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This study examines the relationship of Sir Sayyid 

A~mad Khân with the Indian ~ularnâ'. As part of his reform 

movement, and in particular through his journal Tahzibu'l­

Akhl~, Sir Sayyid launched a severe attack on the 

"'ulama' . He held the ~ulamA' directly responsible for 

leading the community to the verge of disintegration. For 

their part, the 'ulamâ' 's opposition to Sir Sayyid seems 

to have been inspired not so much by the theological ideas 

of Sir Sayyid as by the ~ularna' s perception that Si r 

Sayyid' s ideas, criticism and his reform movement in 

general were a challenge to their position and role in 

society. 

The "'ularnâ' s opposition was venornous but, for Cl 

variety of reasons, it did not prove strong enough to deal 

a mortal blow to the reforrn movement of Sir Sayyid. 
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Auteur: Shaista Azizalam 

Titre: Sayyid Ahmad Khan et les'Ulama' 
:une étuàe en contexte socio-politique 

Département: 
,-

Institut des etudes islamiques 

Dipldme: "=' • Maltrlse es Arts 

Cette ètude examine les rapports entre Sir Sayyid A~mad 

lihan et les 'ulamâ' indiens. Une partie de son mouvement 

de réforme consista, en particu1ie~ par le biais de son 

journal " " a assener une cri tique 
~ , 

severe 

aux ~u1amâ' Il les a rendus responsables d'avoir mené la 

communauté au seuil de la désintégration. Quant aux 

"'ulamâ' leur opposition a Sir Sayyid semble avoir été 

in spiree par leur perception de la menace que 

repré'sentaient ses idées, ses critiques et, de façon 

générale, son mouvement 

conceptions théologiques. 

" reformiste, plus que ses 

L'opposition des "ulamâ' fut "venimeuse", mais pour 

plusieurs raisons, cela n'a pas été suffisant pour porter 

un coup fatal au mouvement de réforme de Sir Sayyid . 
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1 INTRODUCTION 

This study examines 

Ahmad Khân (1817-1898) 

the relationship of Sir Sayyid 

with the Indian 'ulam~'. In 

revitalizing the life of Indian Muslim community dur] ng 

the second half of the 19th century, after the l055 of 

political power and the abortive attempt in 1857 to regain 

it, the ro1e of Sir Sayyid Ahmad Khan is clcarly 

unpara11eled by any other leader of 19th century Musli m 

India. In his efforts aimed at the rescue of the Muslim 

communi ty from a state of social, poli tical, and religioufJ 

decadence, and in the attempt to create a rapprochcmen l 

with the British Government, however, Sayyid wan 

confronted with a grave challenge from the 'ulamfi'. 

As pa~t of his overaii reform movement, and in 

particular through 

Sayyid launched a 

his journal 

severe attack 

Tahzibu'l-Akhl~q, 

on the 'ulama'. 

Sir 

lIe 

regarded them not only as a threat ta his reform movement, 

and ta a successful implementation of his ideas, and 

indeed to aIl prospects of Muslim progress, but also held 

them directly responsible for leading the communi ty into 

such an unhappy state of affairs where it found itself on 

the verge of disintegrativn. He accused the "'ulam~' of 

having lost sight of the reali ties of the time, of still 

maintaining a medieval outlook on life, and thus being 

incapable of appreciating the needs of, much less 

contributing to modern society. Further, he considered 
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that apart from being out of touch wi th reali ty, the 

'u1ama' had even lost sight of the true spirit of 

religion, of which they c1aimed to be the exclusive 

representatives and guardians. ln other words, his attack 

on the 'u1ama' clearly amounted to a denial of the 

re1evance of their position and role in the Indo-Islamic 

society of 19th century British India. 

In the light of the severe cri ticism to which the 

'u1ama' were subjected by Sir Sayyid, it is to be expected 

that the 'ulama' 's opposition to him would have emerged 

not merely on account of divergent perceptions and views 

on various re1igious and po1itica1 questions, but a1so 

because the 'u1ama' considered their very position and 

role in society to be called into question by the 

criticism of Sir Sayyid. Tt will be argued, therefore, 

that the reaction of the 'ulama' had more to do with his 

criticism of their function in contemporary society, than 

with his religious ideas as Buch. It needs to be noted 

here that Sir Sayyid' s attack was not directed to any 

particu1ar group within the 'ulama', but to the 'ulama' as 

a class. The interests and outlook of the men, generally 

regarded as 'u1ama' were very similar, notwithstanding the 

very marked divergences in religious knowledge or social 

status among them. This, in other words, means that it is 

possible to speak of them as a class, and as will become 

apparent in the course of this study, Sir Sayyid's 

criticism is a1so based on the same understanding. 
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On their par~, the ~ulamâ' looked to the past [or their 

inspiration, and souqht to retain and affirm a traditional 

worldview, whose preservation they thought was the best­

defense of Muslim society against the impact and 

encroachment of the ~'1est. In effect, therefore, the y 

denied the need for reforming Muslim society to any 

significant degree in the light of the changing 

circumstances, given that, as Sir Sayyid and other 

reformers alleged, they failed to appreciate the nature 

and significance of this change. ft is clear, for 

instance, for the purposes for which a religious school 

like that of Deoband was established, reforming Muslim 

society did not figure in the -ulamâ' s scale of 

priorities. Again, Daru'l-'Ulüm Deoband's adoption of the 

Dars-i Ni~âmiyya syllabus, forrnulated more than a century 

earlier, and going back in turn to still earlier 

traditions, tells much about their rigidly conservative 

and tradition al attitudes. Equally illustrative is the 

"'ulamâ' s opposition to the sLudy of the English 

language. Sir Sayyid, therefore, alleged that the "'ulamâ' 

sought to maintain and preserve Muslim society in much the 

same form it had had before the advent and impact of the 

British. They were fairly entrenched in this traditionally 

structured Muslim society, which is another reason why 

they resisted any efforts at change. The influence of the 

"'ulamâ' in society is shown, for exarnple, by the very 
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large number of the fatavâ 1 which were sought from them, 

and of which the fatava issued by the Deobandi "'ulama' --
offer a fair sample. This entrenchment and influence also 

accounts for popular recepti vi ty to their ideas and the 

consequent seriousness of threat they represented to the 

movement launched by Sir Sayyid. 

However, with all their influence in society, the 

"'ulama' were divided amongst them1:>elves. The sectarian 

polemics of the time bear ample testimony to their inner 

conflicts; in fact, sorne of the "'ulamâ' themselves appear 

to have been (or become) conscious of this, as is shown, 

for example, by the pur poses for which the 

Nadvatu'l-"'Ulama' was established2 and which included 

bringlng together "'ulama' belonging to different sects and 

schools of thought, on one platform. Moreover, in marked 

contrast with Sir Sayyid, they did not possess a coherent 

or practicable vision of the course of action which the 

Muslims ought to adopt to come out of their present 

difficulties. This lack helps explain, therefore, why 

despite (or perhaps, in sorne measure, due to) the 

compromises he had to make (e. g. , his willingness to 

1 Fatva js an authoritative (plnlOn given by a muftI (a 
specialist on sharI"'~ or Islamic Law). 

2 It was established at Lacknow in 1894. On 
Nadvatu'l-"'Ulama', see Shibli Nu'mani, Magâlat-i Shibli, 
ed. Mas"'üd 'Ali Nadvi(Azamgalh, 1938), passim; Sulaiman 
Nadvi, Jjayat-i Shibli, (Azamgarh, n.d.), pp. 298-411 
and passjm; Parbara Metcalf, Islamic Revival, pp. 
335-47. Masroor Hashmi, Muslim Responses to Western 
Education, (Delhi, 1989), p. 126. 
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disavow any intention of imparting his religious ideas at 

~Aligarh College, and even to appoint Deobandi ~ulamâ' in 

charge of religious instruction), Sir Sayyid was able to 

withstand the pressure of the 'ulama' . 

While numerous studies on the life, ideas, and 

achievements of Sir Sayyid have brought to light diverse 

aspects of his contribution, it is rather surprising that 

the question of his relationship wi th the ~ulama' has 

received little serious attention. There are studies on 

various aspects of Sir Sayyid' s career; 3 and there also 

are others which, directly or indirectly, discU8S the 

~ulama' in nineteenth century British India; 4 then there 

are still other studies, of a more general nature, which 

discuss trends in Mus1im poli tics and society during the 

period in question. 5 In none of these three categories of 

3 Christian W.Troll, Sayyid Ahmad Khan; ~ Reinterpretation 
of Muslim Theology, (New Delhi, 1978); Hafeez Malik, ?ir 
Sayyid Ahmad J<han anq Muslim Mode!:nism i!:!. IndiA and 
Pakistan, (New York, 1980); J.M.S.Baljon, Th~ Ref_~rm~ 
and Re1igous Ideas of Sir Sayyid Ahmad Khan (Lahore, 
1958); Bashir Ahmad Dar, Religious Thought of ~<!lli9_ 
Ahmad Khan, (Lahore, 195-; ); David Lelyveld, ' ~L.i9.? rh: ~ 
First GeneratioI!; Muslim SolidarilY in Britt sh Indi~, 
(princeton, 1978). 

4 Barbara D. Metcalf, Islamic Revival in Br j tish India: 
Deoband, 1860-1900, (Princeton, 1982);-Francis~oblnson, 
Separatism Among lndian Muslims: The Poli tics of the 
United Provinces Muslims, 1800-1923, (Cambridge, 1974),' 
l.H. Qureshi, Ulema in Po1~tics~arachi, 1972); Ziau1 
Haq Faruqi, The Deoband School and the Demand for 
Pakistan, (New York, 1963). 

5 Aziz Ahmad, lslamic Modernism in India and Pakistan, 
1857-1964, (Oxford, 1967); Peter-Hardy, rhq -!"1u§lims 9 f 
British India, (Cambridge, 1972) ; Farzana Shaikh, 
Community and Consensus in Islam, (Cambridge, 1989); 
Abdul Hamid, Muslim Separatism In Indi~; Q brief ~~!vey, 
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work / however, is the question which is the focus of 

present study adequately addressed. 

To say, however, that the problem has not been 

adequately adùressed is not/ of course, to say that it has 

not been touched upon at all. Several authors do, within 

various contexts, refer to or briefly discuss Sayyid 

Ahmad' s relations wi th the "ulama'. Altâf Husain Hâli's .. . 
I!ayat-i Jâved,6 which is a primary source of fundamental 

importance on Sir Sayyid's life and career, is also 

important for sorne information i t provides on the 

opposition of the "ulamâ' to Sir Sayyid. He gives the 

names of sorne of Sir Sayyid's leading opponents, describes 

the growth of the opposition, and discusses its nature and 

the reasons for i t. But ~Œli, of course, was a close 

associate of Sir Sayyid, not an impartial observer: he was 

concerned not j ust to describe Sir Sayyid' s acti vi ties, 

but also to defend him against attack. The picture he 

provides of this conflict, therefore, must be considered 

to be a partial rather than a complete one. This remark is 

not to deny, however, the importance of ~âli's work as a 

source on this subject. Further, apart from other reasons, 

Hâli's work is of value precisely because it is partisan, 

for it tells us how opposition to Sir Sayyid was viewed by 

1858-1947, (Oxford, 1967); K.K.Aziz, Makinq of Pakistan, 
(London, 1969); Idem., History of the Idea of Pakistan. 
(Lahore, 1987) 

6 Al~af Husain Hâli, ~ayat-i ~âved, (Lahore, 1957). 
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those who belonged to his group, ùnd by extension, 

himself. 

If ~ali's work is sympathetic to Sir Sayyid, there arc 

other works which indicate opposition to him. Works such 

as those of .... Ali Bakhsh 7 and Imdâdu' llah8 indicate the 

hostility of conservative opinion to him, though they tend 

to present a rather distorted picture of Sir Sayyid. These 

writings also called forth rejoinders from Sir Sayyid 

which are qui te illuminating for our purposes. As for 

Maulana Qasim Nanautavi's Ta~fiyatu'1-""Aqa'id,9 it is 

strictly based on theological issues raised by Sir Sayyid. 

Therefore, it does not tell much about the socio-political 

context in which it was written. Although it does, of 

course, indicate sorne of the areas of theological 

controversy. On the other hand, the fatava of the .... ulama·, 

which were issued condemning the theological and 

political stand of Sir Sayyid, have also been a major 

7 .... Ali Bakhsh wrote a pamphlet Ta'idu'l-Islam, criticizinq 
Sir Sayyid's religious ideas. These works were not 
directly available to the present wri ter. But Bali has 
discussed this work in Hayat-i Javed. Sir Sayyid'wrote a 
detailed article uD~fa""tu'l-BohtanH refuting the 
accusations that were levelled aga in st him in this 
pamphlet. Sir Sayyid, Magalat, vol.13 r pp. 7-50. For 
.... ularna' 's opposition and a discussion of their writings 
and newspapers, see Ibi~., vol.lO and 7, passlm. 

8 Imdadu'llah aIse expressed his hostility 
newspapers. Sir Sayyid quetes him very often 
articles. F'er instance, see Sir Sayyid, Mag~ilât, 
p. 81 and passim. 

through 
in his 

vol. 10, 

9 Qasirn Nanautavi, Ta?fiyatu'l- .... Aga·id, (Deeband, n.d.). 
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source of understanding the opposition to Sir Sayyid. 10 

Among secondry sources, a work such as that of Muhammad 

Miyan, 'Ulama'-i Hind ka Shandar Ma~î,ll though not 

entirely an unprejudiced work, still represents the 

opposi tion 's point of view, in so far as Sir Sayyid' s 

relation with -ulama' are concerned. Though the author 

does not examine this question in explici t terms, he 

strictly maintaines thdt -ulama' s opposition to Sir 

Sayyid emerged solely on theological grounds. But inspite 

of this general understanding, his work is important 

because he does criticize Sir Sayyid for his humiliating 

subservicllce to the British and for his attitudes to sorne 

of the 'ulama' and in doing so captures sorne of the spirit 

of the 'ulama' 's opposition to Sir Sayyid. 

There are other works in which several authors have 

briefly remarked on the relationship of Sir Sayyid and the 

'ulamâ'. A relatively detailed discussion is to be found 

in Baljon' s Reforms and Reliqious Ideas of Sir Sayyid 

Ahmad Khan. Baljon is really not concerned with analyzing 

the problem; but seeks only to present it in its broad 

outllne. In this, his basic, almost exclusive source is 

Hâlî's Javed, information from which 

conveniently presented in a summary by Baljon. 

10 Sorne of the most important fatavas have been quoted and 
discussed in ~alî's ~ayat-i Javed, p. 600ff. 

11 Muhammad Miyan, -Ulama' -i Hind ka Shandar ~, vol.4 
(Dëlhi, n. d. ) . 
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Reference should be made 11ere also ta an importan t 

article by David Lelyveld, -Disenchantment at Aligarh".J2 

Though not directly concerned with the problem addresscd 

by the present study, Lelyveld' s article serves to sho\<l 

how Sir Sayyid' s vision of imparting a reformed religiolls 

education at 'Aligarh alongside that in the secular 

disciplines, was frustrated by percei ved opposition [rom 

the conservati ve forces in society. The article sheds 

light on sorne of the problems studied in this thesis. 13 

In his Mauj-i KauQar, 14 S. M. Ikram has also briefly 

touched upon opposi tion to Sir Sayyid. Though basing 

himself essentially on ~ali, Ikram's account is relatively 

more sympathetic ta the 'ulama', particularly the 'ular~~' 

of Deoband, than Hall' s. He concentra tes on making the 

point that the 'ulama' were not opposed either to learninq 

the language or to accepting emp10yment under the British, 

so that opposition to Sir Sayyid was inspired not by his 

advocacy of these things, but on account of his religious 

views. Finally, there are brief allusions to the 

relationship between Sir Sayyid and the 'ulamâ', in the 

12 David Lelyveld, "Disenchantment at Aligarh: Islam and 
the realm of the Secu1ar in 1ate 19th century" in Die 
Wel~ des Islams, 22(1982), pp. 85-102. 

13 For a brief discussion of Le1yveld' s argument in this 
article, see the Conclusion of this thesis. 

14 S.M. Ikram, Mauj-i Kauliar, (Lahore ,n.d.) 

15 Aziz Ahmad, Islamic Modernism in India and Pakistan, 
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works of Aziz Ahmad,15 Qureshi,16 F.Robinson17 and others . 

As is clear from the foregoing review, therefore, apart 

from sorne brief discussions, no systematic examination of 

the problem has been attempted so far. While not claiming 

to address all the aspects involved in this question the 

present study seeks to fill sorne of the gaps in our 

understanding of this important problem. 

* * * 

This thesis represents a preliminary effort to document 

and analyze Sir Sayyid's relations with the 'ulama'. The 

problem is addressed in a socio-political rather than 

theological context. Chapter one consists of two sections. 

The flrst section traces the early career of Sir Sayyid 

and discu3ses Sir Sayyid's familial background, his 

intellectual make-up before 1857, and the context of his 

writings in order to understand the growth of his 

personalily and his perception of the Muslim society and 

religion. The second section seeks to trace briefly the 

role and status of the 'ulama' in the Indo-Islamic society 

in order to understand their attitudes towards religion 

1857-1969, (Oxford, 1967). See, for instance, chapter 
5, passim. 

16 Qureshi, Ulema in Poli tics, p. 207. 

17 Francis Robinson, Separatism among Indian Muslims. See 
for instance, p. 109. Robinson's study is particularly 
important in delinea ting the life of the cornrnuni ty in 
the late nineteenth cent ury and the place of the 
, u 1 amâ' in i t . 
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and society. The discussion here makes special reference 

to Sh~h Waliyu'llah, since he played an important role in 

defining the role of the 'ulama' in Muslim society in 

modern times. Both sections help set the discussion in the 

following Chapters in context. 

Chapter two studies Sir Sayyid's wide-ranging criticism 

of the "ulama' of his day. He held them responsible not 

just for incapacity in helping Muslims overcome their 

problems but for having contrlbuted to Muslim decline. For 

him, therefore, the 'ulama' no longer had a constructive 

role to play in society_ 

The 'ulama' 's position seems to have bcen on declino 

when Sir Sayyid wrote. A sense of graduaI ùeterioration 

in their influence and the realization that the rationale 

of their very existence was being challenged by Sir 

Sayyid, coupled with Sir Sayyid's peculiar religious 

ideas, greatly embittered the 'ularna'. Sir Sayyid's 

criticism called forth venomous attacks from them. An 

analysis of this opposition on the part of the 'ulama' 

constitutes the third and the final Chapter of this 

thesis. rt argues, as does the thesis as a whole, that the 

attack of the "'ulama' was not only, and perhaps not so 

much because of sir Sayyid' s religious ideas as because 

the 'ulam~' felt their position in society to be 

threatened by his ideas and activities. This last point is 

elaborated in more detail, together with sorne other point, 
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Conclusion. Translation of a rejoinder to the 

~ulama' by Sir Sayyid has been given as an appendix to the 

thesis. 
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CHAPTER ONE 

Part l 

Sir Sayyid Ahmad Khân: Life and Inte11ectual Career 

Before 1857 

Sir Sayyid Al}mad Khan was born in 1817 .18 Norm~1l1y his 

life is diviëled into two parts. The first part begins from 

1817 and ends wi~h the HMutinyH of 1857. 19 The second part 

begins with 1857 and lasts upto his death in ] 898. 'l'he 

events of 1857 are generally considered ta have changed 

his entire outlook. Sorne have even argued that if Sir 

Sayyid had not witnessed the events of 1857, he would have 

ended up j ust being another maulavi of the tradi tionéll 

brand. 20 This seems to be rather exaggerated view or 

assessment of the impact of what happened during this 

18 Hâli, H~y~t.-i Javed, p. 77. A number of books are 
àevoted· ta the study of the life and career of Si r 
Sayyid. Apart from Hall, whose work remains the basi c 
source of informatîon, e. ,go see, G.F.I.Grahilm, 'l'he 
Lite ane! Work~ of Si~ ~id Ahmaç! Kb9_~' (London, 
1909); Hafeez Malik, Sir Sayyid Akmad .!S.h~D ~1<} ~uslJ:.1!! 
Modernisation in India and Pakistan; Abdul Harnid, 
Mus1im Separatism il}. India; ~ bri~K sur~c;Y, )J3?_B-A~_~_~· 
For further references see bibliography in the end. 

19 For a study of conflicting interpretatlon arnonq the 
Muslim 'H'riters themselves over the tragic events of 
1857, see Salahuddin Malik's article "Muslim lIistorical 
Literature in the Era of Early Muslirn Nationdl j sm: 1\ 
case study of Sir Sayyid and Ta - ib", in 'KhQ ~!!!.~TJcan 
Journal of Islamic Studies, vol. l, no.2, (1981). The 
author criticizes Sir-sayyid's lack of hislorical 
insight inta the affairs of 1857 and tak0s TeJ-Ib's 
interpretatian as the authentic one lending it support 
from other Muslim writers. 

20 Shah Din "Syed Ahmad Khan as a Religious Reformer", 
Hindustan Review, (1904), cited by Baljon, ThQ !<.!'!Jorms 
and ReJi.9.ious Ideas of Sir Sayyid AhmaQ 1Sh.~f!, p. ".8. 

, 
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year. A careful study of his life might lead us to draw 

different conclusions. 

In the following pages, in briefly reviewing his life, 

i twill be argued that the transition from medieval to 

modern which Sir Sayyid so desperately wanted his 

community to experience, he himself had already 

experienced before and during 1857. The methods or the 

lines that he chose for himself to come out of the 

spiritual, economic, and political crises, at the personal 

level, later guided him in his efforts to lead the Muslim 

communi ty out of social, economic, polit i..cal, moral and 

the most important of all, religioils degradation. For the 

purpose of a clear presentation of this argument, his 

early life is divided into two parts. The first part falls 

into the period before his father's death: and the second 

part lasting until 1857 was one in which he faced the new 

situation outside his family. 

