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Foreword

This is an attempt to study the attitude of
Shéh ‘Abdul ‘Azfz (1746-1824), the son of Shéh Walfullédh,
the leading ;élims of their time in India, and of
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 reached a definite stage by
1803, when the British hegemony was established over
Delhi, and the Mughal Emperor‘virtually became a pawn
in their hands. The establishment of 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 seems as if the
great event of the Mutiny of 1857, has overshadowed

the whole century. In the present century, around the

1930s, the Indian Muslims looked back to their past

and aspired to the pre-Mutiny period. They found
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Shidh ‘Abdul ‘Azfz giving a fatwd that India was
Dérul-ﬁggg. As it is understood according to Figh,
Dédrul Harb involves a Muslim in either jih4d or
hijrah., Perhaps for this reason the present Indian
writers concluded that the fatwd of Shdh ‘Abdul ‘Aziz
summoned the Muslims to wage jih4d 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 heéitation, namely that Shéh
‘Abdul ‘Azfz did ask the Muslims to undertake jihfd.

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 ‘Ulamd’ if it is claimed that the ‘Ulamd’
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-

Muslim unity?
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The first proposition is obviously out of

the question, because owing to their irreligious life
and indulgence the later Mughals were severely criticized
by the ‘Ulami’ and particularly by those who followed
Shdh ‘Abdul ‘Azfz, 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 'Ubaydulléh
Sindhf 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 Shéh ‘Abdul ‘Azfz the Hindus and Muslims were aware
of and embraced.the idéa of nationalism. |

| However, it is a fact that Shdh ‘Abdul ‘Azfz
called non-Muslim India D&rul Harb. The reason has
not been yet explored. But 1if the reason was to
expel the British out of India, then we must know how
far the Muslims responded to the fafwé, and how far
Shih ‘Abdul ‘Azfz was successful in his call for
iih8d. lMoreover we are entitled to know whether or
not he presented any programme to implement the
j;ggg movement, and how the British reacted to his
fatwd. And if the history is silent on these questions
then we have to know why Shéh ‘Abdul ‘Azfz issued

the fatwid of jihid. -
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In the following pages we shall try to
answer these quéstions. In this respect we shall
limit ourselves to the time of Shéh ‘Abdul ‘Aziz and
of his contemporaries. This is beczuse we éhould 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 divided into two parts: pre and
post 18%30. In the following pages we shall see a
clear difference between these two periods. And since
we have to study Shé&h ‘Abdul ‘Azfz in particular we
shall consequently confine ourselves to the pre-1830
period.

II

Since the present work is a kind of pen
portrait of Shéh. ‘Abdul ‘Azfz and of some of his
contemporaries and is mostly based upon their own
writings, it will 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

Christians in India at that time, the relations




between the officials of the East India Company and
the Christian missionaries, the relations between
the Christians and the Muslims in general. This
chapter is based upon information provided mainly
by those English books which were written during or
around that timej or by such books as have been
written afterwards but by authors who have depended

upon contemporary source materials. In the first

category we can count the "Letters from India" 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 4nclude the books like

"Reformers in India, 179%-1833" by Kenneth Ingham

(Cambridge, 1956).

The second chapter portrays the life and
personality of Shidh ‘Abdul ‘Azfz on the basis of
information found in his owﬁ writings, and of
information provided by his COhtemporaries. For his
own writings one may see the bibliography at the end
of this thesis. For the second gategory it is worthwhile
mentioning titles like "Tarjumfnul Fuzald’" (Persian)
by Fagl;i Imdm Khayribidi, “qukirah Eggwgixah" by
Sh&h Ghaws 'Alf Qalandar, and "Waqd’'i' ‘Abdul Q8dir

Kndni" by ‘Abdul QAdir RAmplrf (Persian, unpublished,

Urdu traslation, Karachi, 1960).
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The third chapter deals with the fatwd of
Shéh ‘Abdul ‘Azfz about the question of Dirul Harb.

Apart.from the fatwd, we shall consider some other
relevant and important questions which were answeréd

by Shah ‘Abdul ‘Azfz. This part is mainly based on'
the stud& of "Fétéwé ‘Azfzf? (Persian, 2 vols.),

Malflizdt-i ‘Azfzf" (Persian), and "Tafsir-i ‘Azfzi"

(Persian, 3 vols.) all by Sh&h ‘Abdul ‘Aziz.

The fourth cqﬁgter describes those peoéplé’ -
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 writings, such as¥gl-Thawrsh al-Hindiyah"
(Arabic) by Fazl-i Haqq Khayrébadi (the present
writer cbuld not have access to the original Arabic
book, but has bengfitted from its Urdu and English

translations), "The Obgervations on the Mussulmauns

of India" by Mrs. Meer 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 - Shdh ‘Abdul ‘Azfz,

Sayyid Ahmad Shahfd and Shidh Ismd'il Shahid,-and

with their activities dﬁring the iife—time of

Shadh ‘Abdul ‘Azfz. The structure of this chapter

is based upon the exploration of the wrifings of
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Shdh Ism&‘f1 Shahfd(list given in the bibliography
at the end), and of those who were their eontemporaries,

like Sir Sayyid Ahmad Kh&n and Muhammad Ja'far Thénesarf.

In concluding this Fo;%ord, 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 Professor
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 Professor 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 thankful
to him also. Outsifle of the Institute, I wish to
thank my friend and teacher Mr..Muhammad Idris of
Jamia Millia, Delhi, for his help during the preparation
of this work,

Finally, I want to express my deep gratitude
to my esteemed teacher, Prof. M. theeb,of Jamia Millia,
Delhi, without whose constant heib and éncouragement
I could never have done justice to this work. To him

this work is affectionatélyvand gratefully dedicated.

Montreal, March 1964 Mushir ul Haque




Chapter 1
Mnslims.meét Christians.

\\\\én Before studying the question of relations
betwe

the Indian Muslims and the British in India in
the early 19th century, it would be helpful if we kmew
what the Muslims of that period were thinking about the
political situation of the country. Here we will not go
into detail about the political situation, because any
book of political history can serve this purpose., Since
we have to see the relations between these two groups
during the time of Shéh ‘Abdul ‘Azfz, we will limit
ourselves‘to him and his opinioh about the political
situation. Till the end of the 18thg¢ century, as we
know, the Marhattas were one of the strongest powers.
They raided north India almost every year and upset the
life of the people. Likewise, in the north-west of India,
the Sikhs were in power. Delhi, being the capital of
the Mughal 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. Shéh ‘Abdul ‘Azfz had written

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

Shén Ahmllé'h,.l describing the situation of his time.




He wrote:

“I see the infidels who are in power,
They have brought ruin from Delhi to Kabul.?
May God requite the Sikhs and Marhattas on our

- o ‘ _ behalf,

The worst requital, immediately without any delay.
They have killed many people,
And they have reduced every 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 disturd our'peaceful life,
The city has been ruined, and there is no peace,
S0 much so that I say, nay, every one says,
Is there any protector for those who seek

protection?
And is there any God fearing and just helper

on3
In another letter to the same person 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 citys
They are the worst of enemies, and barbarians.
I surrender my own and others' affairs to God,
And indeed we pray for His protection".4
In a third letter to himkhe¢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 capturéd all the forts and ridges.

They have destroyed the civilians

And have killed them.

They have looted manj-goods

And have enslaved the women.

If some one came forward to check them

He was given the cup of death.

The situation was so ﬁreadful 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.

Certainly the glory and honour is only to Him,

This is how they have advanced

Further and further day by day.

They have completely cut off the Muslims.

Though among 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 first 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.

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 khirdj [revenue] with justice

In the name of him who is called ;gég.s

They desire to take the country

From him who is incharge of lands and the people.

They want to take property

From their owners.

Their power is beyond imagination,

And their method is above conjecture".6

Such was the condition of the country in
which the Muslims found themselves. We see from these
lines ¥ow horrible the situation looked to Shéh ‘Abdul

‘Azfz. The Muslims' political power had been shaken,




and its end was appraaching. The local non-Muslim
powers were a destructive fqrce 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 becauserthe difference between the
British policy of penetfation and the policy of attack
and destruction of Marhattas and Sikhs that Shéh ‘Abdul
‘Azfz has not mentioned?the British in the same wéy 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 importantwéoint. They tend to think that
from the first day of théir arrival in India the British
had a plan to spread Christianity all over the subconti-
nent. Therefore, they think that the ‘Ulamd’ stood
against the Christians. We will see~tﬁat in the period
under our study the Br;tish of the Bast India dompany
were not as much interéstedvin Christianity as they
were in their trade an%ﬁeconomy. They did not consider
Vthemselves responsible for Christianity. The responsibility
lay with the nissionaries whé were at first forbidden

by the East India Company to set foot on Indian soil.




However, the missionaries entered India without the
permission of the Company's}Directors. When they did
so the two were for a long time hosfile to each other,

The Company maintained a typically commercial
attitude till as late as 1758. The Charter of 1698
demanded that every ship of'5OO tons load should carry
a chaplain. For sixty years the Directors carefully
sent out ships of 499 tons in ofder to escape providing
the statutory chaplain.7 The Company's attitude towards
missionaries was sovdisparaging that protest was made
to Archbishop Wake, which led to a change of attitude.®
At home, in London, tﬁe missionaries were gaining many
supporters. These helped them against the monOpolisf
Company. M"A great body of religious people throughout
the island was already prepared to lead the attack on
the renewal of theCharter if they believed the Company
to be hostile to the principle of introducing Christinity
into India".9

However, even this support from home did not
enable the missionaries to enter India without an entty
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




no longer required to possess a licence in order to
set foot in India.1©

However, the feafkof the Company was not baseless.
Very often the missionaries turned their back upon the
religious sentiments of the Indians. "A mutiny amongst
some of the Company's éepoys at Vellore was widely
attributed to attacks upon the Hindu religion.
Portunately the Chairman 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 influénce‘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 disaster";lz‘ When Lord Minto became
Governor General of India (1807-1813), he "imposed
severe restrictions upop the Baﬁtist Mission Press at
Serampore [Bengal] from’which, unknown to the missidnaries,
there had recently been issued a number of violent
attacks upon Islam and Hinduism".13 But Lord Minto
was criticiged at home as hostile to missionaries.

However, he soon assumed a liheral attitude to




missionaries, and "finally took upon himself the
responsibility of permitting two Baptist missionaries
to0 proceed to Agra and:Delhi".l4

On Indian édii We see the same difference of
attitude between the migsionaries and the Company's
servants continuing. This was perhaps partially
because of the interest of the Company and partially
due to lack of religibus conviction in their men
stationed in India. The British empioyees of the
Company, at that time, were known for their negligence
towards their religion. "The Indians considered all
Europeans in general and the English in particular to
be winebibbers".l5 The English civilians in India also
were disappointed with the officials' attitude towards
their religious duties. 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 verformed in a room (not a very large one) at

the 014 Fort; which is a great disgrace to the settlement:
They talk of building a church and have fimed on a

very eligible spot whereon to erect it but no further
progress has been made in the business". 10

This tussle between the Bast India Company

and the missionaries continued +ill about 1831. In the




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 their own eyes),.missionaries started
public work to win the sympathy of the Indians. They
aimed at disseminationiof education, sanitation and
eradication of social evils. They established some
schools, hospitals and sociel service centres. Their
schools basically were to provide the scfiptural
guidance, but the door wés 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 May 1833,
and includes representatives of innumbersble castes
renging from Brahmans to Sudras, Christiasns and
Muhammadans". 17 Inclination towards new learning in
Muslim quarters was seen even before that time.
Warren Hastings, "roused by a petition from a considerable
number of resvectable Muhammadans, had founded a
Madrassa, or College, in Culcutta, in 1781".18 A few
vears 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 College. 19 In the beginning the Muslims of
Delhi suspected the policy of introducing an English
class into Delhi College, but very soon they realised
that their suspicion was not entirely based upon
reason. And within 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 College not only as students but they also
took an interest in its establishment. A wealthy
Muslim endowed a handsome amount to run the College,
and the ‘Ulamf’ accepted chairs in: the College under
the Prinéipalship of an English-man. Mawldnd Mamlik
‘A1f was the Head of the Arabic Department.l
Mawldnd Muhammad Qdsim NanStawi ( the founder of
Deoband school) also was on the staff, though for &

22

very short time. Mufti Sadrud Din Azurdah was one

of the examiners.
IIT

Beside participation in the educational
field, a current of social toleration between Muslims
and Christians was coming into society during the time
of Shédh ‘Abdul ‘aziz. A tendency what may now be
called 'Indianization' was evident in the English

circle. English gentlemen in #heir daily life were
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adopting Indian customs, habits and social practices.
We will see later some cases of happy relations between
the ‘Ulamd’ and English gentlemen. Here we will
examine particularly some of the cases of inter-
marriage between Christians and Muslims. 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.2t In spite of this
there'are examples of Christians marrying Muslim

women. "Some of them married into the best Mussulman
families, like Major Hyder Hearsay (1782/3—1840),[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 In, 27
Bé€gam Samrd of Sardhana is also an example of this;
by birth she was a Muslim girl and her father was a
noble (ggi;) ét fhe ﬂhghal court.28

Bégam Samrdl was born about 1750 and in 1765
she was married to General Semrf., 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".?? 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 Mughal king. Untile
his death in 1778, his Muslim wife, Bégam Samrﬁ,
remained Muslim. Three years after his death,

Bégam Samrd was baptized under the name of Joanna

by a Roman Catholic priest.Bo She lived another
fifty years and managed her deceased husband's estate.
There are no records available to tell why Bégam Samri
was baptized after the death of her husband.31
However, she kept her Muslim name on her seal even
after baptism. It was "NOBILIS JOANNA SOMER: ZAYBUN
NISA BEGAM, 1200"/[1785].32 Her Muslim nsme 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 Shéh
'‘Abdul ‘Azfz about the validity of intermarriage
between the Sunnis and Shi‘fs. 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 Christians as outcaste, and,
therefore, they did not bother themselves about this
problem. We cannot say anything definitely, because
nothing is available except one reference to Bé€gam
Samrft in the memoir of Mawlawl ‘Abdul Q&dir Rémplrf.
But the attitude of Mawlawi 'Abdul Qidir at this
point does not appear to be ﬁery critical; his tone
is rather complimentary. In 1815, when Lord Moira
went on a state visit to the British territory around
Delhi, Bégam Samr paid a visit to him. Mawlawl
‘Abdul Q8dir was present on that occasion. He says,
“It is said that she [Bégam Samrd] has accepted
Christianity. But I think that she does not have
any relations to Christianity in particular. She
wants to live?éuccessful life. ©She is a Qur’édn-
reader among ;he Muslims and Injfl [Bible]-knowing
among the Christians. In the presence of Jews she
rejects both, and in the company of Hindu she
disregards everything. Among the Pdrsis 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 Sayyid Ahmad (known as Sayyid Ahmad
Shahfd) toured North India to reform Muslim society

he went to Sardhana, the capital of the estate of
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Bégam Samrii. Two officers of the Bégam's army

. became his disciples. Sayyid Ahmad aéked them to

be as prompt in the service of God as they were in
the Bégam's service. T Sayyid did not criticise
Bégam Samrii's conversion and admonished her servants
to temain equally active in the service of God as

he admonished the sgervants of the East India Company.
But the LEast India Company was the representative

of the Christians who were people of a scripture
when the Bégam could not be considered as such.

She was an apostate and the silence of Sayyid Ahmad
on this issue virtually encouraged the Muslims to

35

serve not only the British, but even an apostate.
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. ZEvidently these
cases of intermarriage or even the €fase of baptism
were the result of personal liking or disliking of
the person conserned. 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
Indians', was more acceptable to the general public.
But when missionaries came onto the field and, for
many reasons, some of which 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 Christianity. 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 Mission office
before 1817.36 Up to 1830 there was no clash between
Muslims and Christians 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 Masfh (Muslim name Shaykh
S41in, 4. 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 outecry was
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heard on the baptism of ‘Abdul Masfh or others.
Had the missionaries conéentrated only upon the
positive teachings of the Bible, perhaps, there
would have not been any clash between Muslims and
Christians. During the entire Muslim period in India,
the Muslims remained very passive on the question of
conversion, except when it was given a political
colour, or when the personality of the Prophet
Muhammad was misrepesented. In 1833, the Rev. Pfander
wrote his book, Mfzénvl Haqq, in Persian, attacking
the Qur’&n and the Prophet Muhammad.’8 After the
publicafion of this book in a very short time a few
more books were written with the same motive. These
provoked the Muslims and a series of unhealthy
religious debates was started. Before that we do
not find Muslims and Christians 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
Shéh ‘Abdul ‘Aziz.

So far we have seen what was the political

situation in the country, and how Shéh ‘Abdul ‘Aziz
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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 'Ulamd’ and the British;

and some important quesfiéns which the Muslims

asked Shdh ‘Abdul ‘Azfz as how to deal with the
British. | |




Chapter Il
Shah ‘Abdul ‘Azfz: His Life and Personality.

