked to destroy any Muslim state, were forbidden. 

It was ·a well-known fact that the British army was 

taking over the Indian states regardless of whe~her 

they were Muslim.or non-Muslim. Had Sayyid APmad 

joined the army of the East India Company he would 

have had no excuse to refuse the order to attack any 

Muslim state. Amir Khân at that time was not under 

obligation to the British. It was,therefore, easy 

for Sayyid !pmad to join his army, but afterwards, 

probably, for the same reason, when Amir Khân bowed 

down to the British supremacy, Sayyid AÇmad resigned 

his post from the Amir Khân' s army and went back 

to Delhi. 
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At this stage, there is only one point 

left unexplaned: why did Sayyid APmad join the army 

of Am!r Khân, and not the army of the Nawwâb of 

Lucknow, who was also a Muslim? To answer this 

question we have to study the condition of Lucknow. 

Lucknow was under a Shi'! Nawwâb. At that time, as 

the writers say, it was not easy for a sen$itive Sunni 

to find a good place there. 26 Am1r Khân was a Sunn!. 

But what kind of relation did Amir Khân ~ave with 

Shâ;b. 'Abdul 'Aziz we still do not know. We only can 

say on the basis.of available records that Amir Khân 

was un der the influence of Shâ.h Qhulâm 'Ali who had 
- -

close relation with Shâh ~Abdul 'Aziz. Sir Sayyid 

APmad Khân reports that Am!r Khân once begged Shâh 
·-

~ulâm 'Ali to accept his donation to meet the 

expanses of his khângâh (monastery). Since it was 

against the nature of Shâh Ghulâm 'Ali to accept 

presents from the big people, he refused the offer 

and replied to him: 

"We do not sell the. honour of resignation 
and contentment, 

Say to Am!r Khân that sustenance is 
27 - . prescribed by God". 

So it was possible that through this relation Sayyid 

Ap.mad might have been known to Am!r Khân, and, therefore, 

he went œo him. Further the elder brother of Sayyid 
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AÇmad, Sayyid Ibrâhim (d. 1809), was also in the 

army of Amîr Khân as the leader of prayer (imâm). 

This also might be one of the reasons to join the 

army of Amir Khân. 

However, whatever might be the reason, 

Sayyid A(lmad joined the army of Amîr· IChân around 

1810 and went back to Delhi about 1817. 

IV 

When Sayyid APmad returned· to Delhi, 

Shâh 'Abdul 'Azîz put him in the a ame old Akbarâliâd1 

mosque where Sayyid APœad 1ived before. Very soon 

people gathered round him and began to become his 

murtd. 28 Sayyid A(lmad stayed in Delhi about two 

years. In 1819 he embarked upon jihâd against social 

evils and religious innovations. Many relations of 

Shâh 'Abdul 'Azîz and other prominent people from 

different sufi order like Shâh Abû Sa'id, the khal1fah 

of Shâh Ghulâm 'Ali from the Naqshbandî order, 

accompanied him. His fame was travelling before 

him, and wherever he arrived people began to become 

his murld, and to promise to give up all un-Is1amic 

rites and rituals. 

Sayyid A(lmad was authorized by Shâh 'Abdul 
. -

'Azîz to practise and receive bay'ah (allegiance) 
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!rom the people in any~the !our suti orders, the 

Ohishti, the Qâdiri, the Naqshbandi, the Mujaddidi. 

Sayyid Apmad, there!ore, used to receive bay'ah 

!rom the peo)le first in any of these orders and 

then asked them to enter into the order which he 

himsel:f' introduced, the ~çîqah 1 -i Mullammadiyah. 

This ~arîqah was not, however, an old established 

order. This was Sayyid APmad's own invention. 

Once one of his disciples, :tiakim 'Aj:iâ' ullâh Khân 

of Rampur, asked him why he used to take bay'ah 

first in all four established orders and then in 

the ~ar&gah'-i MRPammadiyah. If the other orders, 

he asked, were more important than the ~arîgah then 
... 

what was the use o! receiving the bay'ah again in 

the ~arîgah 1 -i MUJammadîyah. Sayyid ~ad replied 

that the established orders like Qâdirî and others 

were somehow based on the spiritual teaohings. The 

relation between those orders and the Prophet waw 

hidden (bâj:i!n). But the relatioh between the ~arîga8 

and the Prophet was open (~âhir). 29 However, the 

~arîgah'-i Mupammadîyah, in !act was not any new 

order. Sayyid Apmad is reported as saying that 

since the mystioal way of teaching had great esteem 

in the eyes of the people, ie attract them Sayyid 

.Allmad named his way of teaching as the ~arîgah'-i 
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~ammad~yah. 30 

In the ~arigah',-i ~ammad~ya.h the emphasis 

was more and more on personal behaviour. Explaining 

the ,:'ar~gah, Sayyid A(lmad once said: 
-·· 

11 The ~arigah'-i ~ammadiyah is a way of 

life in which every action of man must be to 

please Gad. [For example] marriage should be 

performed to save himself from adultery and 

indulgence, business and service should be 

done to earn lawful fortune. In the night 

man should repose with the intention to relax 

his body for the prayer before da,n and of 

early morning. Food should be taken to 

strengthen the body to perform the prayers, 

fasting and ~!11, and if necessary, the jihâd. 

In short the pnrpose of avery action like 

walking, sitting, standing, sleeping, rising, 

eating and drinking should be to please Bad. 

In other words every individual should become 

a living example of the Quranic verse,'Verily 

my prayers and my devotion, and;my life, and 

my death, are for Gmd, the Lord of all the 

world 1 .[6:162]".31 

In his preachings to the people Sayyid 

!pmad concentrated on eradicating all those innovations 



100 

which were embedded in Muslim society. Sindhî 

considere that this tour of Sayyid APmad was 

arranged by Shâh 'Abdul 'Az1z who asked him to go 

and take bay' ah of jihâd on his behalf against the 
. 32 

Br~tish. But the available materiale regarding 

this tour do not agree with this statement. 33 The 

only subject we find him preaching in every place 

is to ask the people to emme back to the teachings 

of Islam and give up "innovations". 

Occasionally, however, we find etories 

attributed to him and relating to his activities of 

jihâd. For example, once in Lucknow, according to 

one story, Sayyid APmad gave a pistol to one of his 

followers and said "keep arma with the intention of 

jibâd in the way of God, and eat fully, if God will 

please, we will do jihâd against the kuffâr. · Take 

physical exercises, because, mysticism is not better 

than thisn. 34 According to another story one of his 

disciples, Sbaykh Gbulâm 'Ali of Allahabad used to 

present him wi th arma. One day Sayyid A:p.mad said 

that he should not bring arme, because he {Sayyid 

Apmad) was going on ~~' and there wae no need 

of arme. Shaykh Qh.ulâm 'Ali replied that he did 

not know whether Sayyid Apmad would declare jibâd 

in this country or somewbere else. Moreover, Shaykh 
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Ghulâm 'Ali was not sure of his own life and therefore 

wanted to give arma to Sayyid AProad; it was then 

for him to store them wherever he liked. 35 Another 

atory aays that when Sayyid !pmad reached Mecca in 

1821 with hundreds of hia followers he took the 

bay'ah of jihâd at ~udaybîyab, 36 where the Prophet 

had taken bay'ah of jihâd from his companions. 

