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Abstract 

Research studies investigating the rise of religious violence in Pakistan invariably identify 

Deobandis as the most violent of all religious groups in Pakistan. These studies outline a number 

of factors regarded important for understanding the upsurge of religious militancy in Pakistan but 

fails to give any explanation that why these factors led to the militarization of the Deobandis and 

no other religious group. The present study is an attempt to fill this gap in the available literature. 

The scholarly studies that attempt to explain and analyze the unprecedented upsurge of religious 

militancy in Pakistan have identified a number of exogenous and endogenous factors as the root 

causes of the said militant activism. The endogenous factors given in these studies are; Pakistan’s 

ideological foundations, Zia’s Islamization program and certain socio-economic changes brought 

about by remittances from the Gulf countries. While the exogenous factors include; Shia activism 

in Pakistan in the wake of the Iranian Revolution of 1979 and the pouring in of funds from some 

of the Gulf States to curtail the same, Pakistan’s military’s Kashmir policy, Soviet intervention in 

Afghanistan and Zia’s military regime’s decision to support Afghan resistance to it, with help from 

U.S., Saudi Arab and Egypt. These endogenous and exogenous factors which have been termed in 

the present study as the enabling factors of militancy do not explain their unequal effect on 

different religious groups. It is the contention of the present study that the increasing resort of the 

Deobandis to militancy for the fulfillment their political objectives is the outcome of their religio-

political approach. The study shows that it is the particular religio-political orientation of the 

Deobandis that works as a motivation for using violence and are accordingly called the 

motivational factors of militancy. The thesis argues that the Deobandi inclination to use violence 

could be explained only by taking into account these motivational factors.  
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For a better theoretical understanding of the Deobandis resort to violence the study proposes a 

synthesis of the primordialist and circumstantialist approaches. It is the contention of this study 

that the use of either the primordialist or circumstantialist approach fail to effectively explain the 

Deobandi inclination to use violent means for their objectives more than any other religious group 

in Pakistan.   

For probing the religio-political orientation of the Deobandis a thorough study of the writings of 

the leading Deobandi ulama has been undertaken. The knowledge obtained from this enormous 

body of literature is augmented by interviews and discussions with relevant people and at times by 

participant observation. It is on the basis of the knowledge thus derived that the thesis disagrees 

with the view that the Deoband was ever an apolitical, quietist and inward-looking pietistic 

movement. In this regard even the claims of the Tablighi Jamaat to complete political aloofness 

are found to be not entirely correct.  

The study gives a detailed account of the political activities of the Deobandis since the time of 

their ideological predecessors and shows that the ulama had never shun politics and propose that 

the outward political quietism was projected only for diverting the attention of the state under the 

British. It is further argued that the denial of any political or militant activity under inopportune 

circumstances and owning it when the circumstances are opportune is an important facet of the 

religio-political approach of the Deobandis. The study also affords an analysis of the religious 

orientation of the Deobandis and contends that the self-proclaimed responsibility of the Deobandis, 

with regard to policing the boundaries of the faith, is the outcome of their distinct religious 

approach. By restricting the study of rational sciences and turning madrassah from an informal 

space for the dissemination of a variety of Islamic learning into institutions of a restricted sectarian 

education aiming only at the production of self-conscious pious bodies made the products of the 
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Deobandi madrassahs bigots inclined to use violence against the religious other. It is because of 

this religio-political orientation that the Deobandis not only played leading role in the sectarian 

violence in Pakistan but also willingly fought the proxy jihad in Afghanistan and Kashmir at the 

behest of the Pakistani state.  

In the final analysis the thesis argues that the enabling factors of militancy outlined in the foregoing 

only explains the timing, magnitude and sustenance of the religious violence but its occurrence in 

the first place would not have been possible without the strong motivation on the part of the 

Deobandis to use violence for the fulfillment of their self-proclaimed responsibility for the 

upholding of Islam, as they interpret and define it. But as the enormous scale on which the religious 

militancy is presently occurring is because of the enabling role of the state the study proposes that 

its level and effect could be minimized if the state stops flirting with Islam for short term political 

gains. It is further proposed that the state undertakes serious, long-term and meaningful efforts for 

building a narrative to counter the narrative that sanctions a resort to violence. 

 

 

 

 

 

 

 

 



v 
 

Contents 

 

 

Acknowledgement          vi 

 

Introduction           viii 

 

1. Deoband Movement: Genesis and History       1 

 

2. Evolution and Growth of the Deoband Movement      47 

 

3. Political Struggle and Orientation of the Deoband Movement    84 

 

4. Religious Orientation of the Deoband Movement      130 

 

5. Curriculum and Intellectual Orientation       168 

 

6. Rise of Religious Militancy in Pakistan       210 

 

Conclusion           243 

 

Sources           252 

 

Appendix           265 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



vi 
 

Acknowledgments 

There are a number of people who provided me help in the completion of my dissertation. I am 

deeply indebted to Prof. Hugh Von Skyhawk (former Professor of Comparative Religions at Taxila 

Institute of Asian Civilizations, Quaid-i-Azam University, Islamabad) who initially supervised my 

research. Dr. Rafiullah Khan (Assistant Professor at Taxila Institute of Asian Civilizations, Quaid-

i-Azam University, Islamabad) under whose supervision I finally completed my dissertation, 

deserves my special thanks as without his help and encouragement I would not have been able to 

complete my dissertation. His suggestions and input greatly improved my thesis. He also deserves 

to be thanked for extending hospitality and accommodation during my stay in Islamabad. 

I am also thankful to Dr. Sultan-i-Rome (Associate Professor at Government Jahanzeb College, 

Saidu sharif, Swat) who literally went out of his way to provide every kind of help I ever asked 

him. He guided my research from start to end. His penetrating observations were immensely 

helpful for improving the quality of my thesis. Prof. Dr. Syed Wiqar Ali Shah (Chairman 

Department of History, Quaid-i-Azam University, Islamabad and Dean Faculty of Social Sciences) 

also deserve special thanks for his help in sorting out administrative difficulties and provision of 

moral support. Dr. M. Azam Chaudhry, Director, National Institute of Pakistan Studies, Quaid-i-

Azam University, Islamabad needs to be thanked for his help and support in the fulfillment of other 

official formalities for the submission of my dissertation.  

I would also like to thank Higher Education Commission of Pakistan for the grant of financial 

support under Indigenous PhD 5000 Fellowship Program (Batch-III) which made it possible for 

me to pursue PhD studies.  



vii 
 

I am also thankful to the staff of the library of National Institute of Pakistan Studies, QUA., 

Peshawar University, Jahanzeb College, Saidu Sharif, Swat and Municipal library, Mingawara, 

Swat. In addition, the administration, staff and students of various Deobandi madrassahs in Swat, 

Sawabi and Peshawar are also appreciated for their help. Among my friends who provided valuable 

support during research Sultan Ali (Assistant Professor at Govt. College, Totalai, Buner) needs to 

be thanked for arranging interviews with various concerned people in Sawabi. 

Among the staff of the National Institute of Pakistan Studies, QAU. Mr. Latif deserve my special 

thanks for his continuous support in dealing with immense administrative difficulties and saving 

me time and effort. 

My father, who regretfully could not be here to see the completion of my dissertation, and other 

family members also need to be thanked for their support during my exceptionally long studies 

duration. I am especially thankful to my youngest brother Ataullah Khan for the overall editing 

and formatting of my dissertation and saving me from the detesting job of working long hours on 

computer. 

Lastly, my own small family, my wife and two children, Zarshal and Zaryab, deserve my thanks 

whose love is the mainstay of life and gives me strength to go through the trials and tribulations 

of the world. 

          Irfanullah Khan 

 

 

 

 

 

 

 

 



v 
 

INTRODUCTION 

 

Pakistan since early 1980s has been in the grip of intense religious violence. The religious 

violence which previously was mainly sectarian in nature has in the wake of October 2001 U.S. 

attack on Afghanistan and the consequent fall of Taliban increasingly been directed against 

various organs of the Pakistani state. This new phase of state oriented religious violence, which 

has been termed by Eqbal Ahmad as revolutionary violence as it aimed at system change1, like 

the previous phase of sectarian violence, it is observed, is dominated by the Deobandi sect of 

Sunni Islam.  

Given the grave ramifications of the continued upsurge of religious violence for state and society 

in Pakistan, as well as for states not only in the region but as far as the United States of America 

and Europe, social scientists and policy makers from far and near have subjected it to close 

scrutiny. The scholarly studies that attempt to explain and analyze the unprecedented upsurge of 

religious militancy in Pakistan have identified a number of exogenous and endogenous factors as 

the root causes of the said militant activism. The endogenous factors given in these studies are: 

Pakistan’s ideological foundations, Zia’s Islamization program and certain socio-economic 

changes brought about by remittances from the Gulf countries. While the exogenous factors 

include: Shia activism in Pakistan in the wake of the Iranian Revolution of 1979 and the pouring 

in of funds from some of the Gulf States to curtail the same, Pakistan’s military’s Kashmir 

policy, Soviet intervention in Afghanistan and Zia’s military regimes decision to support Afghan 

resistance to it, with help from U.S., Saudi Arab and Egypt. The militant religious activism that 

came about as a result of the coming together of these endogenous and exogenous factors, 

                                                           
1 Eqbal Ahmad, Between Past and Future: Selected essays on South Asia (Karachi: Oxford University Press, 2004), 
pp. 239-241. 
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however, as pointed out in the research studies dealing with the extremist milieu in Pakistan led 

to the militarization and radicalization of the followers of the Deoband school of thought more 

than any other religious group. The more recent phase of “revolutionary violence”, aimed at 

capturing state power, in particular, is dominated by the Deobandi sect. The scholarly debate 

about religious militancy in Pakistan, however, should not end, as it presently does, with mere 

identification of the sects responsible most for its rise. Research studies dealing with the 

phenomenon of religious militancy, unfortunately, after answering the question--who, fails to 

consider the next most important and logical question--why? After identifying Deobandis as the 

single most important sect behind the phenomenon, no scholarly study moves on to explore the 

causes why only they would resort to militancy for asserting themselves for the fulfillment of 

their demands on the state and more recently turning to “revolutionary violence” aimed at system 

change. Realizing this gape in the scholarly debate about the rise of religious militancy in 

Pakistan, the present study purports to attempt at answering the following question: 

Why a certain configuration of the endogenous and exogenous factors enumerated above led 

largely to the radicalization and militarization of the Deobandis and no other religious group in 

pakistan? 

Taking into consideration the portentous implications of the rising tide of religious militancy in 

Pakistan, which more recently is taking on the form of “revolutionary violence”, for the politics, 

economy and society it is regarded pertinent that aside from the military operation, that is 

presently underway to eliminate it, we need to understand that the military solution is not a long 

lasting one and to deal with the problem effectively we would have to find out its underlying 

causes and then devise ways for eradicating them. The systematic examination of the question 

posed above, it is believed, will be of some benefit in this regard.   
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Review of Literature 

There exist a number of scholarly and expert studies that attempt at explaining and analyzing the 

unprecedented upsurge of religious militancy in Pakistan. These studies, though they deal with 

different aspects of the phenomenon, show, at least, two common features. First, almost all these 

studies have identified a number of endogenous and exogenous factors they hold responsible for 

the rising tide of religious militancy in Pakistan. The effect of these factors, however, as could be 

observed by going through these studies, was not the same on all religious groups, but no reasons 

are afforded for this unequal effect. Secondly these studies invariably identify Deobandis as the 

most militant of all the religious groups in Pakistan but fail to discuss the reasons behind the 

more militant stance of the Deobandis.  

Mumtaz Ahmad’s study on sectarianism and religious violence in Pakistan is highly informative 

in a number of ways.2 After discussing and analyzing a number of causes regarded by him to be 

at the root of sectarian clashes and religious violence, he proffers a brief but highly informative 

introduction of the main actors involved in sectarian violence. On the Sunni side the group 

singled out by Ahmad as the most active and violent is the Deobandi group. Much of the anti-

Shia rhetoric has, in his view, came ostensibly from the Deobandi oriented religio-political 

organization Jamiat Ulema-i-Islam (JUI) and its dozens of affiliated associations and clandestine 

groups. The other Sunni groups — Ahl-i-Hadith, Barelwi, and Jamat-i-Islami—are, according to 

Ahmad, less extremist and less violent while dealing with the religious other i.e. the Shias. 

Ahmad, unlike some of the writers and experts in the field is cognizant not only of the existence 

of the inter-sect differences and antagonism among the Barelwi, Deobandi and Ahl-i-Hadith but 

                                                           
2 Mumtaz Ahmad, ‘Revivalism, Islamization, Sectarianism, and Violence in Pakistan’, in: Craig Baxter and Charles H. 
Kennedy (eds.), Pakistan:1997 (Lahore: Pak Book Corporation, 1998), pp. 101-121. 
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also of its importance for a thorough understanding of sectarian violence in Pakistan. His 

investigation, however, stops at the identification of the group as most violent and extremist 

among the Sunnis and fails to move on to the next important and logical question, that is, why 

the factors (please briefly enumerate the factors as readers shall know about) identified by him 

led to the militarization and radicalization of only the Deobandis and no other religious groups?   

Mariam Abou Zahab views sectarianism in Pakistan as mainly a Deobandi-Shia rather than a 

Sunni-Shia conflict.3 Her study, like other studies done on the topic, enumerates a number of 

external and internal factors for the rise of religious of religious militancy in Pakistan. Zahab, 

however, regard the external factors as mere enabling factors of militancy and traces the roots of 

sectarianism in central and southern Punjab, first to the political polarization of the early 1970s, 

and secondly to the rapid social and economic changes caused by extremely rapid urbanization 

without industrialization. The socio-economic and political explanation of sectarianism, though, 

while explaining religious and/ or sectarian violence in urban areas, fails to address the rising 

tide of religious militancy in rural areas and that also of the increasingly militant stance of the 

Deobandis alone. 

 

Pakistan’s fundamentalism, according to Khaled Ahmed, was mobilized and made sectarian by 

the government of General Ziaul-Haq.4 Its Jihadi and terrorist tendencies are, on the other hand, 

traced by him to the inflow of large funds from the Unites States and Saudi Arabia in the back 

drop of the Afghan war. These developments, in Khaled’s view, led to the emergence of grand 

Deobandi alliance, which he regards to be probably the biggest force in Pakistan after the state’s 

                                                           
3 Mariam Abou Zahab, ‘The Regional Dimensions of Sectarian Conflicts in Pakistan’, in: Christophe Jaffrelot (ed.), 
Pakistan: Nation, Nationalism and the State (Lahore: Vanguard Books, 2005), pp. 115-127.  
4 Khaled Ahmed, ‘Islamic Extremism in Pakistan’, South Asian Journal (October-December, 2003), pp. 33-44. 
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armed forces. Khaled’s article furnishes important information about the gradual conversion of 

Pakistan to ‘High Church’ Deobandi Islam and the forging of an alliance between the ‘High 

Church’ Deobandis and the state, first for building an Islamic state in Pakistan and then for state 

sponsored proxy Jihad in Afghanistan and Kashmir. The information, however, is deficient as it 

discusses only the compulsions of the state and shed little light on the factors that might have 

induced the Deobandis to enter into the said alliance. His proposition that the Jihad was 

motivated only by financial gains seems rather too simplistic and incomplete. For if the money 

was the only motivation it might have tempted not only the Deobandis but other religious groups 

as well.  