After the death of Shéh Walfulldh, his son,
Shidh ‘Abdul 'Aziz'gradually became an outstanding
figure among the‘Indian Muslims. He was born on 25th
of Ramaddn, the 9th month of the Islamic year,in 1159/
1746. His chronogramatic name was Ghulém Halfm, but
his father named him ‘Abdul ‘Azfz, and he was known
by this name thereafter. As was the custom in those
days, he started his education at the age of five
with the study of fhe Qur’4dn. Every biographer of
Shéh ‘Abdul ‘Aziz seems to have agreed that he finished

his education in Tafsfr, Hadfth, Sarf (Accidence),

Nahw (Syntax), Figh, Usl-i Figh (Principles of
Jurisprudence), Mantig (Logic), Kalfm and ‘'Aqg2’id
(Theology), Astronomy and Mathematics, about the early
,of age fifteen.l He was thught especially by his
father and by two of his father's disciples, Shih
Muhammad ‘Eshiq and Kowfjah Amfnullsh. Along with
the current standard educction he was also given
lessons in mysticism by his father., His father held
authority (ijézah) in all four existing mystic orders,
the Nagshbandi, the Q8diri, the Suhrawardl and the
Chisht?.2 Shéh ‘Abdul 'Azfz too obtained such ijfzah
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in all these orders from his father.

Shédh ‘Avdul ‘Aziz had profound knowlege
of the Urdu language, énd of Persian and Arabic
literature.

Shéh ‘Abdul ‘Azfz was the eldest son of
Sh&h Walfull&h. The oéher three were Shéh Rafi‘'ud Din,
Shah ‘'Abdul QAdir and Shé&h ‘Abdul Ghani. Shéh ‘Abdul
'Aziz‘had no male issuej hié three daughters were
all married to their cousins. The second daughter
gave birth to two sons, Sh&h Muhammad Ishiq and
Sh&dh Muhammad Ya'q@b, both of whome migrated to the
Hijaz after 1857.

Shéh Walfulléh died when Shéh ‘Abdul ‘Aziz
was about 17 years old. At that time Shah ‘Abdul ‘Azfz,
| being the eldest son, and having completed his
necessary education assumed the respénsibility of

the principalship of the "Madrasah Rahimiyah"

(Delhi), the school founded by his grandfather,
Shadh ‘Abdur Rahim. Thereafter Shi&h ‘Abdul ‘Aziz
devoted his life to teaching, to spiritual guidance,
to delivering sermons and to writing books.

Every Tuegday 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 learning. Sh&h ‘Abdul ‘Azfz's reputation
did not remain confined fo Delhi but it even spread
to remote parts of India to Muslims who considered
their education incomplete until they had sat at
his feet. Many Muslims flocked around him im Delhi
to benefit themselves. The Madrasah was expanded
to accomodate them, and later the entire locality
around the Madrasah came to be known as the ®"School
of Shah ‘Abdul ‘Azfz".? His fame even seems to
have gone abroad, and by some his opinion in
religious controversies was considered decisive.4

The Muslims of India at that time had
been divided into two groups. The followers of
Shéh ‘Abdul ‘Azfz, such as Shah Ismd‘fl, criticized
the Mﬁslims (in the same way as they had been
criticized by orthodox ‘Ulamd’ in the past) for
acting against Islamic feachings, in so far as
théy had indulged in many Indianized social customs
and habits which wére branded as un-Islamic and
innovations (bid‘'ah), but which were considered
Islamic by those who were practising them. Shéh
‘Abdul ‘Azfz, 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 ciiticism was of no importance.
We may quote an incident which shows his ability
to judge situations coolly and methodically.m

It happened’ that a mawlawi who was a mungif (a
judicial officer) in the East India Company ,
somewhere in the Panjéb, had his meal with his
English officers at a common table. The ‘Ulami’
of that locality declared him to have goné outside
the fold of Islam. The mawlawl tried to convince
them on the ground of the Qur’&n and the Hadith
and the Figh, but all in vain. At last they came
to Shidh ‘Abdul ‘Azfz. At the entrance of the
house they met Sh&h Rafi‘ud Din, his younger
brother, and asked his opinion. He unequivocally
said that the mawlawl was right. The opponents
of the ﬁawlawi did not accept his opinion and went
to Shah ‘Abdul ‘Azfz. He after hearing the case,
delivered a long speech, to the effect that the
mawlawl had committed a great mistake, and that

he had reached the verge of kxufr. The opponents
of the mawlawl were delighted. The poor mawlawl
and his relatives asked Sh&h ‘Abdul ‘Azfz what

to do and how to re-enter thelfold of Islam,

Shdh ‘Abdul ‘Azfz then replied that the mawlawi
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had not gone out of Islam, because just by reaching
the verge of kufr no one could become k&fir. But,
to be on the safe side, he asked him to recite the
Words of Witness to the Faith (Kalimah'-i Shahfdah)
and made him drink the holy water of the Qadam Sharif
(the holy foot) .0

This attitude of Shdh ‘Abdul ‘Aziz
may be understood as if he was of tﬁe opinion that
the Muslims should not mix with the non-Muslims;
otherwise, like his brother, he would have said

very frankly that the mawlawl was right. But, if

we remember the situation in which he was liwing,
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.

However, it was not very easy for
Shéh ‘Abdul ‘Aziz to satisfy one and all. There
were people who could not endure even mild
criticism. In his Malflizdt, 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
(umar@’) at the Mughal court were divided into two
major factions, Sunnf and Shf‘'f. 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
Sunnf and the Shi‘'f factions were trying to over-
throw the other. At that time “Najaf Khin (1737-1781),
Shi‘'f by faith, was a powerful figure in the Mughal
couft. On the other hand, the Rohillas were g
strong Sunni power,8 although weak in the court.
Shéh ‘Abdul ‘Azfz had a high place in the estimation
of the Rohillas. The influence of ShAh 'Abdul 'Azfz
over the Rohillas naturaliy caused him té suffef
hardships from the Sh1‘'f group. There are several
exaggerated stories mehtioned by later historians
of malicious treatment meted out to him by Shi'f
group, particularly by Najaf Khidn. But there is
no contemporary evidence to confirm these stories.9
Apart from spiritual guidance and teaching,
Shah ‘Abdul ‘Azfz wrote and dictated several books.
Some of them related to contemporary religious
issues, and some contained the biography of the

Muhaddithin,sthe grand sons of the Prophet and other
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Companions. He wrote a few books on the subjects

of logic and rhetoric. Tuhfah’-i Ithnd ‘Asharfyah,
Tafsfththul ‘Azfz or Tafsfr-i ‘Azfzf are among

his well-known books. Fatiwd 'Azizi, another famous
book, is the collection of fatéwé, asked on different
occasions and collected afterwards without any
chronological order or classification of fopics.

It appegrs impossible to teace out the duration

of time for these fatiwi. Malffizdt-i 'Aszfzf is

also a collection of his sayings colleéted by one of
his disciples, whose name is not known.

The Tafsir-i ‘Azfzf was dictated to one

of his pupils, Shaykh 'Abdulléh, a new Muslim.lo
Its exact date is not knowm except that Shéh ‘Abdul
‘Azfz dictated the book some time in his old ége
Qhen he had lost his eye-sight.ll The Tafsir is
in Persian, and is incomplete. It contains only
the Sirah-i Bagr, the 2nd chapter of the Qur’én,
and parts (ajzé’) 29th and 30th, the last two parts
of the Qur’&n. In the Tafsir, at the outset he
gives an explanatory note at the beginning of each
Sfirah about the title of the Sdrsh, the place, the
time and context of its revelation (shin-i nuzil},
the number of verses, words and letters. Then

he traces its relation with the previous Siirah.
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Afterwards he comments upon and explains the verses.
In his commenfary he gives not only view point of
the classical commentators, but also his own
opinion wherever necessary.

The other well-known and highly controversial
book written by him is the Tuhfah, which was compiled
in 1204/1789.1% In this book he has described the
history, belief and teachings of the Shi'fs. The
book deals with the fundamental teachingé of the
Shf‘'fs, and discusses their belief about God, prophecy
and the imimat etc. The author informs us that the
book was written when Shiism was permeating every
(Sunnt) family.14 There was hardly any Sunni house,
he says, in which some of its members had not become
sht't.1° They did not know anything about their
new‘faith, but were always ready to discuss with
their opponents without having so0lid knowlegge
concerning their new faith, or even concerning
Sunnism. Likewise the Sunnfs lacked the necessary
knowledge of Shiism. Therefore the author, as he
says, compiled the book to provide information to
people who were really interested in such debates.

He based his book, he claims, only on genuine Snt'f
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
Tuhfah he suggested that only those persons who
had studied thoroughly both Sunnism and Shiism should
read it. If a man knew o‘ly 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‘fs were so deep that sometime they considered
the other beyond the pale of Islam. In the Fatiwd
and in the Malfdzidt we find questions about the
status of the Shi‘f according to the Shar', in
regard to marriage and social intercourse;
Shédh ‘Abdul ‘Azfz, however, did not consider them
outside Islam but he preferred to avoid social
intercourse with them.t® ILikewise the Shf'fs also
were bitter towards fhe Sunnfs. ©Shéh 'Abdﬁl ‘Aziz
has pointed out a Sh1'f gentleman, Say&id Ruknud Din,
who was bitterly opposed to him and wanted to kill
him, but gradually became his disciple.17
In such circumstances Shdh ‘Abdul ‘Azfz
wrote the Tuhfah, The Sumnis took it'as an éffective
ata

weapon against the Shi Is. It was soon translated

into Arabic by one Mawlawi Aslami on the order of
at
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the Nawwdb of Arcot.l® For the Shf'fs the book
proved explosive. The Shi‘'f 'Ulamﬁ; tried to refute
the book and wrote voluminous works and treatises
to answer the points raised in the Eghggg.lg They
also blamed the author for having translated a little-
known book, Sawd'iq-i Mibigah, by Nagrulldh Kibulf,
and for having it published as his own original
work, which Shéh ‘Abdul ‘Azfz denied.2°

Shéh 'Aﬁdui ‘Azfz, before publishing the
book, presumablj had aﬁticipated serious opposition.
He, therefore, had not given his commonly known
name as the author. Instead he published the book
with his chronogrammatic name, "HAfiz Ghulédm Halim/
[‘Abaul ‘Azfz] b. Shaykh Quibud Din/[Walfulldn] b.
Shaykh Avi’l Faygz/[ ‘Abdur Rahfim] Dihlawi®. When
asked, he gave as the reason for using this name,
that he did not feel very proud of this work and
did not reckon it among his good works.21 This
might be one of the reasons, but, hbwever, the book
was, in a way, an open invitation to opposition
and adversities.22

After Najaf Khin, the Sh1‘f power
declined. The Mughal Emperor, who had been a

source of strength to the Shi'f faction, himself

. became merely a pensioneer of the East India Company,
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which further weakened the Shi‘f power. After 1803,
the real political power was iﬁ‘the hands of neither
Shi'ié nor of Sunnfs. 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
friends, even though under compulsion of unwanted
circumstances? In answer to &his question we may
glance at the relations between Muslims and British
and particularly between Shi&h ‘Abdul ‘Azfz and the
British at that time. | |

- The British officers at Delhi were on
good terms with Shédh ‘Abdul ‘Azfz. Very often they
visited him and, if nécessarj, helped him.23

In Kam8lat-i ‘Azfzf we find several interesting

stories about the good relations between the English
and Shih ‘Abdul ‘Aztz.%* In the Malfdgdt, Shéh

‘Abdul ‘Azfz 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 Skimmer as "a friend but rude",2> Seton as

"a learned friend but rude and flatterer®, and
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Praser 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 Sh&h ‘Abdul ‘Azfz had studied
them. Skinner, by birth, was a-Eurasian. His mother
was a RAjplt woman, apnd he too had married into a
good Rijplt fam?iy. Be started his career as a
military adventhrer.,'Sincebhe was a victim of
"oradual supersession" on racizal ground527 he was
naturally bitter towafds the English administration
at Delhi. "At Delhi" as ‘Abdul Q4dir Rémpﬁri says,
"Seton and Ochterlony aiwéys had complaints against
Skinner“.28

About Seton, the British Resident at Delhi,
we read that he was "too gentle with the Mughal
Emperor" and his administration 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 caréful expression of "too
gentle" would have the same flavour which Shéh
‘Abdul ‘Azfz wanted to express with the word "flatterer".
| Fraser had very cordial and close contact
with Shidh ‘Abaul ‘Aziz and other prominent Indian
nobles and men of letters., He had become so

Indianized that "his brother officers did not like
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his friendliness to the Delhi familiew".3o One of
his friends, a French traveller, 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. ILast Sunday I paid a few visits
with him to some of these long-beards (Mussulmauns).
This politeness and condescension is, I fancy,
blemed by the other British officers". 1 ‘Abdul Qadir
Rémplirf who served for a long time under séverél
British officers, attributed to him the quality
of "quick conception and deep knowledge".’ 2

| It is, however, clear that both Shéh ‘Abdul
'Aztz and some of the British officers knew each
other very well. Sh&h ‘Abdul ‘Azfz also realised
that the British power had new-bloo& in its veins.
He was aware of their well organised military
power.33 We may be justified in assuming that
he had probably realized that the 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. Several times British
people asked him religious questions to which he
gave sharp, witty but unprovocative answers.

He never provided an occasion to the British to
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brand him as a rabble-rouser. 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
Shéh Ism&‘'fl, the nephew of Shidh ‘Abdul Aziz, was
provoking sectarian hatred among the Musllms by
his sermons, he was astonished that a nephew of
Shéh Abdul ‘Azfz could have become so turbulent.>+

During the life time of Shéh ‘Abdul ‘Aziz
the religious debates between Muslims and Christians
had not started.35 We do not have any evidence to
support such statements as "during the time of
Shédh ‘Abdul ‘'Azfz’ the religious debates had become
commoh, and Shah ‘Abdul 'Aziz, considering it an
Islamic duty, took part in them with full enthusiasm". 36
In fact the first religious debate, in its real
sense, was held in 1844, between Mawléni A1-i Hasan
and the Rev. Pfander.37 There are a few stories
in Kam813t-i ‘Azfz? about discussions between Shéh
‘Abdul ‘Aziz énd Christians, but they are in their
ﬁature ﬁore gimilar to table-talk than to debate.38
However, there are references here and there in
the_Malfilizdt and in the Fatdwi to religious questions
put by the Britishj; but, no doubt, they can only

39

be termed religious curiosities, not as a debate,
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Here it may be asked why Sh&h ‘Abdul ‘Azlz
and the British were so friendly to each other.
Was it really "a symptom of fondness for Islam",

as in the case of Skinner.4o

The answer is, however,
not very difficult. Wé have seen that the attitude
of the East India Company differed from that of the
Christian missionaries. The East India Company was
not prepared to create any difficulty 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 fhey were careful
enough not to take any risk. That is partly the
reason why during the life time of Sh&h ‘Abdul ‘Aziz
we' do not find any great opposition to the British
administration from the Muslim side.

The ‘Ulami’ were in the service of the
East India Company. Even Shéh ‘Abdul ‘Azfz had
allowed his son-in-law, Mawlawi.'Abdul'Hayy, to
accept the office of the Mufti uﬁder the East India
Company.41 He must have realised that the policy
of military resistance was no longer feasible,
Opposition in those circumstances meant courting

death, He, therefore, must have adopted a policy
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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 fatiwd. The country had become
Dédrul Harb. To Muslim, as we shall see, there were
two alternatives, jih8d or hijrah, if they were to
take the classical Figh-opinionson their face value,
Otherwise they had to find out their own way in
that new situation.

It was the responsibiltity of Shih ‘Abdul
‘Azfz to find out a safe way. This he did. He came
forward and, without allowing 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,




Chapter III
Shédh ‘Abdul ‘Azfz: Questions and Answers.