All these stories and the atatements 

attributed to him have been collected from the books 

compiled by the order of Nawwâb of Tonk. 37 There 

is no other means available to examine the authenticity 

of auch stories except to compare them with the 

writings of the leaders of the movement. None of 
~ 

the books, like ~irâ~-i mustagîm, Tagwiyatul Imân 

or Manpab-i Imâmat agree with the spirit of these 

stories. 

However, if we carefully examine the above 

mentioned stories in which the idea of jihâd has 

been mentioned we would classify them in three 

categories. 

1. Those in which Sayyid Apmad asked some 

of his disciplesto be reaàJ for jihâd. 

2. Those in which some of his followers 

offered him arma for jihâd, but he was not 

sure whether or not Sayyid AProad would 
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start the jihâd. 

;. Those in which during the ~!ii at 

~udaybiyah Sayyid ~mad took the bay'ah 

of jmhâd. 

The bay' ah of jihâd at :trudaybîyah might 

be considered of little significance excepting an 

observance of a sunnah of the Prophet. The narrators 

only say that there was a bay'ah of jihâd at :tiudaybiyah, 

but they do not explain whether there was any 

particular reference to any details. As for other 

stories, we can only say that Sayyid ~ad did not 

say, even in these stories, that he was going to launch 

a jihâd. On the question of jihâd the confusion 

arises from the fact that the word jihâà is now taken 

in an ordinary sense of fighting, whereas jihâd in 

its original sense refera to an atti~ude. Every 

attempt in the name of Islam, nowadays is understood 

to be a jihâd whether it complies with the 

technicalities or not. For instance, as mentioned 

above, 38 when Mawlawî Amîr'Alî of Lucknow stood for 

the restoration of a mosque f»om the possession of 

Hindus, his attempt was called jihâd. According to 

Fiqh his action was merely a rebellion, not jihâd, 

because without the permission of the amîr the 

individual Muslim cannot start a jihâd. That is 
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why the 'Ulamâ' like Mawlânâ Fa~l-i ~aqq iasued a 
-

counter fatwa against Amir 'Alî's jihâd movement. 

Moreover, in the case of Sayyid Apmad wë 

must remember what Shâh 'Abdul 'Azîz had said about 

jihâd. According to him, the best jihâd was the 

verbal jihâd, to invite the people toward Islam. 

And during the li#e time of Shâh 'Abdul 'Azîz we 

find Sayyid Apmad and Shâh Ismâ'îl following his 

way and undertaking verbal jihâd against all 

un-Islamic practices. For example, Muslims at 

that time were against the marriage of a widow. 

Sayyid Apmad criticised the custom and insisted 

that the Muslims shouod be rid of this social evil. 

He himself married a widow. In order to encourage 

other people Shâh Ismâ'11 had his old widow sister 

married. Likewise the Muslims had stopped going on 

ij!Ji, because they considered the voyage unsafe. 

Many of the 'Ulamâ' had issued fatwa that in these 

circumstances the ~ajj was not obligatory. 

Shâh Ismâ' 11 and Mawlânâ 'Abdul ijayy issued a fatwa 

that "unsafe voyage" was a lame excuse. The fatwa 

was sent to Shâh 'Abdul 'Aziz, and he ratified 

whatever Shâh Ismâ' il and Mawlânâ 'Abdul llayy had 

said. To provide an example, Sayyid Apmad accounced 

publicly that he was going on ll!ii· Hundreds of 
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Muslims accompanied him and realized that the voyage 

was not unsafe. 

However, it is also a historical fact 

that Sayyid Abmad and Shâh Ismâ'îl did advocate 

overt jihâd. But this happened after the death of 

Shâh 'Abdul 'Azîz. He died in 182~, the same year 

Sayyid ~mad and Shâh Ismâ'îl returned from Mecca 

after Performing the ~~. They stayed there, in 

Delhi, for two years, and in 1826, they went to the 

North-West Frontier for jihâd. 

The reason of this jihâd and against whom 

they actually fought remains out side the ecope of 

our study. 39 In this study we were concerned with 

Shâh 'Abdul 'Az1z, his period and with the question 

as to whether he had or had not declared or,Preached 

war against the British. We have also seen that 

how far the Muslims of his time responded to him. 

The later career of Sayyid Abmad as the leader of 

jihâd was conditioned by new and changing factors 

and, therefore, it should be studied in the light 

of those factors. 



Epilogue 

By now we have seen and discussed the 

phases relevant to our study, and we are in a 

position to summarize the whole discussion. The 

major questions which the MUslims were asking at 

that time were of the following types 

we have 

1. What was the legal statua of the 
country under the British according to 
the Shar', and to what extent, if any, 
the changing political situation 
affected the religious life of the 
Muslims? 

2. Could a Muslim serve a non-Muslim 
government? 

3. Was it permitted for a Muslim to learn 
the English language and to wear 
English dress? 

So far as the first question is concerned 

se en that Shâh 'Abdul 'Aziz said that the 

territory under the non-Muslims was Dârul ijarb. But, 

as we have seen, neither was he asked, nor did he 

himself define what he really meant by the term 

Dârul ijarb. 

This term, however, may be understood 

with the help of some of his other statements. -

Dârul ij~, in its technical sense means a country 

where Muslims are supposed to restore the Islamic 

order, or migrate from there to some other Dârul Islâm. 
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But in the case of India Shâh 'Abdul 'Az~z explicitly 

declined to consider it a country from which migration 

was obligatory. Regarding jihâd he has categorically 

defined it and shawn his preference for verbal j!h!1 

whereas this is generally regarded as the lowest 

type of jihâd. Thus we can say that the term Dârul 

ijarb was not used by Shâh 'Abdul. 'Aztz in its strict 

technical sense. 

Replying ta a question about performing 

the Friday prayers in a Dârul Sarb he also suggested 

the selection af an honest Muslim to supervise their 

personal and religious.affairs without worrying about 

the political condition of the country. He suggested 

that auch an officer should be appointed by the 

government of the D!rul ~arb; and if the government 

failed ta fulfil its responsibility the Muslims 

themselves should elect some one from amongst 

themselves. It is, therefore, safe ta say that 

the term Dârul ~arb was not a declaration of war 

agaiast the British. It was, however, an analysis 

of the new situation through a familier religious 

term. 

One wonders why the Muslims were sa anxious 

to understand the complexities of the new situation. 

Perhaps it was to bring back the old situation in 
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which they once lived, or perhaps there was some 

other motive behind their curiosity. As we have 

seen, in none of the questions about th~legal statua 

of the country did they ask about their duties as 

members of a gradually dying Dârul Islâm. On the 

contrary the emphasis was more and more on the 

rights which the changing situation could offer to 

them. For example, instead of asking whether or not 

it was obligatory for them to oust the British who 

were responsible for making the country Dârul ~arb, 

the Muslims were eager to know whether or not they 

were permitted to take usury from the non-Muslims. 

So far as the question of accepting jobs 

under the British and learning of the English language 

was concerned Shâh 'Abdul 'Aztz gave his consent. 

At the outset he described different kinds of 

service. It was forbidden to hold some of them; 

others of them were "allowed" or ••pre:ferred". But 

as we have already seen the reason for forbidding 

was not on the ground that taey were offered by the 

British. Shâh 'Abdul 'Aztz clearly gave his opinion 

on the basis of the nature of work involved in 

different services whether the employer was 

Christian or Mualim. 