The aristocratie family into which Sir Sayyid was born 

was materially, intellectually and spiritually very well 

equipped to create a proper environment for the growth of 

ë\. curious rnind. He was brought up in the house of his 

maternaI grandfather Khvaja Faridud-Din Ahmad who was an 

administrator and intellectual at the same time. He was 

closely associated with the Mughal court,21 and he also 

21 Sir Sayyid, Magalât-i Sir Sayyid, ed., Muhammad Isma"'il 
PAnipati, (Lahore,1972), vol.16, p. 667.' 
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served as the superintendent of the East IndLa Company's 

madrasa at Calcutta. 22 He was also sent as an ambassador 

co Burma and Iran from Cornpany's side. 23 He was a renowned 

mathematician and astronomer. 24 Through his grandfather' s 

contacts and activities, Sir Sayyid rnay have been exposed 

ta the complications and affairs of the administrative and 

poli tical worlds. Khvaj a Faridud-Din also seems to have 

carefully supervised the education of his grandchildren,25 

which together with an .. ashraf" upbringing,26 

characteristic of the "noble" Muslim families, shaped the 

personali ty, and the outlook of the young Sayyid A~mad, 

and probably awakened sorne of that intellectual curiosity 

which he was later ta put to much use. His mother, as part 

and parcel of the same culturally healthy atrnosphere, also 

played a very important role in cultivating a sound basis 

for a rational outlook by practicing certain reformed 

religious activities27 she had learned from the teachings 

of Shah ~Abdu'l-'Aziz (d. 1824) and his family with wh am 

22 . Ibld., p. 643. 

23 Ibid. , p. 650. 

24 Ibid. , pp. 668-70. 

25 Ibid. , p. 674. Also see ~âli, ~ayat-i lJaved, pp. 65-85. 

26 On an .. ashraf" upbringing, see David Lelyveld, 
Aligarh'~ First Generation, pp. 35-68. 

27 For example, she did not visit graves; was against any 
kind of superstltious beliefs and did not practice 
niyaz (a feast gi ven in the name of sain tS) or man.nat 
(making vows ta saints for the fulfillment of wishes). 
She took great interest in , .... idow re-marriages. Bali, 
~ayat-i ~aved, pp. 91-93. . 
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her family was c10sely associated and whom they greatly 

respected. 28 

The relations with leading 'ulam5' characterized not 

only the maternaI side of Sir Sayyid' s family. His 

paternal grandfather served as gazi-i lashkar 
Of 

of the 

province of Shahjahanbad in Sh5h 'Alam's administration. 29 

His father Mir Muttaqi was not very attached to the 

worldly affairs. He was the favouri te disciple of the 

famous Naqshbandi Mujaddidi Si1fi Sh5h Ghul5m 'Ali (d. 

1824)30 and spent most of the time with him at his 

khanagâh It was Sh5h ~ulam 'Ali who had named Sir Sayyid, 

Ahmad. The bismillah ceremony31 of Sir Sayyid was also 

performed by him. Sir Sayyid called him 'd5da' 

28 Sir Sayyid, Magaliit, vol. 16 , pp. 682-687. See also 
~ali, ~ayat-i ~aved, pp. 91. 

29 H5li, ~~yut-i J5ved, p. 78. 

30 On Shâh .iibulam 'Ali, See .G.hu15m 'Ali, Malfuf 5t-i 
Sharifa, compiled by Ghu15m MUhyiud-Din Qasuri (Lahore, 
1978); ~ulam 'Ali, Magamat-i Mafhari, tr. by Muhammad 
Iqbâl Mujaddidi (Lahore, 1983); For the Naqsnbandi 
Mujaddidi influence on Sir Sayyid, see W.Troll, A 
Reinterpretation, pp. 30-32. On the Naqshbandiyya­
Mujaddidiyya from the 18th to the early 20th century 
generally, see W.C.Fusfeld, "The Shaping of Si1fi 
Leadership in Delhi: the Naqshbandiyya Muj addidiyya, 
1750 to 1920", unpublished Ph.D dissertation, 
University of Pennsylvania, 1981, pp. 154-192. 

31 "Bismill.?l:!ff literally means "in the name of God". In a 
ceremonious fashion the child is made to reci te sorne 
verses from the Qur'5n. The ceremony takes place at the 
age of four or so amid feasting and celebration. In 
nineteenth century Muslim India, this ceremony was a 
feature of the shari:( culture inparticular. See David 
Lelyveld, Aligar~'~ First Generation, p. 50. Also see 
Ibid., pn. 145, 302, 316. 
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(grandfather) and was very proud of his association with 

hirn. 32 

While it is important to observe Sir Sayyid's ties with 

Shàh Ghulam 'Ali' s khanagah, it is also noteworthy that 

for aIl the influence that relationship had upon him, it 

did not deter him from adopting an independent course whcn 

he had to. Thus, after his father's death when he decided 

to work with the British,33 this was clearly resented by 

the religious divines of the khanagàh. As an 

illustration, the nazar (religious offerings) he offered 

to the khanagah as a token of his attachment after his 

services wi th the British began, was refused by aIl the 

members of the khanagah,34 family ties notwithstanding. 35 

This rebuff may not have corne as a surprise to Sir Sayyid 

for he would rnost certainly have known where the 

traditiona136 circles (Naqshbandi Süfi in this case, but, 

32 Sir Sayyid, Magalàt, vol.16., pp. 221. 

33 ~bid., p. 110. 

34 Shah Ahmad Sa'id (d. 1860) was the successor (sajjada 
nashin) of .G,hulam .... Ali at that time. See FusfeId, "The 
Shaping of ~üfi Leadership", p. 202. 

35 Ghulam Rasül Mihr, Ghàlib, p.283. 

36 By a "traditional" outlook or Htraditionalism" is meant 
here a way of lGoking at or analyzing society and 
religion according to patterns of thought largely 
unaffected by (or resistant to) ideas derived from the 
West. It is d state of mind and a way of life which 
looks for authority and justifications to what is 
perceived to be well-established "traditlon H expressed 
or defended in religious terms. The idea of being 
"tradi tional" can also be expressed by the notion of 
"conservatism". Two caveats should be noted, howevcr. 
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in general, the ~ulama' as weIl) stood in ~eference to the 

British, though it is possible that his feelings were 

hurt. (In hi s wri tings, however, he does not appear to 

aIIude ta this incident or his reaction to i t. ) The 

significant point is that already before 1857, he was 

willing to go his way, however unfavorably i t might be 

viewed by traditional, c10se1y re1ated and therefore, 

influential circles. 

It may also be noted parenthetica11y that while Shah 

gnulam ~Alî's khanagah was opposed to working for or with 

the British,37 the sarne was not the case with the family 

of Shah ~Abdu' 1-- Azîz, wi th whom as noted above, Sir 

Sayyid's farni1y had close ties on the maternaI side. Shah 

First, that sorne -ulama' would be less "tradi tional" 
than others, in the sense that they wouid recognize the 
need for sorne readjustrnent in the nature and extent of 
the adherence to be given to the "tradition", handed 
down by forbearers; or prevalent at the time. In this 
sense the 18th century thinker Walîyu' llah who cailed 
for a creative rethinking of theology and a reordering 
of priorities in the study of the religious sciences is 
to be considered as having rnoved away from the 
cstablished traditional thinking among the ~uIama' 
class. The -ulama' of Deoband in the 19th century, 
likewise, in espousing the need for reform in certain 
ilspects of religi ous life (even though this reform 
consisted in gOirlg back to what was percei ved as an 
earlier and 'purer" tradition) were less traditionai 
(e. g., in being more selecti ve and puri tanical about 
the religious tradition they identified with) than the 
other -ulama', for example, Ahmad Ra~a Khan of Barelî 
who was regarded by the Deobandis as a "bida -tî" 
(innovator). The second thing which needs to be noted 
is that even .sorneone who cornes under the impact of 
Western ideas a~d responds to them, need not be assumed 
to have lost or abandoned aIl aspects of that 
"tradi tional" outlook which he may have imbibed from 
the society in which he was raised. This should be a 
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'Abdu'!-'Aziz had allowed his son-in-law 'Abdu' l-l,Iayy to 

work under the British, as a legal adviser (mufti) , 

provided he did no harrn to Islamic identity.38 This 

divergence of views, indicative and representative of 

other differences between these two schools of thought 

with both of which Sir Sayyid was related by family ties, 

may therefore, have encouraged the young man to follow his 

own lights, rather than passi vely adhering to recei ved 

opinions. However, this is of course not to say that the 

influence of both the Naqshbandi-riujaddidi and the 

Waliyu'llàhi traditions on Sir Sayyid's mind and 

intellectual developrnent were unirnportant. Such influences 

can hardly be denied. 39 

The death of his father in 1839 was not only an 

emotional crisis but a financial one, too. The sources of 

financial support from the royal court were mostly cut 

off. Although Sir Sayyid was imparted a traditional 

necessary caveat in analyzing the thought pattern and 
career of a "moderniser" like Sir Sayyid Ahmad Khan. 
(The same applies to many others influenced ln various 
ways by the impact of Western ideas: Shibli Nu 'manî, 
Sayyid Amir 'Ali and Sir Mu~ammad Iqbàl etc.,). 

37 See Fusfeld, "The Shaping of ~üfi Leadership", p. 
165ff. 

38 Mushirul Haqq, "Indian Muslims attitude to the British 
in the early nineteenth century", M.A.thesis, McGill 
University, 1964, pp. 28,32;Hali, Hayat-i Javed p. 
109; W.W.Hunter, The Indian Musalmans, (Delhi, 1969), 
p. 134. 

39 For sorne observations on these influences, see Troll, A 
Reinterpretation, pp. 30-34. 
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education, his attitude was very careless and casual 

towards it. 40 we do not see that he was in any way trained 

ta have an intellectual career. He had nothing to fa Il 

back upon. 41 Nevertheless, instead of withdrawing into 

himself42 or becoming a complaining and self- pitying 

personality 1 he chose to work. It is from here that the 

his diver,yence from the traditional values of the so 

called noble class started. 43 He chose to work wi th the 

British. This divergence is also indicative of the fact 

that he had neither the mental nor the emotional rnake-up 

of a traditional "'alim who would have kept away from the 

Britl.':>h. 

It was not until 1842, after attempting ta write 

40 See ~ali, ~ayat-i Javed, p. 103. 

41 

42 

Particularly when he had a very carefree youth mostly 
spent in sports, attending musical evenings, enjoying 
the company of the poets and actually attempting to 
write poetry which seerns ta have been the favourite 
pastime of the intellectuals and of the nobles at that 
time Ibid., p. 104-105. 

It is interesting to observe that ~alib, the court 
poet, had also met the same fate as Sir Sayyid in the 
sense that his financial income carne to an end after 
the collapse of Mughal power; ~ulàm Rasül Mihr Ghàlib, 
p. 201. He was an eye-witness of the events of 1857, 
too. But, as expressed in his letters to the Navvàb of 
Rampur 1 and in marked contra st to the thinking and 
stand of Sir Sayyid, one notes the extent of 
hopelessness and self-pit y in tone and his requests for 
monetary grants which almost amounted to beggary. The 
Muslim eli te in general had come to this stage of 
humiliation. See Imtiyaz 'Ali 'Arshi, Makatib-i Ghàlib, 
(Bombay, 1937), p. 23ff . 

43 The tradition of depending upon royal financial support 
was r.riticized long ago by Shah Waliyu' llah. See 
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,Asarus-Sanadid that he seriously thought in terms of 

educating himself in the re1igious sciences. 44 This is 

then the period when he delved into the pa st and returned 

disappointed after ref1ecting among other things over the 

atti tudes of the past rulers towards the educa tional 

system. 45 It appears that during and after the completion 

of this book, which 1ater won him the honorary membership 

of the Asiatic Society, Sir Sayyid came a long way in 

experiencing that transition in which a greater and 

superf1uous part of the irnrnediate history was to be left 

behind. 46 

It is interesting to note that the beginning of the 

expression of his interest in history coincides wi th his 

Sayyid ',Abid Husain, Hindustani Musalman ~'ina-i Ayyam 
Men, (Delhi,' 1964), p. 49, quoting from Shah 
Waliyu'11ah's, ~ujjatu'llah a1-Ba1igba. 

44 Hjs teachers were Shah MakhsUsu'llah and Shah Muhammad 
Ishaq who were the grandson' of Shah Waliyu' 11a'h and 
suècessor of Shah -Abdu'l-'Aziz respectively. For Shah 
MaJ9lsüsu' llah and Shah Muhammad Ishaq, see Mahmüd Ahmad 
BaraKati, Shah Waliyu' 11ah dur ~nka Khandân,' (Lahore, 
n.d.), pp. 167-168, 178-181. He was a1so taught by 
Maulanâ Mamlûk -Ali who was also Maulana Qâsim 
Nanautavi's teacher in Delhi College. See S. M. 
Ikram' s Mauj-i Kauliar, (Lahore, n.d.), p. 65. Also, 
AbU Yahya Imam .!Shan Naushahravi, Taraj ill!-i 'Ula!1lâ'-i 
Hadi~-i Hind, (Delhi, 1937), pp. 113-120. On Delhi 
ëollege see Andrews, Zakaullah of Delhi, (Cambridge, 

45 

1929) . Also Abdu' l--Haqq, Marhûm De_1h!. Kalij, 
(Aurangabad, 1933).' . 

For example, he observes that so many mosques, 
trave1lers houses, wells, and other buildings could be 
traeed in the time of the Mugha1.3 but hard1y any 
rnadrasas, because education was not 9 i ven mueh 
priority. The students lived in masques and li ved on 
chari ty. This tradi.tion persisted even into the 18th 
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consciously fel t need to reeducate himself in religious 

studies. His constant interaction wi th the British which 

can safely be termed as constructive in terrns of his 

intellectual development47 also ran parallel to his 

renewed interest in his religion and his pasto Given this 

background a pattern ernerges in aIl his writings of an 

indi vidual who had begun to take shape in a particular 

directjon. 

His writings before 1857 can be broadly classified into 

historical and religious wri tings. Among Sir Sayy id' s 

historical writings are: Jam-i Janl (1840); a brief record 

of 43 kings that reigned in India beginning from Amir 

Taimür upto the last Mughal ruler Sirajud-Din Bahadur Shah 

century: "In the mosques of Fatehpuri and panjabi 
Katra and Kashmiri Katra and the rnadrasa of Shah 
'Abdu'l-'Aziz and the ~~ngah of Shah Ghulam 'Ali, many 
students were available ta eat the feast of the dead 
and recite fatih~, and durüd (the Qur' anic verses 
reci ted over the' food prepared for the dead)". Sir 
Sayyid, Magalat, vol.5, pp. 62-66. 

46 His intellectual pursuits undertaken during this part 
of his life give us enough insight to conclude safely 
that Sir Sayyid had an intense desire to ernbrace with 
open arms aIl that was an expression of inner beauty 
and strength but at the same time, he was also 
investigating the causes of the ruin of this strength. 
The painstaking task of undertaking the wri ting of 
Asarus-Sanadid and editing of A' in-i Akbari must have 
been 6o~ne by a desire to go back inta history in order 
ta explore and learn, not glorify. His activities in 
the succeeding years are a witness that his experiences 
acquired at this stage went a long way to broaden his 
perspective. He was able to chalk out a sound plan of 
education and culture to save the future of the 
Muslims. Baljon' s understanding of Sir Sayyid' s state 
of mind at that stage of Sir Sayyid's life, seems to be 
out of place. According to him, these t.wo books show 
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(d. 1858); As~ru~-~an~did (1847) is a detailed description 

of the old buildings of Delhi buil t by Hindu and Muslitn 

rulers of India; a critical edit ion of A' in-i Akbari - --
(1848); Silsila-i Mulük (1852), is a brief list of those 

Hindu and Muslim rulers who ruled Delhi over a period of 

5, 000 years beginning wi th Ra j a Yudhistar and stretches 

upto Queen Victoria. 48 Though they were usually written in 

according to the tradi tional hi storiography, sorne, most 

notably As~rus-San~did are remarkable for the genuine 

historical interests and curiosity of the author. They are 

also remarkable in that historical interests among 

traditionally educated Muslims of the time were very rare 

at best, and serve, therefore, to indicate Sir Sayyid's 

distance from that tradition. 

His religious wri tings of the period include Jilâu' 1-

Qullib bi ~ikri'l-Ma~büb which (1838) deals with the 

prophet Muhammad' s birth, death, and miracles; Tuhfa-i -.--

that Sir Sayyid was escaping reality by having recourse 
to drearns of the golden age when Islamic civilization 
flourished in India. See Baljon Th~ Reforms and 
Religious Ideas of Sayyid Ahmad Khan, p. 5. On the 
contrary, at this stage, he appears ta have developed 
the quali ty of looking at history objectively. His 
critical approach ta the history of Indian Muslims, 
e. g., his cri ticism of the 'ularn~' themsel ves, throws 
enough light on his objective outlook. Also see on p. 
21, footnote, 45. 

47 Graham, Life of Sir Sayyid Ahmad Khan, passim. 

48 Actually i t is the same portion which was added to 
Asârus-San~did when its second edition was brought out. 
Later on it was separately published and called 
Silsila-i ... -1ullik. 
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J:I.?\san (1845) is a translation of the tenth chapter of 

Tu~fa-! Iana 'Ashriyya by 'Abdu'l-'Azlz. It focuses on the 

Shi' i indictments against the first three Caliphs and 

'A'isha. It also deals with tabarra (the ShI'i practice of 

publicly cursing three Caliphs). Though this work 

reflects his involvement with the prevalent sectarian 

conflicts, but, the fact that this was the first and the 

last attempt on his part to say anything about them tells 

much about his changing understanding of religion. 

~alimatu'l-J:I~ (1845) was written against the established 

norms of pirI, murldi and ba'it; Rah-! Sunnat dar Radd-i 

Bida'i is characterized by his strong inclination towards 

"Wahhabism; Namiqa dôr Bayan-l. Mas'ala-i Ta~avvur-.i Shaikh 

reflects Sir Sayyid's deep sense of love for God and for 

the Prophet. These works reflect the Waliyu'llahI school 

of thought. These are the prevalent trends, not peculiar 

to Sir Sayyid, but these works do indicate that he was 

responsive ta these trends of this time. Through these 

writings a pattern can be traced which begins from his 

participation in traditional religious learning at home, 

followed by a conscious need and a conscious effort ta 

study them at a later stage. Accompanied by a parallel 

growth of interest in history, his religious insights grew 

deeper. Growing out of the atmosphere of sectarian 

controversies and involving himself with the practice of 

what he considered true Islam, Sir Sayyid was greatly 

inclined towards SüfIsm The events of 1857 caught him at a 
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very vulnerable stage of his religious growth. Ile Cë\me out 

of them as a reformer. 49 Other than these, the publication 

of Intikhabu' l-Als.hvayin could be considered a fairly 

iml ,rtant element throwing light on his genuine wish ta 

pave the Wdy for others. 50 Of course, at this stage he was 

not thinking of the community as such. He was busy 

rehabilitating himself. 

However, in his writings before 1857, there are at 

least two things which can be regarded as noteworthy in sa 

far as they mitigate the rother traditional character of 

his outlook. One was his syrnpathy for the zealolls 

puritanism akin to what the British derided as 'Wahhabism' 

which while making for sorne uncompromising rigidity and in 

stance could scarcely be considered something 

traditional. 51 On the other hand is the consideration that 

his traditional early training not withstanding, he 

displayed in his works a greater variety of interests and 

49 On Sir Sayyid' s earlier wri tings see Hali, H~t:-! 
Jâved, pp. 881-883; Troll, ~ Reinterpretation, pp. 
36-57; Hafeez Malik, Sir Sayyid Ahmad Khan pp. 73-76. 

50 Published in 1940, i t was a guide to the competi ti ve 
examinations, freshly introduced by the government for 
the post of munsif. During his preparations for this 
examination which he passed successfully, he compiled 
his notes and published them for t.he benefl t of those 
who aspired to be judges in courts. He was later on 
thanked for this service in a gathering of Anjuman-i 
Islamia given in his honour in 1884 at Lahore. Sep. 
~âli, ~ayat-! Javed, p. 111. 

51 On his "Wahhabi" sympathies see, S.M. Ikram, Maui-! 
Kauspr, p. 690 i also cf. W. C. Smi th, Modern l sIam in 
India, p. 7; Troll, ~ Reinterpretation, p. 46. 
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a breadth of scope which were clearly unusual among the 

tradi tionally inclined scholars of the time. But this 

latter of course was because he was a "Renaissance man 

and not an 'alim in the professional sense at aIl. 

Therefore, it is not unusual or surprising to see a wide 

range of his interests. The interest in history--

exhibited in painstakingly prepared editions of sorne 

historical works and, of course, in that tour de force of 

historical interest and curiosity, viz, his Asarus-Sanadid ---.. 
--is an instance of this. Moreover, as Troll has noted: 

Though his religious wri tings fall wi thin the 
traditional framework, it must be noted that he strgve 
more to explore the social significance of religion 2 

This fact indicates that aithough 1857 was a decisive 

event and a turning point in his career, yet i t can be 

safely stated that sorne of his earlier inclinations may 

a).ready have been preparing him to accept the challenge 

which the watershed of 1857 was to offer to him. 

Apart from the two considerations noted above his 

decision to work for the British signified another step, 

as already suggested, in moving away from the traditional 

outlook. In sum, then, the fa ct that Sir Sayyid did not 

suffer from many of the limitations of a strictly 

traditional outlook or world-view may be attributed not 

only to his upbringing and his own abili ties, but aIso, 

surely to the fa ct that he was not after all, a mernber of 

52 Troll, A Reinterpretation, p. 46. 
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the class of -ulama' of the time. He did not belong to n 

family of the "ulama', nor as noted, did he receive formaI 

education in a traditional rnadrasa. This background gave 

him sufficient freedom to cultivate wider inteIIectual 

interests and subsequently to be catalyzed by the impact 

of Western ideas; and it aiso gave him sufficient 

detachment from the "ulama' to be able to subject thern to 

severe criticism. And yet, with aIl his responsiveness to 

the impact of European ideas, he never ceased being rather 

ntraditional U in certain aspects of his life, outlook and 

thought, as Christian Troll has clearly shown. 