Sh&h ‘Abdul ‘Azfz was asked three kinds of
question: in'thé réalm.that concerns us. There were
questions cohcerning'the legal status of the country
according to the ground of the Shar', under the
British; questions about learning the English
language and having somrial contact with the Brigish;
and questions about accepting jobs under the
British governmént.1

Unfortunately we do not know the exact
time and even the order of these questions. The
compilerbof the Fatiwd ‘Azfzf, which contains all
these questions and their answers, has not mentioned
the dates ef the fatiwd. All the fatdwi have

2 without following

been collected in two volumes
any principle of classification. We also do not
know whether this collection included all the

fatiwd issued by Shih ‘Abdul ‘Azfz 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 fatiw4 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 some questions from "Mr. Fraser"
[sawflit az Mistar Farjah] in the Fatiwd 'Azizi.4
Ppaser 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 Rgsident at Delhi from 1830 to 1835.5 Since
Shi&nh ‘Abdul ‘Azfz died in 1824, it is apparent that
the question had been asked about 1805.
There is another faiwh which deals with
the question of permissibility 6f eating with the
English and polytheists;6 it is also without date,
but Sir Sayyid Ahmad Khé&n has quoted this fatwd
mentioning that it was issued in 1237/1821.7
At another place Shéh ‘Abdul ‘Azfz has
described the political condition of the country
in the following allegorical way.8 (From its
contents it seems to be a letter written to some
one, which the compiler has included in the fatiw4.)
"The condition of the world is this that
one of the chiefs from the Soutkh, a
descendent of Malha [Marhatta?] decided
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to take revenge for the Southern people
on the people of the East. He first
defeated the Easterners in Kotah, Rampur,
énd Agra. . At last the people of the East
were besieged in the Agra Fort, and the
Southern peoﬁle spread between Agra and
Delhi and started to loot end massacre. ...
Afterwards they reached Delhi and besieged
the city and opened fire on tﬁe 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 jfip [nit or louse], 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 Bast,
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 facing bad days. Both of the groups
had pillaged the people, so much so that
this time the Easterners also, much
against their disposition, had started
plundering and had set aside their

peaceful nature",

Though Shéh ‘'Abdul ‘Azfz has not mentioned
any particular name in<this sfatement, he has provided
a clue to the understgnding 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 Marhattas, and the

people of the East reprgsented the British, whose
Head Quarters were at Calcutta, the Eastern part

of India. The Eastern chief was Lord Lake. Of course
Lake is not the synohym of nit if it is correctly
pronounced as L8k [like ail]. But it does mean

"it" if pronounced as Ifk [like cheek]. In Urdu
script both L€k and Lik are written in one and the
same manner as (L-%Q). Thus we can say that this
letter probably was written sometime about 1803.

II

Now we shall examine, in some detail,

those fatiw4 which come within the scope of our
|
:
|
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present study. We cannot, however, say when these
fatdwd were issued, because, as we have already
seen, there is no way to date them. Moreover,
we do not know to what region the inguirers 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 #purely theoretical
question whether a Dirul Tsldm could become a

Dérul Harb or not, Shidh ‘Abdul ‘Azfz says:g

“Generally the.authenfic [fiqh] books

say that Dirul Islim becomes a Dirul

Harb on the following three conditions:

1. The orders [ahk&m] of polytheists
prevail.

2. No other Dirul Islim is found ih between
the conqueror's Dirul Harb and the
conquered Dirul Islfm,

3.’No Muslim or Zimmi enjoys the amén-i

awwal.lo
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On the other hand a Dirul Harb becomes
DArul Islém if the orders [ahkém] of
the Muslims prevail, that is the cities
[shihr] where the rule [hLukm] of the
Imfmul Muslimfn prevails become Dirul
Isl8m; and the cities ruled by the
leader [sarddr] of [non-Muslims] come
under the definition of Dirul Harb.

In this city [presumably'Demhi]
the rule of Imfmul Muslimfn is not in
force, and the rule of the Christian
~ officers [hukkim-i Na$§;é] is in force
with impunity. What is meant by the
enforcement of the orders [ahkfm] of
kufr is that the infidels are acting as
rulers in administration and management
of the affairs 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 observénce of some
Islamic rites e.g. the Friday and the -

two ‘ig prayers, the azin [calling for
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prayer] and sacrifice of cow, because
these things do not hold any value in
their eyés. They demolish mosques with-
out any hesgitation, Without their permission
no Mhslim‘orggggi,can enter this city

and its environs. And if they do not
object to the entry of visitors [wiridinl],
travellers [musafirin] and traders in
their domain, it is because of their own
interest.  Distinguished persons like
Shujs'ul Mulk and Wildyatf Bégam could

not enter their [Christians'] cities with-
out obtaining their permission.11 The
Christians' control extends from this

city to Calcutta. Of course here and
there, for instance in Hgderabad, Rampur
and Lucknow, they do not issue their own
orders because the rulers of these states
(wlliy8n—i rivAsat] have entered into
agreements with them and have submitted

to them".

It is generally believed nowadays that
Shéh ‘Abdul ‘Azfz declared "India" to be Dirul Harb
through this fatwd in 1803, when the East India
Company became the de facto ruler of the Mughal
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India, and through this fatiw4 he asked the Muslims
to wage jihaAd 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 Shéh ‘Abdul ‘Azfz meant by
declaring the country a Dérullﬁggg. .Was it really
a declaration of war againét the Britiah, 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 Shgh ‘'Abdul ‘Azfz
have to declare jihdd?
2, What motive did the Muslims have in
asking the question about the status

of Indie according to the Shar'?

It is now genérally believed that Shéh
‘Abdul ‘Azfz, being an '1lim gave the fatwd that
India was DArul Harb, aﬁd thus it was obligatory
for every Muslim: to stand for jih8d or to leave
the country for ever. (Here it is interesting to
note that if the fatwd had implied these two
conditions, the Muslim community did not respond
to it at least duming the life time of Shidh ‘Abdul
‘Azfz.) However, in order to know what righf

Shéh ‘Abdul ‘'Azfz had to give such fatwi, we must
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know first af all the meaning of "fatw4d". Fatwd

is a technical term in Islamic jufisprudence. It
contains g question (istift4’) on some deffinite
problem and its explicit answer (fatwd). The muftf
(one who gives the'igﬁgé) is not supposed to give
his own opinion} rathér he should base his answer
on the previous authorities. This is the way a
fatwd is given. But who is supposed to give a
fatwd? Can every one who has the knowledge of

the Shari'sh give a fatwd? In fact this depends

oﬁ the nafure of the fatwi. To illustrate this
point iet us suppose two hypothetical cases. In the
firsf 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 iél;g who whould give the answer in accordance
with the Sharf'ah, and his answer would be considered
as a fatw4, 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 ‘&lim
knows that on certain grounds their marriage éan

be declared as null and void, but practically

every ‘41im does not have the power to declare so.

Only that ‘£lim can give an effective fatwd in this
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situatién who has been appointed by the government
or by the community;to aeal with such a problem,
Because of this the husband may refuse fo accept
the fatwéd, and the ‘&lim does not have power to
execute it. So, aslwe wee, a fatwd which may affect
more than one person cannot be given by one who does
not have the power to enforce it.

Let us come now to the case of Shéh ‘Abdul
‘Azfz and his fatwg of Dirul Harb. If we consider
this fatwd as a declaration of jih8d then we have
to see upon what authority Shah *Abdul Aziz declared
jihAd:. by his fatwd? It has been shown that a fatwd
affecting more than one person must be issued by

an authorised muftf. We know that Shéh Abdul ‘Aztz

was not a state-appointed muftf, nor was he empowered
by the whole community to issue such a fatwd.

To justify the claim, one may still say
that when Shidh ‘Abdul ‘Azfz issued this fatwid (around
1803) the Muslim rule in India was politically at
an end. The Mughal ruler, who had the religious
authority to declare jihAd, was under the influence
of the British, and therefore, Shdh ‘Abdul ‘Aziz,
being an allm, considered it his duty to declare
jih&d to restore the Muslim power. This thesis

might be acceptable if Shdh ‘Abdul ‘Azfz had proved
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this hypothesis by his own action. We all know
that neither did Sh&h ‘Abdul ‘Azfz himself launch
“any jih&d movement agiénst thé 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 fatwi.

But if by his fatwd Shih ‘Abdul ‘Aziz

declare ‘ : ,

did/that India was Dfrul Harb, but apparently did
not at the same time open any war against the British,
then we ought to know the purpose of the fatwd.
In some of his other fatdwd, which we shall see
later, he clearly said that the parts of India
occupied by the non-Muslims were no more Dirul Islfm.
It is very important to see why the Muslims were
80 anxious to ¥mow whether India was Dirul Harb
or Ddrul Islim. This mystery will be solved when
we examine the rest of the fatiwd issued by Shéh

‘Abdul ‘Azfz.

On another occasion Shih ‘Abdul ‘Azfz
was asked about the legal position 6f the &omain
of the Christians in the following ways>>

"Is the ‘gholv domain (mulk) of the

Christians (nasir4) Darul Harb or not?
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And if it is, what is the decision about taking
usury (sfid) from Christians and about performing
the congregational Friday prayer".

His reply was:

"A1l the necessary conditions for a Dirul
Harb have neen laid down in the figh books.

A few of them are given below. If these conditions
exist in the domain of the Christians then it

is Didrul Harb. 4nd if the domain of Christians
[according to these conditions] is Dérul Harb

then [for a Muslim] it is permitted (j&’iz)

to take usury from kuffir.

"As to the performing of the Friday pmayers
in a DArul Harb, [it is written that] if there
is a Muslim officer (hikim)in Dirul Harb
appointed by [the ruler of] the infidels, thén
the Friday prayers will be performed by the
permission of the [Muslim] officer. And if
there is no Muslim }8kim in Dirul Harb, the
Muslims should selemt an honest man from among
themselves and consider him as their leader
(ra’fs). They should perform their Friday
and ‘%4 prayers with his permifsion. The
duty-of the ra’ls 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 unclaimed properties etc. But it must
be remembered that this ;glig will not have
any authority in the country's political

affairs (umfr-i mulk? mén tagarruf awr dakhl

nah hégd).
®So far as the question of a Dirul Harb's
becoming a D8&rul Isldm is concerned, the
Fatawsd 'Klamgiri sayst4 that if the Shari'sh
(hulmul Islém) is promulgated in a Dérul Eégg
the country becomes Dirul Islém.
"And on the question of a Ddrul Islém's
becoming a D8&rul Harb, Imdm Muhammad quoted
Abfl Hanffah saying that on the following
three conditions a Dirul Islim becomes a
Dérul Harb.
"1, The rule of infidels(ahkimul kuffér)
are promulgated publicly and the
Sharf‘sh (hukmul Islém) is not in
force;
2. The Dirul Islfm is surrounded by
Dadrul Harb in such a way that no other
city of Islam stands between the said
Dirul Islim and the conquering Dirul Harb.
3. No Muslim or infidel g;ggi enjoys the

amin-i_awwall® granted to him before’.
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"If the harbf kuffir [infidels who are
in the state of fighting with Muslims]
conquer a DArul Isldm, or the citizens of Darul
I818m apostatize” and overcome the Muslim
ruler, or the E;mmis rebel against the govern-
ment of DArul Isldm and come into power, a
Dirul Isldm remains a DArul Islém unless the
above mentioned three conditions are found.
"But according to Muhammad and Abd Yisuf,

i,16 merely

as it is recorded in Patiws 'Alamgfr
by manifestation of the orders of kufr a Dirul
Islim becomes DArul Harb. The remaining two
conditions are not essential.

"It is also mentioned in the Fatiwd ‘Alam-
girf that in the cities where kuffir are
rulers, it is lawful for Muslims to perform
Fridey prayer. And if the Muslim of that city
agree upon a man as their gézi, according to
Shar', he would become their gfzi. And it is

obligatory for Muslims to find out a Muslim

ruler".

On another occasion Shih ‘Abdul ‘Azfz
was asked explicitly about the region ( emaldirf
under the British administration. The question was

whether of not the region under the English (Angréz)
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administration and that of other similar non-Muslims
were Dirul Harb. And if they were Dirul Harb, whether
or not it was allowed to take usury from the non-
Muslims. To this question he replied.l?
"According to Figh the usury between a
Muslim and an infidel of a Drul Harb is allowed.
ees It should be known that the opinion about
Dirul Islém as being mot changed into Dirul
Harb at all is somehow weak. It is true that
a Dirul Isiém becomes Dirul Harb. Of course
on this point there is disagreement among
the ‘Ulamd’, as to when a Dirul Isl8m becomes
Dérul Harb. One group says that if even one
Islemic rite like azén or circumcision is
forbidden by force the Dirul Islfm becomes

Dédrul Harbp.

"Another group of ‘Ulami’ says that just
by abolishing the Islamic Tites a Dirul Islfm
does not become Dirul Harb unless the infidel
rites are openly praciised in Ddrul Islém.
In the later circumstances a Didrul Islim
becomes DArul Harb, though all the Islamic
rites are still existing.

"Some other ‘Ulami’ have gone to this

extent to say that Didrul HarbB is a country
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where no Muslim or zimmi remains in peace under
the amin-i gwwal, no matter whether Islamic
rites exist or not, and whether infidel rites
are openly practised or not. The scholars
(muhaggigfn) have preferred this third opinion,
and according to this opinion the region under
the English and other similar non-Muslim

people is, no doubt, DArul Harb",

There was another question: after how
long would conqueringsggffér be considered according
%0 the Shar' as the legal owners of the land and
of the movaﬁlé property of the Dirul Islfm, and
whether or not it was lawful (haldl) for a man to

accept anything from that property if the kuffir
granted it to him. Sh&h ‘Abdul ‘Aztz replied.l®
"If the Ruffir éapture‘some movable
property and transfer it to their own country,
they would be considered as owners of those
things. About the question, ‘afﬁer how long
does a Dirul Isldm become Dérul Pard’, it
should be understood, that on this question
the ‘Ulamd’ hold different opinions. Some
of them say that a Dirul Islim never becomes

Dérul Harb, till there is any other Darul Islfm

in between the two aforesaid Darul Islém and
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D&rul Harb. The other hold the opinion that
80 long as even any one Islamic rite is publicly
practised the country remains Dirul Isléim.
If 21l Islamic rites are abolished it will
become DArul Herb. Some other ‘'Ulami’ say
that if the kuffﬁr abolish even one Islamic
rite (gha'dyar) the Dirul Islim would remain
no longer.

"But the most reasonable opinion is this
that the country (mulk) remains Dirul Islém
as long as the Muslimsvand infidels are
fighting, and the Muslims have not lost hope
of retaining their country, and they have
not been completely subjugated, and the kuffir
have not become strong enough to forbid Islé@mic
rites, and the Muslims can live and carry on
their business without the permission of
kuffir. The temporary capture of infidels is
of no value. This capture will be nullified
by the victory of Islam. 3But if the Muslims
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 ohly because

the infidels are not prefudiced against them,
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and not because the Muslims are strong enough
to practise them, the country is no longer
Dédrul Islém, even if ?he Muslims are thinking
éf waging war again after prepration.

"In these circumsténces it is lawful for
the kuffir to grent anything or everything

from the conguered country".

This is-what we find in the Fatawd 'Azizf
in regard to D&rul Islim and Dirul Harb. After
examining the first (famous) fatwd (of jihdd), we
concluded that Shdh ‘Abdul ‘Azfz, by declaring

the country as D&rul Harb, could not and d4id 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 Dirul Islim become DErul Harb

or not?

2. Is the British India [India under
Company's rule] Didrul Harb? 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 Di&rul Harb? And if so,
is it allowed to take usury from the
non-Muslims?

4. After héw long a &ime are the conquering
kuffér;considered the legal owners
of the land and of the moveable
property of the DArul Islim? 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 Dirul Islfm they are anxious to
know whether the new situation has opened the door
of usury in field of economy. As long as India
was DErul Islfnm they could not take usury, though
they must have been paying it to others. But if
the political situation was changed and India had
become DArul Harb 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 Dirml Islim and DErul Harb was
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the product of an economic problem, but evidently

19

However, we have seen this question in

gsome detail, and it is time to go farther and see
if there were some other questions about the new

situation during the time of SH&h ‘Abdul ‘Azfz.

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’&nic verse: "And 'do not

collarorate in sin and transgressio%i” (5:2). He says:

"The collaboration (mu'éwinét) 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 some of them are forbidden.
If the infidels are preparing themselves to
fight with Muslims or to conquer a Dirul Uslém,
it is forbidden then to serve them or tb
agsist them, and it is a grave sin to do so.
If the infidels fight each other and employ
the Muslims [to fight the infidels] then it

20
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is permitted, according to the Shar'. Likewise
it is permitted to serve thﬁinfidelé 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 yhat the above mentioned
services also are not altoghther free from
unlawfulness (hurmat). At least man feels
hesitant in refusing their illegitimate [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 increases; 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 Christians, he said:21
"Service under the Christians or under
any indidel are of different kinds. Some of
them are permissible (mubdh), some of them

are desirable (mustahabb), and some of them

are forbidden (harém), and some of them are



55

gross sin (kabfrsh) and near to kufr.

"If some one accepts a job under infidels
for good purposes, e.g. protecting people from
thieves and robbers,. or providing Shar'f
witness in the court, or constructing é 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 some 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 , of if he has to assist
them in injustice, for example, if he works
as a clerk, or as a domestic 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 kinds
of service are forbidden.

"If some :one accepts a post under
them to kill a Muslim or to destrey a [Muslim]
state or to promote infidel practices or

to find faults with Islam just for the sake
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of criticism, then all these services are

grave sin and near to kufr".