On the question of learning the English 
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language and wearing English dress, Shâh 'Abdul 'Aztz 

declared them lawful provided that the Muslim 

concerned w~s not intending to merge his identity 

with the British. 

It is also very important to note, that 

Shâh 'Abdul 'Az1z met opposition from different 

circles of the Muslim community of India on different 

problems, but none of his opponents censured him 

for his political ideas. Shâh 'Abdul 'Azïz, as we 

have already seen, was considered friendly to the 

British, and it is also a fact that none of the 

'Ulamâ' whether Sunnt or Sht'1, criticized him on 

this score. The British officers also respected 

him. His relations and disciples, too, were on good 

terme with the British. Many of them, as we have 

seen, were in~ the service of the East India Company. 

Shâh 'Abdul 'Aztz not only allowed this but also 

defended this position if some one objected the 

acceptance of any position under the British · i 

administration. 

In short we can say that Shâh 'Abdul 'Az'!z 

saw no harm in the Muslims' living under non-Muslim 

government. He divided life into two parts: 

political and religious. For the religious aspect 

he advised the Muslims to depend upon the Muslim 
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officers appointed by the non-Muslim government or 

selected by themselves. In other fields of life 

the Muslims were advised to collaborate with the 

non-Muslim government as long as their religious 

and cultural character remained intact. 



Notes on Chapter I 
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10. Ibid, p. viii. 
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Lucknow, ï-91(, p. ~ro Urdu translation by 
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-----~--~------'~~'----~----'-'-----~~----------~--··········-~-



24. 

112 

For a modern interpretation in respect of 
intermarriage see, for exam.J,?le, Mul,tammad Ja'far 
Shâh Nadwî, Al-Din Yusrun, \Urdu), Lahore, · 
1956, pp. 172 ff~ 

25, For a short life.account see Buckland, Dictionary 
of Indian Biography, London, 1906, p. 197. 
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says that the .officers asked to be excused for 
not having eeen the Sayyid earlier, becauee they 
were on duty, and the Bêgam ~~ibah wae vell 
strict in regards to duty. Evidently the Begam 
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Sayyid ~ad refused to accept a present from a 
Muslim woman of Eanaras who had married a Christian 
busi~essman. (GhulSm RasÛl Mihr, Sayyid 4bmad 
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36. For Christian Mission Stations in India (1793-
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pp. 89-96. 
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3. This Madrasah was destroyed during 1857. English 
administration at Delhi confiscated the property 
and sold it to a local Hindu businessman. Since 
then it has been called "Madrasah Râ'ê Bahtdur 
Lâlâ Râm Ki shan Dâs". See Mâïl:&~ir AljOsan Gfilîît 
Al-Fûri&n, Bar#lf, v. viii, No. 9-12, Shth Wall
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5. Altâf ~usayn ijâl:l, ~ayât-i Jâwîd, Lahore, 1957, 
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Kanpur, Nâmî Press, Ï904, Ch. III, pp7.37-38. 

7. Shâh 'Abdul 'Aziz~ Malfû~,ii, (Persian) !-1êr~th1 1896 ·p. 54; Urdu translation by M~ammad All 
Lu~fl, Karachi, 1960, p. 117. [Hereafter ref'f'erd 
as Malf'ûiiE1 o:nly] • 

8. One can tell that the Rohillas '"ere so fana tic 
that once a Rohilla disciple of Shâh 'AbdUl, 'Azîz 
left his class-room and declared that Shâh Abdul 
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sermon Shâh 'Abdul 'Aziz had exaggeratedly praised 
the f'ourth KhalÎfah, •Ali. See, Malfû~ât, Persian, 
p. 32; Urdu, p. 84. 

9. One current story wh~ch is very of'ten told by 
later historians on the authority of Amir Shâh 
Khân, (Arwâh-1 Salâsah or AJnÎrur rawâyât, Saharanpur, 
1343/[1924], p~ 211, is that, during the time of 
Najaf Khan, Shâh Abdul 'Azîz and his family were 
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(for biographical information of Shâh Fakhrud 
ili.tn, see, Khalîq Âljpnad Ni~âm.t, Mashâyakh-i Chisht, 
Delhi, pp. 460-529), but Shâh 'Abdul 'Azrz was 
not allowed to ride and he went on foot from 
Delhi to Jawnpur (about 500 miles), and due to 
this sever hardships he lost his eyesight. 

We do not have contemporary documentry 
evidence to accept the statement of Amîr Khân. 
(See for example, Fazl-i Imâm, d. 1829, op. cit., 
Persian text, ~P· 15-17, English tr., pp, 3031; 
'Abdul Qâdir Râmpllrî, d. 18491_ op. cit., pp. 245 ff.). 
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sorne one whom Mana~ir AQsan Gîlan~ (op. cit., 
~· 211) designates as "the story teller of 
WalÎullâh' a family 0 • 

10. Shâh 'Abdul 'Azîz, Fatâwâ 'Azîzî, v. 1, Persian, 
Delhi; 1893, p. 113; Urdu tr,nslation, Kanpur, 
n.d., p. 202. [ Hereafter referred as "Fatâwâ"] 

11. Malfû~ât, Urdu translation, the Preface by the 
Translator, p. 30. 

12. For example explaning the verse 81:9 he declares 
'azl (coitusintel"l1ptus) lawful. Then he goes 
farther and takes the question of abortion in 
the early stage of pregnancy, and the use of 
contraceptive medicines and declares them 
lawful. cf. Tafsîr-1 'Âzîzî,(Persian), v. iii, 
Lahore, 1277/1860, pp. 57-58; Urdu tr. Deoband, 
1953, part xxx, PP• 94-95. 

13. Malfû~ât, Persian, p. 23; Urdu, p. 70. 
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Sh.âh 'Abdul 'Azîz, Tul}fa' -i Ithnâ 'Ashar ah, 
[hereafter referred as Tu~fah ersian, n.p., 
1269/1852, pp. 1-2; Urdu tr. Karachi, n.d., 
Preface, pp. 1,2. 

15. Even some of the relatives of Shâh 'Abdul 'Azîz 
had become Shî'î, cf. Malfû~!1, Persian, p. 37; 
Urdu, p. 92. · 

16. See for example, Malfyiât, Persian, pp. 8, 37; 
Urdu, pp. 48, 92; . FataWl, v. i, Persian, pp. 
12, 18; Urdu, pp. 28, 39. On the contrary we 
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Muslim girls who married Christians. (cf. supra, 
p. 10 ff.) 

17. Malfû~ât, Persian, p. 22; Urdu, p. 69. 

18. Ibid, Persian, p. 23; Urdu, p. 70. 

19. 

20. 

Mul}ammad Ikrâm (Rawd-i Kawsar, Lahore, 3rd ed. 
1958, ~· 573) has given a fëW names of Shi'î 
'Ulamâ , who wrote book~ to refute the T~ah •. 
Àmong them were Dildâr Ali of Lucknow r-for 
biographical information see~ RaÇmân 'Ali, op. cit., 
Persian1 p. 601 Urdu, p. 186J and Mul}ammad 
Qul i Khan Kan turi. 