According to Stephen Philip Cohen, ‘Deobandis are among the most militant of Pakistan’s 

Islamic groups and demand that the Pakistan state become truly Islamic (as they would define 

Islam)’.5  The Deobandi militancy in Pakistan, in Cohen’s view, goes back to their spearheading 

of the movement to declare the Ahmadiyyas to be non-Muslims. Much of the sectarian violence 

that has rocked Pakistan is also, in his view, in most cases perpetrated by the Deobandis. 

Cohen’s analysis of Islamic militancy also falls short of affording sufficient explanation of the 

Deobandi militancy as he just like other studies do not afford an analysis the causes of them 

being more militant than other religious groups. 

Qasim Zaman in his study on the religious transformation of the traditionalist ulema in the face 

of massive and unrelenting changes in the modern world has considered various facets of the 

religious and political activism of the ulema in Pakistan. He has demonstrated that how, in the 

last quarter of the twentieth century, a remarkable configuration of social, political, and religious 

factors at the local, national, and transnational levels has led to the articulation and radicalization 

                                                           
5 Stephen Philip Cohen, The Idea of Pakistan (New Delhi: Oxford University Press, 2004), pp. 180-181.  
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of new religious identities of the ulema, especially of the lower ranking ulema.6 Among the 

factors pointed out by him to be contributing to this new activism are; the emergence of a new 

middle class supporting the growth of mosques, madrassahs, and sectarian organizations, the 

strong impact of the Iranian revolution which led to heightened tensions between the Sunnis and 

Shias of Pakistan with new avenues of patronage for the ulema of both communities from 

Middle Eastern regimes, and, finally, Pakistan’s active involvement in supporting the Afghan 

struggle against the Soviet occupying forces.  

Zaman, while analyzing the situation in Jhang district of the Punjab, where sectarian violence 

first started, opines that sectarian violence in Jhang was basically a socio-economic struggle 

couched in religious connotations started by poor Sunni population against prosperous land-

owing Shias, to which scale and sustenance was provided by the factors mentioned above. 

According to Zaman, the organizations most actively involved in sectarian violence on the Sunni 

side belong to the Deobandi sectarian and religious orientation. Zaman’s otherwise detailed and 

scholarly analysis, however, does not give information regarding the increasingly militant stance 

of the Deobandis in comparison to other Sunni groups.  

 Ayesha Jalal’s explanation for the rise of religious militancy in Pakistan is in line with that of 

the research studies reviewed in the foregoing. In Jalal’s view state support for Deobandis upset 

the sectarian balance in favor of the Deobandis and that the Barelwis and Ahl-i-Hadith were 

spurred to action by the emergence of Deobandi sectarian militias. The result was the burgeoning 

of rival madrassahs and mosques with money contributed by Pakistani expatriate community 

                                                           
6 Muhammad Qasim Zaman, The Ulama in Contemporary Islam: Custodians of Change (Karachi: Oxford University 
Press, 2004), pp. 111-143.   
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producing grave consequences for Pakistan’s socio-political landscape.7 The sectarian education 

imparted in these madrassahs and hatred spread from the pulpits of the mosques against the 

religious other led to an enormous increase in religious violence in Pakistan. She regards Sipah-i-

Sahaba (SSP) as the main Sunni sectarian organization and claims it to be an offshoot of the 

Iran-Iraq war and General Zai-ul-Haq’s social and political engineering. Jalal also explains that 

Sipah-i-Sahaba not only fought sectarian fetch battles in Pakistan but also actively provided 

recruits for the Afghan Jihad. The SSP also became an influential political force in Pakistan with 

the support of other mainstream Deobandi parties. Jalal’s study, though, it provides important 

information about the state’s role in the emergence of SSP and the transformation of religio-

political milieu in Pakistan, sheds no light on the important role of the religious and political 

orientation of the SSP in this regard. The acknowledgement of the role of such religious and 

political orientation in emphasizing the outer meaning of Jihad as “holy war” against infidels and 

religious others besides prevailing political tendencies, it is contended here, would have further 

enhanced the scholarly worth of her study.   

Almost all other studies conducted on the subject, e.g. that of Nasr8, Zahab9, Shafqat10 and 

Dorronsoro11, are more or less of the same nature. These studies, though, are valuable for 

increasing our knowledge of the factors behind sectarian violence fail to provide scholarly 

                                                           
7 Ayesha Jalal, Partisans of Allah: Jihad in South Asia (Lahore: Sang-e-Meel Publications, 2008), pp. 275-280. 
8 S. V. R. Nasr, ‘Islam, the State and the Rise of Sectarian Militancy in Pakistan’ in: Christophe Jeffrelot (ed.), 
Pakistan: Nation, Nationalism and the state (Lahore: Vanguard Books, 2002), pp. 85-114.   
9 Mariam Abou Zahab, ‘Sectarianism as a Substitute Identity: Sunnis and Shias in Central and South Punjab’ in: 
Soofia Mumtaz, Jean-Luc Racine and Imran Anwar Ali (eds.), Pakistan: The contours of State and Society (Karachi: 
Oxford University Press, 2002), pp. 77-95.  
10 Saeed Shafqat, ‘From Official Islam to Islamism’ in: Christophe Jeffrelot (ed.), Pakistan: Nation, Nationalism and 
the state (Lahore: Vanguard Books, 2002), pp. 131-148.   
11 Gilles Dorronsoro, ‘Pakistan and the Taliban: State Policy, Religious Networks and Political connections’ in: 
Christophe Jeffrelot (ed.), Pakistan: Nation, Nationalism and the state (Lahore: Vanguard Books, 2002), pp. 161-
178.   
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analysis of the more recent wave of Deobandi dominated “revolutionary violence” aimed at 

capturing state power. The undertaking of a scholarly study for understanding of the 

aforementioned phenomenon is thus regarded as imperative and timely. It is hoped that the 

research question and the methodology employed to answer it are sufficiently designed to fill the 

gap exposed in the review of available literature.   

Methodology  

The present study aims at probing the Deobandi worldview, which, it is believed, helps in 

understanding their more violent and militant behavior as compared to other religious groups in 

Pakistan. In view of the nature and objective of this study the explanatory and interpretive 

methods of research have been employed to investigate the overall worldview of the Deobandis. 

To fulfill the objective of explaining the more militant stance of the Deobandis an attempt has 

been made to relate the understanding gained through the explanatory and interpretive methods 

with the theoretical framework pertaining to the field of religion and violence.  

In order to comprehend the Deobandi worldview that sanctions a resort to violence the present 

study undertook a study of the writings of the Deobandi ulama. The curriculum taught in the 

Deobandi madrassahs was analyzed to discover its intellectual orientation and sources of 

inspiration and to assess its possible role in fomenting motivation for the adoption of violent 

means. The co-curricular literature, for example, pamphlets, journals and books recommended to 

students for additional study in the Deobandi madrassahs, was also surveyed for its role in the 

production of a militant worldview. I also conducted intensive open-ended interviews and 

discussions with the Deobandi ulama, madrassah management and students with the aim to 

discover their perception of participatory politics, curriculum reform and the religious other.  

Participation in a number of functions at various Deobandi madrassahs was also helpful in 



xiii 
 

understanding the Deobandi perceptions of both current social and political issues and historical 

occurrences. 

Most of the field work for the study was conducted in district Swat and Sawabi in Khyber 

Pakhtunkhwa. The reason for selecting these two sites for the field work was while I started my 

research Swat was in the grip of intense militant upsurge and those who spearheaded this 

religiously motivated violence were said to have been mostly of Panjpiri orientation. Panjpir is a 

town in the district Swabi where Mawlana Tahir founded a madrassah in 1947, which latter gave 

birth to a more hardliner Deobandi sub-group, popularly known as Panjpiris.  Thus Swat where 

the Panjpiris/Deobandis were fighting against the state of Pakistan for the implementation of 

sharia was chosen as first site for the field work and Sawabi from where they get their 

inspiration as second site to gain an understanding of the religious and political orientation which 

has inspired the Taliban movement in Swat. In addition to this some students and ulama of Darul 

Uloom Karachi, at Karachi, Jamia Farooqia, Karachi and Darul Uloom Haqqania, Akora Khatak 

(Peshawar) were also interviewed.  

A vast amount of published literature written by and about the Deobandi ulama and the Deoband 

movement was also consulted for understanding the Deobandi worldview and the motivations for 

violence. The study is mainly based on the Urdu writings of the renowned Deobandi ulama.    

Theoretical Framework 

The theoretical framework that underlies the ‘religion and violence’ debate is broadly divided 

into two approaches; the primordialist and the instrumentalist or circumstantialist approach. In 

view of the primordial approach violence is innate to religion. The proponents of the primordial 

approach, are further divided into two groups. The first group, most aptly represented in the 
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writings of Mark Juergensmeyer, Bruce Lincoln and Hent De Vries, regard every religion as 

potentially violent. De Vries, for example, argues that there is no religion without violence of 

some sort and no violence without religion of some sort. Bruce Lincoln12 and Juergenmeyer13 

stipulates that religion turn people to obscurantism, zealotry and extremism and that the acts of 

violence occur because of the religious belief of a cosmic war between good and evil, notions of 

a struggle between martyrs and demons and a sanitization of the other. According to 

Juergenmeyer it is because of these notions that people commit violence, taking the lives of 

innocent people and terrorizing entire populations. The second school of thought that includes 

Daniel Pipes, Samuel Huntington, Bernard Lewis, and Jessica Stern consider only Islam and no 

other religion as intrinsically violent. This school of thought envisions a conflict between the 

western civilization and Islam and traces the source of this conflict to the essentially violent 

opposition of Islam to the values of western civilization. Daniel Pipes, for instance, points to the 

incompatibility of Islam with secular society and that the Muslims are bound by faith to force the 

secular west to submit to the principles of Islam.14  

Samuel Huntington also portrays Islam as an enemy civilization and argues that the West should 

worry not about Islamic fundamentalism but about Islam itself, which fuels the Muslim 

opposition to the values of Western civilization.15 Bernard Lewis, the most vehement supporter 

of the view that the culture of Islam is essentially violent that leads Muslims in the moment of 

crises to resort to violence, argues that ‘it is not just the issue of materialism and sexual freedom 

                                                           
12 Bruce Lincon, Holy Terrors: Thinking About Religion after September 11 (Chicago and London: The University of 
Chicago Press, 2003).  
13 Mark Juergenmeyer, Terror in the Mind of God: The Global Rise of Religious Violence (Berkeley: University of 
California Press, 2001). 
14 Daniel Pipes, “The War Against Islamic Militants” Human Events Vol. 58, No. 37, (October 7, 2002), p. 10.   
15 Samuel P. Huntington, The Clash of Civilization and the Remaking of the World Order (Simon and Schuster, 1998).  



xv 
 

that bothers Muslims and forces them to adopt a different path than the West, but it also is their 

opposition to basic Western democracy’.16  

The advocates of the instrumentalist or circumstantialist approach, on the other hand, regard 

unjust policies of the United States and certain other western countries as the root cause of 

Islamic militancy. In Waseem’s view the Muslim self-statement is rooted in the circumstantialist 

approach to Islamic militancy.17 He further argues that the activities pertaining to Islamic 

militancy could most fruitfully be evaluated in a contextual framework. 

Using either one of the above mentioned approaches to the exclusion of the other for 

understanding the rise of religious militancy in Pakistan, however, fails to adequately explain the 

phenomenon. The use of only one of these approaches in particular falls short of providing 

answer to the question that the present study purports to answer, that is, why Deobandis turn out 

to be more militant than any other religious group in Pakistan? If religious militancy has been 

engendered by and a reaction to the persecution of the Muslims by the Western powers, then 

why it generated a militant response on large scale from only the Deobabndis and no other 

religious group.  A synthesis of two approaches regarding religion and violence, which has been 

attempted in this study, will not only facilitate our understanding of the rise of religious 

militancy in Pakistan but may also contribute to comprehend the phenomenon of Islamic 

militancy, in general, as well.        

 

 

                                                           
16 Bernard Lewis, The Crisis of Islam: Holy War and Unholy Terror (Random House, 2004), p. 121. 
17 Mohammad Waseem, “Origins and Growth patterns of Islamic organizations in Pakistan”. In: S.P. Limaye, M. 
Malik and R.G. Wirsing (eds.), Religious Radicalism and Security in South Asia (Honolulu: Asia-Pacific Center for 
Security Studies), pp. 17-33.    
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Organization of the study 

The study is divided into six chapters. The first chapter is a background chapter and affords an 

account of the origins and history of the Deoband movement. It stipulates that though the 

movement took its name from the madrassah founded, in 1867, in a small north Indian town 

called Deoband situated in district Saharanpur of United Provinces (now known as Uttar 

Pradesh), its roots goes back to the movement of Shah Waliullah and even farther back to 

maqulat tradition of Sheikh Abdul Haq Muhadith. In order to better understand the emergence of 

Shah Waliullah’s movement and latter its continuation under the name of Deoband movement, it 

very briefly discusses the socio-political conditions prevalent in the eighteenth and nineteenth 

century India. The chapter also gives a brief overview of the thoughts of Shah Waliullah for 

making sense of the sources of the religious and political approach of the Deoband movement. In 

order to better appreciate the distinctiveness of the religious and political approach of the 

Deobandis a brief overview of other contemporary reform movements is also given. 

The evolution of the Deoband movement and a number of offshoots and sub-movements it has 

spawned, over the course of time, in response to various socio-political and religious 

developments, is discussed in chapter two of the study. An overview of these offshoots and sub-

movements enables us to understand the breadth and nature of the Deoband movement.  The 

third chapter focuses on the political engagements and activities of the Deoband movement since 

the days of its ideological predecessors. The analyses of the political struggles of the Deobandis 

helps identify the salient features of their approach to politics. It also shows that the political 

struggles of the Deobandis have not always been peaceful and that it sanctions a resort to 

violence under opportune circumstances. The extensive involvement of the Deobandis in the 

Jihad in Afghanistan and Kashmir as well as their participation in the Pakistani electoral politics 
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has produced significant bearings on the Deobandi approach to politics. The most important of 

these changes as demonstrated here are the more frequent resort to violence for the fulfillment of 

their demands on the state and the struggle to control state power themselves instead of being 

content with their once cherished role of overseers and advisors to those in power and 

participating in politics only when the bounds of the shariah have been transgressed. These 

changes in their approach to politics are being justified on the basis of their approach to religion.  