We see this is not a categorical statemen‘b.22

Shih ‘Abdul 'Azfz has not clearly said that service
under.the British was forbidden. He has classified
the services and then mentioned what types of service
wure forbidden. No doubt all these services which
Sh&h ‘Abdul ‘Azfz has classified under the forbidden
services areAforbidden according to the Shar', whether
the employer is Christian, infidel or even Mﬁslim.
It is, therefore, hard to say that Shéh ‘Abdul ‘Azfz
was totally against serving the British.r |

| In the Fatdwd ‘Azizf we read a letter
from Shah Ghuldm ‘A1$23 to ShAh ‘Abdul ‘Aztz.

It goes on:

| "Some one has told me that there is a
proposal in our school?? for Mawlawf ‘Abdul Hayy
[the nephew of Sh&h ‘Abdul 'Azfz], to‘accept
a position as a ggggi under.the European
infidels. By God I was shocked to have heard
this news., I prefer’to sit 1like a begger
instead of being a wealthy man by holding an
office under them. ZFor God's sake Mawlawl
‘Abdul Hayy must not entertain the idea of

accepting such inauspecious service. He had



57

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
Shéh Ghulim ‘Al8 was a famous égg; of his
time. By naiure heﬁwas ééainst accepting“ahy kind
of help from those people who were engaged in state
affairs.26 He, therefore, may ha%e been startled not
because ‘Abdul 3ayy was going to serve the British
government, but rather such a religious man as ‘Abdul
Hayy was intending to serve any government. In any
case, Shdh “Abdul ‘Aziz replied to him:
" "his is a fact that Mawlawl Ri‘Syat ‘Alf Knn,
, the Agent of the British (Mukhtdr), had written
to me several times to send to him an austerec
f8lim who knows Islamic law, and could advise
him in judiciary affairs 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‘. Mbreovér,
there was a likelihood that the ‘&lim would
have to mix with them. Thus he wguld become
indifferent to Islamic rites. He [Ri‘dyat ‘Al11]
wrote to me again saying that the ié;;é .

should never mix with them, nor wouid he be

asked to do anything against the Shar‘. The ‘&lim
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would reside somewhere in the city, and would

advise according to the Shar‘-i Muhammadi

without any fear";27

Then Shah ‘Abdul ‘Aziz discusses this problem
in detail in the light of the Sharish and the Parigah.
Prom the Sharf‘ah point of view he‘quotes the exaﬁple
of the Propheé Joseph who served the infidel king
to benefit the common people. And from the Tarigah
point of view he thinks that if a man is without
any famidy liability it is preferable' for him not
to indulge in any means of livelihood, although
otherwise he may do so. He further qﬁotes the
examples of muftis and q8dls who had high places
in the field of the Shari‘ah and the Tarigah but
were engaged in state ﬁffairs. After qu&ting thase
examples and discussing the matter in detail he
concludes:

"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 Mawlawl ‘Abdul Hayy will not mix
with infidels, nor Qill he be indifferent to

religious affairs; he will neither participate
in infidel practices nor flatter them nor tell
lies. ©Since none of these forbidden habits is

found in Mawlawi ‘Abdul Hayy 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 Fatdwéd does not inform

us whether or not Mawlawil ‘Abdul Hayy accepted the

job, but most probably he did.2>

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 Shé&h ‘Abdul ‘Aziz can easily be imagined
from the incidént of the Maﬁlawi of Panjab who had
his meal with the English men aﬁd was declared by

30 This

some Muslims to have gone out of Islam.
attitude existed till the second half of the century.
Mawlénd Mamldk ‘A1l (who was, the Professor of Arabic
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 gquestions.

We have already seen in the' previous
chapter that the British officers used to visit Shah

¢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, Shéh ‘Abdul ‘Aziz was above
putting up a personai example. Bﬁt he defflared them
lawful. On the question of dress he said:
"A resemblance between Muslims and kuffér
is forbidden. But only that resemblance is i
forbidden which is born withhhe 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,
Sh&h ‘Abdul ‘Aziz .. said that it was lawful, provided

thét the forbidden things were not served.33

Giving
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 English 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 Shéh

‘Abdul ‘Aziz towards the British in India. He c;nsidered
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the country as Darul Harb, 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 lawful 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

saying that Shd&h ‘Abdul ‘Aziz was bittérly opposed

to the British and that he declared India Ddrul Harb

so as to tell the Muslims that for them there were
only two alternatives: fighting (jih&d) or migration

).35 On the contrary we do not £ind in the

(hijrah
works of Sh&h ‘Abdul ‘Aziz anything which can Bonfirm
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 jih8d or hijrah; other Muslims
did not ask him these queétions. First we would

see what j;ggg meant to him. He saids

"Jihéd is of three kinds. The first is
verbal jihBd (jih&d-i zubdni). It means that

people should be invited fo&ards‘lslam, and

that the Shar‘ should be explained, and sermons
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and preaching. should be undertaken, and the

objections and doubts of the opponents (mukhdlifin)
should be removed, and thus Islam should be " |
manifested.

"The second kind of jih&8d 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 jih&d is to kill the
opponents with spears and sﬁords‘and to wrestle
and combat with them.

"There is no doubt that the Prophet was
busy only with the first two kinds of jih&d.

He did not take part in the third kind of
Jjihdd. And surely this third one is the lowest
kind of j;gég."36

This is what he thought about jih&d. It
must be remembered that this statement was ﬁot an
answer to ény inquirer; it was an expression of his
own view point without being an answer to a question.
The absence of a question on this particular problem

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

Likewise we do nof find question regarding
the hijrah. Once, however, he spoke on this question.
It was argued byqédgéihis opponent ‘Ulamd’ that

after declaring the country Darul Harb he should

have migrated from the country, because in a Dirul
Harb, the opponents said, a Muslim was supposed
only to do jih&8d or else to migrate from the

37

country. Reblying to them he said:

"The migration from every Darul Harb is

not necessary. Muslims should oﬁly migrate
from those countries where the infidels are
prohibitting the Muslims from practising the
Islamic rites e.g. fast, prayer, adhén and
circumsision. If the Muslims are préctising
all these rites in public, migration is not

obligatory“.38

It is important to note that here in the
case of hijrah 8h&h ‘Abdul ‘Aziz speaks about
practising the Isiamic rites iﬁ public without any
other conditions, whereas in the question about
religious status of the country he did not consider

the public practice a sufficient condition to keep

a country Darul Isldm. With public practice, there,

he added andther coﬁdition, 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' side.



Chapter IV

Toleration and Friendliness.

In the two preceding chapters we have
studied Shdh ‘Abdul ‘Aziz's attitude towards the
British, ahd we have examined his views about the
religious status of the country and about cooperation
with the British. In this chapter we shall examine
some of the people 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 ‘Ulamé’
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 alreagy seen some cases of those Muslim women

who married the Europeans,l therefore, such cases

will not be repeated in this chapter,

I

There were several ‘Ulamid’ who served the
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East India Company. Mawldnd Fazl-i Imé&m KhayrZbadl
(d. 1828)2 Mufti Sadruddin Azurdah (1789-1863),°
Mawlénd Mamlfk ‘Al% (d. 1851),% Mawlawi ‘Abaul Qadir
Rampiri (1780-1849),° and Mawldni Fagl-i Haqe
Khayrabidd (1797-1861)° were among the well-known
names: o |

Here we study the case of Mawlénd Fagl-i ﬁaqq,
because it is typical. For his whole lifewhe served |
the British, but his attitude seems to have changed
during the movement of 1857. At thaﬁ 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.

Fagi-i ﬁaqq was the son of Mawléna Fagl-i

Imé8m who was a famous ‘8lim and had also profound

knowledge in the'rational sciences' (‘ulfim-i ‘ag2i);

he was the Sadrug_Sudiir (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. Fagl-i ﬁaqq
completed his education mostly under his father,
and studied the Hadith under Sh&h ‘Abdul Q&dir,

the younger brother of Shéh ‘Abdul ‘Aziz. For some

time he was in the teachiﬁg profession; but after
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the death of his father he jdined the Company's

setvice and was appointed the Sérishtahdar [a post

like our present day Under Secretary to the Government]
%o the British Resident at Delhi.! Fagl-i Haqa,

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 personal grievaﬁces with his officers,

he resigned from the Companyjs service. For some

time afterwards he served different princely states,
such as Rampur, Alwar, Jhajhar etc., but no record
seems 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 Huz® tahsil,
at Lucknow, and asked Mawléna Fagl-i ﬁaqq to preside

over the court as $adrus_sudiir, a position which he

accepted. He remained there"till 1856, Then he

~again went to Alwar. Afterwgrds, 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, virtually,
he finished his life also in Company’ service too.
But this sudden change in his life which lead him

to involvement in the 1857 movement and to life
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imprisonment thereafter made his name more prominent.
The reason of this change, however, is not clear.
Later writers genepally take this change as an
expression of regret, as if he was expiating for

his early colla,bora.tion.9 But most probably .this

is overestimation. There is no historical evidence
available to prove 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 Sadrug Sudlir, a2 mosque was demolished by
some Hindus in Hanﬁmaa @arhi, a place near Lucknow,
Mawldnd Amir ‘A1%, an iélig”of'Lucknow declared
jih3d against the Hindus of the Hanuman Garhi.™°
A iéjgé was issued in favour of Jjih&d. But many of
the ‘Ulamd’ opposed the move, and Fégl-i Haqq is
reported %6 be one of them. A couhter igﬁgé was
issued against the j;gég:ll

"If the followers of Islam are in a minority

and infidels are in a mojority, then jih&d is

forbidden agaimst the command of ’dlul aﬁr,

that is the ruler of the time, una;r whom the

Muslims are living, be he English or Muslim.

One who commits this mistake, e.g. takes part
12

in jih8d, is a rebel and disobedient".

In this fatwi the ‘Ulama’ have gone as
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far as to regard the British also as their ’filul amr,
i.e. equate them to Muslim rulers. At this time
Fagl-i ﬁaqq is seen with those ‘Ulamd’ who were
friendly to the Government of East Iﬁéia Company.

- After this incident the Mawlani is found
in the movement of 1857, about which a—nﬁmber of
far-fetched stories have been fakricated 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 Liacknow
before an English judge who happened to be ohe of
his acquaintances. The main charge against the
Mawlana was that he had signed a fatwd of jih&d
agai;s; the British. In the court the Mawlani
himself was defending his case., No witness~c;uld
stand before his cross—-questioning and the case was
about to be decided in his favour. When Mawléna
saw that he had shaken all the witnesses he himéelf
declared that in fact he had signed thngﬁgé and
he was against the government. The judge was thrown
into a dilemma, because, he wanted to release him.
He tried to stop the Mawldnd, but the Mawléna went
on saying that he was againét the governmeﬁt: This
statement turned the tables and finally the judge

announced the sentence.l3
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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 Mawldna, and the other that the Mawlénd
had signed & fatwh in favour of jih8d in 1857 against
the British. These two points do not agree with

other historical evidence. The fatwé of jihadd was

first published in the S&8digul Akhbér, Delhi; in its
issue of 26th July, 1857; a photo—c&py 6f which has
recently been published with the signatures of the
‘Ulamd’ who had signed it, but we do-not find the
name 6f the Mawléna among the signatories.l
friendly to the Mawldn&d, we should better see the
account of the mutiny written by the Mawland

himself. In his book, aleThawrat al-Hindiy;h [ the

Indian Revolution], which he completed dufing 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
people.15

The question needs a thorough study as:
to what were the basic reasons which compelled the
Mawléna 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 Mawlédnid was not
an active participant in the movement, as‘i; generally
understood. Moreover, he had not seen the question
of the mutiny from political view point. The cause
of the mutiny to him, as he has given in his book,
was the religious policy of the Christians 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 Delhi,
we have other evidence, in the Diary:-of Munshi Jivan
Li1, the Secretary of BahBdur Shah Zafar, the last
Mﬁghal king. The diary, ﬁowever; clears this point
as to what the Mawlénd had in his mind when he
thought of doing soﬁe%hing good for the people.
Jivan L3l says that Mawldnd Fazl-i ﬁaqq asked the
king towstop fighting, because the Mawlini thought
that the Indian soldiers were unable tvo;ercome
the soldiers of the East India Company.18

After the British captured Delhi, and there
was a state of lawlessness, Fagzl-i 3aqq left ?elhi
with his family, and his whereabouts were not known
for some time., He was spending his days iﬁ'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

19 Seeing himself

agaisnt the British government.
free from all these charges he came out of his
refuge. But "after a few days", says the Mawléni,
g Christian officer sent for me from my house: éut
me in prison and subjected me to torfure , causing
me great pain. Then, putting me in chains, he sent
me to the capital of the kingdomszucknow] which had
become by then the house of ruin énd destruction.
He entrusted my case to a cruelvofficer of dominating
personality, who had no sympathy with those who
sought jusiice. Two apostates, who were by nature
quarrelsome and had had religious disputations with
me in regard to a Quranic verse, meaning- that one
who befriends the Christians is a Christian himself,
had supplied information about me. Phey used to
insist on friendship with the Christians énd had
ultimately turned apostate, exchanging the igﬁg
with kufr",2l “

We have seen that the Mawl&nid®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 wvivilians were either shot
dead by court martial or subjected to severe ordial,
as for instance Sahba(i and Mawlawi Muhammad Bégir.
Sahbd’i was a teacher in Delhi College, and Muﬁammad
Bﬁqif'ﬁad very good relations with Me. Taylor, the
Eﬁglish Head Master of Delhi College. They did not
take part in the movement, but‘both of thenm were
shot dead by court martial ohly because they had
failed to save the life of English refugees who were
hidden in their houses. Mawlénd Fagl-i ﬁaqq was

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

his own attitude is concerned, he remained unchanged.
IT

In this section we shall see 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., ‘All8meh Tafagzzul Husayn was a famous Shi‘i

‘8lim., He was contemporary of Shdh ‘Abdul ‘Aziz.

Hé had not only profound knowlédgé of Arabic, iersian
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and Urdu, but had also learnt Greek,-Latin and
English.22 He is said to have translated some works

23 About Nawwdb Rawshanud Dawlah,

of Newton into Persian.
¢ Abdul Q&dir Rémpiirl says that he could read and
write thé Englishulénguage,24 and he compiled an
English Dictionary.25 Mawlawi Mnbammad Ismﬁ‘il
Muradabadﬁknew English language very well. He had
been in England and had married an English woman.
His nephew, Mawlén8 Waehhdjud Din aglias Mawlawl Munni
had learnt the Engllsh language from his aunt,

Mrs. Ismd‘1l, and had "full command over the
language;'.26 Among such persons there is one
Lutfulléh whom we shall study in some detail.

o As we see there are several Indian Muslims
at that time who learnt the English language, but,
perhaps, Lutfull8h is the first Indisn Muslim who
gtudied the langﬁage and wrote his biography in
English and had it published in Iaondon.z7

Lutfulléh was born in 1802, in Dharanagar,
Malwa, in Centralnlndia. His father, Shaykh Muhammad
Akram, who was an ‘81im and had studied in Delhi,
died when Lupfullah-was only four years old. The
early life of Luyiullah was very miserable. ‘He,

however, studied Persian and Arabic, and was compelled

by circumstances to leave home. He travelled with
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2 physician up to Delhi and in 1817, he returned home.’
One day an English troops arrived there, and halted
for a few days outside the village where Lutfulléh
wgs living, He visited the soldiers one morninggand
was very much impresed "by their excellent uniforms,
their cannons in beautiful order, and all their
warlike materizatls".z8 Every morning he went to the
camp "to see their extraordinary manoeuvres,
exercise; and processions, on parade". Due to his
regular visits he bacame friend of one of the English
soldiers. One day he visited the soldiers' camp,
where his English friend was talking with other
English soldiers. This was the first time that
Lutfulléh heard the English language spoken, and

he feltnan irresistable desire to learn it. In three
or four days he learnt thirty seven words, which

he wrote down in the Persian charac‘cers.g9 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".3° 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. C. F. Hart

to instruct him in Hindustani. That was the work



76

which he wanted. And, as he says, since then till
1835 he regularly held the profession of a teacher
of the Persian, Hindustani, Arabic and Marathi
languages to new comers from England.sl

While living among the British people his
cherished desire to learn the English language increased.
But he was, howéver, 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),
Abbd Miy8n, who taught him the English alpﬁabet,
and'enabied him do distinguished the words from
dictionaries, and to read Hindustani ‘and Persian
fluently in the Roman characters. Abbd Miyap was
his first and last teagher 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 attention. Thus after
the hard labour of eight full years, he learnt
English, "the most difficult language in the world”.33

‘Now’we can imagine Lujfullgh's eminence.
In those days the knowledge of the Pérsian Arabic

and Hindustani languages was enough for a man to

secure a good job. To Lutfulldh every door was open,
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because, over and above, he knew English too. Very
often, then, he was 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 sides., 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 the Amir of Sindh.
He translated Goldsmith's Natural History_into
Persian for the Nawwdb of Surat who was very
friendly towards Lutfullﬁh.