It is not our purpose here to review Sir Sayyid' s 

intellectual concerns or literary output after 1857. It i8 

sufficient to say that these wri tings were thoroughly 

imbued with the reformist outlook, wi th stress on the need 

to establish a rapport with the British and with a 

cri ticism of the tradi tional circles represented by the 

"ulama' . It was, inter alia on these wri tings that the 

"ulama' 's criticism of Sir Sayyid was based . 
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Part 2 

The 'Ulama' in lndo-lslamic Society: an Overview 

By virtue of their being close to or being engaged in 

the studies of Qur'an and ~adi§, respect for whom is very 

fundamental to the faith of a Muslim, the 'ulama' at once 

command respect. The 'ulama' are there essentially to be 

consul ted. Wi th very clearly defined self-image of 

themselves as the guardians of their religion, they have 

over the years evol ved into a body of people wi th set 

ideas and fixed attitudes. 53 They come from all walks of 

life and have been seen as 

semi-literate village imams and erudite qadizs, as 
rabble rousers and privy councillors ta kings, as 
spiritual directors and cynical politicians .... sorne 
are scions of wealthy and influential families, 
others are irnpoverished immigrants from remote 
villages. Sorne are land owners, sorne are salaried 
professors or bureaucrats, sorne are merchants or 

53 "They were certainly not a hierarchy or an order; if 
they were a professional body, they were without, so ta 
speak, a registration council or a court of discipline. 
They were a class by their education, ... They did not 
possess equal qualifications or indi vidual pari ty of 
esteem. Not much more than pretension united the 
product of one of the great teaching centres, say the 
Farangi Mahal in Lucknow, and the village mulla who, 
though he could reci te the Qur' an in Arabie, could 
hardly understand what he was reci ting ... As long as a 
man followed a ~raditional syllabus of study (here the 
eighteenth century Dars-i -Nizami taught un der the aegis 
of the Farangi Mahal had' great but not exclusive 
prestige) and accepted the ijmé! of his learned 
predecessors, he would be accepted as an 'alim." Peter 
Hardy, "The 'ulama' in British India", unpublished 
seminar paper, School of Oriental and African Studies, 
London, 1969, p. 8, quoted by Francis Robinson, 
Separatism amonq Indian Muslims p. 263. For more 
references on Indian 'ulama', see Ahmed 'Ali, Twilight 
in Delhi, 2nd ed (Oxford, 1966), p.' 92. 

#~ , 



humble artisans. 54 

In short, they pervade society as a whole. They arc lent 

credibili ty in varying degrees. In the conscience of il 

Muslim , respect for them is almost a religious dULy. 

They are rarely opposed, least of aIl verbally.55 

In India their deep-rooted importance in the social 

life of Muslims can be understood perhaps in inter alia, 

two ways. First of all imparting of religious education ls 

associated wi th the .... ulamâ· alone. s>üfis may be largely 

credited with the spread of the faith. 56 But the 

introduction and the dissemination of the religiouB 

sciences in India was the work of the .... ulamâ· 57 Beginning 

from the most elementary level of Islamic educat.ion to the 

highest level, the -ulamâ' were responsible for teaching 

the religious sciences. Being familiar wi th the Arabie 

language which was the language of the Qur'ân, they came 

to be considered as those who knew everything concerning 

religion. The fact that they acquired Arabie becomes 

54 R. Stephen 
Status of 
History: P. 
p. 187. 

Humphreys, HA Cultural Elite: The Role and 
.... Ulamâ· in Islamic Society" in Islamic 
Framework for Inquiry, (Princeton, 1991), 

55 Sir Sayyid, Magâlât, vol.5, p. 90-91. 

56 Aziz Ahmad, An Intellectual !listory of lslam in India, 
(Edinburgh, 1969), p. 44. 

57 Most eminent of them was Shaikh Ismâ - il Bulillâri (d. 
1058), who laid the foundation of classical hadis in 
the sub-continent. Rahman .... Ali, Ta~kira-i .... tJlama'-i 
Hind, (Lucknow, 1914), . p. 23; S.M. Ikrâm, Ab-i Kausar, 
(Lahore, 1958), p. 81-85. 
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important in the Indian context because India was a land 

of converts, 58 and the convert Muslims did not know 

Arabic. 59 Moreover, most of them had a Hindu background 

and were used ta a system of priesthood which played the 

raIe of intermediary between man and Gad. They could not 

be sa easily driven ta believe in an unseen god. They 

lacked direct access ta the scripture. 60 Hence the people 

who acquainted them wi th scripture became the centre of 

their total veneration and surrender. The fatava of this 

class of people became somewhàt as authori tati ve as the 

sayings of the Qur'an itself. 6l 

Secondly there is a political factor. Starting from the 

Ghaznavid state which laid the foundation of Muslim rule 

58 M.Mujeeb, The Indian Muslims, (Montreal, 1967), p. 21. 

59 But this general impression that aIl -ulama' knew 
Arabic and imparted this Qur'anic language to the 
Muslims remains doubtful. A survey conducted as early 
as 1809-10, in the select districts of Bengal and Bihar 
shows that though the Qur' an was read on many 
occasions 1 not more than fi ve men out of 1,245,000 
Muslims could understand the words. Francis Buchanan, 
An Account. of the District of Purnea in 1809-10, ed. 
V.H.Jaekson, (Patna, Bihar and Orissa Research Society, 
1928), p.188. In another study, he reported that many 
of the "mullah" who rec.Lted the Qur' an at various 
Muslim ceremonies could not even read but merely looked 
at the book while repeating a passage from the memory. 
Francis Buchanan, ~ Geographical, Statistical and 
!listor .Lcal Discription of the District, or Zila of 
Dinajpur, (Calcutta, 1833), p. 92. Thirty years later 
in an another research undertaken ta study the 
educational system in the same districts, it was found 
out that Arabie was no more taught in madrasas. Arabie 
was taught in sorne schools only for the formaI reading 
of the Qur' an. The teachers did not know Arabie and 
made no pretenee of i t. William Adam, Reports on the 
Stat~ of Education il} Bengal(1835-1838)Including Sorne 
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in India (977-1186),62 till the end of the Mughal Empire 

we see the rulers and the 'ulama' involved with each other 

in what often was a game of pOWE' r . This relationship, 

which rested on compromises, appears to have been vital to 

the existence of both parties. The rulers being Muslims 

and running a MusJ.im state, needed a religious 

justification for their actions. The moral authority lay 

with the 'ulama'. and they in their turn needed a Muslim 

state to survive. 63 The 'ulama' performed various 

administrative functions in the Muslim state, serving as 

qa~is (judges), vazir (ministers), mustaufi-i mamaliks 

(auditor generals), mushrifs (accountant generals), safirs 

(emissaries), etc,. In addition, the 'ulama' served as 

public va'i~ (preachers), imams (leaders of congregational 

Accounts of the Stat~ of Education i-n Bih~r and a 
Cunsideratlon of the Means Adopted to the imFrovement 
and Extention of Public Instruction in Both Provinces, 
ed. Anath Nath Basu (Calcutta, 1941), p. 291. Even 
with this limited knowledge of Islam based on orally 
transmi tted instructions, these 'mullas' were able to 
exercise a great amount of influence and were religious 
leaders in countryside. Ibid. Coming to the 19th 
cent ury and investigating the ~01e of Dcoband in 
preserving the Arabie language, it is observed that the 
students who graduate from this semlnary do not 
ne~essarily excel in Arabie. It would be difficuJt to 
find graduates who are able to speak the language or 
translate into Urdu. See the observations of Muhammad 
Isma' il Panipati in Sir Sayyid, Magâlât, vol. -;', p. 
288. 

60 It is particularly ironical in the case of the Indian 
Muslims since they had a similar experience wi th the 
Hindu religion in which the religious texts were in 
Sanskrit and the Brahmans, the priestly class had the 
exclusive right to study this language. Indian Muslims 
of foreign descent formed an eli te group called the 
ashrâf, which distinguished itself from the Muslims of 
Indian origin. '~lama' for the most part form a part 
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course, in the case of those 'ulama' who served in the 

administration, or who were affiliated with the court. 

But this is also true of those whose relationship with the 

state was less evident. It is noteworthy for instance, 

that the madrasas and mosque establishments where the 

'ulama' functioned were usually supported and endowed by 

the ruler, or other notables. Furthermore, even when the 

'ulama' may not have depended on state patronage for their 

livelihood, they depended on Muslim state for creating 

those conditions of stability wherein they, as 'ulama', 

i.e, as representatives of religion could undertake their 

various religious activities. This consideration has becn 

repeatedly affirmed in medieval Muslim political thought, 

with the implication that even if the ruler is not a good 

Muslim, he should at least not be hostile to religion, and 

should at. least preserve or ensure those conditions in 

which the religion of Islam can be promoted by the 

'ulama' .66 It can be stated, on the basis of the above 

considerations, therefore, that the whole of the 'ulama' 

establishment was supported by or fonnd support in the 

existence of the Muslim state. It follows that when this 

state ceased to exist,and when Muslim society became 

subject to alien rule, the position of the 'ulama' should 

have undergone a change. The 18th century was a crisis 

for Indian Muslim society. In the wake of political 

6'6 Bee A. 
Islam, 
and 9; 

K. B. Lambton, state and Government in Medieval 
(Oxford, 1981), passim, especial1y Chapters 7 

M. Mujeeb, The Indian Muslims, pp. 56-80. 
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disintegration, the social and economic fabric which the 

state has supported threatened to collapse. It was also a 

time when the communi ty was exposed to external ( i . e. , 

Hindu and Sikhs) threats to its integrity. Accompanying, 

and perhaps underlying aIl this was a general state of 

demoralization and a 10ss of moral stamina. It was to this 

overall challenge that Shah Waliyu 'llah, undoubtedly the 

most eminent religious thinker, and reformer of the age 

sought to respond. 

Shah Waliyu'llah's analysis of the situation, his 

diagnosis and prescription was perceptive and 

comprehensi ve. Wi thout entering into detailed discussion 

here,67 it is necessary to remark briefly on sorne aspects 

of Waliyu'llah's reformist vision. One of his major 

concern was to reinvigorate the religious life of the 

Muslim community. This he sought to do by striving to make 

acquaintance with the meaning of the Qur'an widespread; by 

laying greater stress on the study of hadis than that on .--

67 Waliyu'llah is the author of a large number of works; 
his magnum opus is Hujjatu'llah al-Baligba, tr.Abü 
Muhammad Abdu'l-Haqq, ~ vol.(Karachi, 1885?): also on 
Waliyu 'llahi thought, see, most recent work, J . M. S. 
Baljon, Religion ?nd Thouqht of Shah Wali Allah, 
(Leiden, 1986). Other studies of his ideas and 
acti vi ties include: Aziz Ahmad, Studies in Islamic 
Cul ture in the Indian Environment, (London 1964), pp. 
201-217; S.A.A.Rizvi, Wali-Allah and His Times, 
(Canberra, 1980); I.H. Qureshi, The Muslim ëOffiffiunity of 
the Indo-Pakistan Sub-Continent, 610-1947; a brief 
historICaJ.,. analysiS:- (Columbia univërsity, 1962); 
idem., Ulama in Po1itics, (Karachi, 1972), pp. 99-126; 
Shah Waliyu 'llah, Shah Waliyu 'llah Dehlavi ke Siyasi 
Maktubat, Urdu tr. and ed. K.A. Nizami, (Delhi, 
Nadvatu'l-Mu~annifin, 1969). • 
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law; by his efforts to minimize sectarian conflictsj68 and 

by his renewed emphasis on the use of ijtihad as a factor 

conducing to moral and intellectual dynamism in religious 

rnatters. In addition, and no less important, Waliyu'llah 

apparentIy intended to help redefine the position and role 

of the "'ulama' in society, in response ta the changing 

circumstances of the time. The change in circumstances 

consisted, inter alia, in the fact that the religious 

scholars could no longer to be supported by, or depend on 

the state, which was itself in the process of 

disintegration. But what the situation demanded was that 

not only would the "ulama' have to be independent and 

self-sufficient, they would also have to play an 

additional and rather a different kind of role in society, 

thrust upon them by the disintegration of the state. This 

role would consist in providing social and political 

leadership in a milieu where formaI structure of political 

authori ty were becoming ineffecti ve. Shah WaIiyu 'Ilah 's 

own career indicates to sorne extent his wiIIingness to 

take the initiative in responding to sorne of political 

challenges of the time. 

It is the Tariga-i Mu~ammadiyya movement, organized by 

68 Sajida S. Alvi, in her unpublished paper, .. Eighteenth­
Century Sunni -Ulama 's and Süfi's Views on Shi'ism in 
Northern India", (presented· at MESA 1991), discusses 
Shah Waliyu 'llah' s st.and in sectarian conflicts that 
had begun to surface in 18th century in Jndia creating 
insecurity among the Sunni -u1ama'. l am thank[ul to 
her for allowing me ta use this paper for my rcsearch. 
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sorne of his spiritual successors, which exemplify more 

clearly the readiness of some sections of the religious 

elite to undertake a kind of religious reformism which had 

clear social and religious overtones. The Tariga- i 

Mu~ammadiyya, besides advocating thoroughgoing reform in 

Muslim religious life, alsa attempted unsuccessfully as it 

turned out, to crea te an Islamic state on the North-

Western front.ier of India. Though principal leaders were 

killed in an encounter with the Sikhs in 1831, the 

movernent continued to exercise sorne influence for several 

decades in various parts of India, including Bihar, 

Eastern Bengal and the North-Western provinces, besides, 

of course, the North-Western frontier where armed 

resistance also continued through the 19th century.69 

69 On the Tariga-i Muhammadiyya, see H.O. Pearson, 
" Islarnic Reform and 'Revival in Nineteenth Century 
India: The Tariqah-i Muhamiuadiyya" , unpublished Ph. D 
dissertation, (Duke Uni versi ty, 1979) ; Qayamuddin 
Ahmad, The Wahhabi Movernent ~n India, (Calcutta, 1966); 
Aziz Ahmad, ?tudies in Islamic Culture, pp. 
209-217;S.A.A.Rizvi, Shah Abdu'l--Aziz: puritanism, 
sectarian polemics and jihad, (Canberra, 1982) 1 pp. 
421-541. 
Other important studies include Ghularn Rasül Mihr' s 

Sayyiq ~hrnad Shahid, (Lahore, 1952). Aiso his Jam~'t-i 
Mujahidiri, (Lahore, 1955); W.W.Hunter, Our Indian 
~usalrnans, pp. 4- 3 5; Muhammad Husain, "Sayyid Husain 
Shahid" A History bf th~ Freedom Movement, 
vol.1(Karachi, 1957), pp. 556-600; Abdu' ~-Hasan 'Ali 
Nadvi, Sirat-i Sayyid ~hmad Shahid, (Lacknow, 1938). 
One of those influenced by the ideology of this 
movement was Sir Sayyid, reference to whose somewhat 
"Wahhabi" incl inat.ion in the pre-1857 period of his 
life has been made. One of his religious writings Rah­
i sunnat dar radd-i bida 't does very strongly defend 
Sayyid Ahmad Barelavi's stand as a religious reformer. 
See Hafeez Malik, Sir Sayyid ~hmad Khan, p. 75. 
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Another 19th century movement of major importance, 

politically far less radical than the Tariga-i 

Mul}ammadiyya, but under the influence of Shah Waliyu'llah, 

is represented by the 'ulama' who founded the l)aru'l-'Ulûm 

at Oeoband (1867). Apart from doctrinal affinities with 

the Waliyu' 1 UihI school of thought (and i ts reformist 

outlook), Oeoband can be seen as continuing, in a very 

important respect, the programme envisaged by Shah 

Waliyu'llah In a situation wherein the Muslim state had 

ceased to exist, the Oeoband seminary represents an effort 

not only to try to reestablish the the position and 

reinvigorate the role of the 'ulama' in society (1l0W 

especially threatened in the wake of the consolidation of 

British rule) but also to forge strong ties with the 

Muslim community. As an expression of the latter concern, 

it was as a matter of the conscious policy that the 

madrasas were run through communal support rather than on 

the basis of wagf endowments or princely patronage. In as 

;m.uch as it based itself on the community's financial 

support, something uncharacteristic of earlier madrasas i 

and in as much as it adopted certain administrative 

structures found in government colleges rather than in 

typical rnadrasas, Oeoband, while continuing the 

waliyu'llahi tradition, is the madrasa of the new rather 

the 01d. 70 Another noteworthy thing about Deoband is its 

70 On Deoband see, Faruqi, The Deoband School and Demand 
for Pakistan, (New York, 1963); Barbara Metcalf, 
Wamic Revi val i K. W. Kenneth lTones, Socio-Heligious 
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religio-moral reformism in the Waliyu'llahi tradition. The 

-ulama' associated with it or trained by it were always 

conscious of the need to advocate and practice a pure and 

reformed Islam, which is something that has always 

distinguished them from other men of religion in India who 

have been willing to accommodate attitude and pract.ices of 

popular Islam. 7l 

Thus, inspite of having certain reformistic tones and a 

modern touch the Deoband seminary, in the long run, 

produced students who 

have always saught the easier and surer method of 
livelihood; that is, that they have spread in villages 
and towns and in the name of the spiri tuaI guidan9~ of 
the conunon man have li ved on his blood and sweat. 

Reform Movements In British India, (Cambridge, 
1989),pp. 57ff; Syed Masroor Ali Akhtar Hashmi, Muslim 
Response to Western Education, pp. 35-72. A History of 
the Freedom Movement, vol.2, part 2, pp. 415-24. AIso, 
Wilfred Cantwell Smith,-The -ulama' in Indian 
Poli tics", Poli tics and Society in India, ed., C. H. 
Philips, (London, 1963), pp. 39-51. For more 
traditional account, see Manazir Ahsan Gilani, Savanih 
Qâsimi, vo1.2(Deoband, 1955).' . . 

71 The Deoband Seminary 1 follovTing the reform movement of 
the Mujahidins, aimed at doing away with certain social 
practices ''i'lhich were adopted by the Indian Muslims from 
other cultures of India. Over the years these practices 
got religious sanction and involved lots of 
expenditure. The poor got crushed under this expensive 
religious burden. These customs were, for example, 
fatih~ (a ceremony to be he1d on funera1s), tija (a 
feast on the third day of the funeral), chehlum (a 
feast on the fortieth day of the funeral), nlyaz (a 
feast gi ven in the name of saints etc.,), and milad (a 
celebration of the Prophet' s birthday). Likewise mahr 
(bride gift) 1 and Kllatna (circurncision) had become a 
matter of prestige and virtue. For details, see 
chapter on Bida'i in fatâvâ-i Rashidiya, (Karachi, 
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In short, it remained essentially a traditional 

institution of learning with hardly any modification or 

adaptation in its syllabi. Rashid Ahmad Gang6hi's 

removing philosophy from the syllabus, aft.er Qasim 

Nanalltavi' s death, may be taken as one of the several 

indications of this. 73 Further, English was never and is 

still not taught at Deoband. Because i t was basically a 

call to practice pure Islam to preserve traditional 

religious sciences perceived as being threatened by the 

subjugation of Muslim society; the movement did not really 

attempt an adaptation or accommodation to changing 

circumstances or even give any indication of the 

realization that the circumstances had changed to a degree 

as to call forth intellectual and social activity in a new 

direction (something which contrasts with Shah 

n.d.), pp. 101-150. This Chapter includes among other 
things, the visiting of the tombs of saints, the 
celebrations of Prophet's birth, the feast on the 
completion of Qur' an etc., as bida -t. The point to 
note is that all these ceremonies involved sorne degree 
of exploitation of popular religiosity on the part of 
the religious personages. 

72 Faruqi, ~he Deoband School, p. 40. 

73 Faruqi, The Deoband School, p. 31. Sir Sayyid, on the 
other hand, wanted to popularize the study of 
philosophy. He felt that there is a group among people 
which needs no arguments about the existence of God but 
there is also, another group who have doubts about 
Isl~m. They want to clear their doubts by philosophical 
arguments. Hence the study of philosophy, in his 
opinion, becomes necessarl'. This argument of Sir Sayyid 
indicates his apprehension about the new Muslim 
generations rejecting Islam altogether due to the lack 
of the study of rati anal sciences. See Sir Sayyid, 
Magalat, vol. 3, p. 275; ~ali, ~ayat-i Ja"y:ed, p. 273. 
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Waliyu'llah's sensitivity to the changing time and 

conditions). 

Thus, the 'ulama' associated with Deoband, as weIl as 

others, opposed initiatives towards change in the wake of 

the penetration of new and modern ideas from the West. It 

was essentially on this issue that they clashed with 

individuals with modernizing orientations--most notably 

Sir Sayyid Ahmad !han. 
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CHAPTER TWO 

Sayyid Ahmad Khan's . -
Criticism on the Indian 'Ulama' 

As discussed earlier, the India Muslim society, at 

the turn of 1857, faced disintegration, disorientation and 

demoralization of a severe order. The decline of the 

Muslims was all-pervasive and encompassed social, 

po1itlcal, economic and re1igious spheres of individual 

and collective life. 74 This decline was most evident in 

the economic sphere, so much so that in the words of Sir 

William Hunter, writing in 1871, 

there is now scarcely a government office in Calcutta 
in which a Muhammad can hope for any post above the 
rank of a portefs messenger, filler of inkpots ùnd 
menders of pens. 