The distinctive approach of the Deobandis towards religion is explored in chapter four. The 

purpose here is to outline different facets of the Deobandi orientation to religion and to 

understand that how it informs their approach to politics. The chapter also discusses in detail 

various methods adopted by the Deobandis for the defense of their distinct approach to religion 

which in their view is the true religion. The study also discusses that how the overwhelming 

sense of being burdened with the defense of true Islam and the exceptional zeal to defend it, by 

any means possible, forces the Deobandis to take part in politics and also force them to jealously 

guard it with a tendency to resort to violence to eradicate all possible threats. 

The huge success that the Deobandis have in spreading their reformist ideas owes in large part to 

the kind of madrassah they established at Deoband. Chapter five of this study proceeds to 

explore the extent to which the madrassah at Deoband was different from the other madrassahs. 

The chapter also affords an inquiry into the syllabus and the scholastic tradition that informs it 

and sees that what role the two play in making the Deobandis prone to militancy.  

The last chapter discusses that how an interplay of the enabling factors on the part of the 

Pakistani and some other states and the motivational factors on the part of the Deobandis led to 

an unprecedented rise in the religious militancy in Pakistan. It is the intention of this chapter, as 



xviii 
 

is of the whole study, to show that the frequent resort of the Deobandis to violence is in large 

part the outcome of the existence of the motivation for such violence and which in turn stems 

from the religious and political orientation as well as the syllabus taught in the Deobandi 

madrassahs.  

The conclusion brings forth the argument that runs through each chapter of the study in a 

nutshell for a ready understanding and explanation of the rise of religious in Pakistan and the 

extensive involvement of the Deobandis in it. The appendix at the end of the thesis affords the 

details of the Radd literature proposed in the syllabus of the Deobandi madrasshas in Pakistan. 
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Chapter 1 

DEOBAND MOVEMENT: GENISIS AND HISTORY 

Historical Background 

The strong Muslim Empire in India founded by Babur and made great by Akbar, though it lasted 

for three long centuries (1526-1857) started rapidly declining after the death of Aurangzeb in 1707. 

The weak central control during the eighteenth century gave way to the establishment of a number 

of regional kingdoms which though nominally under the control of the Mughal Empire remained 

independent for all practical purposes. These regional kingdoms in turn lost control due to their 

own follies to the British East India Company (a trading company established in 1600 for trade 

with India and East Indies) by involving them in their internal political disputes. The anomaly of 

the rule by a company came to an end in 1858 when it was dissolved in the wake of the 1857 

uprising and India was formally brought under the rule of the British crown, which continued till 

1947. 

Zahir-ud-Din Muhammad Babur, the founder of the Mughal Empire in India, aware of the religious 

and cultural diversity prevalent in India, advised his son Humayun that while ruling India he should 

refrain from religious bigotry and intolerance, to show respect for the religious sentiments and 

practices of the people and do justice by treating them as equal. He even advised him to give up 

cow slaughter for winning the gratitude of the people.1 While political vicissitudes did not allow 

Humayun to follow the will of his father it was Akbar who established a government that Babur 

had wished for his son to establish. The glory that the Mughal Empire attained during Akbar’s 

reign (r. 1556-1605) is attributed to the policy of religious tolerance and the inclusiveness of his 

                                                           
1 S. M. Ikram, Rawd-i-Kawsar (Lahore: Idara Saqafat-i- Islamia, 2005), p. 23. 
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government. He won the hearts of almost all the Indians by including Hindus in his rule and even 

by marrying Hindu princesses. He even tried to compose the religious differences of his subjects 

by inventing a so called new “religion” referred to as “Deen-i-Ilahi”, alienating Sunni orthodoxy 

as a result.  

The boundaries of the Mughal Empire greatly expanded during Aurangzeb’s long rule (r. 1658-

1707) and even the southern parts of India which had hitherto remained outside Mughal rule were 

included in it. It was, however, this southward expansion that ultimately caused the downfall of 

the Mughal Empire. Mughal decline that started after the death of Aurangzeb in 1707 and 

accelerated throughout the eighteenth century is generally attributed by Muslim orthodoxy, who 

regards Aurangzeb an ideal Muslim ruler and are full of praise for him for consolidating the glory 

of Islam in India, blame the downfall of the Muslim empire on the religious laxity of his successors. 

To the historians not well disposed to Aurangzeb, it was his religious bigotry and reversal of 

Akbar’s policy of reconciliation and inclusiveness that brought the Mughal Empire down. The real 

causes of the disintegration, however, lie somewhere in the middle of these two extremes.  

Aurangzeb’s efforts to enforce his narrow interpretation of shariah did result in administrative 

failures and financial constraints but it would not be right to regard the problems of religion as the 

main cause of the Mughal collapse. The appointment of a large number of Muslim clerks for proper 

functioning of shariah and the grant of increasing number of madad-i-maash grants to the ulama 

severely taxed the already strained imperial finances. The increasing demands of the ulama to 

replace the Hindu diwans with Muslim officials bear upon the relation between Mughal officials 

and put strains on the administrative machinery.2 Aurangzeb, however, was not the only Muslim 

                                                           
2 Saiyid Athar Abbas Rizvi, Shah Wali-Allah and His Times: A study of Eighteenth Century Islam, Politics and 

Society in India (Canberra: Marifat Publishing House, 1980), p. 91.    
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ruler in India who tried to run his administration according to Islamic shariah, but because he was 

the last great Mughal ruler ‘he has been assailed as one whose religious bigotry led to the fall of 

the Mughal Empire’.3 What caused the real breakdown was Aurangzeb’s insatiable desire for 

conquest and his failure to realize that his strength lay in consolidating the already too large an 

empire that he had inherited and not in further extending its boundaries.4 His failure to see the 

frivolity of his Deccan campaigns and his refusal or inability to reverse it and to pay attention to 

the more urgent task of ordering his administration and to arrest his failing finances hastened the 

breakdown of the empire.5  

It is said that Aurangzeb in his will divided up his vast empire among his three surviving sons6 and 

which he, perhaps, very naively believed will be honored by them. The Turks and the Mughals 

never solved the problem of succession and the result was the internecine war of succession every 

time a king died. Soon after Aurangzeb breathed his last his sons, as could be expected, put aside 

the will of their father and went to war in which the elder brother Muhammad Muazzam emerged 

successful and was enthroned as Shah Alam Bahadur Shah.7 The soul of the orthodox Aurangzeb 

would have been perturbed by the conversion of Muazzam to Shiism and his efforts to omit the 

usual titles for Usman (the third Caliph) and the insertion of additional titles for Ali (the fourth 

Caliph and first Imam of Shias) in the khutba. The Emperor’s orders to replace the khutba recited 

in Aurangzeb’s reign with the new khutba were not carried out in Ahmadabad, Delhi and Lahore 

for fear of intense Sunni reaction.8 The disturbed political situation after the death of Aurangzeb, 

                                                           
3 Freeland Abbot, Islam and Pakistan (Ithaca, New York: Cornell University Press, 1968), p. 70. 
4 Ibid., p. 71. 
5 Rizvi, Shah Wali-Allah and His Times, p. 97. 
6 Rizvi, Shah Wali-Allah and His Times, p. 111. 
7 Ibid., p. 112. 
8 Ibid., p. 112-113. 
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as it appeared to those centered in Delhi, is very well depicted in one of the rare pieces of serious 

poetry written by the poet Jafar Zattalli, ‘the jester’: 

               Where shall we find so excellent a king,  

               Complete, consummate, perfect, knowing hearts? 

               The world is weeping tears of blood, 

                And gentle sleep to no one comes 

                Because of cannons’ noise and guns… 

                Cutting, smiting on all side, 

                On all sides death and violence, 

                Turmoil, axes, daggers, poniards…9  

This was how the political situation in eighteenth century was generally viewed by those living in 

Delhi and as such accepted by the nineteenth century historians of India.10 Weakened by the 

economic and administrative disarray which in turn resulted from the imperial overexpansion and 

consequent proliferation of mansabdari ranks the Mughal Empire rapidly disintegrated in the face 

of an array of external threats and internal fissures, which the incompetent successors of 

Aurangzeb were not able to withhold. In ulamas’ own view the death of Aurangzeb brought an 

unending series of upheavals and hardships upon the Muslims of India. Among the factors counted 

by the ulama11 as the most potent internal threats to the Muslim political power were the rising 

power of the Marathas and the Sikhs. Of the internal factors that sapped the vitality of the Muslim 

society in India and resulted in the loss of political power, according to the ulama also include, the 

                                                           
9 T. G. Bailey, A History of Urdu Literature, Calcutta 1932, p. 43. As quoted in Annemarie Schimmel, Islam in the 

Indian Subcontinent, p. 150. 
10 This predominant nineteenth century view of the eighteenth century as a period of anarchy and decay has been 

challenged by recent research, which instead portray eighteenth century a period of decentralization when political 

power and economic and intellectual buoyancy shifted from the Imperial heartland to the peripheries of the Empire. 

See Sugata Bose and Ayesha Jalal, Modern South Asia: History, Culture, Political Economy (Lahore: Sang-E-Meel 

Publications, 2011), chapter five, pp. 39-46. 
11 This depiction of the eighteenth century is based on Shah Waliullah’s assessment as given in Manzar Ahsan 

Gilani, Tadhkira Shah Waliullah (Lahore: Naveed Publishers, 2003), pp. 64-74. 
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ascendency of the Shias and the popularity of the Shia practices, the extravagance and 

licentiousness of the ruling class and the nobles, the indulgence of the soldiers in merry making 

and vine drinking, the negligence of their professional responsibilities and the oppression of 

civilian population instead of fighting the enemy, the avarice for wealth of the traders and business 

class and making of profits by wrong means and over indulgence in luxuries and neglecting the 

wellbeing of the poor, the conflicts between the ulama and the Sufis and the adoption of un-Islamic 

customs and lastly the extravagant spending on the celebrations of marriages, births and funerals 

etc.     

The Marathas, an agriculturist people belonging to the south of India, whom Aurangzeb scornfully 

called the rats of the Deccan were organized into a formidable political force by Shivaji during 

Aurangzeb’s rule. Aurangzeb’s refusal to recognize Shivaji’s claim to the small state carved out 

by him in Bijapur, in North Konkan, and to chastised him instead resulted in the prolonged 

confrontation between Aurangzeb and the Marathas. The Marathas whom Aurangzeb had so 

ardently tried to subjugate emerged even more powerful with the liquidation of the Shia kingdoms 

of Bijapur and Golkonda in the south. The elimination of these states left imperial heartland 

without the southern bulwark to protect it from the marauding bands of Marathas.12 Thus soon 

after the death of Aurangzeb the Marathas crossed the Narbada river and started pillaging parts of 

northern India. They even reached Delhi in 1737 and stop short of permanently occupying it. The 

Marathas’ sack of Delhi was followed by yet another catastrophe, namely the invasion of Nadir 

Shah of Iran in 1739, the effects of which far exceeded those of any previous attack. The savage 

looting of Delhi by Nadir Shah robed it of what remained of its wealth and prosperity. The total 

value of spoils taken by Nadir Shah, including the famous peacock throne of Shahjahan, is 

                                                           
12 Annemarie Schimmel, Islam in the India Subcontinent (Lahore: Sang-e-Meel Publications, 2003), p.104.  
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estimated at 70 crores.13 Moreover, Nadir Shah’s invasion of Afghanistan, Peshawar and other 

adjoining areas led to the migration of a large number of Afghans to India producing another 

destabilizing effect on the central authority of the Mughals. This effect is evident from the 

establishment of Pashtun states in the Rohilkhand area and the role they played in the politics of 

Delhi thereon. Whatever power the Mughal Empire exercised was taken away by Nadir Shah’s 

invasion and the process of decentralization gained further momentum. The emergence of new 

states across the empire and the declaration of independence by former Mughal provinces like, 

Awadh, Hyderabad and Bengal further weakened the Mughal Empire both economically and 

politically. This period also witnessed the rise of Sikhs as a political force in the Punjab and which 

emerged as the most potent threat to Mughal rule in the nineteenth century. It was in these 

circumstances that the Muslims of north-western India weary of the Maratha depredations 

mistakenly penned their hopes on Ahmad Shah Abdali (r. 1747-1773) for the suppression of 

Marathas and the rehabilitation of Mughal rule in India. The successive attacks of Ahmad Shah 

Abdali in 1748, 1757, and 1760 though weakened the Maratha power left the Mughal power at 

Delhi in tatters and in no shape to effectively fill the power vacuum by the Third Battle of Panipat. 

The Mughal Emperor Shah Alam II prefer to lead a life of exile under the protection of the Nawab 

of Awadh and the British, rather than returning to Delhi and submitting to the Rohella dictatorship 

in the person of Najibud Dawla, whom Ahmad Shah had appointed as his supreme representative 

in Delhi.14 The Emperor did return to Delhi in 1770 but only under the protection of the Marathas, 

who remained in control of Delhi till 1803 when their power was replaced by that of the British 

East India Company. The British who had by this time already established their control over the 

                                                           
13 Rizvi, Shah Wali-Allah and His Times, p. 145. 
14 Ibid., p. 172. 
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south and eastern parts moved swiftly from their base in Delhi to north western parts of India and 

by annexing Punjab in 1849 and Awadh in 1856 became the supreme rulers of India.  

In 1857 parts of eastern and northern India rose in revolt against the British but when the revolt 

was finally put down in 1858 the rule of East India Company was replaced by that of the crown 

rule. Bahadur Shah Zafar, the last vestige of Mughal rule, was banished to Rangoon, Burma, where 

he lived the rest of his hopeless and miserable life. The British also put an end to the imperial line 

by murdering the sons of Bahadur Shah to make sure that there were no heirs to the throne. The 

passing on of political control to the British affected profound changes in the economic, legal, 

educational and other fields. The implementation of these changes brought forth a variety of 

responses from different sections of the Indian society. But all these responses could properly be 

understood by a reference to the Indian reaction to the unsettled political situation of the eighteenth 

century India. In view of the nature of this study, only the Muslim response to the downfall of 

Muslim Power in the eighteenth century and its replacement by the British rule in the nineteenth 

century has been outlined here.  

Eighteenth Century Response to Decline                                                                

The accelerated downfall of the Mughal Empire in the eighteenth century forced the orthodox 

Muslims to reflect on the causes of the bad lot that had befallen on the Muslims. The time of 

political decline was not necessarily that of intellectual decay. The eighteenth century stresses and 

strains indeed engendered a number of new revolutionary ideas in various fields.15 One of the 

                                                           
15 For an interesting discussion on the emergence of new in various fields in the eighteenth century India see, Jamal 

Malik, “Muslim Culture and Reform in 18th Century South Asia” Journal of the Royal Asiatic Society. Series 3, vol. 

13, no. 2 (2003), pp. 227-243. 
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remarkable religious thinkers that the eighteenth century India produced was Shah Walliullah of 

Dehli.    