In the Fatâwa (Persian ~· i, p. 136; ~rdu, v. i, 
~· 241) we find a letter from one Mirza ~san 
Ali saying that the_opponents olaimed that the 

Tuhfah was a translation. Shâh 'Abdul 'Azîz 
replied that the book "~awâ'ig-i·~Ûbigah" and 
some other books indeed were before him when he 
was writing the ~fah, and he had followed the 
pattern of ~awâ'i~ in the division of chapters, 
etc., but the ~~ah, he said, was entirely an 
original work in its contents and material. 
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statement because the ~awâ'iq is not available. 

21. Fatâwa, v. i, Persian, pp. 136, 137; Urdu, p. 242. 

22. According to Ikrâm (op. cit., p. 573) Mirzâ 
t·Iul:}ammad 'Ali, a biographer of the Shi'î 'UJ..amâ~ 
has written in his book, Nujûmus sam~'tBî trâjim 
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the Nujûm cf. Storey, ~.i, part ii, p. 1134) 
The 1ater, writers also tak:e this view for grail.ted 
that Shâh 'Abdul 'Aztz Rad to meet adversities 
at the hands of ~ajat Khan on account of the 
~ah. Whether or not Najaf Khan misbehaved 
to him, is a question which needs investigation. 
But sor far as ··the case of the ~ah is . 
concerned, it was written, accoriing to the 
author himàelf., in 1204/1789 (cf. Malfû;.§!, 
Persian, p. 23; Urdu, p. 70} whereas Najaf Khan 
died in 1781. 

Fazl-i :trusayn Bihârt ~Ij'iyât ba' d al-mamât 
(Urdu, biography of Maw1ana NaAfi'- :t!usayn. alias 
Miyâ~ ~âQib, 1805-1902), Karachi, 1959,,p. 102, 
says that the persona! 1ibrary of Shâh Abdul 
'Aztz was subsidized by the Eng1ish Governor 
General of India. 

Xamâl~t-1 ~Azîzî was compiled by one Nawwâb 
MubLoak 'A1f Kh§n, and was published from M€rath 
in'1873. · The book recently has been repub1ished 
as an appendix of the Malfû~ât, Urdu edition. 

Sh.âh 'Abdul 'Aztz has used the word 11Jâhi1 11 , 

which not always means ignorant or il1iterate. 
Sometimes the same word jâhi1 is used for rustic, 
rugged and rude person. ~eeing the characterstic 
of Skinner we cannot say that the word jâhil 
was used in the meaning of ignorant. (Fqr the 
use of word of jâhil cf. also, Toshihiko Izutsu, 
The Structure of the Ethica1 Terms in the Koran, 
Keio University, Tokyo, 1959, pp. 24-31. 

26. Ma1fÛ~ât, Persian, p. 117; Urdu, pp. 214, 215. 

27. Baillie Fraser, Military Memoires of Col. James 
Skinner, v. ii, p. 159, as quoted in The labobs 
by Percival Spear, Oxford, 1963, P• 13. 

28. 'Abdul Qâdir Râmpûrî, Wagâ'i' 'Abdul Qâdir Khânî, 
Persian Ms. Urdu Translation, Kârachi, 1960, . 

29. 

30. 

v. i, P• 193. 

Philip Woodruff, The l>ien who Ruled India: The 
Foùnders, London, 3rd empression, 19-54 p. 268. 

Perciva1 Spear, op. cit., p. 93. [Due to this 
friendliness at last Fraser met his death. 
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For an account of his murder see Percival 
Spear, Twilight of the Nughals, Cambridge, 1951, 
pp. 182-193; and W, H, S1eeman, Raftbles and Recollect
ions of An Indian Of:f'icial, London, 1844, v. ii, 
pp. 209-231. For lndian view pqint regarding his 
murder, cf. also 'Abdul ~dir Râmpûrî, ~n. ci t., 
p. 175, f. n. 1; and ~lik Râm, Zikr-ih~lib, Delhi, 
1955, 3rd ed. pp. 69 ff, - == 

31. Victor Jacquemont, Letters from India, London,· 1835, 
2nd ed, p. 259. 

32. 'Abdul Q~dir Râmpûrî,' .op, cit., p. 322. 

33. Once Shâh •Abdul 'A~tz said that the Naqshbandi 
arder was the best. T.heir system of training waa 
like the well-organised militry system of the EngliSh 
people. (Ma1fû;ât, Persian, p. 18; Urdu, p. 63) 
At another occasion he said that every nation has 
particular interest in some art. The Hindus are good 
in arithmetic and the Europeans are famous for 
handicraft and other arts. (Ma1fû~!1, Persian, p. 51; 
Urdu, 112). 

34. ~ayrat Dihlawî, op. cit., p. 122. 

35. See supra, pp. 14 ff. 

36. Malfû~ât, Urdu ed. Preface by the translator, p. 19. 

37. 

38. 

Imd~d *biri, FaraJJ.gJyÔl} kâ jâl,. D~lhi, 1~49 1 p. 140. 
Imdad 9abiri (p. 137 counts Shâh Abdul Az1z as 
the first munâ~.!r, but h~ a1so accepte that during 
the time o~âh Abdul Azîz no missionary, except 
a few crazy Christiane, took interest in the 
religious debates, 

For example, it is reifrted that once a missionary 
came to Delhi to !1etcalf, the English Resident at 
Delhi, and wished to have a debate with some peominent 
'·âlim. Metcalf brought l.im to Shâh 'Abdul 'Aziz 
on the condition that if the missionary would be 
talked down by Shâh 'Abdul 'Azîz, then the missionary 
would pay two thousand rupees to Metca1f. Otherwise 
Metcalf would pay to the missionart the same amount 
on behalf of Shâh 'Abdul 'Aziz. Bath agreed and 
went to Shâh 'Abdul 'Aziz. Shâh 'Abdul 'Azîz was 
asked to answer the question on the ground of reason 
and logic without quoting the Qur'ân or the ~adith. 
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The missionary asked if the Prophet M~ammad 
was the beloved prophet of God why did he not 
ask God to save his grand son, ~usayn and his 
chi1dren. The assassination of ~usayn, he sai~, 
proved that the Prophet I~iul).animad was not beloved 
Sf God. Shâh 'Abdul 'Azîz replied that thè 
Prophet did go·to God·for help, but God said 
that He could not help his grand son because 
He could not save His own son from crucifixion. 
This rep1y silenced the missiona~L and he paid 
the promissed amount to Metca1f. (Kamâ1ât-1 
'Azîzî, pub1ished as an appendix to Malf~~gt, 
tlrdu, pp. 226, 226.) 

39. See for examp1e, Fatâwa, v. 1, Persian, PE• 148 
ff.; Urdu~ pp. 260 ff.; Kamâlât-1 'Azîzî laaendix 
to Ma1fÛ~at, Urdu, pp. 227. 

40. Percival Spear, Twi1ight of the Mughals,p"'• 149. 

41. Sèé "C~ ·III,, PP• 56.;.~g. 

Chapter III 

1. See, for example, Fatâ.wâ., Peraian, v. i, pp. 91, 
114, 191; v. ii, p. 119; Urdu, v. i, pp. 2o6, 
327,, 328. 

2. The Persian text, vol., i, bears 242 PP• and 
v. ii, contains 148 pp., the Urdu translation in 
two volumes .contains pp. 396 and 32o. MOst of 
the questions are about the aules and regulations 
regarcling the Is1amic ri tee like pra.yers, fas ting, 
etc., and abou~ the philosophy of myeticism etc. 
Out of these hundreds of pages about lo pages in 
the ~ersian, and about 17 pages in the Urdu 
translation have been given to questions having 
some po1itical flavour. 