The -ulama' '5 retreat into the walls of Deoband and other 

madrasas was a balm to the wounded phyche of the 

Muslims. 76 No doubt i t served the cause of the religious 

74 W.W.Hunter, Indian Musalmans, p. 138-206; Also see 
Peter Hardy, The Muslims of India, Chapter 3, ·1857 and 
its aftermath-·-,- PP:-61-91~ 

75 Hunter, Indian Musalman, p. 162; Faruqi, The Deoband 
school, P. 10ff. 

76 It is claimed that one of the main purposes of the 
establishment of Deoband was to make up for the failure 
of 1857. See Mana?-ir Ahsan Gilani, Savanih Qi!!~iIllL p. 
228. Most of the sourdes on Deoband mainÜün that the 
-ulama' who had decided to establish this seminùry had 
participated in the historical events of 1857 as part 
of the jihad movement against the British. Mau15nà 
Qâsim Nânautavî is believed to have organizcrl the j iJ!..i!_d 
movement at Shamli and Thanabhavan under the guidance 
of Mamlük 'Ali. More recent research, howev0.r, has 
doubts thrown at the 'ulama' 's having partici pated ta 
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sciences and proved to be an emotional anchor to the 

Muslims, but i t could hardly offer an effective solution 

to the problems of the poverty of Muslims which had come 

about due to the loss of political power and other 

factors. Trying to preserve the religious and traditional 

heritage was one way of responding to the crisis of the 

Muslim community in the aftermath of 1857. Cri tics like 

Sir Sayyid felt, however, that such a responseturning 

inwards, shunning all external influences OL adaptations 

to them, and trying to preserve a moribund tradition-would 

not only be ineffective in remedying the Muslim situation 

but would, in fact, be detrimental to Muslim interests. 

It was in this context that the most severe criticism was 

to issue forth from Sir Sayyid, the "Islamic 

rationalist" .77 

Criticism of the "ulama.' is not a novelty in the 

history of Indian Islam. The "~lama' had been criticized 

before. Each criticism was a product of its own time and 

so was Sir Sayyid' s. This was the first time, however, 

that someone from outside the ranks of the "'ulama' was 

any significant extent in the events of 1857. See 
Mushiru'l-Haqq, Religion and Politics in Muslim India 
(1857-1947), p. 3ff. That Deoband was, in many ways, a 
response to the debacle of 1857 and that its foundation 
had, in this sense, poli tical dimension, need not be 
doubted, however. 

77 This is how Sheila MacDonough, Muslim Ethics and 
Modernity: ~ Comparative Study of the Ethical ThoughtS 
of Sayyid Ahmad Khan and Maulana Maududi, (vol. 1, in 
Comparative Ethics series), (Waterloo, Ontario, 1984), 
p. 2, refers to him. 
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criticizing them with such severity and rigor and at such 

length. 

Sir Sayyid spent seventeen months in England, along 

with his son Sayyid Ma~müd in 1869-1870. This stay gave 

him a clear vision and a sense of direction for his future 

action with regard to Indian Mus1imd. 78 Having had a 

greater exposure to a highly cultivated system of 

education and culture, and after grasping its details with 

his keen sense of observation and recepti vi ty for new 

ideas and a deep appreciation for aIl those who were 

invo1ved in creativity of this kind, Sir Sayyid began his 

reformist work wi th his journal Tahzîbu' 1. -~Khl~ serving 

as a medium to express his thoughts and those of his 

colleagues. This journal became an instrument for the 

spread of new ideas, for a critique of the ills afflicting 

Muslim individua1 and collective life (hence its name),79 

and for Sir Sayyid's criticism of the -ulama' --- from 

different angles. BQ In studying Sir Sayyid's criticism of 

78 David Lelyve1d, First Generation, p. 104ff. 

79 Sheila McDonough, Muslim Ethics, p. 28. 

80 Sir Sayyid, Magalat, vol.10, pp. 34-39, 74; HaIt, 
H~at-i Javed, p. 217ff. The most important thing 
àbout this journal is its striking1y simple and 
straight-forward style of explaining a point. The most 
comp1icated ideas would be explaineù in a cl car and 
lucid manner, devoid of al1 ambiquity and free 01 the 
artificia1ity and sty1istic embellishments usual] y 
characterizing Urdu wri ting of thosc dùy~.,. 'l'he 
conscious adoption and promotion of il simple, 
straightforward style of wri ting was an express ion of 
Sir Sayyid' s effort te bring home his mes~)aq(~ lo the 
widest possible audience. His preference for such a 
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the 'ulama',81 it needs to be noted that his attack was 

not directed at any particular group wi thin the -ulama', 

but at the 'ulama' as a class. The 1nterests and outlook 

of the men generally regarded in society as 'ulama' were 

very similar, not withstanding the wide divergences in 

religious knowledge or social status among them. This, in 

other words, means that it 1s possible to speak of them as 

a class,82 It seems quite clear that Sir Sayyid's 

criticism is also based on the same understanding. 

One of Sir Sayyid's principal criticisms of the -ulama' 

was that their attention was almost exclusively devoted to 

issues which were of no relevance to the needs of 

contemporary society. This cri ticism found sF.!veral 

style is also indicative of his sense that language 
should adapt to change with changing times in order to 
express current concerns effectively. These concerns 
included expressing new ideas coming from the West, and 
these (e.g., regarding scientific matters) could not 
easily be expressed in the traditional ornate and 
artificial style of wri ting. (Note that in the Arab 
world too, the impact of the West from the 19th century 
onwards brought forth new trends and developments, 
e. g. , towards a simpler diction, in the Arabic 
language. Cf. Albert Hourani, ~ History o~ the Arab 
Peoples, (Cambridge, Massachusetts, 1991), pp. 305-06. 
It is worth remarking that Sir Sayyid' s consciously 
cultivated simple style was in marked contrast to the 
high-flown style in which the 'ulama' usually wrote, a 
style that could not have been intelligible to many 
people. (It may be pointed out here that this change 
in the Urdu language which Sir sayyid through constant 
efforts was able to Lring about has not been retained 
in the character of rahzibu'l-Akhlaq whose publication 
has been resumed in - Aligarh Muslim Uni versi ty for a 
few years. It is very ironical that even today, the 
only articles that everyone can comprehend are those 
written by Sir Sayyid and which art.' included in order 
to introduce this reformer to the new generation of 
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expressions in Sir Sayyid' s wri tings. 83 He argued, for 

instance, that rather than concerning themselves w~th 

issues of social importance and re1evance whereby to 

reform society the ~ulama' were interested on1y in 

reaffirming tradition al piety by repeating formulae which 

were not new for anyone and, therefore, hard1y contributed 

anything: 

God has made Islam pure wisdom (hikmat). It is 
necessary, therefore, that those peo'p1e who arc i ts 
we1l-wishers, a1so shou1d be wise and know1edgeabl e, 
and not cunning and deceitful. And the tc1sk of the 
wise is that he cures the disease that he diagnoses. 
At this hour, the state of affai rs of the l ndian 
Muslim is that on account of the deterioration anù 
destruction of the economic, social, and cultural 
affairs, and intellectual decline, thcy are bcing 
increa~ingly humi1iated, despised, destroyed, nnd the 
va~i~ . .f the mau1avî, and the pîr, the enemie[; of God 
and 'His Messenger, are constant1y destroy ing them. 
Thus, in sueh a state of affairs, we full y bc1icve 

Mus1ims. The writer of these 1ines translated the Urdu 
articles of this journal into Hindi for the Hindi 
version of i t for a year. The real purpose of the 
journal Le., to communicate effectively has been lost 
somewhere. Leave aside the i1literate, even the 
educated people cannot understand the high-flown 
language of most articles. 

BI Sir Sayyid' s severa1 articles pub1ished in Tahzîbu '1-
Akhlag which may not be associa ted wi th the direct 
eriticism of them are still directed towards them. For 
example the articles 1ike Bah~ 2 Jakrar, Ta~ssub, Ri~~, 
MUkhalifat, ~shamad, ~ahilî and Hamarc Khat Q Kitabat 
men lslah kî Zarurat. See Sir Sayyid, Maq~ at, vo1.5, 
pp. 2~n-~53. .. 

B2 To take a broader perspective, that of a student of 
Islamie history, it may be noted that the question 
whether the -ulama' have been a .. class" in society or 
not has recei ved sorne interest.ing discussion. Ira M. 
Lapidus, Mus} i ms Ci ties in tJ.l~ lil.ter ~~ciç11-_~ ~~~LE?S, 
(Cambridge, MA, 1967), thinks the 'ulamB:.' (in Mamluk 
times) did not form a social class, while Carl 1. 
Petry, The Ci vilian Eli t_~ of Cairo il} .t-he ~~!-E:r !11Adle 
Aqe~, (Princeton, 1981) thinks that thcy did. For a 



t 
46 

that they, i.e., the Muslims, are firm in their 
religion, they believe in one God, consider the 
messenger to be truthful, consider prayers and 
fasting, pilgrimage, and zakât to be obligatorYi even 
a weaver knows the basics of essentia l prayer and 
fasting, or has the means of knowing them. Is this 
then the dut y of the well-wishers of Islam that like 
the self claimed pir or hazrat or maulavi, he should 
i ust si t and preach those' things wh-ich are not needed 
and earn the world by cunning and decei t, or work 
towards those solutiops ~hich are actually needed by 
Muslims and Islam itself. 4 

As a related expression of the idea that the scholars were 

out of touch with reality, Sir Sayyid emphasized that the 

"'ulamâ' had entangled themselves in theological 

controversies which not only did not have any relevance to 

society but were also irrelevant to religion itself. 85 For 

instance, he ridiculed the "'ulamâ' for attaching so much 

importance to such a trivial question as that of how much 

discussion of these and other questions, aiso see R. S. 
Humphreysl Islamic History: A Framework for Inquiry, 
(Princeton, 1991), Chapter 8. Unfortunately, studies 
such as the one, mentioned above do not yet exist for 
India. 

83 For example, see Sir Sayyid, Magâlât, 
167-173, 209-212, 139-143, 162-166; vol.8, 

84 Sir Sayyid, Magâlât, vol.5, p.85. 

vol.5, pp. 
pp. 25-28. 

85 Indeed they were worse: these controversies tended not 
only to be detrimental to the interests of religion but 
also divided the community against itself. 
Parenthetically, it may be noted here that like most of 
his other criticisms, this particular one was no mere 
rhetorical devise to score a point against the "'ulamâ', 
but rather pointed to a genuine and serious problem. In 
the l8th century, Shâh Waliyu'llah was conscious of the 
dangers, for Islam and the Muslim communi ty , of this 
infighting among the "'ulamâ' and he had made efforts to 
heal it. This problem had continued in the 19th 
century. And many "'ulamâ', who were Sir Sayyid's 
contemporaries 1 were conscious that these bickerings 1 

besides contributing to Muslim decline 1 had also been 
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above the feet should the trousers be worn: 

These scholars have made people wonder what kind of 
religion this is, which promises heaven i t you wear 
trous ers two inches above your ll.nkle and sends ~ou to 
hell if you wear it two inches below your ankle. 6 

Sir Sayyid argued that the priori ties which the "'ulama' 

had set for themselves were entirely mistaken, which 

indeed, was symptomatic of the fact that they were 

completely out of tune with what Muslim society needed. 

For instance, he deplored that the -ulama', keeping up 

with the old traditions, tended to be much more interested 

in constructing elaborately structured mosques than in 

addressi ng themsel ves to the basic social problems 

afflicting Muslim society. 87 Commenting 1.>i tterly on the 

newly constructed masque and madrasa of Deoband, he says 

sarcastically, 

and do not ask anything about the madrasa of Deoband. 
The pride of the "'ulama', the honour of-the perfect, 
the great leader of the age, the eminent scholar of 
the time, and the maste~s of the age, are teachers and 
administrators here ... S if you reflect, all this js 
sheer deceit. Withaut getting into the argument 
whether these works are beneficial to the communi ty 

responsible for a decline in their own position and 
role in society. This was one of the points emphasized 
at the convention of the -ularna' in 1894 which resulted 
in the establishment of the Nadvatu'l-"'ula~i'. See - ----
Magalat-i Shibli, Comp. Mas"'ud -Ali Nadvi(Azamgarh, 
1938); Aziz Ahmad, Islamic Modernism, p. 110. 

86 Sir Sayyid, Magâlât, vol.5, p. 5. 

87 Sir Sayyid, Magâlât, vol.5, 
vol.8, pp. 42-50. 

pp. 62-66. Aisa Mag~ïlat, 

88 This is a sarcastic reference ta the typical honorifics 
of the leading "'ulama', expressing their exaggerated 
self-image. 
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and whether the community needs them or rather needs 
other things than these, when we look into the hearts 
of those who have done these works, or are doing them, 
we will know that they are doing aIl this work with 
the sheer enthusiasm of earning reward in the 
hereafter, w~thou~ concern for the present welfare of 
the Muslims. 9 

In fact, Sir Sayyid's criticism went deeper than pointing 

out that the ~ulama' were concerned only with the 

otherworldly bliss of the Muslims, and not wi th their 

present welfare. In sa far as such an attitude mitigated 

against economic initiative and a work-ethic, it t~nded ta 

keep the Muslims poor, or make them poorer. Sir Sayyid 

suggested, by emphasizing the transitoriness of this 

world90 and the need ta concentrate on1y on the hereafter, 

the ~u1ama' were in fact urging Mvslims to turn away from 

activities beneficia1 to the community and contribute in 

those which benefi tted only the ~u1ama'; such as the 

building of masques and madrasas. The inherent paradox, 

however, was, as Sir Sayyid pointed out with sarcasm, that 

if the Muslims continued to remain downtrodden, they would 

eventual1y be un able even ta support the ~ulama', 50 that 

the depressed economic condition of the Mus1ims, to which 

~ulamcl' were indifferent, wou1d ultimate1y harm their own 

interests as wel1. 91 

89 Sir Sayyid, Maga1at, vol. 5, p. 64. 

90 Sir Sayyid, Maga1at, vol. 5, pp. 162-163. 

91 See Sir Sayyid, Maga1at, vol.S, pp. 64, 84, 162-63. 
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Another of Sir Sayyid' s criticism of the 'ulama' was 

that they had lost sight of the spirit of true religion 

even though they jealously claimed to be its sole 

guardians. The implications of this point were two-fold. 

On the one hand, it signified that the 'ulama' had 

entangled themsel ves in squabbles over mere words, 

adopting a literalist, rigid, even obscuran tist 

interpretation of religious principles which had often not 

even a remote relationship wi th their original intent. 92 

On the other hand, the 'ulama', Sir Sayyid felt, had, in 

losing touch wi th the spirit of religion, also perhaps 

almost consciously, distanced religion from the reach of 

the common man, thereby, perpetuating their own position 

as its exclusive interpreters, and placing themselves 

between man and God. 93 Sir Sayyid alleged, therefore, that 

92 Ibid., pp. 3-4. 

93 Cf., for instance, Sir Sayyid's highly sarcastic 
article Ulnsha'-Allah", in which he not only ridicules 
the legal tricks (hiyal) devised by the -~1a~~', which 
he interprets as a mockery of their professed piety, 
but also accuses them of obscuring the spirit of the 
Qur'an and placing themselves as intermedjaries bctwcen 
man and God. Commenting on this, he says, "if you want, 
l can, right nO\1, show YOU any kind of detailed rulings 
from such books as !:!.~dayé'\, Sharh --1.. ~·~tg~-,{~ 1 Di,!.!:.-r- i 
Mukhtar, Bahrur-Raiq, Nahru'l-Fa:tg, and other such 
authoritative collections of iatav~. And have you seen 
that collection of fatavâ, which is to be found wi th 
the old traditional families of ~~~l~~i~ and q~?J~? On 
such legal problems, there are two opposite rulings: 
one is supposed to make j t permissible, the uther to 
make it, (i.e., the legal problem) forbidden. And thcr 
you might take a fatva accordint:J to whlchevpr ruling 
suits your purpose ... l do not. care for ilny iA!:_~~ii. 1 
know only the Book of God, and the Jatavli of Goel, which 
are before everyone. Wha -lever l havç~ to sa y, l would 
say from it. u Magalat, vol.5, pp. 179-181. 
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this constituted an exploitation of religion on the part 

of the ~ulama', 94 sa that religion had ceased ta be 

anything more than a mere coffin that the .... ulama' were 

carrying on their shoulders. Because their interests are 

best served in keeping religion in this way, they could 

obviously not appreciate any effort aimed at reaching once 

again ta its true spirit, which therefore, explains their 

rigid traditionalism. 

Among the other cri ticisms to which Sir Sayyid 

subjected the .... ulama' was their unhealthy tendency to 

confuse, and therefore, mix together religious and worldly 

matters. By bringing all sorts of mundane issues into the 

sphere of religion and by giving religious verdicts on 

things which had nothing ta do with religion, the .... ulama', 

tt is interesting ta note that Muhammad Tugh1aq, 
the Delhi Sultan (1325-1351) had simflar grievances 
against the 'ulama'. In his memoirs, he says "The 
"ulama" believing in the saying that necessity 
renders forbidden things as permissible, refrained from 
speaking the truth; and on account of their bias 
extended a hand of evil out of the sleeves of 
godlessness (Q~ dlnI). In the greediness for lucrative 
posts they rnarched hand in hand. SA the lustre of 
divine sciences ( .... U1um-i dIn) had comp1etely 
disappeared from among them. Quoted from his Mernoirs 
in Agha Mehdi Husain, The Rise and Fall of Muhammad Bin 
Tughlag, (London, 1938) ~--p.--17T; also-;' Muhammad 
Miraj,"The Sultan and the .... Ulama· in Turkish Sultanate 
of Delhi(1206-1423) Igbal, 13(1965), pp. 31-57. The 
Mughal ruler Akbar had serious grievances against the 
"'ulama', too. He accused the "'ulama' of twisting and 
misrepresenting the §harI'~ in order to suit their own 
interests. See Aziz Ahmad,' The Role of Ulema in Indo­
Muslirn Society·, Studia Islamica, 31(1970), pp. 2-13; 
Qureshi, y1ema in Politics, 

94 Sir Sayyid, Maga!at, vol.5, p. 85. 
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Sir Sayyid felt, had not only placed serious obstacles in 

the way to a correct understanding of the problems in 

their true perspective but had also demeaned the spirit of 

religion itself. He, for instance, argued for the need to 

make a distinction between fundamental principles of 

religion and the princip les and ideas on the basis of 

which society is, at a given time, organized. While the 

religion had to remain immutable, the society must 

necessarily change in accordance wlth and as a consequence 

of the changing circumstances and requirements. This 

distinction is, in sorne ways, reminiscent of the 

distinction the Egyptian reformer Muhammad Abduh made 

between the religious injunctions and principles which Rre 

immutable and thus valid for all times, and those which 

can be modified in accordance with the needs of changing 

times. Abduh tried to justify legal, educational and other 

reforms, and sorne receptivity to Western ideas the basis 

of this distinction. 95 Sir Sayyid' s concern was similar, 

though his distinction is somewhat different, for him in 

the second category fall those things which not only are 

subject to change but have nothing to do with religion in 

the first place. 

The 'ulam~', Sir Sayyid alleged, usually failed to make 

the distinction between the two kinds of principles, and 

wi th resul ts disastrous for Muslim society, tended to 

95 See Albert Hourani, Arabic Thought in the Liberal Age, 
1798-1939, (Cambridge, 1983), pp. 147ff. 
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attach the same religious authori ty to now outmoded 

patterns and principles of social organization as they did 

to religion itself. 

These natural laws of change are such that hearts will 
not deny them, though tongues may deny them; and those 
who are against them, they cannot destroy these laws 
but if they declare the opposition to these laws, as 
the very essence of their religion, they destroy 
(thereby) their own religion and are to be held 
responsible for it. On account of these people, the 
religion of Islam has come ta sueh a sorry state that 
instead of a spiritual religion it has come to be 
known as a ·physical· (or bodily) religion, and among 
Muslims any progress in sciences and arts, reason, 
imagination, culture and civilization has been 
thwarted. 96 

It may be noted here, that Sir Sayyid t s emphasis on the 

need to distinguish religion f"Com wor ldly matters can be 

regarded as lying at the base of his emphasis on the need 

for the Muslims to adopt certain heal thy Western ideas and 

institutions. Things, for instance, such as the Western 

system of education, the English language, and European 

dress, Sir Sayyid felt, had nothing to do with religion, 

so that i t was wrong to invoke the authori ty of religion 

against them. They were rather a mark of pr09ress which 

could be adopted without prejudice to religious 

conviction. The "'ulamâ', on the other hand, had ôlways 

felt that Western education and languages would pave the 

way for inroads into Muslim traditions and religion and 

were, therefore, to be resisted. The seminary of Deoband, 

for instance, which became the premier inst.i tution of 

96 Sir Sayyid, Magâlât, vol.5, p. 7; also cf. p. 5. 
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Muslim religious learning in India, made no provision [or 

instruction in the EngU.sh language;97 even 

Nadvatu'l-'ulama' was able to introduce English only aftcr 

very bitter cantroversies. The attitudes of suspicion 

which the 'ulama' harbored towards everything, however 

beneficial, which came from the West, was what Sir Sayyid 

bitterly deplared. 98 

Another of Sir Sayyid' s criticisms related to what he 

identified as the chronic tradi tionalism characterizing 

the outlook of the 'ulama' af his time. Here, by 

traditionalism is meant that blind and unquestioning 

imitation (taqlict) of past practices and ideas in which 

the 'ulama' considered religious piety essentiaJ ly ta 

97 Faruqi, The Deoband School, pp. 27-42. On the question 
of the perrnissibility of learning English, see Ashraf 
Ali Thanavi's following fatva, where the permission is 
severely hedged in wi th several qualification, tendi ng 
in effect ta discourage learning this language. (Even 
when the -glama' theoratically permitted the learning 
of English, 'L t usually remained, for prc1ctical 
purposes, out of the syllabi at their madrasa~). 