In 1844, his friend, the Nawwdb of Surat,
died, and the East India Company deprivéd his son
of the throne. The young Nawwdb after failing in
his effort to restore his posifion decided to go
to Londonm to repair his fortunes. He took Lujfulladh
and an Englishman as his secretaries and sailed fof
London on 12th March, 1844. They stayed there till
the end of the year, and came back unsuccessful.
In fhose few months Lutfullzh studied the life of
the British people in their«own country. He was
impressed with the courteous attitude of the British
people, but at the same time he 7 was unhappy with
the extravagances in their religious-and social life.

He criticized this aspect of their life. "The Christians
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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 acts of their

Parliament, without any regard to the 0ld and New

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

Matthew, chapter v, ver. 17, 19".34 “He sums up

the character of the English people, by saying that

"they are entireiy submissive to the law and

obedient to the commands 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 Iutfulldh visited the India Office,

he could not refrain ffom saying that "it 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

Company".36 At another place he described England

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

ax weak as thé 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 manners 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

Lutfulldh 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. Iutfulldh was very often considerd by
his Muslim brothers ";eak in the religious feelings
due to too much reading in English booka",38 and
"one of the Feringees due to his attachment with

the East India Company".39

III

Now we shall see some cases of those
Christian women who married Indian Muslims and were
received warmly in Muslim-houses. There are not
many examples avaiable. Among the ‘Ulami’, however,
there was one Mawlawi Ismi‘1il Murddabddl who married

an English woman, and was called ﬁaQ;éwi Landani

[ the Mawlawi of London].4° There is another Shi‘f
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gentleman, Mir Hasan ‘A1l 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 in a Shi‘}
house. Her writings were published later in 1832.11
Mir Hasan ‘A1l was the son of a learned
Shi‘i,ié;ig; Mir HAj1 Sﬂéh, who was péshnamiz (leader
of“piayér) in the household of an Awadh noble.
Mir Hasan ‘Al went to Calcutta where he taught
Aéabic to somé British officers. In 1810 he reached
London, where he was appointed an Assistant to John
‘Shakespear, who was the Professor of Hindustani at
the Military College, Addiscombe. The Mir remained
there for about six years. During his s%ay there

he translated 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 household of the Princess Augusta

(d. 1840).4° After acquiring the reputation of

being "an efficient teacher", Mir Hasan ‘Ali returned
to India in 1816 with his wife. In India, as Crook,
the editor of the writings of Mrs. Mir Hasan ‘All,
informs us, Hasan ‘All served the go&ernment of ihe

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'Vailable.44 The authoress does not

speak about him. She mostiy describes the general
gocial life of the Muslims of that time. However,
there ére references here and there in the book which
help us to understand the Muslims' attitude towards
the British. Her father-in-law, Mir Hiji Shah was
a Shi‘f ‘4lim. Original}y he belonged to the Panjab,
where his father was gé8di. Mir H&8jl was born about
1746. He was given the ;tandérd>édﬁcation to assume
the office of the q8¢l, like his father; but because
of the unsettled poiifical 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;
before the day had dawned his head was bowed in
adoration to his Maker and Preserver. At all seasons
of the years, and under all circumstances, this duty
was never omitted. Prayer was his comfort; meditation
and praise his chief delight".*?

The Shi‘il people, as we know, are generally
known to be resefvéd in regard to social contact

with non-Muslims. But this Shi‘l ‘dlim received his
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non-Muslim daughter-in-law so warmly that she could
not forget it for her whole life. "He embraced us
both", she remembers, "with a warmth of pressure to
his throbbing heart, that pronounced more than his
words, the sincerity of our welcome. Never have I
forgotten the moment of our meeting".46 Moreover,
the 0ld gentleman used to take part.in religious
conversation with her. "Iﬂwas his happiest time",
says she, "when, 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 oene 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 witnesses of God".47
One more sentence, probably, would give
a clearer picture of those Muslims who were ready
to welcome the new situation. Mrs. Hasan ‘All
remained all. through her life a Christian, inwan

orthodox Shi‘1 family, and in a non«Christian

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

"Of my long sojourn in the society of the
Mussuimauns of Hindoostaun, I need here but
remark, that I was received amongst them
without prejudice, and allowed the free usage
of my European habits and religious principles
without a single attempt to bias or control me;
thaf by respecting their trifling prejudices
as regards eating and drinking, their esteem

. 8
and confidence were secured to me".4



Chapter V
Verbal Jih&ad.

The Muslim community at the time of Shéh
‘Abdul ‘Azilz was practising many of non-Islamic social
custons. ﬂany of them, as Mirzd Hayrat, the biographer
of Shéh Ismé‘il, says, were givén religious colour
in thé Mnslimusociety. The ‘Ulam&’ had been complaining
against this tendency from time té,time. But very
seldom had an ‘8lim stood against those customs which
he considered as "innovation" (bid‘ah), and started
any organised feform movemenf.

Sayyid Ahmad and Shéh Ismad‘il can be considered
the pioneers in declaring a Jiggg aéainst those
practices. Both of them were disciples of Shéh ‘Abdul
‘Aziz. Shah ‘Abdul ‘Aziz himself did not take active
parf in thé reform moveﬁent started by his disciples,
because by that time 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 éustoms 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 Imén

by Shéh Ismd‘il. He says: _ |
u "it"is customary for many people, in the
time of difficulty, to invoke the spirite of
the Pir (religious guides), apostles, Imims,
martyrs and angels, and fairies, and to geg
them to fulfil their wishes. To propitiate
them vows and offerings are made in their names.
Moreover, children are named after them, for
instance, ‘Abdun Nabi (slave of apostle),
‘Alf Bakhsh (gift of “A11) as well as Hasan
Bakhah, Husayn Bakhsh, Madir Bakhsh, S&lar

3 and also Ghulém Muﬁiud Din (slévé of

Bakhsh
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 chains 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, imims
martyrs, angels and fairies, and yet they ;laim
that they themselvés are Miuaalmans".4

If literature is a mirror of a society,

the Tagwiyatul Imén portrays a pi‘cture of the Muslim

society at that time. Hundreds of "innovations" had
found their way into Muslim houses. Shéh Ismd‘il
(1779-1830, afterwards known as Shih Ismd‘%l Shahid)
stood to reform Muslim society. Hé was éh; nephe&
of Shéh ‘Abdul ‘Aziz, and was brought up under him.5
Shdh Ismd‘il after his education took to criticizing
ana condémﬁing un~Islamic customs. He had to face
some of the ‘Ulamd’ and mashdyakh who were encouraging
the Muslim popula;é to their‘un-Islamic social
practices. Mirzd Hayrat, though very often he
exaggerates, has“given a full aeccount of reform
activities of Shéh Ismd‘1l, and the opposition he
faced. .

II

To popularize his teachings, Shdh Ismd‘?il
wrote several books, mostly on the unity 6f God: %he
A
revival of sunnh 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 b00k8.7

1. ‘Agabdtt Some issues of Taggwwuf and
Kaldm have been raised and discussed in this book.
- 2, Izéhul Haqq al-Sarih f1 ahkém al-mayyit

wa'l zarfh: [A detailed and clear gﬁidanée in regard

to a dead body] (Persiasn); as the title suggests,
this book deals with rites and rituals for the dead.

3., Mathnawi silk-i nlrs: A eulogy on the

Prophet Muhammad.
4. Radd al-Ishrék (Arabic): This book was

in fact the commentry on the Kalemah’=-i Tawhid [There

is no god, but God; Muhammad is the Prophet of God].
The book was divided into two chapters. In the first

one the author dealt with the unity (tawhid) and

polythism (shirk). In the second chapter'he described
the meaning of the sunnah (tradition) and bid‘ah
(innovation).

5. Risflah f1 mabhath imk8n al-nagir (Persiah)i

This book is on a theoiogical issue. Shah Ismi‘Il
held that God could create a man again similar—f;

the Prophet Muhammad, but He would not do so, becamuse
He Himself has declared the Prophet Muhammad as the
last Prophet. Those ‘Ulami’ who were his opponents
and were headed by Mawlﬁnémﬁagl-i Haqq, were of the

opinion that after the Pr;phet Muhammad God could not
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create a man like him., In the above book Shidh Isma‘il

has presented his views on this issue.

6. Risdlah Ek Rozi. In this treatise Shih

Ismd‘3il has replied to quésfions put by Mawlénf?”
Fagi-i ﬁaqq~on the subject of creating a new“man like
the Prophet Muhammad. It is said that this tract
was written in one day (8k rdz), hence, its title.

7. Risilah Uslil-i Figh: It is & booklet

which deals with the principles of Islamic jurispru-

dence.

8. Tanqid al-jawaz fi jawAg-i raf‘-i yadayn

f1 al-galdh, (Persian): This book was written to prove

that in pfayer it is better to 1lift hands to the ears
several times. This was contrary to the practice
of the Hanafl Indian Muslims who were in majority.

9., Tanwir al-‘aynayn f1 ithbadt-i raf‘-i

yadayn, (Arabic):nThis book is also on the same theme
of raising the hands up in the prayers.

10. Mangab-i Imdmat, (Persian): In this book

Shah Ismé‘l1l has described the meaning of imémat,

and the fesponsibilities and qualities of an imém,

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

im8m must possess the prophetic virtues.9 The book

is incomplete. The author was killed before he could
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11. Sirdt-i mustagim: This a collection of

the sayings of Séyyid Ahmad"(known as Sayyid Ahmad
Shahid) compiled jointly by Shah Ismd‘2l and Mawlawi

¢ Abdul Hayy. Shéh Ismé‘il noted down all that Sayyid
Ahmad said in his preaéhings in R&’& Baréli, when

he was touring North India to refdfﬁ'thewﬂﬁslim

society around 1820. The béok contain . : four chapters,
but all the chapters do not contain the sayings of
Sayyid Ahmad. Chapter one which describes the
difference between prophethood and sainthood, and
chapter four which explaines the system of Tariqahf-i

Muhammaiyahlo

were compiled by Shé&h Ismd‘1il.
Chapteré two and three were origiﬁally Qritten by
Mawlawi ‘Abdul Hayy, which Shéh Ism8‘fl included in

the boc;k.11 Chapter two dealg withitﬂose "innovations"
which had crept into Muslim society, and chapter

three gives an account of different Sufi orders
practised in India. The book was originally written
in Persian, but now it is available only in Urdu,

with the name of Shdh Ismd‘1l as the translator.l2

12, Tagwiyatul Imdn, (Urdu): This is the

first chapter of the Radd ;l-Ishrék, rendered into

Urdu by the author himself. Several editions have
been published afterwaids. The book was translated
into English sometime about 1852 by one Mir Hashmat
‘a11. ‘
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13. Tadhkirul Ikhwén, (Urdu): This is the
second chapter of tﬁe Radd ai—Ishrék. It was rendered

into Urdu after the death of the aﬁthor by one of
his friends, Muhammad Sultdn. Several editions of
this book are available. -

In none of these books, however, has the
political condition of the country been discussed.
The author has confined himself to the quewtions of
unity, prophethood, innovations and some other religious

and theological issues like raf‘-i yadaygl3 and
4

imtind‘&i naz§£} etc. Only in the Sirdt-i mustagim,

do we‘find foar and a half pages out-of_376 pages

on the explanation of iggg_.ls In these few pages
the author has said that M@_ was one of the Divine
gifts to human beings. One who took part in jih&d,
he said, would be rewarded by God, and those against
whom the jih&d was declared were benefitted by the
mercy of God: Had they not been killed their sinful
life 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

pn16

of Hindustan had become D&rul Har with the India

of centuries ago, when thé Muslims were following
the Shar‘, and, there was, therefore, prosperty

everywhere in India.



9l
III

Sayyid Apmad (1786-1830) was born at Rai Barelly
in Awadh.17 According to custom he was giv¥en his
first lesson at the age of four, but very soon his
relations came to know that Sayyid Ahmad 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
exercises.l8 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 1life of
Lucknow, Sayyid Ahmad decided to go to Delhi. About
1218/1803 he reached Delhi and presented himself
before Shah ‘Abdul ‘Aziz.l? Sh&h ‘Abaul ‘Aziz sent
him to his younger brother Shah ©Abaul Qadir; Sayyid
Ahmad made his bay‘ah (sufi ailegiance) to Shéh
‘Abdul ‘Aziz. Along with the spiritual disciﬁline
he started to study under Shah ‘Abdul Qddir and Shah
‘Abdul ‘Aziz. During his stéy there'Safyid Ahmad »
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 Amir Khén of Malwa.
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The journey of Sayyid Ahmad to Malwa has
become very important to later writers. They interpret
it in different ways. ‘Ubaydulldh Sindhi, for example,
says that Sh&h‘Abdul ‘Aziz wanted to opeﬁ a war
against the‘éast India Cémpany to free the country.

He, therefore, sent Sayyid Apmad in the army of Amir
Khé8n to acquire military training.21 quiam Rasfl
Miﬂr, on the other hand, thinks that Sayyia Ahma&

wan not deputed by Shéh ‘Abdul ‘Aziz. He went there,
Mihr says, by"divine inspiration“.22 Ab{il Hasan ‘Al
Nadwl and Mirzéd Hayrat Dihlawil say that éayyid Ahmad—
did not want publicity as a sﬁiritual leader, and,
therefore, went to a remote place so 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
Ahmad was not in the limelight, and for him at that
stage there was no need to run away from the people.

Sindhi also has not given any historiecal
evidence to supéort his statement that Sayyid Ahmad
was deputed by Shdh ‘Abdul ‘Aziz. The only ground
on which Sindhi builds up the étory is that when
Auir Khin entered into a treaty with the British in
18i7, S;yyid Ahmad was presented as objecting to it

and asking the Nawwab not to sign the treaty.
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After failing in his effort he left the army of Nawwéb
Amir Khdn and wrote to Shah ‘Abdul ‘Aziz that he

was going back to Delhi because the Nawwﬁb had come

to an agreement with the British.24 Besides this,
Shindhi has nothing to prove his theory except his

pen and his imagination.

Mihr builds his story on the ground that
persons like Sayyid Ahmad do not run after bread.
Sayyid Ahmad, therefore, would have not gone to Malwa
for livilihood had he not been asked by God to do so;
otherwise to earn his dakly bread he' could have gone
to Lucknow which was very close to his homeland.

To prove the idea of "divine inspiration", Mihr quotes
the author of the Wagd’i‘.®? According to the Wagd'i®,
Sayyid Ahmad was reported to have said while he was

in the army of AmIr Khé@n that he had received
insptration in Rai Barélly to go to Amir Kha&n. We
cannot say how far this story is genuiﬁe. ﬁowever,
this statement of inspiration is not found in the

collection of his sayings, the Sir8t-i mustagim.

The above mentioned statement was éiven after his
death, and was said to have been made when Sayyid
Apmad was in the army of Amir KH&n, Sirfi-i mustagim
was compiled after Me 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 jihdd, and he did not see any harm
in disclosing this to %he people, then he should
have told such an important inspiration at least to
his close friends like Shé&h Ismé‘Il and Mawldni
‘Abdul Hayy; but he did not do so. It is, tﬁetefore,
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
Ahmad did not join the army like an ordinary man.
They apparently reject the idea that Sayyid Ahmad
served in the army because he was a man and had the
respong8ibility 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 affairs. Usually
people like to see a halo round the head of their
spiritual hero right from his childhood. The same
is the case with Sayyid Ahmad; 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 Ahmed joined the army. This is
the most practical and simple answer and it has been
overlooked by many of his followers.:

Sayyid Ahmad, as we know, was not an ‘8lim,
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and, therefore, he did not have a chance to find a
job somewhere as a mufti or gddl, or as a teacher

in a school. For him tﬂere wés-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 aé Mawlénd ‘Abdul Hayy or
Mawlénd Fagl-i ﬁaqq had served thewCompany. But if
we remember the attitude of Shah ‘Abdul ‘Aziz
towards the services under theanon-Muslims,‘ we would
say that Sayyid Ahmad should not accept any post in
the British army. Shadh ‘Abdul ‘Aziz had said that
services under non—Muglims, in whi;hAa 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 whether
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 Kh@n at that time was not under
obligation to the British. It was,therefore, easy
for Sayyid Ahmad to join his army, but afterwards,
probably, for the same reason, when Amir Khén bowed
down to the British supremacy, Sayyid Ahmad-resigned
his post from the Amir Khan's army and went back

to Delhi,
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At this stage, there is only one point
left unexplaned: why did Sayyid Ahmad join the army
of Amir Khén, and not the army of the Nawwdb of
Luckn;w, wﬁo was also a Muslim? To answer‘this
question we have to study the condition of Luckmow,
Lucknow was under a Shi‘i Nawwdb. At that time, as
the writers say, it was not eaéy for a sensitive Sunni
to find a good place there.26 Amir Khin was a Sunni.A
But what kind of relation did Amir Khéi have with H
Shan ‘Abdul ‘Aziz we still do not know. We only can
sa& on the basié,of available records that Amir Khan
was under the influence of Shéh Ghulém ‘A1l who had
close relation with Shah $Abdul ‘Aziz. Sir Sayyid
Ahmad Khén reportsrthaé Amir Khén once begged Shéh
Ghulém A1% to accept his donation to meet the
expeﬁses of his kh&ng8h (monastery). Since it was
against the nature of Shah Ghuldm ‘Al to accept
presents from the big peéple, hé refuéed the offer
and replied to him:

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

Say to Amir Khén that sustenance is
- prescribed by God".