3. The year 1236/[182o] is mentioned in, Persian, v. i, 
p. 93; Urdu, v.i, p. 171; year 1238/Ll822], Persian 
v. i, p. 111, Urdu v. i, p. 2oo; year 1215/[18oo], 
Persian v. ii, l?• 77, Urdu v. 11, p. 17o; 
year 1215/[lSooj Persian v. 11, p. 125, Urdu, v. ii, 
p. 27o. None of them deals with problems which 
we are going to study. 
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4. Fatâwa, Persian, v. i, pp. 148 ff.; Urdu, v. i, 
pp. -26o ff. 

5. C. E. Buckland, Dictionary of Indian Biography, 
London, 19o6, P• 156. 

6. Fatâwa, Persian, v. ii, p. 117; Urdu, v. ii, p. 254. 

7. Sir Sayyid A.pmad Khân, Risâ1ah ~âm-1 j;a' âm-i 
ahl-i Ki tâb, in the -!!!;pânlf-i Mimaci}h;ah, part i, 
v. ii, Aligarh, 1887, p. 134; also L.-i j;a'âm-i 

~ -ahl-i K.itab, Lahore, n.d. p. 4. - . 

s. Fatâwa, Persian, v. ii, pp. 125, 126; Urdu, v. ii, 
pp. -27o-272. 

9. Fatâwa, Persian, v. i, p. 17; Urdu, v. i, pp. 35 ff.; 
for the definition of Dârul Islâm and Dârul Harb, 
see Encyclopaedia of Islam. 

lo. Amân-i awwal refera to those religious, social and 
political ri~hts which the Muslims and Dhimmis 
enjoy in a Darul Islâm according to the Shar~. 

11. The present writer could not succeed in finding 
these two ndistinguished 11 persona in the Indian 
History of that time. The other statement of Shâh 
'Abdul 'Aziz about the restriction upon the entry 
into the city, may be fully supported by the 
following statement of another writer of the 
same period. The writer visited Delhi in 1817. 

"On our entering the city gates, some few 
clerks and peons of the English Government, 
to our great annoyance, searched our luggage 
and examined us, questioning us very minutely 
respecting our intention and cause of coming 
to the· city, which being directly replied to, 
we were left to ourselves 11 • 

[Lutfullah, Autobiography of Lutful1ah, London, 
3rd ed. 1858, pp. 87, 88.] 

12. See, ILusayn !f.l..!!ad Madani, Nagsh-i !f2'yât1 Deoband, 
1954, v. ii, f• 4; and Mullammad Miyan, Ulamâ' -i 
Hind kâ shândar mâ~!, Delhi, 1957, v. ii, pp.-85 ff. 

13. Fatâwa, v. 1, PP• 33 ff., Urdu, v. i, pp. 69 ff • 
.... 

14. See, Fatâwa Hindi1ah known as Fatâwa 'Alamg&ri, 
Cairo, 1323/[19o5 , pp. 26o ff. -
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15. See above f.n. lo. 

" 16. Fatâwa 'Alamgîrî, v. i, p. 155 9 

17. Fatâwa, Persian, v. i, pp. 115 ff.; Urdu, v. i, 
pp. -2o6 ff. 

18. Ibid, Persian, v. i, pp. 162 ff.; Urdu, v. i, 
pp. 28o ff. 

The Indian Muslims, not only in the time of Shâh 
'Abdul 'Azîz, but even after bim as late as the 
end of the 19th century, have been raising the 
same question of Dârul Islâm and Dâ.rul l!arb in 
connection with usury. For example let us have 
a look at the fatâwa of another âlim, Ma.wlânâ 
'Abdul ~ayy of Lucknow, (1847-1886). He was a 
very famous 'âlim, the author of several books, 
and· his fatâwl have been collected in three volumes. 

The original Persian fatâwa were published 
first in 13o571887, in three volumes, at Lucknow. 
An Urdu translation by Mu~ammad Barkatullâh was 
published at Kanpur in 1349/193o. MOst of the 
fatâwa in the original collection have the dates 
when the questions were asked; but the translater, 
without any obvious reason, has omitted them. 
Moreover, the translater has also changed the 
original chronological arder of the Persian 
collection, intending to compile them aocording 
to subject, and this he could not do suocesfully. 

However, in 1299/1881 Mawlânâ 'Abdul lfayy 
was asked whether British India was Dârul ~arb 
or not. He categorically replied that in accordance 
wi th the views of .A.bû ~anîfah an~bû Yûsuf and 
Mupammad, India would be Dârul Islâm [see his 
Fatâwa, Persian, v. i, p. 361; v. ii, p. 196]. 
On another occasion he was asked whether or not 
it was allowed for a Muslim to take usury from 
Hindus. This question arose because he had 
replied to a question saying that usury was allowed 
in a Dârul ~arb. To this question he said 
that it was not allowed to take usury from 
Hindus, because India was Dârul Islâm [Ibid, v. i, 
p. 3ol; v. iii, p. 98). A ~uestion-came that 
in the British India the Muslims used to deposit 
their money with the Christiane and receive 
interest, which was called wathÎgah. The Mawlânâ 
was asked whether or not i t was .. lawful to 
take interest on deposited money. He declared 
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the interest to be lawful, because •ritish India, 
as he said, according to Abû Yûsuf and Mupammad, 
was Dârul Barb (sic) [Ibid, -v. iii, p. 99j. 

-In our present study we cannot go into 
detail to find out the reason for inconsistencies 
in Mawlânâ 'Abdul ~ayy's answers about the political 
situation of India. We are only to see the motives 
of the question about the statua of the country. 
As we see, during this time also the question 
of Dârul ~arb was mainly asked in order to know 
the possibility of taking usury. 

2o. Fatâwé. ''Azizi, Persian, v. i, pp. 144 ff. Urdu, 
v. i, pp. 2o5 ff. 

21. Ibid," Persian, v. i, pp. 195 ff. Urdu, v. 1, pp. 327 ff. 

22. For a similar statement, see, Fatâwa, Persian, 
v. ii, p. 119; Urdu, v. ii, pp. 258, 259. 

23. Shâ.h 'Abdullâ.h alias Shâ.h Ghulâm 'Ali (1745-1824) 
was a famous-figure in theJiatshband1 order. 
He was the disciple and khalÎfah of Rirzâ Ma~har 
Jân-i Jânan (1699~178o). 

·- .. 
24. Madrasah R!!fimiyah founded by Shâ.h 'Abdur Ra.:p.im, of 

which Sh~ Abdul 'Aziz was the Principal. Shâh 
Ghulam 'Ali has referred toit as "our school"
though he was not on the staff of the school. 
This is an Indian way of expression in which to 
avoid the feeling of criticism a critic useà the 
word "~" instead of "yours". 

25. Fatâwa, Persian, v. i, p. 91; Urdu, v. i, p. 168. 

26. see Chapter v, P• 96. 

27. Fatâwa, Persian, v. 1, pp. 91 ff.; Urdu, v. i, 
pp. 168 ff. 

28. Ibid, Persian, v.ip. 92; Urdu, v. i, p. 17o. 

29. Ghulâm Rasûl Mihr, Jamâ' at-i mujâ.hidin, Lahore, 
1955, p. 111. 

3o. See chapter II, pp. 21, 22. 