"English is a language like other languages. No 
language is evil in i tself; rather i 1 t 18 one of the 
blessings of God .... English, like other languages, is 
permissible. The following three accidentaIs have made 
it harmful. First, it comprises certain sciences which 
are contrary to the shari '~ .... ; secondly, even j fane 
avoids such sciences, one frequently keeps company ~ith 
irreligious persons .... i thirdly, even if the company 
is not bad or if it has no influence, at least the 
motive for learning this language ls to crea te a source 
of livelihood-no matter whether the method of edrninq 
is lawful or not. It Is proven both tradltionillly and 
rationally that if something (A) which Is perrnü.>s i ble 
becomes a rneans of something (B) which ü; forbiddcn,it 
(A) becomes forbidden i tself. Besides 1 ~-:;uch ct motive 
is i tself a sin of the heart. 'l'hus, 1 t ü; not on 1 y 
external irnrnorality (fisq) but internaI as well ... 1 f 
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lie. 99 The validity of an opinion for them consisted not 

in the fact that they could demonstrate i ts truth but 

merely in i ts having been handed down from the past. 100 

This attitude of rigid adherence to tradition had a number 

of consequences which were 1 ucidly brought out by Sir 

Sayyid. 

One result, for instance, was their inability to 

develop an objective and critical outlook, since they 

placed restrictions on the exercise of the human mind and 

reason .101 It was also reflected as already noted, in 

their inability to understand that tradition itself which 

they were ostensib1y preserving. This latter point meant 

that in their hands religion became mere words, since i ts 

somebody frees himself from these accidentals--his 
beliefs are not damaged--the convenient or rather 
specifie way for him ta (achieve) this purpose (i. e. , 
to learn English) would be first to seek knowledge of 
religion wi th certitude, to act accordingly, and to 
resolve that by this language (English) he will earn 
only that livelihood which is permissible according to 
sharr~. Learning of English for such a person would 
then be permiss ible. If he has a higher target, 1. e. , 
serving the cause of religion by this means, the action 
in this case becomes ~ ibadat (religious dut Y ) . When 
these accidentaIs do exist i t is obllgatory to refrain 
from learning English .... The person who is an 
adolescent 1 he is probably more inclined towards them 
kuffar (unbelievers) and .f!!.jiar (sin fuI persans) who 
teach this language. His faith will be weakened ... In 
this case the learning of the English language is 
definitely prohibited... In summary 1 the learning of 
English is to be j udged according ta the situation. 
Thus it is sometimes forbidden, sometimes permissible 
and sometimes religiously obligatory". Quoted from 
Khalid Masud, "Trends in the interpretation of Islamic 
Law as reflected in the Fatwa literature of Deoband: A 
study of the attitudes of the -ulama' of Deoband to 
certain social problems and inventions", unpublished 
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content was not subject to any systematic inquiry.102 I\s 

Sir Sayyid pointed out, the ~ulama' themselves deplored 

that the profession of fai th on the part of Muslims was 

not reflected in their life and character, but pointed out 

that for this failing 'ulamâ' had only themselves to 

blame, since if the spirit of religion is not understood, 

it could hardly be expected to play any role in life. l03 

Moreover, the inability ta think critically and reason 

out their posi tion led, Sir Sayyid said, ta their 

intolerant behavior which had at least two unfortunate 

consequences. On the one hand, they could not effectively 

answer the cri ticism which was brought to bear on their 

doctrines and therefore, resorted, whenever possible, to 

M.A.thesis, McGill University, 1969, pp. 29-31, citing 
ThânavI from, Imdâdu'l-Fatava, (Rahimiyah; Deoband, 
n.d.) vol.4, pp. 151-152. According to Khalid Masud, a 
later jatva clearly shows that the prohibition of 
learning English was commonly accepted. .Ibj..g., [J. 31. 

98 For an expression of ideas similar ta those of Sir 
Sayyid' s, See Hall' s, ~u~addas-i MadQ-Q lJa?-_~-_~ Islam, 
(Lahore, n.d.); p. 59. (Maulavi Fakhrud-Dïn wrote, 
Musaddas-i Khayali bi Javab-i-. Mus?'i1Qas- J- HéÏli, . - - -
(Lacknow, n.d.), responding to Halï' s attack on the 
-ulama' ) . More generally on the "ulam~', see J.l:» 9:., p. 
55ff. Also for an int~~esting account of the attitudes 
of the -ulama', see thE. novel, Ayâ~.9., (Delhi, ] 891), 
pp. 42-67, Chapter 5 "Az~di ko maulaviyon men biyâhne 
kI tajviz aur maulaviyon ke halât", by Maulana Nazir 
Ahmad, a contemporary of Sir Sàyyid, and who shared his 
oütlook in many respects. Basically woven around the 
symbolic female character l\zadi (freedom) i t throws 
light on the economic, social and cultural life of 
-ulama' of 19th century. 

99 For a full explication of "tradi tionalism" 1 see above, 
Chapter l, p. 17. 
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intolerant suppression of such criticism. This, Sir Sayyid 

pointed out, would serve only to create doubts about the 

validity and strength of their position among their 

followers. 104 On the other hand, this intolerance which, 

as noted, was based on ignorance and lack of reason, found 

expression in sectarianism and religious controversies 

which were the preoccupation of the -ulama' of his time. 

It was ironical that the 'ulama' should have insisted with 

such force that ail religious points of view save that 

which they represented constituted unbelief and yet have 

been so ignorant of the nature and meaning of their own 

doctrine. As we have already seen, Sir Sayyid deplored the 

fact that these sectarian controversies served further to 

di vide the Muslim communi ty which a t this time could 

obviously ill-afford to be fragmented into hostile camps: 

100 

101 

102 

103 

104 

105 

See how, on account of having differences in the 
subsidiary aspects of law, our people have broken the 
firmness of religion, giving up that bond of 
brotherhood which God Himself had established. Go to 
any tribe and city, go to any mosque and Imambara, you 
will find enmity and discord among them on the basis 
of their being Shi' a or Sunni, Wahhabi or bida 'ti 
(innova tors) , la-!lla"hab (atheists) , or muQcïïtId 
(conformists) .1o-Y' 

Sir Sayyid, Magâlat, vol.5, pp. 235. 

Ibid. , pp. 213-237. 

Ibid. , pp. 3-5. 

Ibid. , p. 230. 

Ibid. , pp. 213-237. 

Ibid. 1 pp. 168-169. As an instance of sectarian 
polemics in late 19th century India, reference rnay be 
made to the following tracts: 
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The above-mentioned point relates to Sir Sayyid's broader 

criticism of the ~ulama'. It was only a concern with the 

material welfare of the Muslim communi ty and not empty 

rhetoric about Islam which could guarantee the salvation 

of Muslims. Sir Sayyid implies that i t is by preserving 

and promoting the worldly interests of the community and 

by securing for it an honourable place once again that the 

interests of religion too could be furthered. l06 

That the material well-being of the Muslims is 

inexorably tied up wi th the overall interests of the 

Muslim community, and of Islam itself, is a point Sir 

Sayyid emphasized again and again. 'rhat this was indced 

(1) AGAINST THE DEOBANDI 'ULAMA': Anonymous, .. Fatva- i 
.... Ulama' -i Delhi va Rampur va Lakhna' û va Baùayun va 
Bamba'î va.,ghaira dar Tasdiq-i Aqval-i Maulavi Muhammad 
Shah Sahib Rahmatu'lléÏh Ta'ala' alaihi va 'l'ardid-i 
Aqval-l . MauIavî Muhammad Qasim Sâhib NJnautavi", 
(n.p., n.d.); 'Abdùs-Samad Sahsvanl, "Tùb'idu'l­
Shayatîn bi Irndad-i Jünûdu'l-Haqqu'l-Mubin", (Aligarh, 
1870); Muhammad Ahmad Ra~a' Khan, "al-Kaukabatush­
Shahabiya'fi Kufarfyyati ila'l-Wahhabiyyati H

, (Bareli, 
1894); Anonymous, "Tasfiyatu'l-Azhan -an Makd'id--i 
Dafa ~u 'l-Bohtan", (Patna, n. d. ); Imamud-nln Mllhilmmild, 
"Dafa'u'l-Visvasi an $udurun-Na~i ma'ruf bi Ayat 
Bayyinat ala 'Uzazi Munkari 'l-Ihtiyat", (Siyalkot, 
n.d.); Anonymous, "Jami 'ush-Shavahid fi Akhra-ju'l­
Wahhabayyin 'an al-Masajid", (n.p., n.d.) ; Ha?!c1 Khan, 
"al-Qaulu'l-'Ajib fi Javazu'l-Tasvib H

, (Barcli, n.d.); 
-Ali Ahmad, "Nusrat-i Ahmadiyya fi Hadd--i Qaulu'l­
Najdiyà", (Lacknow, 1870) ; Ra~a Ahmad, "Lamfl-atuf.­
Zuha' fI l - fa -u' l-Luha", (Barel i, . 1897) ; Muhammad 
~Abdu'l-Qadir", "Asarus-Sanadid-Kalam fi Tahqiq-i 
-Aqa' idu'l-Islam", (n.p.", 1879); I!ashmat . ~Ali, 
"Mazalim-i Najadîyya bar Maqabir-i Qudsiyya", (Barcli, 
n. d _ ) . 
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so, many ~ulama' may have agreed. Where they disagreed 

with Sir Sayyid was perhaps in the latter's view that, in 

the given circumstances, efforts towards a socio-economic 

uplift were the on1y way to sec ure and strengthen the 

long-term religious 1ife and cornmitment of the Muslims as 

we11 (an idea strongly reminiscent of Shah Waliyu' llah' s 

strategy of coping with Muslim dec1ine), rather than the 

other way around; they a1so disagreed consequently, wi th 

Sir Sayyid's emphasis that the Mus1ims should adapt to new 

circumstances of life, which meant coming to terms wi th 

rather than resisting the impact of Western ideas. 

Severa1 of the points discussed above, which express 

various facets of Sir Sayyid's criticism are also 

(2) AGAINST THE BARELAVI "'ULAMA': Muhammad "'Abdu' 1-
Qayyum, "Anvaru'l-Muslimin: Majmu~a-i Hidayatu'l­
Mubtad~in", (Lacknow, 1862) i 'Abdu'llah 'Abu' 1-FaHa1" , 
"Ta'idur-Rahman fi A§bat-i VujUb-i Taqlidu'l-Nu"'man n

, 

(Patna, . 1889) i Muhammad "'Abdu'l-Jalil", 
"al-~Aqidatu'l-Safiya fi M~jara-i baynu'l-Murta~a' va 
al-Mu'aviya", (Lacknow, 1895); Muhammad Zuhür" , 
"Bid'ati par Khuda ki Mar aur Farishton ki Phatkar" , 
(Delhi, n. d.)7 Mau1ana lilia1i1 Ahmad, "~qâ' id-i 
... Ulama ' - i Deoband ", (Dehli, n. d. ) ; . Muhammad Hasan, 
"Intisafu'l-Bari min'l-Ki!abu'l-Muftari~, (La6know, 
n. d. ); Muhammad ~iyaud-Din", "Makhzan Tahqiq mu1aqqab 
hi Tuhfa-i ~anafryya", (Patna, 1897). . 

(3) AGA!NS'l' THE SHI"'A 'ULAM1\.': Mù1avI Muhammad 
"'Abdu'l-Hakim" , "A' ina=-i islam" 1 (Lâcknow, n.d.) i 
Muhammad· ... Abdu' l-Shakür Farüqi" l "Qatilan-i Husain ki 
libâna Talashi", (Lacknow, n. d. ) ; Anonymous, "'Ï'ahrif ki 
libanasazi ka Javab", (Lacknow, n. d. ) i Muhammad Vilayat 
Husain, ·Sava1 az Jami'-i "'U1ama'-i ShI"'~", (A1ahabad, 
1893) . 

(4) AGAINST THE SUNNI 'ULAMA': Shaikh Ahmad, 
"Anvaru' 1-Huda .'-, -( Agra, n. d. ); MaqbUl Sayyid Anmad, 
"Tanzihu'l':'Qur'an an Vasavis-i Itba'u'l-'U.§.man" , 
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reflected in his cri tique of the institutions of 

traditional learning or madrasas. 

Sir Sayyid argued, for instance, that the kind of 

education which the rnadrasas offered was irrelevant to 

modern society and the existing circumstances. 107 The 

madrasas produced only social parasites whose li velihood 

depended on the charity of Muslims. 108 Because there was 

no effort on the part of these madrasas to make their 

students use fuI and contributing rnernbers of society, it is 

understandable that the products of these rnadrasas also 

did not, on assuming the raIe of .... filims in society, 

encourage such virtues as self-reliance and economic 

independence. Moreover, as already noted, the madrasas 

were con tinuing a tradition of religious intellectualism 

which was clearly obsolete. It did not, for instance, 

train the .... ulamâ' who would be conscious much less 

capable, of effectively answering those criticisms of 

Islam which were brought forth by the impact of Western 

ideas. It is clear therefore, that in essence, Sir 

Sayyid's criticism of madrasas turns on two points: 

(a)that the kind of education imparted here did not 

(Muradabad, 1874). 
The works refereed here are only a fraction of a 

very l.'ich li terature generatE~d by the inter- .... ulamâ' 
controversies. 

106 Sir Sayyid, Magâlât, vol.5, pp. 84-86, 172. 

107 Ibid., pp. 80-81, 211-212 . 

108 b' 8 l 1.d., pp. 63, 3-84. 

1 
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contribute to the life of the Muslim community: and 

(b)that the 'ulami' were being untrue to their self­

professed function of being the true guardlans of faith by 

not being able to de fend Islam in the face of modern 

challenges. 

It was on the basis of the wide-ranging criticism of 

Sir Sayyid, sorne of which has been analaysed in 'the 

preceding pages, that he could accuse the 'ulama' of 

having directly contributed in bringing about that 

unfortunate state of affairs in which the Muslim community 

found itself at that time. He felt that they had stifled 

the true spirit of religion, sa that it had become 

incapabl~ of playing any effective role in the life of the 

Muslims. Their refusaI to change with the times, in a 

world of rapid change, had served ta stagnate both society 

and religion. They had thereby contributed ta Muslim 

decline. No less grievously, they were, in the present 

state of Muslim disorientation, not only not willing to 

change their stance and thus contribute in any way ta 

Muslim welfare, but were spending their energies opposing 

those who were trying ta work for reforming and rescuing 

the Muslim society. 

In concluding this analysis, a few observations may be 

made here. Whatever the justice of every single criticism 

which Sir Sayyid had to make of the 'ulami', his critique 

refers to a concrete historical situation rather than 



being a set of abstract 

indictment of the 'ul_ama'. 

formulations constituting 

This in itself, gives 

61 

an 

his 

cri ticism ::\ certain validi ty , as does also the usuall y 

reasoned tone of his otherwise, scathing analysis. 

However, in studying the cri tique 1 another point which 

needs to be borne in mind is that along wi th being an 

indictment of the 'ulamâ', it is also an exercise in self­

defense and vindication. By showing where the "'ulama' err, 

Sir Sayyid is also trying implicitly to argue how his own 

movement responds to the changed reali ties, and how i. t 

promises to sec ure the communi ty' s interests. Indeed the 

very assumptions in terrns of which his criticism is 

conducted are those which characterize his own reform i st 

programme. His emphasis that concrete efforts aiming a t 

material welfare of community and not tall claims of 

advancing Muslim piety are what the Muslirns need, is an 

example. His argument that the "'ulama' have lost sight of 

the true spirit of religion is also, as already suggested, 

an effort to suggest both that they have consequently, no 

right to criticize him (Sir Sayyid) for his religious 

beliefs, and that they are no longer fit to represent the 

religious life of the communi ty, much less the communi ty 

as such. 

Given a basic perception between Sir Sayyid and the 

Indian "'ulama', his criticisrn tends therefore towards 

questioning their role in society and denying their p1ace 

in it. This being the fundamental implication of hjs 
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criticism, it is scarcely surprising that it should have 

greatly alarrned the 'ulama' and those who shared their 

world-view, or that they should have clashed wi th 

individuals with rnodernizing orientations, rnost notably 

Sayyid Ahmad Khan. 
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CHAPTER THREE 

The 'Ulama's Criticism of 

Sir Sayyid Ahmad Khan 

In studying the nature of the extreme opposition to Sir 

Sayyid, which is the subject of this Chapter, it will he 

helpful to say a word about the traditional self-image of 

the 'ulama' class 1 which was communicated to them by the 

prpvious generation, of the 'ulama'. For centuries 

together they have viewed themselves as the guardians of 

the faith ûnd public morality, thus by implication as 

leaders of society whieh in turn exempted them from bcing 

criticized. 109 

109 

It appears that by the very nature of their profession, 

For the self-image of the 'ulama' in the ~8th ceB~~fY, 
see Saj ida S. Al vi, .. Qa~i s.ana· Allah Pani pa t_ i , an 
Eighteenth Century Indian Süfi -Al im: a Study of lIis 
Writings in Their Sociopolîtical Context", in lsl~~t~ 
Studies Presented to Charles Q:. ~.9élm, ed. Wael 13. 
Hallaq and Donald p. Little, (Leiden, 1991), pp. 
11-25. Qa~i Sanau' llah' s emphasis on the - u li~~~ , 
being the heirs of the Prophet is rcpc~led by illmost 
all the religious seholars of the perj ad. 'l'h Ls j s il 

clear statement of the 'ulamci' 's elaims ta the --------
exclusive religious authorl ty. The fol10winq filLva, 
issued against Muhammad Tughlaq (r. ) 32 :)-] 3:; l) by il 

contemporary -alim·ls5mi, gives a graphie illuslration 
of the point. Muhammad Tu9l!laq haù made Ul(' -ll)_ ~rl)~ , 

accountable before the courts of j usU ce in case of 
default. The fatva reads like this: -It has bccn 
contended that the Sultan has the audacj ty to cmploy 
and treat the -ulama' and saints likc orùinary men and 
he was, therefore, a kafir". IsàmI, Futühu!";- Sa]dtin, 
as quoted in R.C.Majumdar, ed., Thë----iI~çt_ory ~·él-nd 
Culture of the Indian peoQles, (Bombay, 1960), p. 
175. 
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the 'ulama' have tended tO concei ve of themsel ves as ---

existing essentially to lead, not to be led, to "judge", 

not to be "judged". It is this feature of Sir Sayyid' s 

criticism, his judging them, as it was, and his viewing 

them in such clear terms and so publicly, that appears to 

b~ the core of their hurt. 

Keeping in view this distinctive characteristic of the 

class of 'ulama', this chapter seeks to study the various 

grounds on which they cri ticized Sir Sayyid and the way 

they justified their criticism. By way of a brief review 

of the various points around which their criticism 

developed, i t would be possible to address later in the 

chapter, the question of the extent to which the 

opposition was genuinely inspired by the reasons "'ulama' 

themselves directly or indirectly acknowledged or alleged, 

and whether or how far other reasons other than those 

alleged may have been involved. 

(1) The Opposition to Si~ Sayyid'~ Theological Ideas: 

Perhaps the most celebrated casus belli between Sir Sayyid 

and the 'u1ama' was the former' s expression of certain 

ideas of a theological and re1igious nature which 

apparently aroused the opposition of the 'ulama',l10 

110 For the principles he followed in writing on religious 
matters, see Sir Sayyid, ~agalat, vol.10, pp. 102ff; 
For his views of various religious matters, see vol.3, 
pp, 16-25, 301-318, 277-282, 



In his work TrolJ has shown with great lucidity t.hat in 

his unrelenting cl;mmi trnent to sorne of the tenets of 

philosophy, Sir Sayyid tried ta show harmony between 

reason and the basic principles of religion. He sought, 

thereby, to vindicate the essential rationali ty of Islam 

and to reconstruct an Islamic theology in the light of the 

dictates of natural philosophy and of the prevailing 

condition and the circumstances of the time. 111 His 

deterministic conception of a uni verse governed by the 

laws of reason112 thus could not but have offended the 

-ulam~', for it clearly places him in the tradition of the 

falasifa, who have been consistently denounced 

heretical by traditional religious scholars through the 

ages. Horeover, the dogrnatic tone in which the governance 

of the principles of reason and natural philosophy was 

asserted, offended the -ulam~', apart from the sheer 

inadrnissibili ty, in the tradi tional view, of any effort 

towards chalking out a new theological course. 

In more concrete terms arnong various other ideas 

expressed by Sir Sayyid, the most offensive were 1) his 

negation of the empirical existence of the devi1 and the 

111 c. w. Troll, b. Reinterpretation, pp. 144-222! A 1so see 
Ba];on, The Reforms and Religious Ideas of Sir Sayyid 
Ahn _J Khan, pp. 85-92; and Albert HouranL Arabie 
Thought in the Liberal ~~, pp. 124-25. 

112 For further details on Sir Sayyid' s view' s on the 
nature of this world, man, civilization etc., see Sir 
Sayyld, Maqal~t, vol.4 and vol.6. 
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angels,113 2)his views on slavery,114 3)his views on the 

mi 'raj, the Prophet' s heavenly journey, 115 4 )his views on 

sadr, -.-- the splitting of the chest of the 

prophet,116 5)his opinion on the efficacy of du'al17 and 

6) his views about the permissibili ty of eating the flesh 

of strangled birds. llB 

In the light of the foregoing considerations i t is 

understandable that Sir Sayyid' s position in religious 

matters should have been criticized by the 'ulama'. It is 

true that among themselves, 'ulama' belonging to various 

schools of thought and religious viewpoints differed 

violently, even when( as was often the case) the points of 

issue were of relatively minor importance. They went to 

113 Sir Sayyid, Magalât, vol.13, pp-157-186. 

114 7 Ibid., vol.4, pp. 361-376, 37 -390. 

115 

116 

117 

118 

Ibig., vol.11, pp. 765-803. 

Ibid, pp. 765-803. 

Ibid., vol.13, pp. 54-64. 