Shah Walliullah was the most important thinker in Indian Islam in the eighteenth century. His 

influence and impact on the religious thought of India could best be judged by the claims of 

association made by almost all the religious reform movements, which emerged in nineteenth and 

early twentieth centuries in India, to his legacy. Of all these the Deoband school of thought regard 

its claim of association to the intellectual legacy of Shah Walliullah as more valid. They considered 

themselves to be in direct line from Shah Walliullah, as the founders of the Deoband Madrassah 

were the students of his illustrious sons and, who, in their approach to Sufism, fiqh and the 

emphasis on the study of hadith are the closest to that of Walliullah.16 To more neutral observers 

the Deobandis adopted only the most conservative aspect of Shah Walliullah’s teachings. Some 

familiarity with the thought of Shah Walliullah is regarded pertinent here to validate the said claim 

by the Deobandis or otherwise.  

Shah Walliullah was born in 1703 at Phulat near Delhi. Like great personalities in the pious 

Muslim circles he too was born with a solemn prediction. According to Shah Walliullah during 

one of his visits to the mausoleum of Qutb al-Din al-Bakhtiyar al-Kaki his father Shah Abd al-

Rahim was announced the birth of a son and was asked to call him Qutb al-Din, by the late Shaikh. 

When he was born, however, God caused him to forget to name him Qutb al-Din.17 He, instead, 

was named Shah Walliullah on account of cosmic events indicating that he would be the object of 

                                                           
16 See for example Mahmmood Ahmad Ghazi, Islamic Renaissance in South Asia 1707-1867: The Role of Shah 

Wali Allah and his Successors (Islamabad: Islamic Research Institute, International Islamic University Islamabad, 

2002), pp. 232-233. 
17 J. M. S. Baljon, Religion and Thought of Shah Wali Allah Dihlavi 1703-1762 (Leiden: E. J. Brill, 1986), pp. 4-5. 
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God's constant beneficence.18 Walliullah received his early and a significant portion of his higher 

education from his father, who paid great heed to the education of his precocious son. At the age 

of fifteen Shah Walliullah completed his education from his father and was allowed, indeed, 

prompted to teach at Madrassah Rahimiya (a religious seminary founded by his father and named 

after him). He was also initiated by his father into the Qadiriyya and Chishttiyya orders as well as 

into the Naqashbandiyya branch of Khwaja Khwurd. 

Shah Walliullah taught for twelve years in Madrassah Rahimiya and would have died as just one 

of the many meritorious Indian scholars of Islam in India. But he seemed to have felt a strong urge 

to widen his intellectual horizon and thus decided to go to the Haramayn (Mecca and Medina), 

which besides the places of pilgrimage were major centers of study in the eighteenth century. 

According to the Deobandi ulama Shah Walliullah’s resolve to undertake not only a perilous 

journey to the Haramayn and then coming back to India, where in the eighteenth century life was 

equally full of perils, was divinely ordained as it was there in the Haramayn that God announced 

to him the assigning of responsibility to lead the Muslims of India from darkness to light.19 He 

stayed there for fourteen months and studied hadith with some of the most famous teachers of the 

revivalist scholarly group in the Haramayn. According to Voll, Haramayn in the eighteenth century 

were home to a "cosmopolitan community" of scholars whose distinct mark was the method they 

adopted for the study of hadith and their peculiar and unique approach to Sufism.20 In hadith 

studies their overall tendency was to go beyond a simple acceptance of the medieval commentaries 

and to encourage an examination of the earliest sources. In Sufism they distinguished themselves 

                                                           
18 Sayyid Athar Abbas Rizvi, Shah Wali Allah and His Times: A Study Of Eighteenth Century Islam, Politics and 

Society in India (Canberra: Marifat Publishing House, 1980), p. 213. 
19 Manazir Ahsan Gilani, Tazkira Shah Walliullah (Lahore: Naveed Publishers, 2003), pp. 79-90. 
20 John Obert Voll, Islam: Continuity and Change in the Modern World (Boulder, Colorado: Westview Press, 1982), 

p. 57. 
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by rejecting the more popular pantheistic styles of mysticism and showed a gradual shift from the 

acceptance of the teachings of Ibn al-Arabi to the adoption of that of al-Gazali.21 The Haramayn 

ulama, thus, exhibited a revivalist and reformative attitude in which they were imitated by their 

students. One such student was Shah Walliullah. He frankly and honestly acknowledged his 

indebtedness to the great teachers in the Haramayn, whose teachings were the main influence in 

shaping his mind. 

Shah Walliullah returned to his homeland with a sense of mission and a strong resolve to face the 

challenges of his times. He claimed that in one of his visions he saw that he had been made Qaim 

al-Zaman, which to him means that he was made the instrument of God’s will for reordering the 

society of his times.22 To resolve the crises of governance in eighteenth century India Shah 

Walliullah divided khilafat into two types; one was internal (batini) and the other external (zahiri). 

Those entrusted with external khilafat should, according to him, deal mainly with the 

administration, dispensation of justice, collection of revenue and defense of the lands of Islam, 

while the beholders of the internal khilafat should occupy themselves with the moral uplift of both 

the general masses and those in authority, should give guidance to the ulema, the rationalists, the 

legists and the Sufis and should make sure that the tenets of the religion are strictly adhered to.23 

As the  Qaim al-Zaman of his own particular age he was deeply concerned about the differences 

among the scholars of fiqh and the Quranic exegetes and demanded the acceptance of his own 

interpretations, which, he believed will eliminate their differences altogether.24 He of all more 

vehemently and wholeheartedly devoted his energies 'to harmonize (tatbiq) the traditional, 

                                                           
21 Ibid., pp. 57-58. 
22 Shah Walliullah, Fyud-ul-Haramayn, Urdu translation by Muhammad Sarwar (Karachi: Dar-ul-Ishaat, n.d.), pp. 

296-299. 
23 Sheikh Muhammad Ikram, Rud-i-Kawsar (Karachi: Institute of Islamic Culture, 1970), pp. 548-550.  
24 Rizvi, Shah Wali Allah and His Times, p. 229. 



11 
 

mystical and truly rational sciences of the Muslims, such as the Ashari Kalam'25, a task for which 

he claimed to have been divinely ordained. 

Before his travel to the Haramayn, Shah Walliullah spent most of his time in lecturing and guiding 

students at Madrassah Rahimiya. At his return, however, he assigned most of the teaching 

responsibilities to a select group of disciples, whom he very carefully and efficiently trained and 

devoted his energies to higher scholarly pursuits. Shah Walliullah was a prolific writer and within 

a short time produced a huge corpus of literature on an exceptionally wide range of topics. He was 

a reformer in the true sense and introduced revolutionary trends in all fields of Islamic knowledge. 

In Shah Walliullah's scheme great importance is accorded to the direct study of the Quranic text 

whic is given precedence over the commentaries (tafsir). In this regard one of the revolutionary 

steps taken by him was the translation of the Quran into Persian.26 Shah Walliullah claimed to have 

been granted by God an exceptional understanding of the inner meanings of the Quran. In 

pursuance of this claim Walliullah wrote a short treatise containing the principles for the 

translating the Quran, entitled Muqaddima dar fanni-i-tarjama-i-Quran and another entitled Al-

fawz al-kabir fi usul al-tafsir laying down rules for the guidance of scholars for the understanding 

of the Quranic exegesis.27 The ultimate advice he offered to the exegetes was to let the Quranic 

narratives speak for themselves and leave out their own views.28 He also disapproved of reading 

                                                           
25 Ibid., p 229. 
26 Shah Waliullah is generally regarded as the first of ulama in India who translated Quran into Persian, a language 

understood by the common people. This assertion is, however, contested by Rizvi, who referring to the preface of 

the very Persian translation of the Quran by Waliullah shows that a number of Persian translations were already 

available. He further opines that the opposition to the translation of the Quran into another language by the 

contemporary ulama is an exaggeration. See Rizvi, Shah Waliullah and His Times, p. 230. 
27 Ibid., p.232. 
28Baljon, Religion and Thought of Shah Wali Allah Dihlawi 1703-1762, p. 141.  
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more into the Quran than is intended and contended that one should not pay much heed to the 

figures of speech given in the Quran which could be more misleading than enlightening.29  

Another important characteristic of Shah Walliullah’s work was his insistence on the necessity of 

the study of hadith, the study of which had hitherto been, mostly, ignored by the Indian ulama. 

Long before Shah Walliullah's time Sheikh Abd al-Haqq Muhaddis Dihlawi (1551-1642) had 

started a rigorous movement for popularizing hadith studies in India but it was Shah Walliullah 

whose efforts bore fruit. He not only emphasized the study of hadith but gave it precedence over 

that of fiqh. Shah Walliullah's approach to study of hadith was greatly influenced by his teachers 

in the Haramayn. Like some of his teachers in Mecca and Medina he gave preference in his hadith 

analysis to the hadith collections that were older than the standard ninth-century compilations.30 

He regarded the Mauwatta (a compilation of hadith) by Malik ibn Anas (the founder of the Maliki 

law school) as the foundation of the science of hadith and gave it precedence over all the ninth-

century hadith compilations. The curriculum studied in Indian madrassas till the time of Shah 

Walliullah gave much importance to the study of fiqh, the Quran and hadith only being marginally 

studied. Shah Walliullah reversed this emphasis in favor of hadith studies. The trend in hadith 

studies introduced by Walliullah was vigorously taken up by his sons and disciples, making India 

an important center of hadith learning.31 

Shah Walliullah was not a great lover of maquiat (rational sciences) and consequently did not 

accorded much importance to the study of fiqh, logic and Philosophy. Shah Walliullah questioned 

unqualified adherence to legal decisions of various schools of law and regarded them as an 

                                                           
29 Ibid., p.142. 
30 Voll, Islam: Continuity and Change in the Modern World, p. 66. 
31 Barbara Daly Metcalf, Islamic Revivalism in British India: Deoband 1860-1900 (Karachi: Royal Book Company, 

1989), p. 37. 
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inadequate guide to religious truth. He had vast knowledge of the historical development of fiqh 

and demonstrated that the establishment of the various law schools was a relatively late 

phenomenon and that their decisions had never been blindly followed by the earlier generations.32 

According to Shah Walliullah, in the fourth century Hijra only mujtahids were appointed as qadis 

and only they had the authority to issue fatawa. He attributed the blind following of the established 

law schools to the lack of intellectual depth and energy in the ranks of the latter ulama. Shah 

Walliullah’s espousal of ijtihad, however, was not without limitations. He grants the right of ijtihad 

only to most learned among the ulama and urged the general masses and also the less learned 

among the ulama to follow the Hanafi law exclusively.33 The decisions of the law schools, he 

believed, should be followed in the light of hadith and advised the mujtahids to turn mainly to 

Muwatta of Imam Malik. Regarding the Hanafi School, he held that among the decisions of Imam 

Abu Hanifa, Imam Abu Yousaf and Imam Muhammad the one most nearer to hadith be followed.34 

Walliullah also claimed to have been commanded by the Prophet himself that all four schools are 

valid and that he should try to reconcile them.35 

India has a long and rich tradition in Sufism. There were a large number of Sufi tariqas. In Shah 

Walliullah’s times the four dominant, however, were, Qadariyya, Chishtiyya, Suhrawardiyya and 

Naqashbandiyya. Shah Walliullah had great regard for Sufism and was himself a great Sufi divine. 

He was initiated into Sufism by his father and he himself gave initiation in all the major Sufi orders. 

Like other fields of Islamic Knowledge Sufism too was prey to factionalism and controversies. 

The most dominant and central issue being that of wahdat-ul-wujud and wandatush-shuhud. The 

formulation of the concept of wahdatul-wujud goes back to the thirteen century Spanish mystic 
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Ibni al-Arabi, which was transported to and popularize in India by the contemporary Persian 

poets.36 The pantheistic concept of wahdat-ul-wujud, won many adherents in India. At the same 

time there also started a vigorous opposition movement. The opposition movement in the main 

was started and led by the Naqashbandi Sufis. The most important of whom was Sheikh Ahmad 

Sirhindi (1563-1624). He vehemently rejected the concept of wanda-tul-wujud and instead 

formulated the concept of wahdatush-shuhud which regards the universe and all life forms not as 

part of the person of God as professed by the followers of wandatul-wujud but as the manifestation 

of God’s creative urge. The conflict between the upholders of the two concepts produced far 

reaching consequences not only for Sufism in India but also on society and politics at large.37 Shah 

Walliullah who himself was a devote Sufi could not separate himself from such an important issue. 

He considered it paramount to his divinely appointed religious mission to reconcile the two 

positions. In Shah Walliullah's opinion, reconciliation between the two positions was quite 

possible. The disagreements between the two, he contended, were, in essence, a question of 

terminology. Walliullah asserted that the views of Ibni al-Arabi were not properly understood and 

accused Sirhindi and others for misconstructions.38 He argued that the wujudi and shuhudi 

conceptions are in reality two sides of the same coin and if properly understood complement rather 

than contradict each other.39 In pursuance of this claim Walliullah reinterpreted the teachings of 

Ibni al-Arabi and showed that it was possible to reject wujudi extremes without fully rejecting 

Sufism. True to his Naqashbandi affiliations Shah Walliullah argued that all Sufi practices should 

confirm to the prescriptions of shariah and upheld a Sufism devoid of all forms of intercession. 
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Another important aspect of the monumental reconciliatory mission undertaken by Shah 

Walliullah was his attempt to compose or at least minimize the differences between the Shia and 

Sunnis. The Sunni-Shia conflict that dates back to first century of Islamic history was regarded by 

many as an important if not the sole factor behind the loss of Muslim power in the eighteenth 

century Muslim India. Sunnis and Shias diverged from each other on wide range of issues, the 

main point of conflict, and which sometimes resulted in violent clashes between the two sects 

during the month of Muharram, however, was the difference in attitude of the two towards the 

caliphate of the Khulafa-i-Rashidin. Once a deadly conflict in the town of Nasirabad, Awadh, was 

averted by the sagacity of Sayyid Ahmad Barelwi.40 Shias regard Ali superior to the first three 

caliphs, whom they consider usurpers. Shia, who venerated the prophet's son-in-law, Ali, his 

family, and the imams who inherited his spiritual powers, were thought to be little less than 

polytheists by the Sunnis.41 The political ascendency of the Shia in the eighteenth century in India 

further heightened the Shia-Sunni conflict, resulting in violent clashes, and in some cases claiming 

the lives of important religious personalities. One such case was the assassination of Mirza Mazhar 

Jan-i-Janan, a renowned Sufi, and a friend and contemporary of Shah Walliullah.42 It was in this 

atmosphere that Shah Walliullah actuated by his divine mission sought reconciliation. 