27
So it was possible that through this relation Sayyid
Ahmad might have been known to Amir Khén, and, therefore,

he went 6o him. Further the elder bro%her of Sayyid
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Ahmad, Sayyid Ibrdhim (d. 1809), was also in the
army of Amir Knan as the leader of prayer (imém).
This also ﬁight‘be one of the reasons to join_the
army of Amir Khén.

ﬁowev;r, whatever might be the reason,
Sayyid Ahmad joined the army of Amir Khén around
1810 and went back to Delhi about i817.“

IV

When Sayyid Ahmad returned to Delhi,
Shéh “Abdul ‘Aziz put him in the same old Akbarabadi
mosque where Sayyld Ahmad lived before. Very soon
people gathered round him and began to become his
murfd.?® Sayyid Apmad stayed in Delhi about two
yeaés. In 1819 he embarked upon Jjihf#id against social
evils and religious innovations. Maﬂy relations of
Shdh ‘Abdul ‘Azlz and other prominent people from
different sufi order like Shah Abd Sa‘id, the khalifah

of Shdh Ghuldm ‘Ali from the Naqshbandi order,

accompanied him. His fame was travelling before
him, and wherever he arrived people began to become
his gggig, and to promise to give up all un-Islamic
rites and rituals.

Sayyid Aphmad was authorized by Sh&h ‘Abdul

‘Azilz to practise and receive bay‘sh (allegiance)
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from the people in anyo#the four sufi orders, the
Chishti, the Qddiril, the Nagshbandil, the Mujaddidi.
Sayyidehmad, %heréfore, used to receive bay‘ah “
from the people first in any of these orders and
then asked them to enter into the order which he

himself introduced, the Tarigah’-i Muhammadiyah.

This Tariqah was not, howevér, an 0ld established
order. This was Sayyid Ahmad's own invention.
Once one of his disciples, Hakim ‘At&’ulléh Khin
of Rampur, asked him why he used to féke Bax‘aﬂ
first in all four established orders and then in

the Tarfgah’-i Muhammadfyah. If the other orders,

he askeé, were more impértant than the Jarigah then
what was the use of receiving the bay‘sh aéain in
the Tarigah’-i Mupammadiyah. Sayyid Ahmad replied

that the established orders like Qadiri and others
were somehow based on the spirituai teéchings. The
relation between those orders and the Prophet waw
hidden (b&tin). But the relatioh between the Tarigak
and the Piophet was open (zég;g).29 However, the

Tarigah’-i Muhammadiyah, in fact was not any new

ordér. 'Sayyid Abmad is reported as saying that
since the mystical way of teaching had great esteem
in the eyes of the people, %e attract them Sayyid
Aphmad named his way of teaching as the Tarfgah’-i
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30

Muhammadiyah.

" In the Tarigah’-i Muhammadiyah the emphasis
was more and more on_peréonal behaviéur. Explaining
the Tarigah, Sayyid Ahmad once saids

 "The Tariqah’-i Muhammadiysh is a way of

life in which“evefy action of:man must be to
please God. [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 dawyn and of
early morning. Food should be taken to
strengthen the body to perform the prayers,
fasting and Hajj, and if necessary, the jihid.
In short the pmrpose of every action like i
walking, sitting, standing, sleeping, rising,
eating and drinking should be to please Bod.
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 God, the Lord of all the
world'.[6:162]".31

In“his preachings to the people Sayyid

Abmad concentrated on eradicating all those innovations
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which were embedded in Muslim society. Sindhi
considers that this tour of Sayyid Ahmad was -
arranged by Sh&h ‘Abdul ‘Aziz who asked him to go
and take bay‘ah of jihdd on his behalf against the

British.32 But the av;ilable materials 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 coéme back to the teachings
of Islam and give up "innovations".

Occasionally, however, we find stories
attributed to him and relating to his activities of
Jjihdd. For example, once in Lucknow, according to
onewstory, Sayyid Ahmad gave a pistol to one of his
followers and said "keep arms with the intention of
Jjihdd in the way of God, and eat fully, if God will
please, we will do jihAd against the kuffdr. - Take
physical exercises, because, mysticism is.not better
than this“.34 According to another story one of his
disciples, Shaykh Ghul&m ‘All of Allahabad used to
present him with arms. One day Sayyid Ahmad said
that he should not bring arms, because he (Sayyid
Ahmad) was going on Hajj, and there was no need
of arms. Shaykh Ghul&m ‘Ali replied that he did
not know whether Sayyid Ahméd would declare jih&d

in this country or somewhere else. Moreover, Shaykh
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Ghuldm ‘Al% was not sure of his own life and therefore
want;d to éive arms to Sayyid Ahmad; it was then
for him to store them wherever he 1iked.35 Another
story says that when Sayyid Ahmad reached Mecca in
1821 with hundreds of his followers he took the
bay‘sh of jihdd at Hudaybiysl, C where the Prophet
had taken bax‘ah of jihdd from his companions.

All these stofies and the statements
attributed to him have been collected from the books

31 There

compiled by the order of Nawwé@b of Tonk.
is no other means available t6 examine the authenticity
of such stories except to compare them with the
writings of the leaders of the movement. None of

the books, like Sirdt-i mustagim, Tagwiyatul Imén

or Mansab-i Imamat agree with the spirit of these
stories. )

However, if we carefully examine the above
mentioned stories in which the idea of jih&d has
been mentioned we would classify them in tﬂree
categories.

1. Those in which Sayyid Ahmad asked some

of his disciplesto be reédy for jih&d.

2., Those in which some of his folloﬁers

offered him arms for jih&8d, but he was not

sure whether or not Sayyid Ahmad would
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start the jihad.
3. Those in which during the Hajj at

Hudaybiyah Sayyid Ahmad took the bay‘ah

of jhbhad.
The baz of jih&d at Hudaybiyah might

be considered of little sign1ficance exceptlng an
observance of a sunnah of the Prophet. The narrators
only say that there was a bay‘ah of ;__gg at Eudaybiyah,
but they do not explain whether there was any
particular reference to any details. As for othér
stories, we can only say that Sayyid Ahmad did not

say, even in these stories, that he was going to launch
a 1;_@_ On the question of 1;_§g the confusion

arises from the fact that the word 1;g§_ is now taken
in an ordinary sense of fighting, whereas jihéd in

its original sense refers to an attitude. Every
attempt in the name of Islam, nowadays is understood

to be a jih8d whether it complies with the
technicalities or not. For instance, as mentioned

38 when Mawlawi® Amir“Alf of Lucknow stood for

above,
the restoration of a“moséue from the possession of

Hindus, his attempt was called jihdd. According to
Figh his action was merely a rebeliion, not jihad,

because without the permission of the amir the

individual Muslim cannot start a jihd3d. That is
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why the ‘Ulaméd’ like Mawlénd Fagzl-i ﬁaqq issued a
counter ggggénégainst Amir ‘Al11's Jjin&8d movement.
Moreover, in thé case>of Say&id Ahmad we
must remember what Shéh ‘Abdul ‘Azfz had said about
Jih&8d. According to him, the Beét-jggég was the
verbal Jjih8d, to invite the people toward Islam.
And during the life time of Shéh ‘Abdul ‘Azfz we
find Sayyid Ahmad and Shdh Ismd‘2l following his
way and undertaking verbal i;gégwagainst all
un~Islamic practices. For exaﬁple, Muslims at
that time were against the marriage of a widow.
Sayyid Ahmad criticksed 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 Shéh Ismd‘il had his old widow sister
married. Likewise thé Mnslims had stopped going on
Hajj, because they considered the voyage unsafe.
Many of the ‘Ulami’ had issued fatwéd that in these
circumstances the ﬁgji was not obligatory.
Shéh Ismd‘3l and Mawldnd ‘Abdul Hayy issued a fatwé
that "unsafe voyage" was a lame excuse. The fatwl
was sent to Shéh ‘Abdul ‘Aziz, and he ratified
whatever Shah Ismd‘$l and Mawldnd ‘Abdul Hayy had

publiecly that he was going on Hajj. 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 Ahmad and Sh&h Ismd‘1l did advocate
overt jih8d. But this happened after the death of
Shdh ‘Abdul ‘Aziz. He died in 1824, the same year
Sayyid Ahmad and Shdh Ismd‘fl returned from Mecca
after Pperforming the Hajj. vThey stayed there, in
Delhi, for two years, and in 1826, they went to the
North-West Frontier for jih&d.

The reason of this jih2d and against whom
they actually fought remains out side the scope of
our study.39 In this study we were concerned with
Shéh ‘Abdul ‘Azfz, his period and with the question
as to whether he had or had not declared orpreached
war against the British. We have also seen that
how far the Muslims of his time responded to him.
The later career of Sayyid Ahmad as the leader of
jihéd 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 summarige the whole discussion. The
major questions which the Muslims were asking at
that time were of the following type:

1. What was the legal status 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-Musllm
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
we have seen that Sh&h ‘Abdul ‘Aziz said that the

territory under the non-~Muslims was Darul Harb. 3But,

as we have seen, neither was he asked, nor did he
himself define what he really meant by the term
Darul Harb.

This term, however, may be understood
with the help of some of his other statements. -

Darul Harb, in its technical sense means a country

where Muslims are supposed to restore the Islamic

order, or migrate from there to some other Didrul Islém.
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But in the case of India Shéh ‘Abdul ‘Azfz explicitly
declined to consider it a country from which migration
was obligatory. Regarding jih&d he has categorically

defined it and shown his preference for verbal jih2d

whereas this is generally regarded as the lowest
type of jih8d. Thus we can say that the term Drul
Harb was not used by Shah ‘Abdul.‘Aziz in its strict
technical sense. v

Replying to a question aﬁout performing
the Friday preyers in a D8rul Harb he also suggested

the selection ef an honest Muslim to supervise their
personal and religious affairs without worrying about
the political condition of the country. He suggested
that such an officer should be appointed by the

government of the Darul Harb; and if the government

failed to fulfil its responsibility the Muslims
themselves should elect some one from amongst
themselves., It is, therefore, safe to say that

the term Dirul Harb was not a declaration of war

agaimrst the British. It was, however, an analysis
of the new situation through s familiar religious
term.

One wonders why the Muslims were so 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 questibns about thqlegal status
of the country did they ask about their duties as
members of a gradually dying D8rul Isldm. On the

contrary the emphasis was more and moré 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 meking the country Darul Harb,

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 Shdh ‘Abdul ‘Azfz 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 "preferred". But
as we have already seen the reason for forbidding
was not on the ground that they were offered by the
British. Sh&h ‘Abdul ‘Azfz clearly gave his opinion
on the basis of the nature of work involved in
different services whether the employer was
Christian or Muslim.

On the question of learning the English
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language and wearing English dress, Sh&h ‘Abdul ‘Aziz
declared them lawful provided that the Muslim
concerned wgs not intending to merge his identity
with the British.

lIt is also very important to note, that
Shéh ‘Abdul ‘Aziz met opposition from different
circles of the Muslim Eommunity of India on different
problems, but none of his opponents censured him
for his political ideas. Shah ‘Abdul ‘Azfz, as we
have already seen, was considered friendly to the
British, and it is aleo a fact that none of the
‘Ulamd’ whether Sunni or Shi‘%, criticized him on
this séore. The British officers also respected
him. His relations and disciples, too, were on good
terms with the British., Many of them, as we have
seen, were in. the service of the East India Company.
Shah ‘Abdul ‘Azfz not only allowed this but also
defended this position if some one objected the
acceptance of any position under the British - i -
agministration.

In short we can say that Sh&h ‘Abdul ‘Azlz
saw no harm in the Muslims' living under non-Muslim
government. He divided life into two p;rts:
political and religious. Por the religious aspect

he advised the Muslims to depend upon the Muslim
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officers appbinted‘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.
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For a modern interpretation in respect of
intermarriage see, for example, Muhammad Ja'far
Shih Nadwi, “AL 1-Din Yusrun, (Urdu), Lahore,
1956, pp. 172 ff,.
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v. i, Pe 198. -

Abul Hasan ‘Alf Nadw?, op. cit., bp. 97. NadW1,
without mentioning the name of Bégam Samrd,
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says that the officers asked to be excused for

not having seen the Sayyid ea¥*lier, because they

were on duty, and the Bégam S&hibah was very
strict in regards to duty. ZEvidently the Bégam
Séhibah (Her Ladyship) means Bégam Samrd, because
gt that time Sardhana was the capital of Bégam
amri.

On this point only one example is available where
Sayyid Ahmad refused to accept a present from a
Muslim woman of Banaras who had married a Christian
businessman. (Ghulém Ras@l Mihr, Sayyid Abmad
Shahid, Lahore, 1952, p. 203.) But this case

was rather different from the Bégam's case. Here
Sayyid Ahmad himself was involved, whereas in

the case of the Bégam his murifds tdisciples)

were involved. If his refusal was based on some
principles, then, he must have asked his disciples
also to abstain from the Bégam's service.

For Christian Mission Stations in India (1793~
183%), see Ingham, op. cit., Appendix C, pp. 133 ff.

Imdéd $é‘.biri, (o) Cito, P. 50.

Ibid, p. 63.

Chapter ITI

For biographical information, see, Rahmin ‘Alf,
Tazkirah Ulamd’-i Hind, (Persianj; Luclmow,

1894, p. 122; Urdu translation by Mﬂ%ammad Ayylb
Q8dirf, Karachi, 1961, p. 302; Sir Sayyid Ahmad
Khén, Tazkirsh shl-i Dihl?, (Ch. IV of Asirugs-
$anfdfd) ed. by Qazl Apmad Miyén Akhtar, Karachi,
1955, pp. 52-563; PFagl-i Imém Khayrébédi, Tar jumdn-
al-Fuzald’ (veing a chapter of his Amad nﬁmahi,
ed. by Muftf Intizdmull Shih&bf, English tr.

by A. S. Bazmi, Karachi, 1956, pp. Persian text,
15-17, English tr. 30-31; :

Shéh Walfulldh, Shifé’ul ‘A1f1, Urdu translation,
al-Qawlul Jamfl, by Khurram Alf, Bombay, 1260,
pPp. 89-96. :
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This Madrgsah 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 "Madrassh R&’& Bahfdur
iélé R8m Kishan Dis". See Nazir‘ Saghﬁhlw i.i

1-Furqén, Baréli, v. viii, No. 9-12, ali-
ullzh ﬁambar, p. 288,

A letter from Q'ne Mulld Rashfdf Madani of Constanti-
nople to Shdh ‘Abdul ‘Azfz is quoted as evidence.
Mull4 Rashid? wrote that a fatwd in the Islamic
world without the seal of Shah Abdul Azfz was

not of great value. See Hayrat Dihlawf, Haydt-i
Tayyibah, Lahore, n.d. p. 30.

A1{Af Husayn YA1f, Hay8t-i JAwid, Iahore, 1957,
‘V'. ii, pO 7270

Qadam Sharff was the mausoleum of Prince Fath Khin
son of Firoz Shdh (4. 1374). In that mausoleum

there was a stone bearing a foot print. According
to public beliefl that was the foot print of the
Prophet. The mausoleum, therefiore, was called

the Qadam Sharff, the Holy Foot. The people

used to fill the foot print with water and drink
it. c¢f. Sir Sayyid Ahmad Khén, Asdrus_Sanfdld,
Kenpur, Nimf Press, 1904, Ch. III, pp. 37-38.

Shah ‘Abdul ‘Azfz, Malffizdt, (Persian) Mérgjhz
1896, p. 54; Urdu translation by Muhammad All
Iutfl, Karachi, 1960, p. 117. [Hereafter refferd
as Malfigzit only].

One can tell that the Rohillas were sg fanatic
that once a Rohilla disciple of Shih ‘Abdul ‘Aziz
left his class-room and declared that Shdh Abdul
‘Azfz was a Shi1'f simply because one day in his
sermon Shdh ‘'Abdqul ‘'Azfz had exaggeratedly praised
the fourth Khalffah, ‘Alf. See, Malff@izdt, Persian,
p. 323 Urdu, p. 84.