See Bashir Ahmad Dar, The Religious Ideas of sir 
Sayyid Ahmad Kham, chapter on "Nature and Reason", pp. 
133-175;Baljon, The Reform and Religious Ideas of Sir 
Sayyid, pp. 71-155; Aziz Ahmad, Islamic Modernism pp. 
40-54. Imddu'llah (the deputy collector, Kanpur), and 
'Ali Bakhsh (the sub-judge, Gorakhpur),; st'unch 
opponents of Sir Sayyid had already secure~ ~he 

signatures of sixt Y 'ulama' from different parts of 
India on the .fatava declaring him to be kafir. ....Ali 
Bakhsh even went ta Mecca in order to sec ure fatava 
from the '~tlama' of Mecca, condemning his efforts to 
establish an educational institution. Sir Sayyid, 
MagaHit, vol. la, pp. 54, 70, 81, 78, 101, 86. The 
reply of the .... ulama· of Mecca reads like this: 

.. In this case no assistance is allowable to the 



r 
S 
\' 

1 
67 

the extent of declaring one another as ~alirs. 119 

Nevertheless, in their opposition ta Sir Sayyid, aIl of 

thern appear to have been united, even though, as will be 

argued later, their internaI dissension served ta rnitigate 

sornewhat the force of their opposition to Sir Sayyid. 120 

The -ulama' 's opposition to Sir Sayyid A~rnad Khün was 

variously expressed. As already rnentioned he was declared 

a kiifir. He was also called a heretic, atheist, 

Christian, Nechari 121 - - , rnateria1ist, unbeliever and 

.. Antichrist" .122 Fatava was solici ted and obtained frorn 

scholars of Hijaz .123 Their religious verdicts denounced 

not only his religious views but perhaps more important, 

the reforrnist enterprise, in which he was engaged in 

institution. May God destroy it and its founder. No 
Mohammedan is allowed to give assistance to or 
countenance the establishment of such an insb tution. 
It is, moreover the dut y of the faithful ta destroy it 
if it be established and to chasti se to the utmost 
those who are friendly to i t. /. Transla ti on from Shan 
Muhammad, Sir Sayyid Ahmaq Kha!:!: 9 polJ~iÇf~J ~j 9~J;:'_~.PhY, 
(Meerat, 1969) , p. 71;~ali, ~~i1t-i ~ave9, pp. 63]'-634. 

119 For sectarian and doctrinal conflicts among the 

120 

-ulama' see, Francis Robinson, §~....P..9..!."rtt::_JS!!!, pp. 
268-278; Barbara Metcalf, Islamic ~evival, pp. 265ff. 

The leading -ulama' who signed the j.staft!,! of Maulavi 
Imdadu'llah represented different Muslim sccts-Sunnjs, 
Shîa -s, tradi tionalists, non--tradi lionalisl, wahhâbis 
and bida-tis. See Hali, H?..Y9.t-J: ~JJ1Y~9, p. 628. It 
should be pointed o'ut here that Maulavi. Jmdadu' llah 
and Maulavi "Ali Ba0sh, staunch opponcnUj of Sir 
Sayyid, be10nged to the rival camps of Wahhab i sand 
Barelavïs. They would never agrec on any reliqious 
matter but they were uni t,,~d aga inst Sir Sayyi(], Sef~ 

Hali, Hayat-i Jâved, p. 621-2'3. Docs this mean that a 
éoncern to de fend reli gion broughl thcm t.oqeLhcr or 
does it perhaps indicate that what brouqhl Lhcm 
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general. This phenomenon is a regular and indeed 

fundamental feature of the opposition of the -ulama' to 

Sir Sayyid. It signified , as will subsequently be noted 

tha t cri ticism of Sir Sayyid AI:mad' s reformist élcti vi ties 

and against everythlng that which may have been 

distasteful to the -ulama' was justified by the former's 

heterodox views in religious matters. AlI aspects of the 

-ulama' 's opposition to him was presented as essentially 

a religious opposition, (that is to say an opposition 

conducted in religious terms). 

In addition to fatava against Sir Sayyid and the 

denunciation of his reformist effort, however 1 specifie 

refutations of his views and works were also attempted in 

many cases. 'AlI Bakhsh wrote a book called Ta'Iélu'l-Islam 

refuting Sir Sayyid's concept of God. As ~alI points out, 

this work also contained many other accusations charging 

Sir Sayyid with blasphemous ideas. 124 'Abdu'l-~aqq wrote a 

together was something other than the religious 
issues. For his part, Hall observes that their 
opposi tion was based on personal grudges. See Hali, 
Ibid., p. 263. In any case, however, if there was any 
unit y (in negative terms, i.e., against rather than on 
something) it was more apparent than real. 

121 In being denounced as a "Nechari", Sir Sayyid was 
generally understood to believe that God Himself was 
subject to the laws of nature. 

122 ~ali, ~ayat-i Javed, p. 617, 627, 629. 

123 Ibid., p. 631. 

124 Accusations, for example, of Sir Sayyid's telling 
Muslims that they should give up Islam if they find it 
weak in the light of modern sciences; that accusing 
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tafsir of the Qur' an main1y ta refute Sir Sayyid' s ideas 

on the bodily existence of devils and angels, miracles 

and the nature of revelation. Mirza Ghulâm Ahmad, the - . 
founder of the Alynadiyya movement, came forward refuting 

severely Sir Sayyid' s views on the efficacy of dl!' ~ in a 

polemic called Barkatud-Du'~ (1893). Ihtishâmud-Din's 

opposition focussed on his ideas about mi'raj.125 But the 

most noteworthy and scholarly cri ticism carne fram Maulana 

Nanautavi. 'rhis was 

Unlike works by the other 'ulama', this work was not 

written in a polemical style, though it did criticise sorne 

of Sir Sayyid's religious views. 126 And it is noteworthy 

that despite Nanautavi's criticism, Sir Sayyid showed 

great respect for him ar,l'\ considered him as his only 

the Prophet does not make one an infidel; that 
throwing away pages of the Qur'an is nat ~ufri that it 
i5 sufficient to say prayers in one' s heart and the 
namaz in its present farm is the invention of the 
-ulama'; that doubt about the existence of anothpr qod 
can not be ruled out; that it is aIl right ta declare 
non-permissible things as permissible i that abus i ng 
the Prophet is not infidelity; that the Day of 
Judgment would not corne, that hell and heavcn do noL 
exist; that fasting in the mon th of sununer cannat b(~ 
obligatory; and that it is all right la drink Wlnp or 
indulge in gambling as long as it does not overcome 
us. In one of articles, "Dafa'u'l-Uuhtân", in f1~(lilla!~, 
vol.13, pp. 7- 50, Sir Sayyid deals WJ th lllcse 
accusations at great length. It was becau~;e of the 
criticisrn of Maulavi 'Ali Bakhsh that Sir Sayyid had 
agreed ta give the management of religious (~c]llcdlion 
to a separate governing body with whom the publjc 
would be satisfied. 'Ali Balshsh and Sir Sayy j d werc 
brought together ta have a dialogue. 'Al i Bêlkb.~.;ll had 
even announced a donation of H~,. 800 f or the 
establishment of Rarld '1- - UI üm bu t he had é1 changc! of 
heart when he realized that he was not goinq to be the 
sole incharge of the religious departrncnt. SCf! I!ril i , 
~ayat-i Q~v~Q, p. 641. 
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worthy opponent. 127 

It is not the purpose of the present study to go into 

the details of the ... Qlarna' s polernical works aimed at 

refuting the theological ideas expressed by Sir Sayyid. 

In the present context, the significant thing is the 

consideration that not only did the 'ulama' react strongly 

but also intended their criticism to attract wide notice. 

Because their position was built into Muslirn society the 

means for influencing Muslim public opinion were readiIy 

available to the "'ulama', and of these means the fatva was 

but one, though an effective medium. 

Another medium used to express criticism of Sir Sayyid 

te influence the Muslim public against him, his religieus 

ideas and consequently, his movement for education and 

ether reform, was the vernacular press. In direct 

response to Tahzlbu'l-Akhla9, several newspapers 

expressing the traditional "'ulama' s viewpoint and 

criticizing Sir Sayyid were started from different 

places. 128 This alacrity of the -ulama' s response seems 

125 BaIjon, The Reform and Reliqious Ideas, p. 72. 

126 Muhammad Qasim Nanautavi and Sir Sayyid Ahmad Khan, 
Tasfiyatu'l-'Aga'id, (Deoband, n.d.). Sections of this 
pamphlet have been translated by Peter Hardy in Aziz 
Ahmad and Gustav Von Grunebaum, Muslim Self-statement 
in the Indo-Pakistan Subcontinent, (Wiesbaden, 1970), 
pp. 60-76. 

127 Troll, ~ Reinterp~etation, p. 21. 

128 Nür~'l-Anvar and Nuru'l-Afag were started from Kanpur, 
Lauh-i Mahfüz from Muradabad, TehravIn SadI from Agra . -- -. --. -.--
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to indicate not only that the ideas and movement of Sir 

Sayyid were perceived as a threat to religion, but also 

that his reformist ideas were perceived to be quite 

influential. Sinee sorne of his ideas implicitly or 

explicitly criticized the "ulama' and their contemporary 

role, it is to be expected that the threat of his ideas 

should have been percei ved not only as directed against 

religion but also against the elass of the "ulama'. This 

point leads us to another basis of the 'ulamâ' s 

opposition to Sir Sayyid, namely his social and 

educational reformist ideas. 

(2) Opposition to Sir Sayyids'~ Soeio-educational Reform: 

The opposition of the "ulama' to Sir Sayyid seems to have 

rested nmong other things, on opposition to his ideas and 

efforts towards social and educational reforrn. It is true 

that typically the -ulama' 's opposition was justified by 

themselves and understood by others as resulting from what 

Troll calls Sir Sayyid' s interpretati on of Muslim 

theology. This disagreement over theology, however, can 

seareely be regarded as having been the only ground for 

the "'ulama' s opposition. That the opposition was 

artieulated and expressed in religious terms does not mean 

and Imdadu'l-~fag, Shahâb-i Saqib, J~'idu'l-Islam from 
Norh Western Provinces. Those who did not react ta 
thern favourably and did not deelare Sir Sayyid to be 
kafirs were declared kâfir themselves. mil i, Hayat-i 
JFVëd," p. 623. . . 
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that the issues themselves were all theological, but only, 

as already noted, that the various grievances tended to be 

subsumed un der a religious head. 

In the preceding chapter it has been shown that as part 

of his reformist efforts Sir Sayyid subjected the -ulami' 

to severe criticism, holding them responsible for Many 

ills afflicting Muslim society, and accusing them of not 

just failing to alleviate the Muslim situation in astate 

of decline but of having contributed to bringing about 

that decline. Clearly then, his vision of social reform, 

or of a reformed Muslim society left little room for the 

traditional position and role of the -ulama' in society. 

As Bashir Ahmad Dar observes, 

In his scheme there was no place for the theologians 
at aIl; to study and know what Islam stands for there 
was no need to master the fourteen different sciences 
as the theologians of the day used to claim but the 
simple Arabie Qur'in. He gave aIl sensible and 
educated Muslims the right to interpret Islam 
themselves ir ~atters which are not clearly set forth 
in the nass. 2 

It is to be expected, therefore, that his reformist 

efforts should have been anatherna to the -ulama' even ---
though they may usually have cited his social reforrnism as 

a specifie grievance. 

Apart from the considerations noted above, however, the 

following examples can indicate the -ularna' 's opposition 

129 Bashir Ahmad Dar, Reliqious Thought of Sir Sayyid 
Ahmad Khan, p. 276. 
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to Sir Sayyid's social reform. 

As is weIl known, the journal Tah~îbu' l-Aliblaq was a 

cause of considerable unhappiness for the 'u1amâ'. It han 

been rnentioned already that several journals were launched 

in response to it, to refute its contents and counteract 

its influence. Sir Sayyid' s views on sorne religions 

matters were, of course, often expressed in this journal 

as were those of many of his colleagues. But , as the 

title itself indicates, this journal was primarily meant, 

not for pure1y re1igious or theological discussions, but 

rather as a medium for the expression of ideas leading to 

reforming social behavior and social norms. 130 It is 

instructive to note, however, that the ~ulamâ' s 

opposition was not aimed merely at those of its contents 

which were of a religiously controversial nature, but at 

the journal as such. 

Another example relates to Sir Sayyid's 'Aligûrh 

College. It is of course true, as the -ulama' said, that 

their opposition to this College was founded on their fear 

that Sir Sayyid's irreligious and heretical ideas would be 

taught there, so that Muslims studyinq there would go 

astray.131 This, hm-lever, cannat be the only reason why 

they opposed the institution. In ot1ler words, i t appears 

130 Sheila McDonough, Muslim Ethics, p. 28. 

131 David Lelyveld, 
132-34. 

Aligarh'§. First --- Generatio~1 pp. 
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to be extremely unlikely that had it been certain that Sir 

Sayyid's new theology would not be imparted to the Muslim 

youth at ~Alîgarh and that they would not be exposed to 

its influence, the ~ulama' would have wi thdrawn their 

opposition to ~Alîgarh, as was asserted by Imdadu'llah. 132 

Rather, it must be remembered that the ~Aligarh College 

was meant as an alternative to the tradition al , and in Sir 

Sayyid' s view, obsolete and even socially harmful system 

of education, which was represented by the madrasas, the 

strongholds of the ~ulama' .133 In its very raison g'etre, 

therefore, ~Aligarh represented an attack on the ~ulama' 

s position and, therefore, it could scarcely have 

appealed to them. Secondly Sir Sayyid's 'Alîgarh movement 

was based on almost unqualified appreciation for Western 

ideas and institutions; the 'Alîgarh College was also 

explicitly fashioned on sUt.11 British educational 

~.nsti tutions as Cambridge and ) \,ord English and other 

western subjects were to be ta\..' ri. there, and students 

were to be exposed to western influences. 134 Indeed, it 

was precisely in terms of many ideas derived from the West 

that Sir Sayyid sought to reform Indian Muslim society. It 

is understandable, therefore, that the 'ulama', who were 

132 Ibid., p. 133;Hali, Hayat-~ Javed, p. 641; Sir Sayyid, 
Magalat, vol.1C, p. '124. 

133 Sir Sayyid, Maqalë~, vol.8, p. 102. 

134 David Lelyveld, Aligarh'.ê. First Generation, p. 102, 
129. 
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50 bi tterly opposed to anything western, 135 shoulc1 have 

opposed "'Aligarh; but it is equally evident that the cause 

or basis for this opposition could not have been merely 

the religious and theological ideas of Sir Sayyid. It can 

also be argued that Sir Sayyid's sharp critique of many of 

the customs and practices prevalent ln the Musi Lm 

community of the time, though not constituting a direcl 

attack on the "'ulam~', may have been resented by them, and 

this for at least two reasons. First, however harmfui or 

degenerate these customs may have been, they had become a 

part of life and the established social order. Sir 

Sayyid's Sharp criticism of the established norms might be 

taken to imply that the "'ulam~', who were the guides and 

leaders of the community, had neglected, even beLrayed 

their proper function in society by not drawing attention 

to these social vices. It might even have been taken to 

be Sir Sayyid' s intention to suggest--and hints of such 

suggestion there certainly were in Sir Sayyid's writings--

that the "'ulam~' were even the beneficiaries in certain 

respects of those social norms and vices. Secondly, if Sir 

Sayyid' s soclal cri ticism were resented, the resentment 

would be understandable given that the "standard" or 

"ideal" in terms of which he was studying his own society 

135 The extent of hatred for the British can be undcrstood 
by the fact that Maulanâ Q~sim Nânautavi, who was the 
most tolerant among the "'ulamâ', did not use buttons 
all his life because they were introduced by the 
British. Man~~ir A~san Gilâni, Savâni~ Oâ~imi, vol.l, 
p. 279. 
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was that provided by British society; it was in 

consciously comparing Indian (Muslim) to British society 

and social norms, that he found the former to be seriously 

deficient. But these terms of analysis and comparison, of 

course, were hardly acceptable to the more conservative 

members of his society. Consequently, the cri tique which 

issued from such a comparison could not command conviction 

but would certainly generate resentment. 

(3) Opposition to Sir Sayyid'~ pro-British attitude: As a 

basis for 'lhe opposition of the "'ulama', the pro-British 

atti tude of Sir Sayyid appeared ta be at least as 

important as were his views of a religious and theological 

nature. Sir Sayyid was favourably disposed towards the 

Bri tish and wanted Muslims to cooperate with them, not 

only because he had realized early that a conciliatory 

atti tude on the part of the Muslims was the only way for 

the community to survive--in view of the Hindu competition 

for positions and economic advancement and of initial 

Bri tish hostili ty towards the Muslims, and indications 

that British rule would last for a long time--but also 

because he thought that the West at this time represented 

a higher and more advanced civilization from which Muslims 

had much ta learn and whose princi ples they could ignore 

only at their own peril. His plea to learn, appreciate 

and acquire from the West was useful and was based on a 

conviction of the essential and incomparable superiority 
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of the former to the present state of Muslim socicty, Ils 

institutions and ideas. This view means, by implica t ion, 

that to him Muslim society could be brought oul of j ts 

present state of stagnation and decline by conscioll131 y 

learning from and in several respect emulating Lhe 

institutions of the West. 

The 'ulama', of course, usually looked at Muslim 

decline not as resul ting from stagnation and thc refusill 

to move ahead with the times, but rather as a resul t of 

falling short of true religious behavior, 136 which thcy 

interpreted in traditional terms. To them, therefore, lhe 

way to rneet the present challenge was not to emulatc the 

West but preci sely the opposite, vi z ., to try to coun te r 

the influence of British ideas and presence by promoting 

traditional learning, albeit in a somewhat reformed 

manner. 137 

For this, if for no other reason, then, it is clear 

that the positions of Sir Sayyid and the "'ulama' --- were 

divergent even though they shared a common purpose, namcly 

to safeguard and promote the interests of the Muslirn 

community.138 But there were other dimensions as weIl 

136 cf.Fusfeld, "The Shaping of ~üfi Leadership p. 246. 

137 Faruqi, The Deoband School, p. 30-31. 

138 cf. Farzana Shaikh, Consensus and Communi ty, p. 228. 
Also cf. Pearson, "Islamic Reform and Revi val in 
Nineteenth Ccntury India", p. 281f. , where the 
contribution of both Deoband and "'Aligarh in creating, 
by training students .. a new corporate idcnti ty and 
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whlch indlcate ways in which expressions of Sir Sayyid' s 

pro-Bri tish attitude aroused the ire of the 'ulama' as 

well as of the most conservative Muslims. For instance, 

being frjendly towards the British was perceived to have 

not merely political but religious implications as welle 

As Hali has observed, it was when Sir Sayyid began to eat 

with the British, and defended his decision to do so, that 

religious opposition against him began and he even came to 

be nccused aI having become a Christian. Receptivity to 

Western intellectual trends likewise aroused similar 

suspicions. For example when Elphinstone's History of 

India was translated and published under the auspices of 

the Scientific Society, sorne of the author' s derogatory 

remarks against the Prophet created a storm of opposition, 

and it was stated by opponents that anyone who remained a 

member of this Society would cease ta be a Muslim. 139 The 

two incidents noted anove though rather minor in 

themsel ves , however, indicate that contact wi th the 

British was perceived as entailing a disruption of sorne 

aspect or another of religious ethic or belief. If this 

was so, then it would not have be~n difficult to conclude 

that not only was Sir Sayyid' s "irreligion" due to his 

relations with the British and his re.:::eptivity towards 

their ideas, but also his advocacy that Muslims in gen~ral 

139 

cohesion .... spread (ing) a common Urdu language and a 
concept of a wider Indian Muslim communi ty" is noted. 
Ibid. 

Hall, Hayat-i Javed, pp. 614 ff. . -
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should be favourably disposed to the Uri tif;h would open 

the door to similar .. irreligion" (of which Sir Sayy id' s 

own ideas were an example), 

Opposition to Sir Sayyid's educational programme 

which he sought to implement through the 'Aligarh College 

appears, moreover, to have been based not only on his own 

theological and religious views, the propagation of which 

among students was feared, but, also on the fact tha t 

English was to be the medium of instruction there ,140 l t 

was believed that Muslim students would be exposcd to 

western influences and encouraged to adopt European stylen 

and conform to European traditions which would ultimately 

be conducive to irreligious beliefs and behavior. 11t 

'Aligarh was also anathema to the traditional religious 

circles because i t represented Sir Sayyid' s pro-British 

and loyalist stance. This loyalism appears to have been 

contrasted, often consciously in the "'ulama' 's minds, 

with their own aloofness from the colonial government and 

their defiant adherence to tradition al learning, which was 

interpreted as a kind of passive and silent, but conscious 

resistance against the British presence. 142 To add another 

dimension, it is interesting to note that politically, the 

'ulama' s antipathy to the British was manifested, e.g., 

in the favourable attitude of many ta joining the Congress 

140 Sir Sayyid, Magala~, vol.l0, pp. 233-238. 

141 Mag a Hit. 

142 cf.Faruqi, The Deoband School, p. 24. 
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Party. To Sir Sayyid's founding of the Patriotic 

Association, intended to keep people from j oining the 

Congress, nearly a hundred ~ularnâ' from aIl over India 

responded with a fatva which declared joining the 

Patriotic Association to be unlawful and gave its blessing 

to the Congress Party. This incident indicates the extent 

of the ~ulama' 's distrust of the British and shows how it 

became a cause of conflict between Sir Sayyid and the 

~ulama' . As I. H . Qureshi has pointed out, however, i t 

indicates two other things as weIl. First it shows a 

serious lack of realism on the part of the ulama'; the 

latter half of the 19th century was a period of growing 

Hindu mili tancy and of increasing anti -Muslim feelings. 