Shah Walliullah, unlike many other contemporaries did not declare all the Shias as infidels. The 

Mutazila, Imamiyya and Ismailiyya, however, were regarded by him as outside the main body of 

Islam.43 He strongly condemned the Shias for their interpretation of the concept of imam. However, 

he advised the Sunnis never to disrespect the ahl-i-bait (the descendants of the Prophet through 

his Daughter Fatima). Shah Walliullah held Ali in deep respect and claimed to have instinctively 
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considered him superior to Abu Bakar and Umar until the Prophet, in one of his visions, 

commanded him to give superiority to the first two caliphs.44 It was, partly, in fulfillment of the 

said command and partly due to an awareness that an issue so fundamental to the Shia faith could 

not be clarified and settled by a mere reference to a vision, that he wrote Izalat- ul-khafa un 

khilafat-ul-khulafa and Quwat-ul-aynayn fi tafdil-ul-shaykhayn.. In these works, he has argued the 

case of the superiority of the first two caliphs with forceful and cogent arguments. He demonstrated 

that the superiority of the first two caliphs was duly confirmed by Ali during his life time. Walli 

ullah went on to prove that the caliphate of the Khulaf-i-Rashidin was also confirmed by the 

Quran45 and thus any doubt in this regard could place a person outside the pale of Islam.46 Shah 

Walliullah's efforts to compose Sunni-Shia differences did not produce the desired results as 

compared to his success in other fields, although his supporters claim the contrary. One reason for 

this could be that to reach a compromise one has to yield something to the other party, which, Shah 

Walliullah, himself a staunch Sunni and who regarded Shia beliefs as shaggy, could not and had 

never done. The main purpose of all his endeavors in the field, according to Rizvi, was to convince 

Sunnis of the truth of their faith and to prevent them from conversion to Shia beliefs.47 

The family of Shah Walliullah, both his predecessors and his progeny, were known for their 

pragmatism and knowledge of the “worldly affairs”. They unlike other ulama and Sufis of the 

times did not solely confine themselves only to the purely scholarly pursuits and played their part 
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in the "worldly affairs". In this Shah Walliullah and his family are efficiently followed by the 

Deobandi ulama who show immense concern for the here and now and are often called as 

preachers of "this worldly Islam". Shah Walliullah, true to his ancestral legacy48, showed great 

concern for the increasing deterioration of the political and socio-economic conditions of the 

Muslims of India. His political acumen is depicted both in his writings and the active role he played 

in politics. 

Shah Walliullah applying his reconciliatory approach to the realm of political thought attempted a 

merger of the ideas of orthodox Sunnis and Muslim philosophers. He visualized the political 

domination of the Sunnis and suggested means for its attainment.49 Shah Walliullah wrote 

extensively on the topic of khilafat. He divided khilafat into two categories: Khilafat-i-Khassa 

(special caliphate) and Khilafat-i-Amma (common caliphate). According to Shah Walliullah the 

responsibilities of those entrusted with Khilafat-i-Khassa are identical with those of the prophets. 

Khilafat-i-Khassa in his view was confined only to the first two caliphs when the Muslims were 

at peace. In his discussion on the Khilafat-i-Amma, he, however, did not differ much from the 

orthodox Sunni scholars of fiqh and political theorists and more or less confirmed the 

qualifications, attributes and mode of appointment of the khalifah as outlined by them.  

Shah Walliullah had immense knowledge of Muslim history and aptly used it in his discourses on 

politics. Praising some of the Muslim rulers of the past and admonishing others, according to his 

evaluation of their deeds. He also possessed the ability to remarkably analyze the adverse political 
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situation of his times and to efficiently apply his vast knowledge of history and Muslim political 

thought devising appropriate suggestions for its betterment. His sense of time and place is amply 

displayed in his division of rulers into two types, in which, it is believed, he certainly would have 

had the political conditions of India of the times in his mind. India in Shah Walliullah's time was 

racked by political divisions. The rulers of the large number of small and big principalities had 

become rebellious, asserting independence and claiming territories. The once powerful Mughal 

empire was weakened to the extent that the Mughal king at Delhi remained king only in name. The 

two type of rulers; khalifa and muluk, as given by him, suits the Indian conditions, of the time, 

very well. One could identify Mughal Emperors with the khalifa of Shah Walliullah and Rajas of 

various states with muluk.50 This identification could be inferred from Shah Walliullah's letters to 

kings and nobles. Walliullah did not confine his attention to a discussion of political theory alone. 

He played an active role in the politics of his time. 

Shah Walliullah, sensing, the great danger posed by the Maratha and Rajput to Muslim rule in 

India, wrote letters to various rulers, exhorting them to crush the said miscreants. These letters, 

however, are not a mere call for military action against the identified forces. They contain a 

penetrating analysis of the causes of the existing socio-political situation and give very useful 

advice for its rectification. His endeavors, in this regard, might not have produced the desired 

results but he at least tried.  

For Shah Walliullah Muslim political dominance in India was essential for the rejuvenation of 

Islam; a task for the fulfillment of which he devoted his whole life. His other, life long, wish was 

the continuation of his work by his sons.51 The first wish of Shah Walliullah remained unfulfilled 
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but the second came true. His four sons from his second marriage very ably carried on the work of 

their father and dominated the religious scene of India for almost a century. They devised new 

means for policing the boundaries of their religion and for preserving the cultural heritage of the 

community without the states' protection.52 This alone ensured the continued existence and 

flourishing of Muslim faith and culture in India. 

The nineteenth century challenges and the Muslim response 

The central fact in the political history of India during the nineteenth century was the filling up of 

the power vacuum generated by the rapid disintegration of the Mughal Empire by the East India 

Company and then finally the establishment of the Crown Rule after the suppression of the1857 

Uprising. The British after consolidating their position in Bengal and neutralizing the important 

principalities of Awadh and Hyderabad, through the mechanism of Subsidiary Alliances, and 

finally defeating and killing Tipu Sultan in 1799 moved on to take on the Marathas who, though, 

weakened by their defeat by Ahmad Shah Abdali in Third Battle of Panipat and internal divisions, 

still remained the only obstacle in the way of complete supremacy by the British. The British 

entered Delhi in 1803 by defeating the Marathas and then permanently removed the Maratha threat 

by completely routing them in 1818. The way to the complete supremacy of the British was now 

clear. The dismantling of the Sikh rule in the Punjab in 1849 made the British the complete masters 

of the Subcontinent. It was in these circumstances that Shah Abdul Aziz (1746-1824) following in 

the footsteps of his father Shah Walliullah rose to lead the Muslims in this bewilder situation.          

Before we proceed to discuss the contribution of Shah Walliullah's sons and disciples for the 

revival and sustenance of Islam in India, it would not be out of place to get some familiarity with 
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the new trends and patterns that, in the wake of the loss of Muslim political power in India, were 

emerging for the preservation of Muslim faith and culture. 

Muslim orthodoxy has always looked up to the state for support in carrying out its responsibilities 

in ensuring the observance, by Muslims, of the tents of Islam.53 The loss of political power was, 

thus, felt very strongly in the orthodox circles. But it did not take them very long to redeem this 

perplexing situation. To ensure observance of the law, the ulama, in the absence of Islamic state 

had to fall back on their own resources, which proved to be abundant. The ulama now assumed 

the role of the custodians of the sharia. This change in the role and responsibilities of the ulama 

produced far reaching consequences. The Ulama, now, would issue an increasing number of 

fatawa and would also focus on disseminating knowledge to the grassroots level. These indeed 

were new trends. The previous generations of Ulama only focused on educating and addressing a 

select circle of the elite and, with the Islamic state firmly in place, were not required to issue fatawa 

to the individual Muslims. 

Shah Walliullah's sons diligently upheld these new trends and took measures for putting them into 

operation. They 'turned to the study of the Quran, popularization of religious knowledge, the 

creation of new aspirations to study, understand and live according to the doctrines of the sharia’.54 

Shah Walliullah married twice. Of his first marriage was born a son, Mawlawi Muhammad while 

from the second were born four sons, Shah Abdul Aziz, Shah Rafiuddin, Shah Abdul Qadir and 

Shah Abdul Ghani. Mawlawi Muhammad was more of a Sufi than an alim and was not interested 

in shouldering the responsibility for running the seminary of his father and quietly retired to 
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Budhana where he lived the life of an ascetic.55At Shah Walliullah's death in 1762, Shah Abdul 

Aziz, thus, became the head of Madrassah Rahimiya, only at the age of sixteen years.  

Shah Walliullah took great care that his eldest son receive a systematic education and directed it 

along the lines he had suggested in his Risala-i-danishmandi and Wasiyat-nama.56 Shah Walliullah 

was assisted in the education of his son by his able disciples. He was taught hadith by Mawlana 

Muhammad Ashiq and Mawlana Muhammad Amin and fiqh by his future father-in-law, Mawlana 

Noorullah.57 Shah Walliullah being aware of the importance of language in scholarship encouraged 

his son not only to learn Arabic and Persian but also Urdu, which he very accurately had sensed 

would become an important literary language from the Muslim point of view. Urdu indeed became 

associated with the Muslims from the latter half of the nineteen century. The Deobandi ulama 

especially adopted Urdu as the medium for their writings. Shah Abdul Aziz completed his 

education at the age of fifteen years. After Shah Walliullah's death, Shah Abdul Aziz was assigned 

the task of running his father's seminary, in which he was assisted by his father's disciples. 

Shah Walliullah was a great man and like all great men he was acutely aware of the importance of 

his every single step. He regarded himself to be at the end of an age and felt strongly responsible 

for the successful inauguration of the coming one. Shah Walliullah wanted the exiting socio-

political order to be completely destroyed and replaced by another one, with more just and 

egalitarian bases. He never shunned the bold action required for the achievement of the said 

objective but at the same time was mindful of the fact that the masses should first be trained in the 
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requirements and dynamics of the order preached by him.58 It would have been apparent to Shah  

Walliullah that what he aimed at required time and could not be materialized during his life time 

and also not without help from some able men. He, therefore, selected a number of his disciples 

and associates to carry on his work after his death. All the members of this group are not known 

but some of them who had been mentioned by Shah Walliullah in his writings are; Mawlana 

Muhammad Ashiq, Mawlana Noorullah, Mawlana Muhammad Amin Kashmiri, Shah Abu Saeed, 

Mawlan Makhdom Lucknawi and Shah Abdul Aziz.59 These men were entrusted with the 

dissemination of the teachings of Shah Walliullah and proved of great help to Shah Abdul Aziz, 

who was appointed as head of the said group after Shah Waliullah’s death, in furthering his 

mission. Some of the younger generations of the families of these men also made singular 

contribution to the mission of Shah Walliullah. The leaders of the latter jihad movement launched 

in N-W.F. P. (now called Khyber Pakhtunkhwa) in 1826. Sayyid Ahrnad Barelwi and Mawlana 

Abdul Hayy were the grand sons of Shah Abu Saeed and Mawlana Noorullah respectively.60 

Shah Abdul Aziz, being the head of the family, also 'took keen interest in his younger brothers' 

education and did not allow his father's death to interfere with their progress.'61 They all proved 

very talented and played an important role in furthering the mission of their father. They, however, 

were not able to reach the intellectual height their father had attained. They were great teachers, 

not great writers. But the work started by them was not less important and was more in tune with 

the demands of the time. They focused more and more on the dissemination and popularization of 

knowledge and making available the guidance required by Muslim masses for ordering their lives 
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according to the sharia.62The fatwa of Shah Abdul Aziz and the translation of the Quran into Urdu 

by Shah Rafiuddin and Shah Abdul Qadir, proved of great help in reaching out beyond the circle 

of students and disciples. 

Shah Abdul Aziz inherited from his father not only his Madrassah but also his mission; the revival 

and sustenance of Islam in India. He, though, the eldest of all his brothers lived the longest. All 

his younger brothers died during his life time. The Shah did not, however, let his brothers' deaths 

undermine the work started by their father and very ably passed it on to the next generation. 

Shah Walliullah regarded the Maratha and Jats ascendancy as an anathema to the political 

dominance of Muslims as the Sikh and the British had not yet emerged as important contenders 

for power. Shah Abdul Aziz, however, was greatly perturbed by the Sikh atrocities in the north 

and as well as by the establishment of the British power in the south and their triumphant march 

towards the north. His concern over the Sikh dominance and atrocities is depicted in the letters he 

wrote to relatives and friends,63while his most famous fatwa, which he issued in 1803 when the 

British had occupied Delhi, provide ample evidence of how deeply he realized the consequences 

of the British advent. The 1803 fatwa of Shah Abdul Aziz was important both in terms of its 

contents as well as its intents. The fatwa gives a clear picture of the working of the orthodox 

mind.64In his fatwa, Shah Abdul Aziz declared India as dar-ul-harb, the abode of war, where the 

lives and property of Muslims were no longer safe and by implication exhorted the Muslims to 

shift their allegiance to the ruler of nearby dar-ul-Islam (abode of peace) and wage jihad against 

the infidel rulers. This was the call for war and its coming not from a Muslim ruler but from an 

alim was significant. The Muslims were shown where to look for guidance in the absence of a 

                                                           
62Metcalf, Islamic Revivalism in British India, P. 47. 
63 Manazir Ahsan Gilani, Tazkira Shah Walliullah, pp. 35-36. 
64 M. Mujeeb, The Indian Muslims, p. 390. 



24 
 

Muslim monarch and whom to obey. The damage done by the loss of political power was thus 

sought to be remedied. The ulama very eagerly took over the responsibility of issuing fatawa, 

which previously were given by the state appointed muftis to be used by the qadis as guidance in 

deciding particular cases.65 The British did not change the legal policy of the previous rules when 

they took over the administration of India, as various communities were subject to their respective 

laws.66 Latter on they with a view to affect uniformity in the legal framework not only codified the 

existing customary and religious laws but also promulgated new laws. The codification of 

indigenous laws was also meant to reduce the dependency on local experts. The codification and 

fixation of Muslim laws and its administration by British officials particularly brought forth a 

strong reaction from the ulama. The ulama, thus, sidelining the state, started addressing the 

Muslim masses directly and encouraged them to seek fatawa in all matters of their daily lives. The 

fatawa given by Shah Abdul Aziz concerning the situation created by the establishment of the 

British rule in India, furnished very useful guidance to the Muslims in terms of their relationship 

with the new rulers  pertaining especially to their economic problems.67 The declaration of India 

as dar-ul-harb besides political implications also produced important economic implications. In 

his fatawa Shah Abdul Aziz contended that since India has ceased to be a dar-ul-Islam and as the 

economic control has been taken over by the new rulers, the economic provisions of Islamic law 

were no longer applicable.68 'He ruled it legitimate for the Muslims to learn English and take 

employment under the British.’69 The conclusion of business transactions with British was also 

regarded as legitimate by him.70 
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The provision of such guidance made the fatawa highly desirable and valuable for the generality 

of Muslims in the preservation of an authentic expression of their religion under the non-Muslim 

rule. The ulama, thus, became the apostles of true faith and were looked up to for guidance by the 

Muslims in order to live their lives in accord with the sharia.  