31. Mulla.mmad Miyân, 'Ulamâ-i Hind kâ shândâr mâ~!, 
v. iv, pp. 266, 287. -
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32. Fatâwa, Persian, v. i, p. llo; Urdu, v. i, p. 199. 

33. Ibid, Persian, v. ii, p. 117; Urdu, v. ii, P• 254. 

34. Ibid, Persian, v. i, p. 195; Urdu, v. i, p. 335. 

35. See, for examp1e, ~ammad Miyân, op. cit.1 v. ii, 
p. 84; Mup.a.mmad Miyân "Islâm! :p.urrîyat ki alam
bardâr", in Shâh Ismât îl Shab.S:.d, ed. '.Abdu11âh 
Bat, ~Lahore, 1955, p. 155; also 'Ubaydu11âh SindhS:. 
Shlh Walîu1lâh awr unkî siyâsi t!!(lrîk, Lahore, 
2nd ed. 1944, p9 71. Sindhl hiase1f was against 
the idea of the hi~;=t (Ibid, p. 71, f.n, 2). 
On the point of hi ·r , Së"e a1so, ManâJiir ~san · 
Gilâni, Sawâni~-i Q simi, Deoband, 1373/[1953], 
v. 1, p. 2o6, f.n. 1. 

36. Fatâwa, Persian, v. ii, p. 88; Urdu, v. ii, p. 191. 

37. Ibid, Persian, v. i, p. 48; Urdu, v. i, p. 98. 

38. Ibid, Persian, v. i, p. 52; Urdu, v. i, p. 1o4. 

39. See above, p. 5o. 

Chapter IV 

1. See chapter I, pp. 1o-14. 

2. For biographical information, see A. S. Bazmee 
Ansari, "Fa9-1-i Imâm", in The Encyc1opaedia of 
Islam, (New edition), London, 1963, v. ii 1 
fascicu~us 34, Pf• 736; Fa~~-i Imâm Khayrabâdî, 
Tardumânu1 Fu~ala 1 , Karachi, 1956y pp. i-iii; ... 
'Abdu1 .. Qidir Râmpû.ri1 Wagâ'i', Karachi, 1~6o, 
pp. 255-257; R~ân Ali, Tazkirah 'Ulamâ -i Hind, 
(Persian), Lucknow, 1894, p. 162, Urau t:r:. Karachi, 
1961, p. 376-377; Sir Sayyid Apmad Khân, Tazkirah 
ah1-i Dihli, Karachi, 1957, pp. 85-86. 

3. See, Rapmân 'Ali, of• cit.,AP~rsian, pp. 93-94, 
Urdu, pp.-247-249; Abdul Qad1r, op. cit., pp. 
274-275; Sir Sayyid, op. cit., pp. 57-7o. 

4. Sir Sayyid, op. cit., p. 98; 'Abdul ~aqq, Mar~ûm 
Dihli Kâlij, Awrangabad, 1933, p. 148. 
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5. '·Abdul Qâdir, op. ci t., pp. 25-44. 

6. A. s. Bazmee Ansari, ttFa~l-i liaJJtt in the Encyclo ... 
paedia of Islam, (New Edition), London, 1963, 
v. ii, fasciculBs 34, pp. 735-736. 

7. MulJ.ammad Miyân, 'Ulamâ.' -i Hind kâ shândâr mâJ.!, 
v. iv' p. 48'1. 

8, Ibid, p. 488; see also, Sfhaw.!i!. 'Ali Shâ.h, 'l'azkirah 
~!iyah, Lahore, 7th ed. 1955, p. 136. 

g, Ra'tJmân 'Ali, op, oit., Urdu, p. 383, f.n. 1; 'Abdul 
Qâdir, op. . ci t. , p. 258, f. n. 1. 

lo. •or a detail account see, Najmul Ghanî Râmpûrî, 
Târîkh-i Awadh, Lucknow, 1919, v,-v, pp. 199-236. 

11. Ibid, P• 222. 

12. Ibid, p, 222. Sayyid Kamâlud D1n ~aydar, a contempo
rary historian, has collected aeveral other fatâwâ 
issued at that time by Sunni and Shi'î 'Ulamâ'; -see 
his book, Q!zparut tawârîk:h .or 'l'awârikh-i Awaâh., 
Lucknow, 2nd ed. n.d, v. ii, PP• loS-llo • 

.... 
13. Inti~âmullâh Shihâbi, Ist Indiyâ Kampani awr Bâ~hî 

'Ulamâ', Delhi, n~d., pp7 52=53. 

14. Nawâ'-ê lzâdî, Adab1 publishers, Bombay, 1957, p, 8. 

15. FaJl-i liaqq, al-'l'hawrah al-Hindîyahl Urdu translation 
gi ven in Bahâdur Shlh @afar awr j.Dka ' ahd, Lahore, 
1955, p. 891. [tr. Ra'~s Apmad Ja'far!]. 

16. ~' p. 874. 

17. Ibid, pp, 88o-881. 

18.Jiwan Lâl, Rôznâm.chah, as quoted in Mupammad Miyân, 
op. cit., v. iv, p. 494. 

al-Thawrah, as quoted in Ja'fari, op. cit., p. 89o. 
For an English translation of the Thawrah see, 
MOinul Haq, The Story of the War of Independence 
(being an English translation of Allamah Fa~l-i 
Haqq1 s Risalah on the war), in the Journal of the 
Pakistan Historical Society, Karachi, v. v, Part I, 
January, 1957, PP• 49-5o. 
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11 The capital of the kingdom" here means Lucknow, 
because, Khayrâbâd from where the Mawlânâ was 
arrested, was situated in the region of Âwadh, 
of which the capital was Lucknow. 

Moin, op. cit., p. 51; Ja'fari:, op. cit., p. 891. 

Ikrâm, Rawd-i Kawsar, Karachi, n.d., p. 418. 

Najmul ~ani, op. ci t., v. iii, p. 347. 

'Abdul Qâdir, op. ci t., p. 134. 

Ibid, P• 246. 

Mu.{lammad Miyân, op. cit., v. iv, p. 418. 

Lutfullah, AutobioB!:aphz of Lutfullah, London, 
3rd ed. 1858. 

Lutfullâh, op. ci t., p. 95. 

Ibid, p. 96. 

Ibid, p. 128. -
Ibid, p. 139. 

Ibid, p. 168. 

Ibid, p. 166. 

Ibid, p. 355. 

!ill, p. 4o9. 

Ibid, p. 389. 

Ibid, PP• 383, 384. 

Ibid, p. 363. 

Ibid, P• 274. 

cf. Rapmân 'Ali, op. oit., Persian, 2nd ed. Lucknow, 
1914, p.-179, Urdu, p. 413; 'Abdul Qâdir, op. oit., 
p. 161. See also, below, f. n. 44. -
_Mawlawt Mllb.ammad ~.s.mâ' 1,1 was .s. en t to L(!ndon by 
Nt:!f-b\td:·n_bl'-i:tl&Yd.ap'-Jto ~e;;~!hiaf~ at'.!ai.rs.i.M~eo1tiy 
:~n th'· . .:the. _.D1r~t~&p:r:::~the- EiiëlfP ~~a~~<Jotmpe.ny)--' 'fllidJ,· 
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therefore, among the people of Lucknow, he was 
known as Mawlawi Landant (Sayyid Kamâl ~aydar 
ijusayni, op. oit., p. JBl, v. i,). He married 
there, an English woman called Miss Duff (Mis Daf). 