And yet, in their hostility to the British, the Indian 

~ulama', especially those of the Deoband school, rnostly 

ignored this unfortunate turn in Hindu politics and 

advocated unit y and cooperation with them. 143 

The second point concerning this incident is that 

despite the support of several influential -ul~ma' for the 

idea of joining the Congress, Muslims in general abstained 

from doing so. Whether or not Sir Sayyid's voice was very 

influential in this matter is not the question here. The 

point rather is, and it has been noted earlier in this 

chapter as weIl that the -ulama' s voice seems no longer 

143 I.H.Qureshi, Ulema i~ Politics, p. 
movements during this period, see 
Socio-religious Reform Movements 
Movements 1_0 British India. 

227; On the Hindu 
Kenneth. W. Jones, 
in British India, 
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to have been very influential. Thus "even at this carly 

8tage the -.!llama' had lost so much ground that their fa1:.y.~~ 

did not resul t in the Muslims' crowding in to the 

Congress ... 144 

Regarding the 'ulama' s opposition to S.ir Sllyyid'f; 

pro-British attitude, one further point may be notcd. l t: 

is clear that the British colonial presence in India <md 

the consequent European influences on Indian socieLy 

represented a challenge to the tradi tional Indian Musl lm 

society by implieitly ealling into question the relevance 

and viability of its tradition al values, norms dnd 

institutions. For instance, as a result of British 

administrative and edueational polieies the tradi Liona l 

Muslim system of education had started to become obsolete 

even from before the events of 1857. 145 Further, the 

Muslim hold over the judiciary was aise gradually slipping 

from their hands, and the sphere of operation of the 

Muslim j udges, recrui ted from the ranks of 'glama', had 

144 Qureshi, -Ulama' in Politics, p. 227. 

145 The decline of traditional Muslim education, 
aeeompanied, paradoxieally, by an increase in the 
number of traditional madrasas, see Francis Robinson, 
Separatism, p. 267; Barbara Metealf, Islamic Revival, 
p. 136; Hundred Year~ of. Ddru'l--Ulüm Deoband, 
(Deoband, 1967). According ta this pamphlet prepared 
by the Department of Tanzim Abnâ'i Qadim Dâru'l--Ulüm, 
the graduates of this se'minary were able to establish 
around 8934 maktabs and madrasas. The most 
distingui shed among- them were the Ma~âhiru '1- -Ulii!!} at 
Saharanpur and the Qasimu'l--Ulüm at Moradabad. See 
Faruqi, The Deoband ~chool, pp. 23-24. 
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begun to be narrowed by British j udicial ini tiati ves .146 

In a milieu wherein British presence signified a challenge 

to sorne aspects of the traditional structure of society, 

supporting the British would obviously be taken to mean 

being hostile to the tradi tional ways of society. This 

means that however much a man like Sir Sayyid might be 

opposed to particular British initiatives and reforms 

relating to Indian society as harmful to the interests or 

injurious to the sentiments of the local people, his pro­

British attitude would, ipso facto be construed as an 

attack on the 'ulama' s position in so far as this 

position was threatened by the consequences of British 

presence in India. One might even say that even if Sir 

Sayyid had not fierce1y attacked the ~ulama', his pro-

British stand could still possibly have been construed as 

an implici t cri ticism of their position and hence could 

have provoked reaction on the part of the 'ulama'. Given, 

however, thdt he did, in fact, vehemently denounce them, 

there was no way that an exchange of bitter po1emics could 

be averted. 

Having considered varieus aspects which seern, in 

varying degrees, te underlie the 'ulamâ' criticism of Sir 

Sayyid, one needs to ask oneself if these were the only 

reasens involved. In other werds, is the entire criticism 

146 Cf.N.J .Coulson, b. History of Islarnic Law, p. 155; 
Francis Robinson, Separatism, p. 273; Farzana Shaikh, 
Community anq Consensus, p. 228. 
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of the 'ularna', and all the bitterness in it, explicable 

in terrns of the various reasons the ""ularna' themselves 

gave for it? If we were to arrive at a fuller 

comprehension, the ""ulama' s cri ticism would need to be 

explained not only in terms of their opposition to one or 

another of Sir Sayyid's activities or attitudes but also, 

in terrns of the consideration that these acti.vities and 

attitudes had clearly adverse implications for the 'ulam~' 

's position and role in society, both in the past and jn 

the present. To recapitulate, it has to be considered, for 

instance, that Sir Sayyid's rationalistic theology was not 

only a response to the impact of Western jdeas but that it 

also signified an alternative to the traditional theology 

which the 'ulamâ' represented. Similarly, if the 'ularnâ' 

were hostile to the 'Alîgarh movement, their host!l! ty was 

apart from their suspicions that the students would be 

exposed to Western ideas or to Sir Sayyid' s rel igious 

beliefs. It was, perhaps, .... Alîgarh, in representing an 

alternative to traditional education, which threatened 

their interests. Moreover, cooperating with the British 

as Sir Sayyid did was an implicit criticism of the ""ulamâ' 

who were strongly opposed to them 

But while these various activities of Sir Sayyid 

questioned the 'ulamâ' 's role implicitly, he also did not 

hesitate to articulate his criticism of them in explicit 

terms. In this criticism, as we have seen in chapter two, 

he virtually blarned the 'ulama' for bringing about the 
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sorry state in which the Muslirn cornmunity found itself and 

questioned their relevance or utility in society. 

The .... ulama· --- s criticism then, was not only because of 

their disapproval of Sir Sayyid' s parti.cular ideas and 

activities but because directly or indirectly, these were 

percei ved as threatening their position and interests. 

This is not to say that had such a threat perception not 

been there on the .... ulama· spart, they would not have 

criticized him. For, after aIl, 19th century Indian 

history, as, indeed that of other periods, contains 

nurnerous instances of inter- .... ulama· recriminations and 

polemical exchange. However, i t is unlikely that their 

opposi tion to Sir Sayyid would have been as intense and 

with such a considerable consensus if they had not, as a 

class, been threatened by him. If they did not succeed, 

their failure was not because they did not feel strongly 

about the matter but because they were divided among 

themselves, a fact which seems not to have prevented their 

common hostile attitude to Sir Sayyid from destroying his 

movement. But their failure may also have been due to the 

fact that, their position in society was registering sorne 

decline so that their influence on the people's attitudes 

was, perhaps, no longer as pervasive as it had once been, 

especially when it was Sir Sayyid and not the .... ulama· who 

were calling the people to a path which also led to the 

c. prospects of material welfare. 



l 

85 

CONCLUSION 

This study has sought ta explicate the problcm of the 

relationship of Sir Sayyid Ahmad Khan with the Indian 

"ulama' from the perspective of each of the two parties 

involved. This relationship was one of extrcme 

unfriendliness, involving sharp mutual criticism and an 

exchange of accusations. An effort has been made in the 

foregoing ta document, and analyze the nature of Si r 

Sayyid's criticism of the "ulama' and the grounds on which 

he tried to base or j ustify i t; the ~uIama' 's cri ticism 

of Sir Sayyid has also been studied. Further, one of Si r 

Sayyid' s more elaborate responses to criticism on him, 

which was published as an article in the Tah#.ibu'l-~~, 

has also been translated as an appendix ta this thesis. 

This article sheds interesting light on Sir Sayyid's 

relationship with the "'ulama', as viewed from the former' s 

side. 

It has been one of our main contention in this work 

that, as cri ticism of the "'ulama' suggests, Sir Sayyid 

seems ta have been not merely painting ta certain faul ts 

in the "ulama' s activity, but rather denying the 

validi ty of their raIe in society and the relevance of 

their activities. Ta him, therefore, the fact that new 

madrasas were being established in India in the latter 

half of the nineteenth century was not merely distasteful 

but unacceptabie. He regarded these madrasas ta be the 
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stagnating influence of the -ulama' on society and as one 

of the factors in Muslim decline in India. He regarded the 

madrasa~ -places where the -ulama' operated, and from 

where their influence disseminated contributing to 

perpetuating Muslim decadence and a threatening modernist 

initiatives such as his own. As an obstacle to Sir 

Sayyid's conception of how the community should modernize 

and adapt itself to changing circumstances of life un der 

British rule, and therefore as a threat to his vision of 

the future of the communi ty, the -ularna' were also a 

threat to Sir Sayyid's own reform movement. For not only 

could they, through their campaign against i t, perhaps 

thwart or even destroy the movement, but also by 

{ continuing to uphold and propagate their traditional 

concerns, they could negate the purposes which Sir 

Sayyid's movement espoused. 

On the other hand, the criticism of the 'ulama' 

directed at Sir Sayyid has to be understood not merely in 

terms of what the 'ulama' themselves alleged as the 

reasons for it. It is important also to consider that the 

implications of much of Sir Sayyid's reformism, as brought 

out in the second chapter of this thesis, (over and above 

his direct criticism of the -ulama'), left little room for 

the latter's role in society. In view of such a stance--

both stated and irnplied--of Sir Sayyid, a severe reaction 

on the part of the -ularna' should hardly occasion 

surprise. 
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It may be observed, that whether it was the -ulama' 's 

criticism of Sil Sayyid which provoked his rejoinders 

which in turn called forth further cl-iticinm from the 

-ulama.', or the other way around, is a question which i8 

of rather minor interest. For, as suggested, Sir Sayyid's 

movement-apart from what the "'ulama' considered unIslamic 

in his religious ideas-had concomitants, e.g., an 

educational institution not just rivalling but intending 

to replace traditional madrasas. This change, detrimental 

to the "'ulama.' s interests, which would have been 

criticized in any case. Similarly, Sir Sayyid's criticism 

of the "'ulama' was based not on their having criticized 

him, but on his regarding them as an obstacle te reform 

and medernization: his criticism, therefore, would seem to 

have been equally inevitable. 

The following points, involving a broader perspective, 

may also be noted. First, it is, of course, not just in 

India that modernization was perceived by the "'ulama.' as a 

threat to their position, The same was true e.g., of Egypt 

in the 19th century where "'u1ama', otherwise 1argely 

indifferent to modernizing deve10pments in society, 

reacted strongly when such deve10pments threatened their 

own position or privilege. 147 

147 Cf. Daniel Creceli us, "Non- Ide010g ical Responses ot 
the EgyptiQn ''''ulama.' to Modernization", in Sch01ars, 
Saints and Süfîs: Muslim Religious Institutions in the 
Middle East since 1500 ~.Q., ed., Nikki Keddic, 
(Berkeley, 1972), pp. 167-209. 
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Secondly, it is a weil established [act that very ott~n 

in Muslim societies, opposition ta a persan, institution, 

movement, or idea, tends, whatever its actual basls, ta be 

expressed in religious terms .14 8 A religious j usti f iCùtioll 

for such opposition, or its expression in a religj ous 

idiom, does not, however, necessarily make i t rcliqi ous 

in motivation and content. So far as the 'ularna' s 
---~-

opposi tian to Sir Sayyid is concerned, the re] evance of 

this insight is clear. In arder to adeguately understand 

and interpret this opposition, there is no need then, ta 

go beyond explanations in terms of purely 

religious/theological reasons for the 'ulama' 

opposi tion; and to try to unravel some of the 80cio-

political underpinnings of the phenornenon in question. 

In cvncluding this study, it remains "lo make sorne 

observations on two further questions: what was Lhe impact 

of the "'ulama' s opposition on Sir Sayyid' s reform 

movement; and why did the "'ulama' remain rather 

unsuccessful in the sense of not being able ta cru8h thi8 

movement out of existence. 

The answer to the first question can, perhaps, best be 

attempted wi th reference ta a subtle analysis of sorne 

related matters offered by David Lelyveld,149 and what 

148 On this point, see Patricia Crone and M. Hinds, çog' §. 

Caliph: Religious Authori ty in the firs~ çenturi~§ Q( 
Islam, (Cambridge, 1986), Chapter 2. 

149 David Lelyveld, "Disenchantment at Aligarh: Islam and 
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follows is essentially based on his article . Sir Sayyid 

had ini tially sought to make provisioIlS at .... Alîgarh for 

the study of Islam at an advanced level alongside similar 

provisions in the secular sciences. He seerns to have 

wanted not only to enable aIl students to think critically 

in religious matters by teaching a new syllabus of 

religious subjects, but also to train sorne genuine Islamic 

scholars who would be grounded in secular disciplines. In 

both vays the need for the tradi tional .... ulama' --- could 

effectively be eliminated. The implementation of this 

visi on presupposed, however, that the religious sciences 

would be taught at the elementary and the advanced levels 

in a drastically new or unconventional manner and would, 

qui te probably, bear the mark of Sir Sayyid' s ideas on 

religious matters. This arrangement was unacceptable to 

many of Sir Sayyid' s colleagues, rnembers of the select 

commi ttee which he had convened in 1872 to study the 

problem of Indian education. These members feared that 

because of its religious experirnentation, the proposed 

College would be so discredited that the entire venture 

might fail. In the event, therefore, the innovative 

religious vision Sir Sayyid had for his College came to be 

abandoned: elementary religious education of a 

conventional and quite superficial order remained ta give 

.... Alîgarh sorne legitimacy as a Muslim institution of 

the realm of the secular in late 19th century India", 
in Die Welt des Islams, 22(1982), pp. 85-102. 
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1 learning; and in addition to its rather conservative èlnd 

unambitious contents, the imparting of this traditional 

learning remained in the hands of those conservative 

'ulama' who were willing to serve at 'Aligarh. The aim of 

instilling a critical, self-conscious attitude towrlrds 

religion, or of producing religious scholars, had to 

remain unfulfilled. It can be said, therefore, tha t the 

conservative opinion in society, and even sorne of Sir 

Sayyid' s colleagues, forced ? major compromise in sa far 

as the nature and manner of religious instruction were 

concerned. Since i t was the 'ulama' who represen ted and 

typified this conservative sentiment, it appears that il 

is ta their actual or potential opposition that the above 

mentioned compromise should ullimately be attributed. This 

compromise would seem, therefore, to be the principal 

impact which conservative opinion, or the 'ulama' s 

threat to 'Aligarh had on Sir Sayyid's reformism. 

As for the second problem, namely the question of why 

the "'ulama' s opposition could not damage him or his 

movement more than simply forcing the compromise not.ed 

élbove, several possible answers can be suggesteù. 'l'ha t 

Sir Sayyid had to or was willing to make compromises with 

his conservative opponents on certain matlcrs, as 

presently noted, is of course one reason. I1is bcing able 

to co-opt certain scholars who belonqed to the ranks of 

the "'ulama' or carried sorne influence among lhem, c.g., 

Maulavi Muhammad Isma'Il, Maulavi Muhammad Ansarj, Maulavi 
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Akbar, Maulana Muhammad 

etc.,lS0 would also 
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Sulaiman, and Shiblî 

have contributed to 

establishing "'Alîgarh' s credibility. No less important, 

the internaI conflicts and ri valries among the "'ulama' --
meant that despite a shared opposition to Sir Sayyid and 

his movement, they remained un able collectively even to 

try dealing a decisi ve blow to his acti vi ties. Part of 

this inability was no doubt also due to the fact that as 

remarked in the second chapter, the "'ulôma' in late 19th 

century British Indian society were, due to the changing 

circums tances, experiencing some diminution in the 

authority and influence they had once enjoyed in society. 

Finally, one needs to take account of the consideration 

that Sir Sayyid' s movE"ment, as embodied in the "'Alîgarh 

College, held out the promise of material bene fit to 

British Indian society, by making i ts graduates eligible 

for respectable employment. The appeal of the Aligarh 

movement, therefore, was not just the rather abstract one 

of being recepti ve to modern ideas but was also an 

eminently practical one, viz., in terms of opening avenues 

leading to economic betterment. The "'ulama' could offer 

nothing to match such an appeal. It is not very surprising 

therefore that their opposition to Sir Sayyid did not 

prove to be as deadly as it could otherwise have been! 

150 See Lelyveld,-Disenchantment at Aligarh", pp. 94, 96, 
97. 
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APPENDIX 

Sir Sayyid Ahmad !han's Response ta the 'Ulama's 

Criticism on Him 

(197)152 
l seek refuge with the Lord 
And Cherisher of Mankind, 
The King (or Ruler) of Mankind, 
The God (or Judge) of Mankind, 
From the mischief of the Whisperer (of Evil), 
Who withdraws (After his wisper), 
(The same) who whispers 
Into the hearts if Mankind

i Among Jinns and arnong Men. 53 

It is our opinion that vThen various ideas circulab:~1 

these should be left at the discretion of the people 

rather than being defended by their advocates. But our 

friends suggest that it does not suit us to observe 

151 The following text is a partial translation of Sir 
Sayyid's article "Dâru'l-'Ulüm-i Musalmânan ke 
Mukhâlifin" , published in Tahzibu' l-Akhlag, 10 Sa far, 
1290 A.H./1873 A.D., and reprinted in ~aqalat" vol. 10, 
pp. 197-217. This article was wri tten as part of the 
fund raising campaign for the proposed 'Aligarh 
College. It is marked by the polemical tone which 
accurately reflects the polemical mil ieu in whi ch i t 
was produced. In reading this article, the following 
two cavedts should, however, also be kept in view. 
First, given the need to de fend his position agaj nst 
heavy attack, sorne of Sir Sayyid's statcments here may 
not accurately reflect reali ty (cf. , e. g. , his 
statement that he has nothing against the traditional 
madrasas) . Secondly, i t is to be noted that sorne of 
his ideas about advanced religious education at 
Aligarh, to which he alludes in this article, never 
materialized (on this latter point, see the CODclusion 
of the present thesis). Despite the se qualifjcations, 
this article, being translated here for the first 
time, remains a document of great interest, rcflecting 
Sir Sayyid' s perception of and his answen; to the 
opposition from the religious and conservative circ les 
to his proposed College, and by implicaU on, to his 
reform movement as such. 
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silence at the 0pposition raised by different people 

concerning the Therefore, we are 

compelled to write, otherwise u 8ausing pain to a friend is 

unwise and its pentinence is not easy". 

As far as we have seen the writings and letters of the 

people who oppose us , we have found seven kinds of people 

opposing 'Aligarh College. 

FIRST: The evil spirited and the evil-minded: they are ---

those who link aIl our hard work and struggle, which ta 

our knowledgc we are doing for the sake of our community, 

to our selfish motives. They say that (198)whatever we do, 

we do for the recognition of our name and popularity and 

to cultivate our influence with the British government in 

order ta deceive them (the Government). 

But we say that if this defect of ours and our base 

desire seems to have motivated us to work for the 

betterment of the Muslim community and if the community is 

benefitted only by our evil-deeds then what is the harm 

for the comnunity in this. 

152 The numeral in the parentheses refers to the page 
number of the Urdu text. 

153 al-Qur'an 1]4:1-5. This translation i5 taken from 
Abdullah Yusuf Ali, The Holy Qur'an: translation and 
commentary, (Islamic Propagation Centre Internation;;tl, 
1946), p. 1810. 

154 The Daru' 1- 'Ullim refers ta the 'AIIgarh College. 
Henceforth in this translation, it will be rendered as 
'Aligarh College or simply the College. 
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Those who oppose us are not the ones who Cilll know t lw 

secrets of our hearts and weigh our intentions. We do not 

wish them to judge our intentions; instead, we only wlsh 

that they should decide as to whether whatcvcr wc say is 

155 for their betterment or not .... 

SECOND: Malicious People. For il long time now, our 

former friends are angry al our success which God bestow0d 

on us from His kindness and not for our abi lit y . Bul- thcy 

should be just in deciding whether it ls appropria Le for 

them to be angry wi th God or wi th rn(~ ... Now (199) Llwi r 

egotism and satisfaction of heart lies in takj nq our 

deliberate faults, direct all kinds of accusations againsl 

us to appease their wrath. 

In times like this, something which is even worsc has 

happened (for these j ealous opponents) . (Even) the 

foundation of 'Aligarh ColJege have been laid down. 

Malicious people think that now Sir Sayyid has p]anned to 

become a ghost and will be ali ve even after his death. 

Only they themselves know the extent of pain an~ 

disappointrnent which this (foundation of College) has 

caused them. So, what else they have to do now except 

turning into infidels (kâfir) and weakening the foundation 

of the College. 

155 In this translation, the four dots indicate that a 
sentence or more has been omit ted. The three dots 
indicate the omission of only a part of the sentence. 
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THIRD: Sorne bigoted WahhübIs whom 1 consider as the Jews 

of this community: their deeds are bas~d on appearances 

and they consider the learning of English as forbidden 

(haram), consider i t a sin to greet the English and the 

infidels. They consider it a sin to make friends with them 

and a virtue to humiliate them or to have ccntempt for 

them. They imagine it to be unbelief to be kind to them. 

If they happen to shake hands with them, they consider it 

to be a (religious) dut Y to wash their 

hands .... Nevertheless, (220) they consider two things as 

lawful: to work for the infidels so that their deputy 

collectorship may not be taken away; and do not hesitate, 

for their f",~lfish motives to go to them to demonstrdte 

their loyalty. 1 consider unbelief better than this 

religiosity. 1 consider Islam as pure light whose reality 

and appearance is one and the same. 1 consider sincere 

love, sincere friendship and sincere sympathy with the 

infidels and with the whole world as a precept of Islam. 

The way I believe to have faith in the oneness of God to 

be the grea test pillar, the same way I consider the 

brotherhood of mankind the precept of Islamic education 1 

but, however, I do not consider their religion (i.e., the 

Christianity) as good. 

These bigoted Wahhâbis are those who are the enemies of 

the sciences, consider philosophy and logic forbidden. 

The study of sciences is almost unbelief for them. 

Therefore, their opposition to the proposed 'Aligarh 



J College does not surprise us. 

FOURTH: Self-conceited or selfish people: lhE'y an' who 

exist on1y to fulfill their own pleasurcs ill1d "pl finh 

motives in this vlOrld. They are not conccrned wi l h wha t­

the world contains. They do not know wha t i t l ~-; t 0 hav<' 

sympathy for the cornmunity and (they do not know) whùl the 

cornmunity's honour means. Their thoughts are on1y confined 

to the way they will benefit from helping the people. They 

consider i t to be the greatest stupidi ty to cont r i ou te 

money for the betterment of the community--but Y1Ill'11 people 

( 201) poin tout to lhem, they get ready to ] (>V0 l fill f;C 

accJsations against us or against the propo!3ed Col1cgc, 

so that they could hide lheir defects with the dlcct of 

false accusations. 