Shah Abdul Aziz taught for sixty years at Madrassah Rahimiya and gathered around himself a vast 

circle of students and was probably satisfied that scholarly guidance could preserve the Muslim 

faith in India. This is not to suggest that the Shah Abdul Aziz was a conformist as he was the first 

alim to declare India under British rule as dar-ul-harb but he probably was not sure that the ground 

was prepared for taking a more radical step and also being an old man he was more careful to avoid 

any mishap. But one week before the coming of Sayyid Ahmad to Delhi it was intimated to him 

in a vision that God has ordained to further the mission of the Prophet either through him or through 

one of his disciples and when Sayyid Ahmad came to him in Delhi he immediately knew that it 

would be Sayyid Ahmad who would be the instrument of the fulfillment of the said mission.71 

Though all the details of the jihad movement would not have been chalked out by Shah Abdul 

Aziz himself but in the light of his above mentioned vision it would not be unfair to conclude that 

the jihad movement was launched with his guidance and approval. Shah Walliullah had wanted 

his society to be destroyed and rebuild on a just and egalitarian basis.72 The younger generation of 

the Shah Wallillah’s family were eager to honor the wish of their illustrious grandfather and under 

the inspiration and leadership of the charismatic Sayyid Ahmad of Rae Bareli (1786-1831) 

launched a vigorous jihad movement for its fulfillment.  
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Jihad Movement  

The jihad movement, also known as the Mujahidin Movement, launched by Sayyid Ahmad of Rae 

Bareli is regarded as the first attempt by the Indian Muslims at the restoration, with the force of 

arms, of the lost Muslim empire. A full treatment of the movement is beyond the scope of the 

present study, here the movement will be discussed to the extent necessary for the purpose of this 

study. 

Sayyid Ahmad was born in 1786 at Rae Bareli, in the state of Awadh, in a family with religious 

credentials. One of his fore-fathers, Sayyid Allamullah was a famous Sufi of the Mujaddadiyya 

Naqashbandiyya. order. Several of his family members were the disciples of Shah Walliullah and 

his family. The maternal grandfather of Sayyid Ahmad, Shah Abu Said was an important khalifa 

of Shah Walliullah and his brother Sayyid Muhammad Ishaq was a disciple of Shah Abdul Aziz 

and Shah Abdul Qadir. Sayyid Ahmad, however, 'took little interest in reading and writing but was 

passionately devoted to physical exercises'.73 He is also known to have mystical inclinations. He 

left his home at the age of eighteen and went to Lucknow in search of work but not a job there he 

went to Delhi. In Delhi he decided to devote himself to Sufim and went to Shah Abdul Aziz for 

spiritual guidance. The Shah, after an introduction, received him warmly, and initiated him into 

the Naqashbandiyya,. Qadiriyya and Chishtiyya Sufi orders. His education in religious sciences 

was entrusted by Shah Abdul Aziz to his brother Shah Abdul Qadir in religious but it soon became 

apparent that the Sayyid did not belong to the world of scholarship and was destined for some 

other more important task.74 During his stay in Delhi he is said to have greatly impressed the 

Walliullahi family by his puritanical views, spiritual excellence and courage. Of them Mawlana 
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Abdul Hayy and Shah Ismail became his spiritual disciples. The tariqah in which he initiated 

disciples was described by him as Tariqah-i-Muhammadiyya.75 

In 1812 Sayyid Ahmad joined the army of Nawab Amir Khan of Rohilkhand. Those who regard 

the jihad movement the continuation of Shah Walliullah’s movement hold that Sayyid Ahmad 

joined the army of Amir Khan with the blessings of Shah Abdul Aziz, while in view of those 

writers who consider the jihad movement the brain child of Sayyid Ahmad Shahid claim that his 

decision in this regard was divinely inspired to persuade Amir Khan to convert his state into a truly 

Islamic state.76 Whatever the motives behind the Sayyid's decision in joining the army of Amir 

Khan it helped him in polishing his military skills which latter would prove of great use in 

organizing the jihad movement. Sayyid Ahmad left the army of Amir Khan, after his signing a 

peace treaty with the British in 1817, and returned to Delhi. Soon after his returned to Delhi, Sayyid 

Ahmad with Mawlana Abdul. Hayy, Shah Ismail and some other companions made a whirlwind 

tour of northern India, giving sermons and initiating disciples in Tariqah-i-Muhammadivya. He 

argued the Muslims to remember the ways of the Prophet and abandon the practices of the 

idolaters. He was committed to reform of the popular customs and practices. He argued a return to 

the fundamentals of Islam and reproached the ulama for being lukewarm in their opposition to the 

un-Islamic practices prevalent in the Muslim masses. One of the revolutionary ideas, which he 

preached, was the widow remarriage. The widow remarriage was considered by respectable 

Muslim families as un-honorable.  Sayyid Ahmad delivered sermons supporting widow remarriage 

and married the widow of his elder brother in order to set a practical example.77 He also opposed 
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practices like, distribution of food at graves and bibi ki sahnakh (offering food in the name of the 

Prophet's daughter Fatimah).78 The fundamentalist revival of Islam aspired to by the Sayyid was 

more akin to the Wahhabi movement in Arabia, however, there is no conclusive proof to establish 

a direct link between the two. The indigenous view contrary to Hunter’s view that Sayyid Ahmad 

imbibed radical and jihadi influences from the Wahabis during his stay in Arabia is that Sayyid 

Ahmad had already launched his religious reform movement and had also decided to start a jihad 

movement prior to his departure to Arabia for hajj. Sirat-ul-Mustaqim which is regarded as the 

“Bible” of the jihad movement had also been written before he had embarked on the journey for 

hajj.79 Even, though, a direct link between the Wahabis of Arabia and the jihad movement is hard 

to established the religious reform movements of the eighteenth century and beyond in India did 

bear imprints of some of the Wahabi ideas. These influences were the outcome of the increased 

intellectual contacts between Arabia and India at that time. The most important role in orienting 

Indian Islam towards the Arabian Islam during the eighteenth century was played by Shah 

Walliullah. It therefore seems fair to conclude that whatever Wahabi tendencies the jihad 

movement exhibits were imbibed from the teachings of Shah Walliullah. The British writers 

contrary to commonly held indigenous view generally regard the jihad movement as the direct 

outcome of the Wahabi movement in Arabia and also refuse to acknowledge it as the continuation 

of the religious reform movement of Shah Walliullah. Some indigenous writers like Mihr, though, 

he does not regard the jihad movement as the outcome of the Wahabi movement view the jihad 

movement solely the brain child of Sayyid Ahmad. The close connection of Shah Walliullah’s 

family probably in pursuance of the Shah Abdul Aziz above mentioned vision, which prophesied 
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Sayyid Ahmad to be the instrument for furthering the mission of the Prophet as well as the 

commonly acknowledged influence of Shah Walliullah’s ideas on Sayyid Ahmad, is sufficient 

evidence to give credence to the view that the jihad movement was the continuation of the 

movement of Shah Walliullah.             

After an extensive missionary tour of the northern India Sayyid Ahmad decided to perform hajj.  

In 1821, Sayyid Ahmad with a band of followers embarked on an arduous journey to Mecca. On 

his way to Calcutta, from where he would sail for Arabia, he preached his mission and offered 

initiation in Sufi way. He also appointed khulafa in different cities who would latter play an 

important role in the jihad movement.80 From Calcutta Sayyid Ahmad with some six hundred 

followers sailed to Arabia, where apart from performing hajj Sayyid Alimad and his followers are 

said to have taken an oath of jihad at the historic site of Hudaibiyya, a place where the followers 

of the Prophet had vowed to fight the first jihad against infidels of Mecca.81  

Sayyid Ahmad returned to India in 1823 and started collecting funds and chalking out plans for 

the proposed jihad. He wanted the jihad movement to be in strict conformity with the Prophetic 

traditions of the holy war. It was due to this desire that he did not want to launch the jihad 

movement in India, which had already been declared by Shah Abdul Aziz as darul harb. Sayyid 

Ahmad, thus, decided to start jihad from N-W.F. P (now called Khyber Pakhtunkhwa). The 

selection of N-W.F.P. for waging jihad seems to be motivated by the fact that this area was 

regarded by him as darul Islam. But it is also possible that the Sayyid, in selection of the said area 

for initiating jihad, might have been induced by some more mundane factors. One such reason 

could be the Sikh persecution of the Muslims of the area and the subsequent arousal of the feelings 
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of animosity to the Sikh rule, which the Sayyid might have thought could be utilized in rallying 

the Pukhtuns for the jihad.  

The jihad movement which started in 1826 met some initial success but soon weaknesses started 

surfacing. The Pukhtun Khans who had joined the jihad movement had, probably, not done so 

solely under the compulsion of their faith. They had their own agendas to follow. And soon the 

Sayyid was faced with problems which he might have not foreseen. Another setback to the 

movement came in the shape of the intense reaction of the local population to the Sayyid's 

interference with the local customs. Disheartened by these problems, Sayyid Ahmad, decided to 

move on to Kashmir. On their way they were attacked by the Sikh army at Balakot. Sayyid Ahmad 

and Shah Ismail along with some six hundred mujahedeen were killed.  In view of the ulama the 

jihad movement failed because of the treachery of the Pukhtun Khans at the behest of the British.82 

Some ulama, however, attribute the failure of the movement to Sayyid Ahmad’s decision to 

declare himself as Amir-ul-Mumnin and to carve out a state in the tribal area in violation of the 

directions of the central command at Delhi and to his disregard of the Pukhtun code of life.83 The 

jihad movement failed to achieve its objectives but it was never completely obliterated. It even 

survived the sever British suppression in 1860s and would keep propping up in parts of the Tribal 

Area as its ambers kept smoldering well into the twentieth century. More importantly the legacy it 

bequeathed engendered various reform movements in other parts of India as well. Also in view of 
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recent research the more recent wave of religious militancy in the Tribal Area is the resonation of 

the jihad movement.84      

The Militant Reform Movements in Bengal 

The Faraidi Movement started by Hajji Shariatullah (1781-1840) in Bengal was a religious reform 

movement contemporary with the jihad movement. Shariatullah was born at Shamail in the district 

of Faridpur, Bengal to a small landholding family. After receiving early education in his hometown 

he accompanied his teacher Mawlana Basharat Ali on pilgrimage to Mecca in 1799 and did not 

return to Bengal in 1818.85 During his stay in the Haramayyn he came in touch with the teachings 

of Abdul Wahhab of Nejd and on his return to home started preaching a reformist Islam in the 

districts of Bakerganj, Faridpur, Dacca, and Mymensingh. Shariatullah preached monotheism and 

insisted on the performance of faraid, the fundamental obligations of Islam, and thus came to be 

known as Faraidi. Repentance of previous sins and an undertaking to renounce any belief or action 

smacking of unbelief (kufr) or innovation (bidat) was necessary for becoming a Faraidi.86 Thus far 

the  teachings of Sayyid Ahmad and Shariatullah are identical but there are points of differences 

too. One particular point of difference was the insistence of the Faraidis’ on the following of Hanafi 

School of Jurisprudence. Another point of difference was the Faraidis’ belief that since Bengal 

under British rule had become dar-ul-harb the congregational prayers on Friday and Eid were 

therefore absolutely prohibited. Despite declaring Bengal as da-rul- harb the Faraidis’ never called 

for a jihad against the British.  
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The overall thrust of the Faraidi movement under Hajji Shariatullah mainly remained socio-

religious reform. His son Hajji Muhammad Muhsin, popularly known as Dudu Miyan (1819-

1862), who came to lead the Faraidi movement after the death of his father, not only further 

improved the organizational structure of the movement but also turned it into a militant 

organization. Dudu Miyan as chief of the movement was called ustad while the commissars at 

district, town and village level were named khalifas. Each khalifa was head of an underground 

organization and was responsible for preaching, the collection of funds and the settlement of 

disputes among members of the movement who were forbidden from bringing disputes before the 

British courts without prior permission from a senior khalifa.87 Dudu Miyan also organized a 

volunteer force of Faraidi cudgel-bearers to fight the Hindu zamindars and British Indigo Planters, 

who treated their Muslim peasants almost as planation slaves. To defy the excesses of the 

zamindars the Faraidis refused to pay the taxes imposed by the zamindars which they believed 

were used on Hindu religious rites. The highhandedness of the zamindars in forcing the peasants 

to pay such taxes resulted in violent conflicts between the zamindars and the Faraidis. The British 

administration in Bengal, being the author of the Permanent Settlement which had placed the 

peasants in a disadvantage position sided with zamindars and by enforcing the ‘law and order’ 

tried to maintain the status quo.88 The Faraidi movement already dampened due to  various 

criminal cases brought against Dudu Miyan in British courts lost vigor after his death. It, however, 

was successful in spreading religious reform and sharpening the religious zeal of the Muslim 

peasantry. The organizational structure and the enhanced religious consciousness implanted by the 

Faraizi latter came in handy in mobilizing support for the jihad movement.  
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Another religious reform movement, which started around the same time in West Bengal, is 

regarded as an offshoot of Sayyid Ahmad’s movement. The movement was started by Titu Mir 

who was born in 1782 in Chandpur in the Twenty-Four Parganas. Titu Mir belonged to a family 

of humble origin but was connected by marriage to a landholding family. He has been described 

in British official record as a bad character and has said to have spent some time in jail on account 

of an affray. He later went to Arabia for hajj and it was there that he met Sayyid Ahmad and took 

bait on his hand. Upon return to Bengal he started championing the cause of the oppressed Muslim 

peasantry in West Bengal and preached reformist Islam in the idiom of Sayyid Ahmad and Hajji 

Shariatullah. Discouraged by the lukewarm response from the British authorities to their appeals 

against the illegal cesses Titu Mir and his followers attacked the estates of an offending zamindar 

and when the ensuing conflict between Titu Mir and the zamidars spread to other districts the 

government dispatched a regiment of native infantry to deal with insurgents holding up in Baraset. 

Titu Mir along with fifty of his followers were killed and the movement was snuffed out.  Though 

the militant reform movements failed to achieve anything remarkable in the realm of politics the 

religious frenzy generated by them did play a role in the 1857 uprising and the shaping up of new 

responses in its wake. But before we go on to discuss the Muslim responses that emerged after the 

failure of the 1857 uprising we need to briefly assess Muslim involvement in the rebellion and the 

British repressive measures in its wake and its impact on the Muslims. 