One current story whhch is very often told by

later historians on the authority of Amir Shah
Khén, (Arwéh-i Balfsah or Amfrur rawdyit, Saharanpur,
1343/(19241, p. 247, is that, during the time of
Najaf Khan, Shdh ‘Abdul ‘Azfz and his family were
exiled from Delhi. PFrom-the outskirts of Delhi

the women and children were provided carriages

by Shéh Fakhrud Dfn, a well known sifl of that

time and a close friend of Shéh ‘Abdul ‘Aziz
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(for biographical information of Sh&h Fakhrud
afn, see, Khallq ad Nizémf, Mash@yakh-i Chisht,
Delhi, pp. 460-529), but Shih ‘Abdul Azlz 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 Amfr Knén.
(See for example, Fazl-i Imém, d. 1829, op, cit.,
Persian text, pp. 15-17, English tr., pp. 3031;
Abdul Q4dir RAmpidrf, d. 1849, op. cit., pp. 245 ff.).
In 1801, Mawlini Khayrud Din ﬁhhammad of Jawnpir
compiled a Tagkiratul ‘Ulami’ or "A Memoir of the
Learned Men [9f Jawnpur]y Calcutte, 1934. In its
first chapter he has given a short account of
the city of Jawnpur since its foundation in 1370
ti11l the time of Governor-generalship of Marquis
Wellesley (1798-1805). But he has not referred
to this incident either. Moreover,there were
powerful Rohillas on his route to Jawnpgr where
Najaf Khan had no authority. Had Sh&h Abdul
Azfz been exiled in such a dreadful manner he
could have taken political asylum in Rohilkhand,
the Rohilla state, close to Delhi,

’ In these circumstances it is hard -
to believe this story told a century later by
some one whom Manigir Ahsan Gf£14n? (op. cit.,
pe 211) designates as "the story teller of
Walfulldh's family".

10. Shih ‘Abdul ‘Azfz, Fatdwd ‘Azfzf, v. i, Persian,
Delhi,; 1893, p. 1133 Urdu trgnsiation, Kanpur,
n.d., p. 202. [ Hereafter referred as "Fatiwid"]

11, Malf§zidt, Urdu translation, the Preface by the
Translator, p. 30.

12. For example explaning the verse 81:9 he declares
‘azl (coitusintermptus) 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. Tafsfr-i ‘Az?z%, (Persian), v. iii,
Lahore, 1277/1860, pp. 57-58; Urdu tr. Deoband,
1953, part xxx, pp. 94-95.

13. Malffizdt, Persian, p. 23; Urdu, p. 70.
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Shdh ‘Abdul ‘Azfz, Tuhfa’'-i Ithnd ‘Asharfysh,
[hereafter referred as Tujhfeh] Persian, N.D.,
1269/1852, pp. 1-2; Urdu tr. Karachi, n.d.,
Preface, pp. 1,2.

Even some of the relatives of Shéh ‘Abaul ‘Azlz
had become Shi'f, cf. Malffizit, Persian, p. 37;
UI‘dU., Pe 920 '

See for example, Malf{zit, Persian, pp. 8, 373
Urdu, pp. 48, 92; Fatawd, v. i, Persian, pp.
12, 183 Urdu, pp. 28, 39. On the contrary we
do not find this type of gquestion about those
Muslim girls who married Christians. (cf. supra,
p. 10 ff.)

Malflizdt, Persian, p. 22; Urdu, p. 69.
Tbid, Persian, p. 23; Urdu, p. 70.

Muhammad Ikrém (Rawd~i Kawsar, Lahore, 3rd ed.

1958, p. 573) has given a few names of Shi'f
Ulamd’, who wrote books to refute the Tuhfah.

Among them were Dilddr ‘Alf of Iucknmow ( for

biographical information see, Rahmin Al1T, op. citw,
Persian, p. 603 Urdu, p. 1863 and Muhammad

Quli Khén Kantiri.

‘In the Patiwd (Persian v. i, p. 1363 Urdu, v. i,

. 241) we find a letter from one Mirzi Hasan
A1f saying that the opponents claimed that the
Tuhfah was a translation. Shédh ‘'Abdul ‘Aziz
replied that the book "Sawd'iq-i Mibigah" and
some other books indeed were before him when he
was writing the Tuhfsh, and he had followed the
pattern of Sawd'ig in the division of chapters,
etc., but the Tuhfah, he said, was entirely an
original work in its contents and material.
We cannot say anything for or against this
statement because the Sawi'iq is not available.

Patiwd, v. i, Persian, pp. 136, 137; Urdu, p. 242.

According to Ikrém (op._cit., p. 573) Mirza
Muhammad ‘Alf, a biographer of the Shi‘f ‘Ulamf’
has written in his book, Nujlmus sami’ fi tr&jim
al— Ulami’, that due to Najaf Khan, bdul
AzIz had not published the book under his real
name. (For bibliographical information about
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the Nujfm cf. Storey, v.i, part ii, p. 1134)

The later. writers also take this view for graated
that Shdh ‘Abdul ‘Azfz Bad to meet adversities
at the hands of Najaf Khan on account of the
Tuhfah., Whether or not Najaf Khan misbehaved
to him, is a question which needs investigation.
But sor far as ‘the case of the Tuhfah is
concerned, it was written, accorging to the
author himdelf, in 1204/1789 (cf. Malfizit,
Persian, p. 23; Urdu, p. 70) whereas Najaf Khan
died in 1781.

Fazl-i Husayn Bihdri, al-Hayit ba'd al-mamdt
(Urdu, biography of Mowlang Nazlr Husayn.alias
Miyén $8hib, 1805-1902), Karachi, 1959, p. 102,
says that the personal library of Shah Abdul
‘Azfz was subsidized by the English Governor
General of India,

Kamf18t-i ‘Azizf was compiled by one Nawwdb
Mubdrak All Khan, and was published from Mérath
in '1873. The book recently has been republished
as an appendix of the Malfdzidt, Urdu edition.

Shéh ‘Abdul ‘Azfz has used the word "JZhil",

whiich not always means ignorant or illiterate.
Sometimes the same word jihil is used for rustic,
rugged and rude person. By seeing the characterstic

~ of Skinner we cannot say that the word jéhil

26,
27.

28,

29.

30.

was used in the meaning of ignorant. (For the
use of word of jéhil cf. also, Toshihiko Izutsu,
The Structure of the Ethical Terms in the Koran,
Keio University, Tokyo, 1959, pp. 24-31.

Malfiizdt, Persian, p. 117; Urdu, pp. 214, 215.

Baillie Fraser, Military Memoires of Col. James
Skinner, v. ii, p. 159, as quoted in The Nabobs
by Percival Spear, Oxford, 1963, p. 13.

‘Abdul QEdir Rimplrf, Wagd’i' ‘Abdul Q4dir Khini,
Persian Ms., Urdu Translation, Karachi, 1960,

v. i, p. 193.

Philip Woodruff, The Men who Ruled India: The
Founders, London, 3rd empression, 1954 p. 268.

Percival Spear, op. cit., p. 93. [Due to this
friendliness a% last Ffaéer met his death.
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For an account of his murder see Percival
Spear, Iwilight of the Mughals, Cambridge, 1951,
pp. 182-193; and W, H, Sleeman, Bambles and Recollect-
ions of An Indian Official, London, 1844, v, ii,
pp. 209-231. ﬁor;!ﬁdian view point regarding his
murder, cf. also Abdul QRdir ﬁémpﬁri, . cit.,
p. 175, f. n. 1; and MAlik RAm, Zikr-i %halib:"belhi,
1955, 3rd ed. pp. 69 ff. -

Victor Jacquemont, Letters from India, London, 1835,

2nd ed. p. 259.
*Abdul Q4dir Rimplrf, op. cit., p. 322.

Once Sh&h ‘Abdul ‘Aziz said that the Nagshbandi

order was the best. Their system of training was
like the well-organised militry system of the English
Reople. (Malfligdt, Persian, p. 18; Urdu, p. 63)

t 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. (Malffizdt, Persian, p. 51;
Urdu, 112).

Hayrat Dihlawi, op. cit., p. 122.
See supra, pp. 14 ff,
Malfiizdt, Urdu ed. Preface by the translator, p. 19.

Imddd $@biri, Faraneivén ki ja1, Delhi, 1949, p. 140,
Imddd SAvirt (p. 137) counts oShah ‘Abdul Azlz as
the first munfgzir, but he also accepts that during
the time of Sh Abdul ‘Azfz no missionary, except
a few cragzy Christians, took interest in the
religious debates,

For example, it is reﬁ}ted that once a missionary
came to Delhi to Metcalf, the English Resident at
Pelhi, and wished to have a debate with some peominent
41im. Metcalf brought kim to Sh&h "Abdul "Azisz

on the condition that if the missionary would be
talked down by Sh&h "Abdul 'Azfz, then the missionary
would pay two thousand rupees to Metcalf., Otherwise
Metcalf would pay to the missionary the same amount
on behalf of Sh&h ‘Abdul ‘Azfz. Both agreed and

went to Shdh ‘Abdul ‘Azfz. Shih ‘Abdul ‘Azfz was
asked to answer the question on the ground of reason
and logic without quoting the Qur’4n or the Hadith.
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The missionary asked if the Prophet Muhammad
was the beloved prophet of God why did he not
ask God to save his grand son, Husayn and his
children. The assassination of Husayn, he saig,
proved that the Prop het Muhammad was not beloved
6f God. Shéh Abdul *Az%z replied that the
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 reply silenced the missionary, and he paid
the promissed amount to Metcalf. (Kamdl8t-i
‘Azfzf, published as an appendix to Malfugat,

Urdu, pp. 226, 226.)

See for example, Fatiwd, v. i, Persian, pp. 148
ff.; Urdu, pp. 260 ff.j "Kema1l8t-1 Azizi %aaendix
to Malfiizat, Urdu, pp. 227.

Percival Spear, Tw111ght of the Mughals,pi. 149.

Hee Cho‘III, PPe. 56+59.
Chapter III

See, for example, Fatdwd, Persian, v. i, pp. 91,
114, 191; v. ii, p. 119; Urdu, v. i, pp. 206,
327, 328.

The Persian text, vol., i, bears 242 pp. and

v. ii, contains 148 pp., the Urdu translation in
two volumes contains pp. 396 and 320. Most of
the questions are about the rmules and regulations
regarding the Islamic rites like prayers, fasting,
etc., and about the philosophy of mysticism etc.
Out of these hundreds of pages about lo pages in
the Persian, and about 17 pages in the Urdu
translation have been given to questions having
some political flavour.

The year 1236/[1820] is mentioned in, Persian, v. i,
p. 93; Urdu, v.i, p. 171; year 1238/{1822], Persiem
ve i, p. 111, Urdu v. i, p. 200; year 1215/[1800c],
Pergsian v. ii, p. 77, Urdu v. ii, P. 1703

year 1215/[1800 “Persian v. ii, p. 125, Urdu, v, ii,
P. 270. None of them deals with problems which

we are going to study.
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Fatdwéd, Persian, v. i, pp. 148 ff.; Urdu, v. i,
PP. -260 ff.

C. E. Buckland, Dictionary of Indien Biography,
London, 1906, p. 156.
Fatdwd, Persian, v. ii, p. 117; Urdu, v. ii, p. 254.

Sir Sayyld Ahmad Khén, Risalah ahk8m-i ta‘ém-i
ghl-i Kit@b, in the-Tas@nif-i Ahmadliyan, part i,
v. ii, Aligarh, 1887, p. 134; also Apkam-i ta‘fm-i
ahl-i Kitdb, Lahore, n.d. p. 4. -

Fatawé, Persian, v. ii, pp. 125, 126; Urdu, v. ii,
pp. 270-272,

Patéwd, Persian, v. i, p. 17; Urdu, v. i, pp. 35 ff.;
for . the definition of Dirul Islém and D&rul Harb,
see Encyclopaedia of Islam. . -

Amdn-i awwal refers to those religious, social and

political rights which the Muslims and Dhlmmis
enjoy in a Darul Isldm according to the Shar~.

The present writer could not succeed in finding
these two "distinguished" persons in the Indian
Hlstory of that time. The other statement of Shéh
‘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".
[Zutfullah, Autobiography of Lutfullsh, London,
3rd ed. 1858, pp. 87, 88. ]

See, Husayn Ahmad Madani, Naqsh-i Ha atz Deoband,
1954, v. 1i, Do 4; and Mhhammad Miyan, ‘Ulami’-i
Hind k& sh8ndfr mdzi, Delhi, 1957, v. ii, pp. 85 ff.

Fatéwé Ve i, pp. 33 ff., Urdu, v. i, pp. 69 ff.

See, Fatidwéd Hindiyah known as Fatawé ‘Alamgirl,
Cairo, 15237|1905i, pPp. 260 ff. -
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See above f.n. lo.

Fatawé ‘Klamgiri, ve 1, p. 155,

Fatéwé, Persién; v.e i, pp. 115 ff.; Urdu, v. i,
PpP. -206 ff.

Ibid, Persian, v. i, pp. 162 ff.; Urdu, v. i,
pp. 280 ff. ’

The Indian Muslims, not only in the time of Shah
¢Abdul ‘Aziz, but even after him as late as the
end of the 19th century, have been raising the
same question of D8rul Islém and Darul Harb in
connection with usury. For exam?le let us have
a look at the fatdwid of another ‘&lim, Mawldnd
‘Abdul Hayy of Lucknow, (1847-1886). He was a
very famous ‘8lim, the author of several books,
and his fatdwd have been collected in three volumes.
The original Persian fatZwé were published
first in 1305/1887, in three volumes, at Lucknow.
An Urdu translation by Muhammad Barkatullé&h was
published at Kanpur in 1349/1930. Most of the
fatdwd in the original collection have the dates
when the questions were asked; but the translator,
without any obvious reason, has omitted them.
Moreover, the translator has also changed the
original chronological order of the Persian
collection, intending to compile them according
to subject, and this he could not do succesfully.
However, in 1299/1881 Mawldné ‘Abdul Hayy
was asked whether British India was Dirul Harb
or not. He categorically replied that in accordance
with the views of Abl Hanifah andAbdl Ydsuf and
Muhammad, India would be Dérul Islim [see his
Fatiwi, 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 Dérul Harb. To this question he said
that it was not allowed to take usury from
Hindus, because India was Darul Islém [Ibid, v. i,
p. 30l; v. iii, p. 98]. A guestion came that
in the British India the Muslims used to deposit
their money with the Christiansz and receive
interest, which was called wathlgah. The Mawlana
was asked whether or not it was lawful to -
take interest on deposited money. He declared
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the interest to be lawful, because British India,
as he said, according to Abd Y{suf and Muhammad,
was Dirul Harb (sie) [Ibid, -v. iii, p. 99].

-In our present study we cannot go into
detail to find out the reason for inconsistencies
in Mawl@nd ‘Abdul Hayy's answers about the political
situation of India. We are only to see the motives
of the question about the status of the country.
As we see, during this time also the question
of Dérul Harb was mainly asked in order to know
the possibility of taking usury.

20. Fatéwéd ‘Azilzi?, Persian, v. i, pp. 144 ff, Urdu,
v. i, pp. 205 ff.

2l. Ibid, Persian, v. i, pp. 195 ff. Urdu, v. i, pp. 327 £ff,

22, For a similar statement, see, Fatdwi, Persian,
v. ii, p. 119; Urdu, v. ii, pp. 258, 259.

23. Shéh ‘Abdulléh alias Shéh Ghuldm ‘A1 (1745-1824)
was a famous-figure in the Na!shbandi order.
He was the disciple and khalifah of Mirza Maghar
Jén-i Jénan (1699-~1780).

24. Madrasah Ra?iml imlyah founded by Sh&h ‘Abdur Rahim, of
which Shah ‘Abdul ‘Aziz was the Principal. Shah
Ghulam ‘Ali has referred to it 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 used the
word "our" instead of "yours".

25, Patawd, Persian, v. i, p. 91; Urdu, v. i, p. 168.
26. see'Chapter vV, p. 96.

27. Fatéwsd, Persian, v. i, pp. 91 ff.; Urdu, v. i,
Pp. 169 ff. ’

28, Ibid, Persian, v.ip. 92; Urdu, v. i, p. 170,

29. Ghulém Ras@il Mihr, Jamd‘at-i mujshidin, Lahore,
1955, p. 111. n -

%0. See chapter II, pp. 21, 22.

31, Muhammad Miydn, ‘Ulam8-i Hind k& shénddr mazl,
v. iv, pp. 286, 287. - -
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Patéwh, Persian, v. i, p. 1llo; Urdu, v. i, p. 199.
Ibi&, Persian, v. ii, p. 117; Urdu, v. ii, p. 254.
Ibid, Persian, v. i, pe. 1953 Urdu, v. i, p. 335.

See, for example, Muhammad Miy&n, op. eit.z ve ii,
p. 84; Muhammad Miy&n,"Isldmf hurriyat ka ‘alam-
barddr", in Shéh Ism&‘’il Shahid, ed. ‘Abdulléh
Bat, -Lahore, 1955, p. 155; also ‘Ubaydull&h Sindhi
Shéh Walfulldh awr unki siyds? tahrik, Lehore, -
2nd ed., 1944, p, 71. oindhl himself was against

the idea of the higrah (Ivid, p. 71, f.n. 2).