FIFTH: Petty newspaper edi tors who 

publishing these kinds of articles 

hostility towards the movement), the 

newspaper will rise by one or two. 

think that by 

(which express 

sale of their 

SIXTH: Undiscerning people, viz, people who do not 

distinguish between our ideas relating ta personal beliefs 

and those which relate to the matters of community and do 

not comprehend the aims we have in the establishment of 

~Aligarh College. 

SEVENTH: Ignorant Muslims in whose hearts the first fivc 

kind of .. saints" have put evil suggestions. 'l'hcreforc, 
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Lhcs(~ Musl ims on account of their sincere faith are in a 

state of vacillation. 

Among these seven kinds (of opponents), i t is sheer 

f011y to argue wi th the first five kinds. Because they 

are not foolish or ignorant but rather have deliberately 

chosen this opposi tion in arder to serve thei r selfish 

motives. Yes, the last two kinds of people are those for 

whose sake it would be appropriate to write something and, 

perhaps, it is for the satisfaction of these two kinds 

that our friends have asked us to wri te. It will be 

suffj cient for us to expose the stratagems (maka' id) of 

the opponents with which they deceive the last two kinds 

of Muslims. 

( 
THE FIRST STRATEGY: ---- In the meeting of the commi ttee of 

the College which was held on lOth February, 1873, a 

scheme for the method of education ta be implemented in 

the College was put forward and the 3ubjects ta be taught 

laid (202 )down. This proposaI was form~lated a few days 

before i t was put forward in the commi ttee. In order to 

remove any doubt (about the educationai programme) from 

the hearts of the last two kinds of Muslims, we had 

published a question in the form of a legal inquiry 

(istift~) with the in~ention of sending it to the -ulama' 

of our times to seek their answer. Thereafter, i t was 

published, and has also been distributed (among MUslims). 

( We are copying the text of the istiftâ here: 



1 What do the rcligious schol,ll's ot t1w dlvin<' l,1\v :;"y 
regarding t he ma L ter Lhll L t hc~;(' (ldy~; :;Ol1ll' t-1u:; 1 1 Ill:; h" VI' 

proposed ta establish a !Tli'l~-Ia_[>!,! 101' tJw edlIC,lI ion 0 t 
the Muslims in Lhe rC'liqiou~~ dn(1 n,llul',l1 ~~Cil'IlCI'!;. 'l'hl' 
sciences that will be taught llnd the ~,(\1.,ri('!; II\(' 
teachers and students will n'cciv(' dt'(' ment iOlw<1 ill 
this proposa l which wi th a 11 1. t::; (le t ,1 ils if; l'ne 1 o!;{'d 
w i t h th i s i st i J "l a . 'r h e fj r:::; t Cl Il (' ! ~ l i (' Il i ~ ~ : wh {' t Ill' r 
contributing money towardf~ 1-11(' C'!,I db 1 i "hlll<'1\ t ,\Ild 
maintenance of such a school, or con t ri bu Li nq 1Il01H'Y by 
sayi ng tha t our th ls rnoney shou ld bl' !~P('11 t onl y 0;\ 1 hl' 
teaching of such and such a sci~ncc dlHl f~ho\ll d Ilot bl' 
spent on teaching of such and !,tlch il !~ci<'ncl' if; 

appropriate or not from the ViC\ ..... -p01nt 01 :;I1('1'i·,1. 
The second question is: whicll of l he' ('llV î !;aq('(l 
sciences are those for whose Lcach i ng , i t i!~ 
permissible for Muslims to con tribu te, <1 n<1 wh;:l t ,\ 1'(.­

the sciences for which i t is not permissiblp [or tlwrn 
ta contribute? 

It is clear ta every Muslim that the inquircr Itaf, plll 

before the 'ulamâ' all the details of the Nlucil t iondl 

programme with great clarity and sincerity, without ,IllY 

hidden motives and intentions, 50 (203) they mighl éllwwcr' 

according ta their faith. As a reaction ta this i sU [Lel 

the first and second and third kind (of apponcnts) havc 

published (their own) istifta in the newspaper ot Kanpur, 

Nüru '1- )nvar, t.he text of which is reproduced hcrc: 

What do the religions scholars of the d j vi IlC law say 
in the matter that these d:tys a person condemns the 
madaris like Madrasa-i Islâmiya D00band, Madrasa-j 
Islamiya 'Aligarh, or Madrasa- i 1 ~-; lârni yd Ka npur wh ieh 
teach religious sciences and those whieh are in 
auxiliades to the rel igious SCl<~nccs. He want;; Lü 
establish a rnadrasa of his own choi çp wh i ch l ~~ in ----
opposition ta these mad~is_. And the sLaLc oi (the' 
religious beliefs) of this man i~; sLlch t hat h(~ 
considers a part of religion hLlndn~d~; 01 !;1J(;l! thinq~} 

which have been declared outside j t~; rC'éll Hl by th(~ 

consensus of the rel igious pcrsonage:~, the t r (}(] il ion 
of the legists, and by the ProphcLic t_rildi Lion,; and 
Qur'anic verses. Thereforc, th(~ Muslirn~; do 1l(;L tl'lJ[;t 

the deeds and belicfs of thi~; méln. fI(~nc(', 1 li l!; IIlM) 
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opposes the religious personages of the past and the 
prc~;ent- in rnattcrs of religion and wants to establish 
a madrasa of his own choice which will be in 
opposition ta the mad~asas of the past and the 
present, and wants ta teach sorne religious sciences 
and sorne natural sciences in his own way. ls it 
permissible for Muslirns to contribute money for this 
kind of madrasa? 

Now we leave th1s matter to those Muslims who have even 

a little cormnon sense, to decide whether this istifta of 

Kanpur i5 based on truthfulness, good-intention5, good-

faith or i5 it based on falsehood and accusations. People 

who have studied our proposaI for education must have seen 

(204) that from the beginning of the education till i ts 

completion, the teaching of figh, I:ad~ and ta fsîr etc., 

and of Islamic theology has been prescribed. For these 

students sorne allowances have been proposed. Those who 

pass the exarns in theology and bec orne Maulavîs, for them 

50 rupees per rnonth have been proposed sa that they 

achieve a greater excellence in this field. In this 

proposaI fit is specially laid down that the religious 

books which are chosen to be taught are those generally 

acceptable to the Muslims of India. Therefore, compar ing 

these proposaIs to (the accusations of) the istafta of 

Kanpur, everyone can surely understand whether that 

ist~fta was wri tten wi th truthfulness, f ai thfulness and 

good-intentions or not. The religious education which ls 

proposed for this madrasa and the scheme which has been 

devised for its development has not been proposed for any 



1 
1 LW 

madrasa so far--poor madrasas of Deoband and -1\11ga1'h dl'l' 

not counted at aIl. We do not consider the exisl i 11<1 

madrasas "bad" for teaching religion; we complain about 

them on the score that besides religion other things arc 

also taught in them which are nonsensical, useless and are 

not useful either for the religious or the worldly life. 

The education system in them is extremely defective which 

wast.es life (of the student). In aIl this, re forms dnd 

modifications should be undertaken. Therefore, keeping in 

view the state of these madrasas, we do not expect them to 

achieve any progress and honour for r.ommuni ty . '1'0 Lhe 

community they contribute nothing except such stuc1enls who 

would live only on publ"lc charity. Su ch madrasas would 

sustain on the bread of charity and nothing cIse. 

Therefore, such an institution should be established which 

would (205 )cause the progress of both the reU.gious and 

the worldly life and supervise and guard aIl these 

unstable and npglected madrasas. Now we should reflect 

that this "honest" man of Kanpur has interpreted our 

proposaI saying that this man condemns the madrasas of 

Deoband, Kanpur and 'Alîgarh and he wants to teach 

religious science in his own way. Now, Musllms should 

themselves decide the honesty, sincerity and good-

intentions of the inquirer of Kanpur. This inquirer has 

pointed out lots of religious defects in us. Wc accept 

that we might have those defects. But what ls the 

relationship of these defects with contributing money to 
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the madrasa. The inquirer should have wri tten that such 

and such disciplines will be taught at the madrasa and 

teaching of them is infidelity-therefore, no contribution 

should be made for teaching of those disciplines. If l 

have defects and Muslirns do not trust my deeds and my 

beliefs, then, the result should not be what the inquirer 

has established in the istifta, but the result should be 

that the Muslims and the inquirer from the Kanpur hirnself, 

if they have sorne sense of honour, courage, integrity and 

sympathy for the community, they should come ta the 

Commi ttee meeting and 9 ive advice to the mer,lbers of the 

Committee ta take the management from our hands and place 

i t into other hands. Right now there are 52 members in 

the Committee and many among them are religious and honest 

and knowledgeable, and there is no doubt that they will do 

in good faith whatever they deem fit. If our opponents and 

the inquirer from Kanpur do this chen we are \o1illing to 

accept it. Otherwise what is the use of (206)idle talking 

and instigating people and leveling false accusations. Are 

these things not considered sinful acts or they (the 

opponents) are intending to go for pilgrimag~ (~~) 

again? The rules for 'Alîgarh College have been laid down 

wi th such excellence that even worst kind of bigoted 

Wahhabî can not raise objections against it. In its 20th 

article this ru le has been prescribed that if any person 

wants to acquire a particular discipline then he can 

pur sue only that discipline. Thus, the bigoted Wahhabi 
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who considers 

considers that. 

natural sciences 

disciplines and 

permissible. And 

lO:? 

learning of 

the learning 

English as infidelity 

of philosophy, logic 

êlnd 

and 

not permissible, can 

that language which 

the bigoted Wahhâbî 

study only those 

he thinks are 

who considers it 

impermissible to contribute money towards those sei enees 

other then 1..he one he considers permissible to study, then 

he can contribute money only for those disciplines. 

Hence, when the rules are laid down with such sincerity 

and clari ty, then the people can think on what basis do 

the opponents of the -Alîgarh College oppose it. 

The 'Alîgarh College is not established for the 

Wahhâbîs, or the recluse, or scholars who have abanùoneù 

the world but for all Muslirns among whom are people wi th 

different aims and inclinations. The Muslims who an~ 

worldly and want to earn bread and honaur ln this world 

and want to be posted at high government offjces which is 

not possible without attaining mastery over English 

language, for them there are all (207) the Enqlish 

sciences. And those who do not consider it infidelity to 

study philosophy, logic and natural sciences, for them all 

these sciences are there. And those who consider all thcse 

sciences infideli ty and consider only theology and those 

sciences which are in its support as permissible, then for 

thern these sciences are also there. Therefore, apparently 

except for their evil nature, there is no other reason to 

be known for opposition to the College. 
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THE SECOND STRATEGY: It is true that on a number of 

issues we disagree wi th the Muslirns. We do not accept 

imi ta tian taglîd. We pre fer to have fai th in religion 

after investigations rather than accepting it as a 

tradition. Similarly there are many other cultural and 

religious issues with which, or with the exposition of 

which, we do not agree. Wf! do publish and will continue to 

publish our ideas in Tahzîbu'l-Akhlag and we will publish 

them. Our opponents, to deceive the ordinary Muslims, 

deliberately confound these religious issues with the 

'Alîgarh College. (208)Suppose my beliefs are not pure; 

but l am not the one to teach at the College. On the 

recommendation of the commi ttee only those teachers will 

be selected wham you consider to be good ... Then, how is 

my disbelief related to the establishment of the College. 

The religious books that will be taught at 'Alîgarh 

College will not be wri tten by me. These will be those 

very Munabba and QudUrî, and Hidâya in which Muslims have 

faith. 'l'hen what have rny words and writings to do with the 

College. TahzJ;bu 'l-Ak,hlâg has nothing to do with the 

College or the Islamic Committee. It is a journal which is 

separate from it; in fa ct it was brought out before the 

Committee was appointed. It has been brought out by a few 

special friends at their personal expense. They publish 

in it whatever they want to. Even if we suppose that in 

it, only those things are published which amount to 
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infidelity and apostasy, you must explain how thin is 

related to the establishment of the Collegc .... (where) 

(209)only those beliefs will be cultivated and only thosc 

books will be taught which qeneral Muslims recognize .... 

THE THIRD STRATEGY: Our opponents hi de the entire 

proposed scheme of the Cornrni ttee and deceive people by 

saying that whatever money is collected through 

contributions will be invested on interest and prond s~:;ory 

notes will be bought (by ther,,) and i t is on élccoun t of 

popularizing this (false notion) that Muslims consider Jl 

a sin to contribute money--in this (lfléltter) the opponcntn 

have spoken partial truth, but have mixed sorne lies with 

it. All Muslims of India know that Shah 'Abdu'l-'Aziz héld 

issued a fatva on the lawfulness of taking benefits on 

promissory notes and on the basis of this fatva, hundreds 

of Muslims have promissory notes on which they 1:ake 

benefits and consider it permissib1e; the Shi'a Muslims do 

not entertain even the slightest doubt in the lawfulness 

of lt. But yes, there are Sunni Muslims who consider the 

interest on promissory notes to be usury and un-

permissible. The Cornmittee has permitted to buy both land 

and promissory notes with this contribution rnoney and has 

laid down a rule that t.he money contributed by a person 

who lay down that his money shou1d not be used in buying 

promissory notes but only for buying land, would be used 

on1y for buying land. For this kind of contribution 

separate registers are maintained ... Thereforc not to give 
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money, on the pretext of usury (210)is to hi de one's flaws 

of rnean-spiritedness and absence of sympathy for the 

cornrnuni ty . And our opponents prolonging this topic and 

extending i t, and crying usury! usury! --is sheer false 

pretence for instigating people. Otherwise every honest 

person can know that if he does not want his money to be 

spent in buying prornissory notes then i twill neV'9r be 

spent in buying them. 

THE FOURH STRATEGY: -- ---- We published one particular opinion 

in 'l'ahzibu '.l-AkhUig concerning how the students in the 

College should live and be trained. In the beginning of 

this article we have said that concerning these rnatters 

( 
whatever rules will be laid down, will be laid down by the 

suggestion of a Committee of Muslims .... and whatever we 

have said (in th"1t article) is only our opinion. Our 

opponents, in order to decei ve people have deliberately 

spread the idea that these opinions are to be enforced in 

the proposed College. This is an absolute lie and 

accusation. If the Committee members do not like them even 

one of them can not be enforced. My opinion alone against 

the opinion of 51 existing members or of the members of 

that Cornmittee ... But But without doubt, the way other 

mernbers have a right to express their opinion, 1 also have 

a right to express mine, al though only that approved by 

the majority of members, will be insti tuted .... 

(2l1)After knowing the truth, every sincere man will 

realize how false and contrary to the facts is whatever is 
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written by our opponents in this context or on any other 

matter relating to the College. What really surprises 

(me) is that even while associating my personal matters 

and my partieular opinions wi t.h the College 1 had the y not 

made any additions to (my statements) or censored any word 

of it, it would have made sense but what they have done in 

that they have tampered with the words and distorted its 

meRning and (by doing this) have gone one step further 

than the Jews. Now we have no al ternati ve but to l'epeat 

whatever we had originally said in our opinions: In Lhat 

article, we had expressed the opinion that students will 

have choice in their dress except that they will have to 

wear a black (212)10ng gown and red Turkish cap which i8 

aiso worn in Rome 1 Arabia and Syria and now this cap i s 

associated wi th the Muslims of Turkey. This opinion of 

ours has been described by these 1 iars as (imposing on 

students) wearing of English dress and coat and pants. If 

you refiect honestly which Muslirn does not wear such a 

gown and considers i t unpermissible and ta;;:es it to be 

English coat .... It is so surprising that wearing of ... 

angrakhâ, Laknavî or Banarasi ~opi156 is absolutely 

permissible but black gown ... is considered unacceptable. 

Our second suggestion was that each students will have to 

wear socks and English shoes. This suggestion has been 

described by our opponents as our wanting to turn aIl 

156 These different parts of a dress have been adopted by 
the Muslims of India from the Hindu culture. 
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students into Christians. Irrespective of whatever has 

been said, we say that (you) go to each town and city and 

see that how many Muslims and their children wear English 

shoes and none considers them bad ( i . e _, irreligious). 

'l'herefore, if we have also suggested wearlng of Englich 

shoes (by our students) ther. (213 )what crime have we 

commi tted! ... Now, every sincere person will realize that 

aIl this brawling of our opponents is based on their evil 

1. iture rather then any truth. Our third suggestion was 

that aIl students should eat at one place and the style of 

eatlng should be either the style of the Turks who eat at 

the table or the style of the Arabs who eat on floor ... 

This thing was expressed by our opponents as eating with 

forks and knives. But however they express this opinion of 

ours, we like this style (of eating) and will surely give 

the same suggestion in the Commi ttee meeting. If our 

suggestion is rejected by the Committee members then we 

can do nothing but in our heart we will say that i ts a 

pit Y that the members themselves are in need of education. 

The fourth suggestion which created such tumul t was that 

the life-size portraits of those people who have greatly 

supported this madrasa, should be kept in the madrasa, for 

everlasting memory. It is true that this has nothing to 

do wi th principles of education and the establishment of 

the institute and right now, we are not concerned with the 

fact whether it is permissible or unpermissible. This is 

just a matter of personal liking. l like pictures. l keep 
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pictures in my house .... But if the members of tlH: 

Committee do not (214)allow me to keep them there, 1 will 

bring them ta my house and keep them there. '1'here 

nothing to quarrel over that and then i t nas nobling to do 

with opposing madrasa .... There will be hundreds of 

Muslims who must have photographed themsel ves wi th grE'at 

fondness. Even our old friend the honourable ~ajI Sayyid 

Maulavi Imdâd 'AlI Sahib Bahâdur, deputy collector, 

Kanpur, inspite of so much pi et y, has also, very 

courageously, got his picture made, which hangs in our 

room in an excellent frame. Then what crime did we commit 

if we suggested to keep pictures in the hall of the 

madrasa. 

THE FIFTH STARATEGY: Those people who mislead people (the 

Muslims) by saying that all this (plan for College) js in 

the air. This much money will never be collected and this 

madrasa will never be established. Therefore, it is 

useless to contribute money ta it. AlI this is there as 

long as Sayyid A~mad is alive, after that who cares ta do 

aIl this ... lt is true that nothing is possible without a 

large amount of money ... But one should be just: (215 )does 

the cure of such condition lie in makjng efforts toqether 

and becoming one soul and body in trying ta collect money; 

or does it lie in m1sleading people saying that thcre js 

no use contributing money, for i t 1s not possible to 

collect this much money? 



109 

( 
'rHE ~J .. X-1'l! H.'!'Bl'~~rEGY: They tell peopJ e that in this madrasa 

the new sciences of the English infidels will be taught. 

They want to make us leave the sciences which our fathers 

and grandfdthers had been studying. This pretence of 

theirs is partly true and partly false. The person who has 

read the proposaI and the pattern of education, he would 

very weIl know that we want to teach only tho:"~ religious 

sciences like ~adi~, tafsir and figh etc., which our 

fathers and grandfathers have been studying. We also want 

to teach only that Arabie which our fathers and 

grandfathers have been teaching. Yes, undoubtedly, the 

worldly sciences which we studied before, we do not 

consider them useful in this age. In fact, we do not 

consider them sound and on this account, instead of these 

worldly sciences, we want ~o teach other worldly sciences 

which are useful for this age and whose knowledge is 

neces~ ary to make man, truly human and whose ignorance 

makes ever. an educated man of our community a stupid 

perso~. In our opinion, the progress of a nation, respect 

of a nation, and prosperity of a nation, is dependent on 

lhe knowledge of these sciences. Further, these sciences 

alone are the source of livelihood, no matter whether they 

enable securing a government job or business or of 

adopting any profession. Therefore, it is in order ta 

popularise the se sciences that the establishment of 

'Aligarh College is proposed. Sa, undoubtedly, this thing 

t 
r (study of modern sciences) is incurable. Therefore, if 
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Wahhâbî or ignorant Muslims are ang1'y on <lCCOUIl t () L 

(216 )teaching of these sciences which will he taught in 

this madrasa and on account of this they are reluctant in 

either helping or contributing money, then let them remain 

content with this stupidity for them. We do Ilot regret if 

we do not receive money from such people. Such kind ot 

people are like animaIs. Do we expect the animùls ta help 

us in (the establishment of) 'Alîgarh Collegc. Oh my 

friends! You should reflect deeply that this Collage is 

made for the benefi t of our communi ty and to spread the 

light of knowledge arnong them and ta enlighten them and to 

cultivate in thern the highest level of capabilitics, 

cul ture and decency, so that, they tao, lj ke Lhe ut her 

respectt~c1 nations, attain honour. We will prove to be 

very incompetent and dead-spirited if, out of the (car of 

our opponents, we give up this high purpose of ours. You 

think for a while that if we gave up this high purpose of 

ours and turn this College into another blcak ~~~~~~9 like 

the madrasas there are in the indigenous (-Asian-) system 

of education, then it is possible that we become famous 

but we would not have done any good to our country and ta 

our community, in fact, we would have done extreme enrnity 

and we would have deepened the darkness and we would have 

thrown the blind man into a weIl. Supposing, we do not 

succeed in our quest, and, on account of the bigotry of 

the leading Wahhâbîs, the efforts of the traitors of our 

country and the endeavors of our opponents, or (on account 
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of) the stupidi ty, ignorance and foo1ishness of Muslims, 

such a College as we want is not established"" we will 

have no regrets, For our dut Y is only to stri ve, i ts 

(217)success or failure is not in our control, We have to 

only do our dut y , "'1'0 me belongs only the making of an 

effort; its fulfillment cornes from God alone", 
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