The uprising of 1857   

The long simmering discontent caused by ‘the removal of Indian leaders, reform of indigenous 

custom, the proselytization of Christianity, the exploitative economic policies, and the British 
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contempt for their Indian subjects’89 resulted in the joining in of a large number of  Indians in a 

sepoy mutiny in 1857 converting it into a mass uprising. The diversity of the causes meant that the 

motivations and objectives too were diverse. To the British it was the caste grievance of the Hindu 

sepoys that incite them into rebellion. The involvement of the Muslims, on the other hand, who, 

in the British estimation, had no such grievance was motivated either by religious or political 

aspirations and as the two were hard to separate in the case of the Muslims it was regarded more 

dangerous by them. The typical British estimation of Muslim involvement in the uprising has very 

accurately been depicted by Metcalf in the following passage: 

The first sparks of disaffection it was generally agreed, were kindled among the Hindu 

sepoys who feared an attack upon their caste. But the Muslims then fanned the flames of 

discontent and placed themselves at the head of the movement, for they saw in these 

religious grievances the stepping stone to political power. In the British view it was Muslim 

intrigue and Muslim leadership that converted a sepoy mutiny into a political conspiracy, 

aimed at the extinction of the British Raj.90  

This typical British view of the prominent Muslim role in the uprising, however, was not shared 

by all as some British officers in high places including the Governor-General, Lord Canning, 

himself questioned the essentialist characterization of the uprising as a general Muslim movement 

against the British and regarded the Muslim involvement as merely incidental and in no case larger 

than that of the Hindus. Lord Canning’s letters to the president of the Board of control as well as 

the official correspondence of some other important British officers attest to this alternate view.91  
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The question of Muslim involvement in the uprising is also a question of the role played by 

religion. Religious millenarianism doubtless played a role in inciting the Muslims to take up arms 

against the British in 1857. Its portrayal as an insidious plot by Muslim fanatics by British officials 

and a religiously inspired jihad by ulama is in view of recent research a bit exaggerated.92 Religion 

did play a role in inciting Muslims to wage a jihad against the British but then it was only one of 

the theme and though the ulama did lead the rebels in some places their role was not large than 

those of the landlords.93 Some of the ulama even questioned the appropriateness of issuing a call 

to jihad.94 It was only latter that the Deobandi ulama, when they joined the nationalist movement 

after World War I, started making tall claims regarding the role played by the founders of the 

madrassah at Deoband in the uprising.95 Hussain Ahmad Madani was, probably, the first among 

the Deobandi ulama who wrote about the leading role of the founders of the Deoband madrassah 

in the 1857 uprising. He particularly eulogized the role that Mawlana Qasim Nanautavi, Mawlana 

Rashid Ahmad Gangohi and Hajji Imdadullah played in fighting a jihad against the British at 

Thanah Bhawan.96 Interestingly the first biographers of Mwalana Qasim Nanautavi97 and Mawlana 

Rashid Ahmad Gangohi98 clearly state that they remained aloof from the uprising. Their latter 

biographers probably following in the footsteps of Hussain Ahmad Madani portrayed both 

Mawlana Qasim and Mawlana Rashid Ahmad as heroes of the 1857.99 The denial of their 
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participation in the 1857 uprising in their first biographies is in view of the latter biographers due 

to the fear of retribution from the British.100 To the neutral researchers on the role of the ulama in 

the struggle for independence from the British the exaggerated accounts of their participation of 

in the 1857 uprising is merely the invention of the latter generation of Deobandi ulama.101 The 

deliberate projection of the founders of the Deoband madrassah as freedom fighters was not 

without a purpose. The need for such invention arise first to show that the ulama were not new to 

the struggle for independence and second to present a historical precedent to have a historically 

proven Islamic sanction for their involvement in freedom struggle.        

Like the extent of Muslim involvement in the uprising the perception of the special British 

vengeance only upon Muslims in its wake is regarded as exaggerated. Notwithstanding the 

discrimination by British military officers or special commissioners in awarding punishments at 

times when vengeful passions were at their height, the official records of the period show that it 

was not a matter of policy with the British. The official records regarding the disposal of 

confiscated property, for instance, show that the Muslims on the whole were at no great 

disadvantage, and what some Muslim landholders lost others gained.102 In fact those Muslims who 

had turned against the British bore the brunt of the British vengeance and were reduced to poverty 

while those who remained loyal were handsomely rewarded and remained a substantial 

landholding interest in the North-Western Provinces.103 Whatever atrocities or deprivations the 

Muslims suffered were, however, limited to the North-Western Provinces and had little effect upon 

the fortunes of Muslims to the South and extreme west. This view of the evenhandedness in British 
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policy after the Mutiny, however, is not shared by all. As evidence to the contrary is garnered to 

show that the Muslims in fact were singled for the British vengeance. The British revenge in Delhi 

was particularly severe. Bahadur Shah was tried and exiled to Rangoon and the imperial line was 

exterminated by killing and execution. Muslim intelligentsia was in particular targeted as were all 

other symbols of the proud past of the Muslims. The British Prime Minister Palmerston wrote to 

Lord Canning, after the British had occupied Delhi in September 1857, ‘that every civil building 

connected with the Mahommedan tradition should be levelled to ground without regard to 

antiquarian veneration or artistic predilection.’104 Even though orders like these were not carried 

in their entirety a number of holly sites were desecrated to insult the Muslims. The Jami Masjid 

and Fatehpuri Masjid were occupied for five and twenty years respectively and were at times used 

as stables. The Zinatul Masjid in Darya Ganj was for long time used as a kitchen. A large area 

around the Red Fort was razed to ground and though compensations were given the demolition of 

buildings like the Akbari Masjid and the madrassahs of Sadrus-Sudur Azurdah and Shah Abdul 

Aziz were losses beyond recompense. The entire population of Delhi was expelled after its 

occupation by the British and those who wished to return to the city were made pay a fine. Here 

too the Muslims were discriminated against and while the Hindus had to pay only 10 percent of 

the value of their property the Muslims were required to pay 25 percent. All these punishments 

and degradations were meant to force upon the Muslims the realization that they were no longer 

the wielders or even contenders for political power. The lesson was indeed learned and the 

Muslims not only realized that the British in India were to stay, but also that they intended to stay 

on their own terms. The Muslims were therefore forced to seek means for the protection of their 

culture, their religion, and even their continued existence as Muslims without Muslim power. It is 
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to the responses of the Muslim orthodoxy in the aftermath of the 1857 uprising that we will now 

turn to.  

The orthodox Muslim responses which took the form of religious reform movements differed from 

each other not only in the sphere of religion but also in their attitude to the British rule. In the 

sphere of religion, the Ahl-i-Hadith preached a return to textual Islam and advocated sole reliance 

on the Quran and hadith in matters of ritual and behavior. They denied the legitimacy of the four 

Sunni law schools and also shunned Sufism. The Deobandis (who are the main focus of this study 

and of whom we will know more in the following chapters) like the Ahl-i-Hadith called for the 

reform of popular customs by reference to the Quran and hadith but unlike them not only believed 

in the legitimacy of the law schools but also in Sufism devoid of all forms of intercession. Another 

group of ulama, known as Barelwis, emerged as a reaction to the above two groups and unlike 

them wanted to preserve the Hanafi Islam as practiced in India.  

Ahl-i-Hadith 

Ahl-i-Hadith, so named because of their sole reliance on the Quran and hadith for ascertaining 

correct practice, emerged due to conflict within the followers of Sayyid Ahmad Shahid on the issue 

of the legitimacy of the four Sunni law schools.105 While one group who were called Ta’aiuni 

believed in the legitimacy of the law schools and affirmed the Hanafi law, the Ahl-i-Hadith tended 

to repudiate the legitimacy of following any law school.106  The Ahl-i-Hadith because of their 

connection with the jihad movement were referred to in the British official record as Wahhabis. 

Ahl-i-Hadith did not like to be called Wahhabis because it was suspect with the British for seditious 

activities and also because to distinguish themselves from the Arabian Wahhabis who followed 
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Hanbali school and whose religious ideas were not particularly liked in India.107 The word 

Wahhabi was later dropped after their final vindication at the end of Ambala and Patna trials and 

replaced by Ahl-i-Hadith.  

Ahl-i-Hadith, though a splinter group of the jihad movement, had tended to avoid confrontation 

with the British and had focused more on religious reform through intellectual endeavors. They 

seemed to have forgo any revolutionary zeal and had adopted a purely quietistic attitude 

emphasizing the dread of the approaching day of reckoning.108 Nawab Siddiq Hasan Khan, the 

most renowned among the Ahl-i-Hadith scholars, in one his tracts entitled Iqtirab al- sa ‘a states 

that:  

In time of disruption there is an obligation on each man to break his bow and arrow, sword 

and spear. One should not oneself kill anyone, nor take part in the killing of anyone, nor 

oneself raise any dissension, nor counsel anyone to dissent; but rather if anyone overpower 

or kill a person, then he should accept violence or death with patient strength (sabr)—it is 

in every wise better to be the victim than the perpetrator of wrongdoing.109 

 The approach of the Ahl-Hadith to the Quran and hadith was different from that of other 

reformers. They denied that any verse of the Quran has been abrogated and were the most uncritical 

in their acceptance of hadith.110 They justified their rejection of taqlid (lit. following) by an 

excessive reliance on hadith and that correct practice should be ascertained by a recourse to the 

four sources of law; the Quran, hadith, ijma and qiyas.111 The rejection of taqlid the ascertaining 
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of the Law by a direct recourse to the original sources meant that the uneducated were excluded 

from the sphere of reform and explains the narrowness of its influence. Beside rejecting taqlid they 

also opposed all forms of shrine oriented Sufism and even discouraged the institutional forms of 

Sufism.112  

What distinguishes the Ahl-i-Hadis most from other reformers was their style of saying the prayers. 

Saying amen aloud (amin bil jahar) and lifting their hands before bowing (rafai yadain) were the 

important visible differences between the Hanafi and their style of prayer. So much importance 

was attached by the Ahl-i-Hadis to their style of prayer that they prayed separately from the 

Hanafis. The violent clashes with the Hanafis on the issue of prayer also resulted in suits in 

courts.113 They, however, share with the Deobandis a concern for social reform. They too opposed 

extravagant spending on the celebration of ceremonies like births, deaths and marriages and 

encouraged widow remarriage.114  

The Ahl-i-Hadith were also animated by a concern for the protection of Islam from all external 

attacks. They play a leading role in thwarting the attacks of Christian missionaries and the Arya 

Smajists against Islam. They not only wrote extensively in defense of Islam but also 

enthusiastically took part in munazeras. They also opposed the internal heresies of the Shia and 

the Ahmadis/Qaudiani and the innovations (bidaat) of the Deobandis and Barelwis and regarded 

the threat posed by these fellow Muslims far greater than that of the Christian missionaries or Arya 

Samajists.115 
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The Ahl-i-Hadith unlike the Deobandis wrote mostly in Arabic or Persian and even when they 

wrote in Urdu their works were not for popular consumption. The most distinguished writers and 

intellectuals produced by the Ahl-i-Hadith reformist tradition were Nawab Siddiq Hassan Khan 

and Sayyid Nazir Hussain. It is through these renowned scholars that Ahl-i-Hadith trace their 

intellectual genealogy to that of Shah Walliullah. However, Shah Walliullah, despite the claims of 

the Ahl-i-Hadith, did not completely shun either the Law schools or Sufism.116  

Much like other reformist ulama the Ahl-i-Hadith too sought to make the Muslims individually 

responsible and thus ensure the safety of Islam in the absence of Muslim power. Their elitist style 

and dissemination of reform by influencing nobility in a period when they were under the control 

of a colonial power, however, meant that their appeal remained limited. They also failed to attain 

the level of success that the Deobandis had in establishing madrassahs and as such could not attain 

much strength in India and Pakistan. Their more recent influence and activism in Pakistan is due 

to the support it received from the Zia regime and the Saudis. The influence of the Ahl-i-Hadith in 

Pakistan received a boost with the establishment of Markaz Dawat-ul-Irshad (MDI) in 1987 by 

two professors from the Engineering University, Lahore: Hafiz Saeed and Zafar Iqbal with support 

from Abdullah Azam, a Palestinian professor at the International Islamic University, Islamabad.117 

The militant face of the Ahl-i-Hadith became visible only after the founding of Lashkar-e-Taiba 

(LeT) by Hafiz Saeed in 1990, as a military wing of the MDI with manifest aim of fighting jihad 
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against the Indian authorities in Kashmir.118 LeT is closely aligned with ISI and has never been 

involved in any militant activity inside Pakistan.119    

Barelwis               

The Barelwis, who too emerged in the wake of 1857 uprising, are deemed to have arisen as a 

reaction to the Ahl-i-Hadith and Deobandis. The Barelwis wanted to preserve the Hanafi Islam as 

evolved in India in which they believed there was nothing against the Law and the practice of the 

Prophet. The founder of the Barelwi movement, Ahmad Raza Khan (1856-1921), argued that there 

was nothing in his approach to Islam that he could not prove with evidence from the Law and 

Prophetic practice. The Barelwis believed ‘in reading Fatihah, in holding observance on the 

fortieth day after a death and its anniversary, in celebrating the giyarhwin of Seikh Abdul Qadir 

and the urs of other saints, in meditation on the image of the Sheikh, in standing during the 

celebration of the Prophet’s birthday, and in calling on saints for help’.120 In short they believed in 

all that the reformist ulama opposed and fought against.  

Ahmad Raza Khan had a hierarchical view of the world and it is with reference to this hierarchical 

conception that his approach to Islam could be explained. He believed that everyone needs an 

intermediary to reach God except the Prophet. This explains the need of binding oneself to a pir, 

who not only watches over his disciple in the course of his day-to-day life but most importantly 

acts an intermediary between the disciple and God. A pir could mediate on behalf of the disciples 

even after his death. The world of the living and the dead is therefore not completely apart. The 
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baraka (spiritual power or grace) of the pir does not die with his bodily death and lives on forever. 

The baraka of the pir is believed to be especially strong at his tomb, and indeed to grow over 

time.121  It is to acquire the baraka that the urs of saints, the giyarhwin of Sheikh Abdul Qadir 

Jilani and the birthday of the Prophet were celebrated.       

Ahmad Raza Khan regarded the reformist ulama as innovators and with his exceptional writing 

and propaganda skills was even able to persuade the ulama of Haramayn in issuing a fatwa 

declaring Deobandis as kafir (infidels).122 It were the reformist ulama rather than Arya Samajists 

or Christian missionaries he regarded as the greatest threat to Islam. Ahmad Raza Khan did 

participate in the debates with the Arya Samajists and also wrote against their attacks on Islam. 

However, he did not join in the debates with the Christian missionaries perhaps because of his 

great concern to avoid conflict with the government.123  

Ahmad Raza Khan generally avoided discussion on political issues but on few occasion when he 

did issue fatawa on matters of political importance his approach was markedly different from other 

ulama. Though he thoroughly disliked the British he never abandoned his stance of political loyalty 

to them. He did not regard India as dar-ul-harb under British rule and opposed both the Khilafat 

and Hijrat movement. He also did not approve of political alliance with the Hindus, whom he 

regarded more harmful to the Muslims than the British.124        

The Barelwis initially did not pay much attention to establishing madrassahs but latter, probably, 

impressed with the remarkable success of the Deobandis they also attempted to found madrassahs 

in new style. The first three attempts to found their own madrassahs failed as the madrassahs 
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established in 1872, 1894 and in 1909 came under the control of the Deobandis. They did, 

ultimately, succeeded in founding a number of schools in Bareilly. The most important Barelwi 

madrassah, Darul Ulum Hizbul Ahnaf, was founded in 1920 by Ahmad Raza Khan’s disciples.125 

At present the Barelwis though a majority sect in Pakistan only control 25 percent of total 

madrassahs in Pakistan.126  

The Barelwis though not primarily interested in politics had supported the Pakistan Movement 

under the banner of the All-India Sunni Conference which had been founded in 1925 in the hope 

that the new state of Pakistan would be based on the teachings and practice of Islam. After the 

establishment of Pakistan, the Barelwis established a political organization called Jamiat Ulama-

i-Pakistan (JUP) in 1948 and played an important role in the movement for the establishment of 

an Islamic state in Pakistan. They also participated in the anti-Qaudiani and anti-Shia movements 

but could not match the role played by the Deobandis.127 Their attacks on the Quadianis and Shia 

did not go beyond verbal diatribe and polemics. 