On the point of hijrah, see also, Mandzir Ahsan -
G1148ni, SawBnih-i QAsimi, Deoband, 1373/[1953],
Ve i, ‘Po 206, f.n. 1.

Patiwd, Persian, v. ii, p. 88; Urdu, v. ii, p. 191.
Ibid, Persian, v. i, p. 48; Urdu, v. i, p. 98.
Ibid, Persian, v. i, pe. 52; Urdu, v. i, p. lo4.

See above, p. 50.

Chapter IV

See chapter I, pp. lo-14.

For biographical information, see A. S. Bazmee
Ansari, "Fadl-i Imam", in The Encyclopaedia of
Islam, (New edition), London, 1963, v. ii,
fasciculus 34, pp. 736; Fagl-i Imdm Khayrdbadl,
Tarfjumdnul Pudald’, Karachi, 1956, pp. i-iiij-
Abdul -Qadir Rgﬁﬁﬁriz Wagd’'i¢, Karachi, 1960,
pp. 255-257; Rahman ‘AlI, Tazkirah ‘Ulamd’-i Hind,
(Persian), Lucknow, 1894, p. 162, Urdu tr. Karachi,
1961, p. 376~377; Sir Sayyid Ahmad Khén, Tazkirah
ahl-i Dihli, Karachi, 1957, pp. 85-86.

See, Rahmdn ‘All, op. cit., Persian, pp. 93-94,
Urdu, pp.-247-249; °Abdul Q&dir, op. cit., pp.
274-275; Sir Sayyid, ope. cit., pp. 57-70.

Sir Sayyid, OE. cit., p. 98; ‘Abdul Haqq, Marhim

Dihli Ka1ij, Awrangabad, 1933, p. 148.



5.

6.

Te

8.

9.

lo.

11.
12.

15.

14.

15.

16.
17.

124

‘Abdul Q&dir, op. cit., pp. 25-44.

A. S. Bazmee Ansari, "Fadl-i Hakk" in the Encyclos
eedia of Islam, (New Edition), London, 1963,
Ve ii, fasciculms 34, pp. 735~736.

Muhammad Miyan, ‘Ulam8’-i Hind k& shandir mizi,
ve iv, p. 487. - - - - -

Ibid, p. 488; see also, Ghaws ‘All Shéh, Tazkirah
Egawgi ah, Lahore, 7th ed. 1955, p. 13%6.

Rahmin ‘A1%, op, cit., Urdu, p. 383, f.n. 1; ‘Abdul
Q4dir, op. cit., p. 258, f.n. 1.

For a detail account see, Najmul Ghani Ramplri,
Tdrikh-i Awadh, Lucknow, 1919, v. Vv, pp. 199-236,

Ibid, p. 222.

Ibid, p. 222. Sayyid Kam3lud Din faydar, a contempo-
rary historian, has collected several other fatdwd
issued at that time by Sunni and Shi‘% ‘Ulamd ; see
his book, Qaysarut tawirikh.or Tawdrikh-i Awadh,
Lucknow, 2nd ed. n.d. v. ii, pp. lo8«llo.
Intizdmullédh Shih8bi, Ist Indiy8 Kampanil awr Baghl
‘Ulama,, Delhi, nrdc’ pp? 52- 30 . "é-_

Nawd'-8 Rz84%1, Adabl publishers, Bombay, 1957, p. 8.

Fagi-i_Haqq,'al-Thawrah al-Hindiyah, Urdu translation
given in Bahddur Shah gafar awr -unka ‘ahd, Lahore,
1955, p. 891, [tr. Ra 1s Ahmad Ja'fari].

Ibid, p. 874.
Ibid, pp. 880-881.

18.Jiwan L&l, Rdznémchah, as quoted in Muhammad Miyan

19.

Op. cit., v. iv, p. 494. :

al-Thawrah, as quoted in Ja‘fari, op. cit., p. 89o0.
For an English translation of the Thawran see,
Moinul Haq, The Story of the War of Independence
(being an English translation of Allamah Fagdl-i

Hagq's Risalah on the war), in the Journal of the

Pakistan Historical Society, Karachi, v. v, Part I,
anuary, 1957, pp. 49-50. ‘
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20. "The capital of the kingdom" here means ILucknow,
because, Khayribdd from where the Mawlina was
arrested, was situated in the region of Awadh,
of which the capital was Lucknow.

21, Moin, op. ecit., p. 51; Ja‘fari, op., cit., p. 891.
22, Ikrim, Rawd-i Kawsar, Karachi; n.d., pe. 418.

23, Najmul Ghani, op. cit., v. iii, p. 347.
24, ‘Abdul Qadir, op. cit., p. 134.

25. Ibid, p. 246.

26, Muhammad Miyan, op. cit., v. iv, p. 418,

27. Lutfullah, Autobiography of Lutfullah, London,
3rd ed. 1858.

28, ILutfulléh, op. cit., P. 95.
29. Ibid, p. 96.

30. Ibid, p. 128.

31. Ibid, p. 139.

32. ;gig, pP. 168.

33. Ibid, p. 166.

34, Ibid, p. 355.

35, lbid, p. 409.

36. Ibid, p. 389.

37 s PDPe. 383, 384.
38. pPe. 363.

39. y Pe 274.
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4o. cf. Rahmin ‘All, op, cit., Persian, 2nd ed. Lucknow,
1914, p.-179, Urdu, p. 413; ‘Abdul Q&dir, op. cit.,
p. 161. See also, below, f. n. 44. -

~ Mawlawi Muhammad Isma‘Il was sent to London by

+ .« Nagirud Din:Haydar ito ﬂrrﬁhgejhia affairs_ﬁiheaxiy
'with' the Rirectorspfithe Bag¥ Tndia: Uvipany,’ end
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therefore, among the people of Lucknow, he was
known as Mawlaw? Landani (Sayyid Kam8l Haydar
Husaynif, op. cit., P. 30&, V. i,). He married
there, an English woman called Miss Duff (Mis Daf).

Rahmén ‘Al% (see above, f.n. 40) says
that he was a free thinker (8z8d tab‘). On his
way to India, he says, when Isma'il 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 for stones. His character has
been described in the same way by Najmul Ghani
(op. cit., v. iv, pp. 328, 329). But both the
writers are of later period.

¢Abdul Qadbr R&mpldri, who met him, has not
g€iven any such stories. On the contrary he was
impressed by him and was delighted by seeing a
"mawlawi" who was enlightened with new knowlddge
(*Abdul Q&dir, op. cit., pe 161). Sayyid Kamdl
Hayder Husayni (op. cit., V. i, p. 33{¥, 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 Ism8‘il 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.

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
Muslims of Lucknow in particular, and of Awadh
in general.

Ibid, 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.

Ibid, p. xv.

W. Crooke, the editor, on the authority of a
"tepadition from Lucknow" (Ibid, pp. X, xi) says
that Mir Hasan ‘Al% was sent to London on a secret
mission by Nagfrud Dfn Haydar. But most probably
the editor has mistaken him for Mawlawi Muhammad
Ismd‘2l who was sent to London by Nagirud Din
Haydar. (see above note 40).
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45. Mrs. Meer Hassan Ali, op. cit., pp. 421, 422.
46. Ibid, p. 4ol.
47. Ibid, p. 8o.
48, Ibid, p. 423.

Chapter V

l. For example, the fugahd’ (jurists) 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 calle
‘agigah. The Indian Muslims made a restriction
on the parents against eating the meat of the
‘agfqah. This restriction could not¥back to the
Prophet or to the companions. Shah ‘Abdul ‘Aziz
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. Malflizdt,
Persian, p. 8; Urdu, p. 49)

2. Malfdzadt, Persian, p. 54; Urdu, p. 117.

3. Mad8r and S&8l8r are the name of two Indian saints,
whose historical background are in darkness.

4, Shah Ismd‘2l, Tagwiyatul fmén, Lahore, 1956; p. 15;
English translation by Mir Hashmat Ali, Support
of Faith, Lahore, reprint, n.d. pp. 1, 2.

5+ Margoliouth (Emcyclopaedia of Islam,Luzac,:1934, v. iv,

_ Pe 1lo9% a, also Shorter Encyclopaedia of Islam,

“+ Luzac, 1953, p. 621 b; art. Wahhdbiyah) seems

- mistaken when he says that Muhamm lsma‘2l was the
nephew of Sayyid Ahmad.

6. Hayrat Dihlaw?l, Hay8t-i tayyibah, Lahore, n.d.,
ppo 61-2410

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 Hayrat
Dihlawi, Hayat-i tayyibah.
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Shah Ism&‘fl, Mansab-i Imamat, Persian, Delhi,
n.d., p. 1l; Urdu translation by Muhammad Husayn
‘Alawi, Lahore, 1949, p. 1.

Ibid, persian, p. 55; Urdu, p. 63.
See below, pp. 97-99.
Shéh Ismé‘fl, $irdt~i mustagim, Lahore, n.d., p. 16.

According to Hunter the book was translated into

Urdu by one Mawlawi ‘Abdul Jabbdr K&npliri. cf. Hunter,
The Indian Musalmans, Calcutta, 1945, p. 58; fn. 1;
Urdu translation by $&8diq Husayn, Ham@ré Hindustini
Musalm@ii, Lahore, 1944, p. 99, fn., 1.

See above, p. 88.
See above, p. 87.
Shdh Ismad‘fl, Sirdi-i mustagim, pp. 220-225.

Ibid, p. 221.

R3’@ Barélf is about 8o miles east of Lucknow.
There is another city kmown as Barélil or Bims Barélf
which is anout a hundred miles west of Lucknow.
Sayyid Ahmad is generally called "Sayyid Apmad
Barélawi", though he does not come from Barell.
Very often people mix Bar&li with Ra’& Baréll.
Ikram (Mawj-i Kawsar, Lahore, n.d,, p. 52) also has
mistaken it when He said that Mawldnd Ahmad Razi
Kh8n was born in the same eity which was the birth
place of Sayyid Ahmad. But the fact is that Ahmad
Ragzd Khan was born in Baré&li, not in RA’& Bardli
(cf. Rahmén ‘Alf, Tazkirah ® Ulamd’ & Hind, Lucknow,
1894, pp. 15-18; Urdu translation, Karachi 1961,
p. 98.

Abul Hasan ‘Alf Nadwi, Sfrat Sayyid Ahmad Shahld,
Lucknow, 1948, p. 7o.

Historians differ on the question of date as to

~ when Sayyid Ahmad reached Delhi. Ghuldm Rasdl

20.

Mihr ( Sayyid Ahmad Shahfd, Lahore, 1952, p. 63)
has discussed this point. According to hlm Sayyid
Ahmad reached Delhi in 1803 or 1804.

NadWI, OD. Cito, Pe. g82.
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‘Ubaydulléh Sindh%, Shdh Walfulldh awr unk?
Siydsi tahrfk, Lahore, 2nd ed., 1944, p. 92.

Mihr, op. cit., pP. 90.

Hayrat Dihlawi, op. cit., p. 501; Nadwil, op. cit.,
p. 86.

Hayrat Dihlawi (op. cit.) and Ja‘far Thénésari -
mawsom

(Tawdrikh ‘Ajibah bih Sawénih Ahmadi,
Delhi, 1309/1891) say that Sayyid Ahmad played

a role in this treaty between Amir Kh&n and the
British, and that he persuaded Amir Khé@n to sign
the treaty. But nowadays both of the writers are
disregarded. Their statements are considered by
the later writers as somewhat twisted in favour of
the British. Of course Hayrat 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 Ahmad to Shéh ‘Abdul ‘Aziz, and
say that his departure from the army means he was

. not in favour of the treaty. They also quote a

25.

statement by some other persons who had compiled
the biography of Sayyid Ahmad in which they say
that Sayyid Ahmad was against the treaty. In fact
both the statements are hearsay. No later writers
give the full text of Sayyid Ahmad's alleged letter
to Shah ‘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. Sayyid
Ahmad, as we know, usually expressed himself into
Persian. The collection of his sayings, Sirlj=-i
mustagim, was in Persian. His other letters also
were written in Persian. One may, therefore,
hesitate to accept this letter as a valid proof.

After the death of Sayyid Ahmad, Nawsh Wazfrud
Dawlah of Tonk (1807-1864) called for the relatives
and friends of the Sayyid and asked them to write
down their memoirs about Sayyid Ahmad. The people
used to sit in a mosque 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
waly many of the memoirs were compiled, and the
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Wagd’'i‘ was one of them. The first volume was
started in 1274/1857, and was completed .in 1276/1859,
(ﬂf. Mihr, OE. Cito’ ppo 15—16)0

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 eye-witnesses. Makhzan-i Ahmadi,
for example, is one of those books. The author,
as Nadwl says (op. cit., p. 8), was the nephew of
Sayyid Abmad, and was one of the eye-witnesses.
According to him when Sayyid Ahmad returned to Delhi
ffom the army of Amir Khadn, Shdh ‘Abdul Q&dir
suggested to Mawldn& ‘Abdul Hayy that he become
the murid of Sayyid Ahmad. (see Thénésarl, op. cit.,
pp. 20 ff.; Nadwl, op. cit., p. 90) -

But the fact is that Shah ‘Abdul Q&dir had
already died before Sayyid Ahmad reached Delhi,
Mihr (op. cit., p. 116, fn., 2) suggests it is a
slip of the pen. He thinks that the suggestion
came from Shdh ‘Abdul ‘Azfz. But this is what Mihr
thinks, otherwise the writings of Sh&h ‘Abdul ‘Aziz
are silent on this issue.

26. cf. Hayrat Dihlawif, op. cit., pp. 482 ff.; also,
Ghul2m Ras@l Mihr, "Téranwin sadf k& mujaddid",
in al-Furadn, Shahid Nambar, Bardll, 1355/[1936],
v. iii, Nos. 8-9, p. 52.

27. Sir Sayyid Ahmad Khén, Tazkirah ahl-i Dihlf, pp. 13-14.

28. It is generally said that after his coming to
Delhi, Mawldnd ‘Abdul Hayy and Shéh Ism3‘fil
realizing Sayyid Ahmad's spiritual status entered
into his formal bay‘ah (cf. Mihr, Sayyid Ahmad Shahld,
p.-116; Nadwi, op. cit., p. 89). DBut we have
to think over this bay‘ah. At that time people

~ usually preferred to become a murid at an early
age. Shah Ismi‘fl at shat time was about 38
years old. Mawl8nd ‘Abdul Hayy was a little
older than the latter. It would seem somehow
strange if by that time these two men had not
yet entered into the bay‘ah of even Shéh ‘Abdul
‘Azfz., It seems probable that these two men
had already been in the bay‘ah of Shdh Abdul
‘Az%z, and when Sayyid Almad 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
murid in the technical sense. Malflizdt-i ‘Azizi
was compiled during the same period, but there
is no reference about this allegiance. This
story of being murifd has been told by the people
who compiled the life of Sayyid Ahmad, after

his death, under the supervision of Nawab of
Tonk (cf. above fn. 25%. Ja‘far Thénésari
(Sawénih Ahmadf, p. 21) does not say that these
two persons entered into the bay‘ah. -According
to him they learnt from Sayyid Ahmad how to

pray to God with full attention of heart.

Ja‘fat Thénésart, Sawlnih Ahmadi. p. 29.
Ibid, p. 30.
Ibid, p. 29; also, Mihr, Sayyid Apmad Shahid,

Sindhf, Shéh Wallfulldéh awr unki Siy8si tahrik,
P. 96. ,

For a full account of the tour,see Nadwil, op. cit.,
Pp . 91-250 .

Tadrikh-i Aumadiysh, known as Mangziirah, as wyuoted
by Nadwil, op, cit., p. 166.

Wagd’i‘, as quoted by Nadwi, op. cit., p. 194.

Makhzan-i Ahmadi, as quoted hy Nadwi, op. cit.,
p. 265,

See above fn. 25.
See above Ch, iv, p. 68.

According to Nationalist Indian Muslims the jih&d
was purely against the British to free the country.
According to them British diplomacy #instigated the
Sikh army against Sayyid Ahmad, and that is why he
had to fight with them (ef. Muhammad Miy&n,"Isldmi
hurriyat k8 ‘alambardér", in al-Furgfn, Shahid
nambar, p. 77; and Musalmindn ka sh%ﬁdgr mézi,

v. i1, p. 272).

To be aware of another viewpoint we should
read the following linew:
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"To 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 ghe
Story of Muslim struggle of the Freedom of
Hind-Pakistan, 1707-1947, Karachi, 1957, v. i,
p. 578.

For a similar viewpoint see Ghuldm Rasill
Mihr, Sayyid Ahmad Shahfd (chapter 22:Sikh awr
Angréz), pp. 250 ff.
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