R~ân 'Ali (see above, f.n. 4o) says -
that he was a free thinker (âzâd ~ab'). On his 
way to India, he saye, when Ismâ'tl passed by 
Aden, his Christian wife told him to pay a visit 
to the Ka'bah, but he replied that he did not 
have any respect tor stones. His character has 
been described in the same way by Najmul Ghan1 
(op. cit., v. iv, pp. 328, 329). But both the 
writers are of later period. 

'Abdul Qâdmr Râmp~t, who met him, has not 
given any auch stories. On the contrary he was 
impressed by him and was delighted by seeing a 
11mawlaw1" who was enlfghtenetl with new knowlèdge 
('Abdul Qâdir, op. oit., p. 161). Sayyid Kamâl 
~ayder ijusaynt {op. cit., v. i, p. 334), a contempo
rary historian, does not tell this story, though 
he seems to be unhappy with his marriage with a 
Christian girl. He also states that Ismâ'11 went 
again to London, where his Christian wife died. 
Then he married another Christian girl. On his 
way back to home, he died in Bombay, and his wife 
returned to London. 

41. Mrs. Meer Hassan Ali, Observations on the Mussulmauns 
of India, ed. by W. Crooke, Oxford, 2nd ed. 1917. 

By the title it appears as if this is a 
stuey of the life of Muslims of India, but, in 
fact, this is the study of the social life of 
Musli ms of Lucknow in parti cul ar, and of Awadh 
in general. 

42. ~' Introduction by the Editor, p. x. The editor 
does not tell us into what language the book was 
translated, but most probably into Urdu, or as 
then called the Hindustani language. 

43. Ibid, p. xv. 

44. w. Crooke, the editor, on the authority of a 
"taadition from Lucknow" (Ibid, pp. x, xi) says 
that M1r ijasan 'Ali was sent to London on a secret 
mission by Na~1rud Dtn ijaydar. But most probably 
the editor has mistaken him for Mawlawi Muoammad 
Ismâ'tl who was sent to <London by Na~1rud D1n 
ijaydar. (see ·above note 4o). 
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45. Mrs. Meer Hassan Ali, op. cit., pp. 421, 422. 

46. Ibid, p. 4ol. 

47. Ibid, p. Bo. 

48. Ibid, p. 423. 

Chapter V 

1. For example, the fugahâ' (juriste) say that 
after the birth of a child it is recommended to 
sacrifice a goat or sheep for a girl, and two 
in case of a boy. The meat should be divided 
in three parts. One should be given to poor 
people, and the other to the relations, the 
third part should be eaten at home. This is called 
'agîgah. The Indian Muslims made a restriction 
on the parents against eating the meat of the 
'agîgah. This restriction could not~ack to the 
Prophet orto the companions. Shâh 'Abdul 'Azlz 
was asked about this restriction to which he 
replied that there was no harm if parents follow 
the custom and did not eat that meat. (cf. Malfû~ât, 
Persian, p. 8; Urdu, p. 49) --

2. Malfû~ât, Persian, p. 54; Urdu, p. 117. 

3. Madâr and Sâlâr are the name of two Indian saints, 
whose historical background are in darkness. 

~ . 
4. Shâh Ismâ'îl, Tagwîyatul Imân, Lahore, 1956, p. 15; 

English translation by ~ûr Hashmat Ali, Support 
of Faith, Lahor.e, reprint, n.d. pp. 1, 2. 

·5, Ma.rgoliouth (Êlloy;cl~.pa:edia._o_f .Islam1Lu~a-c:1 :,1934, v. iv, 
p. lo9o a, also Shorter Encyclopaedia of Islam, 

·. • Luz§.c, 1953, p. 621 b; art. Wahhâbfyah) seems 
mistaken when he says that Mu~amm Ismâ'îl was the 
nephew of Sayyid ~ad. 

6. ~ayrat Dihlawî, ~ayât-i tayyibah, Lahore, n.d., 
pp. 61-241. 

7. The present writer has been able to see only last 
four books of this list. The rest are not available, 
and the introduction has been borowed from ~ayrat 
Dihlawî, ~ayât-i ~ayyibah. 
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8. Shâh Ismâ'tl, Man~ab-i Imâmat, Persian, Delhi, 
n.d., p. 1; Urdu translation by M~ammad ~usayn 
'Alawt, Lahore, 1949, p. 1. 

9. Ibid, persian, p. 55; Urdu, p. 63. 

lo. See below, pp. 97-99· 

11. Shâh Ismâ'!l, ~irât-i mustagîm, Lahore, n.d., p. 16. 

12. According to Hunter the book was translated into 
Urdu by one Mawlawt 'Abdul Jabbâr Kânpftr!. of. Hunter, 
The Indian Musalmans, Calcutta, 1945, p. 58; fn. 1; 
Urdu translation by eâdiq :ijusayn, Hamârê Hindustânt 
Musalmâfi, Lahore, 1944, p. 99, fn., 1. 

13. See above, p. 88. 

14. See above, p. 87. 

15. Shâh Ismâ'tl, eirât-i mustagtm, pp. 22o-225. 

16. Ibid, p. 221. 

17. Râ'ê Barêlt is about 8o miles east of Lucknow. 
There is another city known as Barêlt or l?âas Barêl! 
whioh is anout a hundred miles west of Lucknow. 
Sayyid Ai;lmad is generally called "Sa;yyid Ab.I.9ad 
Barêlaw1", though he does not come from Barelf. 
Very often people mix Barêl1 with Râ'ê Barêlt. 
Ikrâm (Mawj-i Kawsar, Lahore, n.d,, p. 52) also has 
mistaken i t when ne said that Mawlânâ A,ttmad .Ra.f:â 
Khân was born in the same eity which was the birth 
place of Sayyid ~mad. But the faot is that APmad 
Ra1â Khân was born in Barêl1, not in Râ'ê Barêl1 
(cf. R~mân 'Alt, Tazkirah 'Ulamâ'ê Hind, Lucknow, 
1894, pp. 15-18; Urdü translationt Karachi, 1961, 
p. 98. 

18. Abul ijasan 'Alt Nadw1, Sirat Sayyid ~mad Shah1d, 
Lucknow, 1948, p. 7o. 

19. Historians differ on the question of date as to 
when Sayyid Attmad reached Delhi. Ghulâm Rasûl 
Mihr ( Sayyid Abmad Shah1d, Lahore, 1952, p. 63) 
has discussed this point. According to him Sayyid 
Attmad reached Delhi in 18o3 or 18o4. 

2o. Nadw1, op. oit., p. 82. 
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21. 'Ubaydu11âh Sindhi, Shâh Wa11ullâh awr unki 
Siyâst t~tk, Lahore, 2nd ed., 1944, p. 92. 

22. Mihr, op. cit., p. 9o. 

23. ~ayrat Dihlawt, op. cit., p. 5ol; Nadwi, op. oit., 
p. 86. 

24. ~ayrat Dihlawi (op. cit.) and Ja'far Thânisari 
(Tawârtkh 'Aj1bah mawsüin bih Sawânill_!"ttmad1, 
Delhi, 13o9/1891) say that Sayyid ~mad p1ayed 
a role in this treaty between Am1r Khân and the 
British, and that he persuaded Am1r Khân to sign 
the treaty. But nowadays both of the writers are 
~ieregarded. Their statements are considered by 
the later writers as somewhat twisted in favour of 
the British. Of course ~ayrat and Ja'far have 
not given any proof for their statement. But the 
position of later writers too may not be very 
strong. All of them quote the above part of the 
letter of Sayyid ~mad to Shâh 'Abdul 'Az1z, and 
say that his departure from the army means he was 
not in favour of the treaty. They also quote a 
statement by some other persona who had compiled 
the biography of Sayyid ~mad in which they say 
that Sayyid ~ad was against the treaty. In fact 
both the statements are hearsay. No later writers 
give the full text of Sayyid ~ad's alleged letter 
to Shâh 'Abdul 'Aziz. This part of the letter 
is in Urdu, and we are not sure whether it was 
originally written in Urdu, or in the Persian 
and translated afterwards by some one. S~yyid 
~mad, as we know, usually expressed himself into 
Persian. The collection of his sayings, ~irâj~i 
mustag1m, was in Persian. His ether letters also 
were written in Persian. One may, therefore, 
hesitate to accept this letter as a valid proof. 

25. After the death of Sayyid ~ad, Nawah Waz1rud 
Dawlah of Tonk (18o7-1864) called for the relatives 
and friands of the Sayyid and asked them to write 
dawn their memoire about Sayyid Abmad. The people 
used to ait in a masque and narrate every incident 
which they could remeber. The inscribers were 
provided by the Nawab to note down every narration 
in the words of narrator. If some one had any 
objection, he could give his opinion also. In this 
wa~y many of the memoire were compiled, and the 
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Wagâ'i' was one of them. The first volume was 
stf;lXted in 1274/1857, a:q.d was completed,in 1276/1859. 
(If. Mihr, op. cit., pp. 15-16). 

At.the present this literature is generally 
considered by the writers as the most authentic 
sourse, because it is believed it was compiled 
by the eye-witnesses of the movement. However, one 
should be cautious of accepting all the statements 
narrated by those Qye-witnesses. Makhzan-i ~ad1, 
for example, is one of those books •. The author, 
as Nadw1 says (op. cit., p. 8), was the nephew of 
Sayyid ~mad, and was one of the eye-witnesses. 
According to him when Sayyid ~ad returned to Delhi 
ffom the army of Am1r Khân, Shâh 'Abdul Qâdir 
suggested to Mawlânâ 'Abdul ~ayy that he become 
the murid of Sayyid ~ad. (see Thânêsar1, op. cit., 
pp. 2o ff.; Nadw1, op. cit., p. 9o) · 

But the fact is that Shâh 'Abdul Qâdir had 
already died before Sayyid ~mad reached Delhi. 
Mihr (op. cit., p. 116, fn., 2) suggests it is a 
slip of the pen. He thinks that the suggestion 
came from Shâh 'Abdul 'Az1z. But this is what Mihr 
thinks, otherwise the writings of Shâh 'Abdul 'Az1z 
are silent on this issue. 

cf. ~ayrat Dihlaw1, oi. cit., pp. 482 ff •. ; also, 
Ghulâm Rasil.l Mihr, nT rahwf:r;;t eadt kâ mujaddid 11 , 

in al-Furqân, Shah1d Nambar, Bar&l1, 1355/[1936], 
v. iii, Nos. 8-9, p. 52. 

27. Sir Sayyid AQmad Khân, Ta!kirah ahl-i Dihl1, pp. 13-14. 

28. It is generally said that after his coming to 
Delhi , Mawlânâ 'Abdul ~ayy and Shâh I smâ' 11 
realizing Sayyid ~ad's spiritual statua entered 
into his formal bay' ah (cf. Mihr, SayYid Ab.mad Shah1d, 
p. 116; Nadw1, op. cit., p. 89). But we have 
to think over this bay'ah. At that time people 
usually preferred to become a murid at an early 
age. Shâ.h Ismâ'11 at :khat time was about 38 
years old. Mawlânâ 'Abdul :{iayy was a little 
older th~ the latter. lt would seem somehow 
etrange if by that time these two men had not 
yet entered into the bay'alll of even Shâh 'Abdul 
'Az1z. lt seems probable that these two men 
had alr~a.dy been in the ba.y' ah of Shâh 'Abdul 
'Aziz, and when Sayyid AOmad came to Delhi and 
started a reform movement, they also joined him, 
and were like humble disciples. The people: 
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afterwards interpreted this as becoming his 
mur!d in the technical sense. Malfü~ât-i 'Az1z1 
was compiled during the same period, but there 
is no reference about this allegiance. This 
story of being mur!d has been told by the people 
who compiled the life of Sayyid ~ad, after 
his death, under the supervision of Nawab of 
Tonk (cf. above fn. 25). Ja'far Thânêsarl 
(Sawânr~ Abmad1, p. 21) does not say that these 
two persona entered into the bay'ah. ·According 
to him they learnt from Sayyid ~mad how to 
pray to God with full attention of heart. 

29. Ja' fai: Thânêsar1, Sawâni:Q._!'tlmad1. p. 29. 

~o. ~' p. ~o. 

~1. Ibid, p. 29; also, Mihr, Sayyid ~ad Shah1d, 
pp. l~o-1~1. 

~2. Sindh1, Shâh Wallullâh awr unk1 Siyâs! t~1k, 
p. 96. 

~~. For a full account of the tour,see Nadw1, op. cit., 
pp. 91-25o. 

~4. Târ1k:h-i Attmad1yah, known as Man~ûrah, as l(Uoted 
by Nadwf, op. oit., p. 166. 

~5. Wagâ'i', as quoted by Nadw1, op. oit., p. 194. 

~6. Makhzan-i !Qmad!, as quoted hy Nadw1, op. oit., 
p. 265. 

37. See above fn. 25. 

38. See above Ch. iv, p. 68. 

39. According to Nationalist Indian Muslims the jihâd 
was purely against the British to free the country. 
According to them British diplomacy instigated the 
Sikh army against Sayyid ~ad, and that is why he 
had to fight wi th them (cf. ~ammad Miyân, 11 Islâm! 
}J.urr!yat kâ 'alambardârtl, in al-Furlnân Shahfd 
na.mbar, p. 77 t and Musalmânô:J;L kâ sh ~dh mâ?tf, 
v. ii ' p. 27 2 ) • 

To be aware of another viewpoint we should 
read the following linew: 
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tiTo deal with one enemy at a time is a 
common sense. Of the two, namely the East 
India Company and the Sikhs, the Sikhs were 
obviously the lessor power and the chances of 
success against them were consequently greater". 

(cf. Mahmud Husayn, "Sayyid .Ahmad Shahid" in 
A History of the Freedom Movement; Being !he 
Story of Muslim struggle of the Freedom of 
Hind-Pakistan, 17o7-1947, Karachi, 1957, v. i, 
p. 578. 

For a similar viewpoint see Ghulâm Rasûl 
Mihr, Sayyid ~ad Shahtd (chapt er 22: Sikh awr 
~grêz), pp. 25o ff. 
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