The Barelwis have also failed to convert the enormous socio-political importance they enjoy in 

Pakistan into an electoral success because of their lack of interest in electoral and parliamentary 

politics. Recently a number of Barelwi political organizations have emerged to harness political 

power. The most important Barelwi political organizations today are Pakistan Awami Tehrik, 

founded by Dr Muhammad Tahirul Qadri in 1989 and Pakistan Inqilabi Tehrik established in 2009 

as a political wing of the Sunni Tehrik. The Barelwis as a community are against the use of force 
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and did not have organized and trained militant groups.128 The Sunni Tehrik (ST) is the only 

sectarian and militant organization belonging to the Barelwis school of thought. The Sunni Tehrik 

was organized in 1990 to counter the mounting militancy of the Deobandi sectarian and militant 

organizations. The Sunni Tehrik has clashed Deobandi organization mainly over the possessions 

of mosques and shrines. Despite its militant posture the Sunni Tehrik differs from other sectarian 

and militant organizations in Pakistan in atleast two important respects. First it does not share the 

Afghan jihad experience of other militant organizations. Second the ST militancy is fully 

indeginous and does not have any international connections.          

Concluding Remarks 

In the aftermath of the disintegration of Mughal empire after the death of Aurangzeb the ulama 

increasingly regarded themselves burdened with the responsibility of overseeing and protecting 

the boundaries of the Islamic faith. In this regard the role played by Shah Walliullah and his family 

is regarded remarkably important. Shah Walliullah cast the role of the ulama in new light. In his 

view the ulama being the holders of ilm were naturally bestowed with the responsibility to provide 

a lead to the Muslims in all spheres of life. It was in pursuance of this approach that Shah 

Walliullah not only provided a lead to the Muslims of India not only in matters related to their 

faith but also in the sphere of politics. The famous 1803 fatwa of Shah Abdul Aziz in which he 

declared India under British rule as dar-ul-harb was the logical outcome of the said approach of 

Shah Walliullah. The fatwa of Shah Abdul Aziz is regarded by the ulama the first call for jihad 
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against the British rule.129 As a natural corollary of Shah Abdul Aziz fatwa Sayyid Ahmad Shahid 

launched the jihad movement in 1826. Some writers deny a link between the religious reform 

movement of Shah Walliullah and the jihad movement. However, in view of Shah Abdul Aziz 

vision referred to in the foregoing in which the important role that Sayyid Ahmad would play in 

furthering the Prophetic mission was intimated to him and his exhortations to his family members, 

like Shah Ismail and Mawlana Abdul Hayy, to take Sayyid Ahmad as their spiritual preceptor it 

would not be completely baseless to regard the jihad movement an extension of Shah Walliullah’s 

movement. The Deobandi ulama in particular claim that the jihad movement was inspired by the 

teachings of Shah Walliullah. In claiming the legacy of Shah Walliullah and the jihad movement 

the Deobandi ulama fulfill one the important requirement of the religious orientation of the 

Deoband movement that is the doctrine of taqlid. Being the uncompromising followers of the 

doctrine of taqlid the ulama abhor to do anything without an established historical precedent. The 

ulama caught up in the nationalistic politics of the twentieth century strongly felt the need for such 

precedent and connectedness with the past to prove the legality of some of their newly acquired 

roles and positions. The enthusiasm that the Deobandi ulama display in owing the legacy of the 

jihad movement is also in lieu of the doctrine of taqlid. It is these precedents that the ulama would 

use to justify their participation in politics and the taking up of arms for the protection of the true 

faith. This legacy work as a cache of precedents from which the Deobandi ulama take out a strategy 

according to the needs of the situation.        
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Chapter 2 

EVOLUTION AND GROWTH OF THE DEOBAND MOVEMENT 

The failure of the jihad movement and the 1857 uprising was not admitted by the ulama as an 

attestation to the total futility of an armed struggle. But nevertheless, it was realized in some 

quarters that it had limitations. The ulama would now increasingly focus their attention on the 

dissemination of reform to the grassroots level through education, with jihad always resting in the 

wings. The jihad movement as already stated was considered by the ulama a logical extension of 

Shah Walliullah’s movement. This claim in their view is supported by the fact that the jihad 

movement started under the very guidance of Shah Abdul Aziz and is further augmented by the 

participation of the two prominent members of the Walliullahi family, Mawlana Abdul Hayy and 

Shah Ismail in the said venture. After the death of Shah Abdul Aziz in 1824 the responsibility of 

overseeing the jihad movement fell on the shoulders of Shah Muhammad Ishaq, who had been 

appointed by Shah Abdul Aziz as his successor.1 After the death of Sayyid Ahmad at Balakot, the 

jihad movement became too weak to achieve any of its objectives. According to Ubaidullah 

Sindhi, Shah Muhammad Ishaq, after the Balakot debacle devised a new program for revival of 

the Muslim power in India, one important aspect of which was to seek an alliance with the Ottoman 

Sultanate of Turkey and it was to give effect to this program that he decided to migrate to Arabia.2 

But before his departure to Mecca he sat up a board of five persons in Delhi,with Mawlana Mumluk 

Ali as chairman and Mawlana Qutbuddin Dihlawi, Mawlana Muzafar Hussain of Kandhalah and 

Mawlana Abdul Ghani Dihlawi as members, in order to continue the mission of Shah Walliullah 

during the time of his absence from India.3 Shah Muhammad Ishaq could not live long and died in 

                                                           
1 Mawlana Ubaidullah Sindhi, Shah waliullah aur Unki Siyasi Tehrik (Lahore: Sindh Saghar Academy, 2008), p. 77. 
2 Ibid., p. 97. 
3 Ibid., p. 98. 



48 
 

1846 at Mecca. He was succeeded at Mecca by his brother Shah Muhammad Yaqub and it was 

probably around this time that Mawlana Mumluk Ali was replaced by Hajji Imdadullah as head of 

the board set up by Shah Muhammad Ishaq.4 Mawlana Mumluk Ali and Hajji Imdadullah played 

a very important role in the continuation of Walliullah's teachings and it was due their ceaseless 

efforts that the Walliullahi tradition was passed on to the coming generations of Ulama. 

Mawlana Mumluk Ali belonged to Nanuta (Saharanpur) and came to Delhi to study with the family 

of Shah Walliullah. In Delhi he studied under a student of Shah Abdul Aziz, Mawlana Rashid-ud- 

Din and received his higher education from the Shah himself.5 He developed close relations with 

the family of Shah Walliullah and was appointed, as already mentioned, chairman of the board 

constituted by Shah Muhammad Ishaq at the time of his migration to Arabia. He also served as 

Assistant Professor of Arabic in the famous Delhi College till his death in 1851. He was an erudite 

scholar and an excellent teacher. Many of the younger generation of his family were inspired by 

him to education and scholarship and through his encouragement and guidance attained great 

intellectual heights. The most famous among them were Mamluk Ali's son Muhammad Yaqub, 

nephews Ahsan and Muhammad Mazhar a distant nephew, Muhammad Qasim and two other 

distant relatives Zulfiqar and Fazlur Rahman. The interaction of these men, through Mumluk Ali, 

with one of the famous Delhi college would latter prove an immense asset to them in the great 

educational endeavor undertaken by some of them.6 Hajji Imdadullah, a friend of Mumluk Ali, 

belonged to Thana Bhawan and came to Delhi for education at Mumluk Ali’s instigation. 

Imdadullah, however, had a mystic bent of mined and was not much interested in education. He 

became a spiritual disciple of Nasiruddin Dehlawi, the grandson of Shah Rafiuddin and the 
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successor of Sayyid Ahmad Shahid in the jihad.7 He was also initiated into the four Sufi orders by 

a disciple of Nasiruddin Dehlawi, Muhammad Jhanjhaawi. After some time, he went to the hijjaz 

to perform hajj. There he met Shah Muhammad Ishaq and learnt from him the spiritual practices 

of the Walliullahi family, and was permitted by the Shah to give initiation in the same. Imdadullah 

was regarded as an embodiment of spiritual perfection and, though not an alim himself was always 

surrounded by renowned Ulama, to many of whom he was a spiritual guide. He was a Sufi 

preceptor to Rashid Ahmad Ghangohi and Muhammad Qasim Nanautavi, the founders of 

madrassah at Deoband. 

Muhammad Qasim was a distant relative of Mawlana Mumluk Ali and after some preliminary 

education in his home town had come to Delhi with him. In Delhi he met Rashid Ahmad, who 

would remain his lifelong friend and a co-partner in the great educational venture of the madrassah 

at Deoband. In Delhi they, besides others, remained students of Shah Abdul Ghani, the successor 

of Shah Muhammad Ishaq, and Mawlana Ahmad Ali Saharanpuri and thus received training in the 

Walliullahi tradition, a legacy of which they were proud throughout their lives and the continual 

dissemination of which they wanted to ensure through the establishment of a madrassah at 

Deoband. Muhammad Qasim in his young age was greatly devoted to Sufism but his spiritual 

guide, Imdadullah, recognizing Muhammad Qasim's potentials of becoming a great religious 

leader, argued him to leave off devotional exercises. Muhammad Qasim and Rashid Ahmad are 

remembered even in their young age as strict followers of the sharia and of a reformative bent of 

mind. Their stay in Delhi proved very important where they in addition to completing their 

                                                           
7 Sheikh Muhammad Ikram, Mauj-i-Kawsar, p. 195. 



50 
 

education had the opportunity of not only meeting with distinguished ulema but other important 

personalities of various persuasions, who would produce a lasting influence on their young minds.  

The times of their stay in Delhi were certainly not good times, at least, for the Muslims. The 

Mughal king in Delhi was only king in name; he was a mere grantee of the British. The old order 

in which the Muslims held an important place was replaced by a new order that was very different. 

They, indeed, were pushed to the wall. Their culture, their economy and their religion were all 

under the threat of extinction. These were matters of deep concern and it could be expected that 

the minds of the Muslim intellectuals, without doubt, would have been occupied by thinking about 

it and they certainly would have discussed it among in their circles. They would have chalk out 

strategies, pondered over alternatives and advocated action. And it would not be too much to 

expect that the young Rashid Ahmad and Muhammad Qasim, with an access to these circles, would 

have been inspired to action. Their latter engagements and work show that they surely were. 

Besides access to intellectual circles they, also, were sufficiently exposed to some of the newly 

introduced institutions. Although they did not remain formal students of the Delhi College, through 

Mumluk Ali, they did get sufficient familiarity with its organization and working.8 According to 

Sindhi, it was Delhi college that gave birth to both Deoband and Aligarh. While the Arabic 

department of the Delhi college was given the form Deoband by Mawlana Qasim Nanautavi the 

English department was taken by Sir Sayyid to Aligarh.9  

The other important institution with which Muhammad Qasim had a chance of coming into contact 

was the printing press. Muhammad Qasim after the completion of his studies worked at the printing 

press set up by Mawlana Ahmad Ali for the publication of hadith collections and the works of 
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Shah Walliullah and his sons.10 Here he not only learnt the important skill of publication through 

the printing press but would also have been introduced to the writings of Shah Walliullah. 

Muhammad Qasim and Rashid Ahmad were still young when the great conflagration of 1857 

occurred. The extent of theirs' and other Ulamas' involvement in the disturbances of 1857 is not 

clear and at best debatable. But what is important for our purposes is the fact that they played a 

leading role in Shaping the Muslim response in its aftermath. Whatever the extent of ulamas’ role 

in the Uprising, Muslim faith in the opinion of the British was largely responsible for inciting 

militant action against the British rule. In the words of P. Hardy: 

Most Britons emerged from the 1857 with the conviction that Muslims were required by 

their religion to be antipathetic if not actively hostile to British rule, despite the active 

military assistance of Muslim from the Punjab and the loyal service of Muslim officials. 

The mujahidin on the frontier seemed to express the real spirit of militant Islam and the 

presence of many ulama among the rebels in 1857 merely confirmed a belief that those 

who devoted their lives to studying the Faith knew what it demanded when opportunity 

offered. In the embittered and distrustful atmosphere which now prevailed, the British were 

constantly on the watch for ‘rustles in the Muhammadan community’, for an outbreak of 

that fanaticism and bigotry ‘characteristic of the race’.11      

The natural outcome of the prevalence of this thinking in the British official circles was that the 

Muslims felt concerned for the safeguard of their religion and culture. The British after a successful 

suppression of the rebellion assumed full control of the country and decided upon awarding harsh 

punishments to those involved in it. Most of the sufferings fell to the lot of the Muslims, whom 
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the British regarded as the main culprits. Almost all their sources of income were gone and with 

no state support available for the protection and promotion of their language, culture, education 

and religion they felt extremely worried for their continued separate existence as Muslims without 

Muslim power. The responses that emerged to redeem the said situation were varied, depending 

on the quarter from which they were coming. The ulama in order to sort out solutions looked up 

to their religion for guidance, searching for strengths in the faith and linking causes of the problems 

with weaknesses in beliefs of the believers. The events of 1857, whatever their significance might 

be for the others, convinced the ulama of the invincibility of the British power and, thus, they 

thought it advisable that any idea of the restoration of the Muslim power through the force of arms 

should be put to rest, at least for the time being. To the ulama the bad lot, which had befallen the 

Muslims, was due to their laxity in observance of rules of the sharia. The sole reason for the said 

laxity, according to Ulama, was the Muslims' lack of knowledge of their own religion. The logical 

outcome of this line of thinking was the search for finding out ways for the dissemination of 

knowledge of true faith to the Muslim masses. One of the most important tasks that the ulama set 

for themselves in this regard was the establishment of new madrassahs; wherein to impart a 

knowledge of the true faith. 

When the rebellion of 1857 failed Hajji Imdadullah quietly migrated to Mecca and lived the rest 

of his life there. Mawlana Qasim Nanautawi and Mawlana Rashid Ahmad Gangohi are said to 

have met him in the Mecca.12 Hajji Imdadullah, as stated earlier, had been appointed by Shah 

Muhammad Ishaq as chairman of the board that he set up for keeping alive the mission of Shah 

Walliullah in India and he thus considered it his responsibility to provide a replacement of 

madrassah Rahimiya, when it was destroyed in 1857 by the British. The responsibility for the 
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fulfilment of this task he probably assigned to Mawlana Qasim Nanautawi and Mawlana Rashid 

Ahmad Gangohi.13 The site they choose for the establishment of the madrassah, however, was not 

Delhi, where the Madrassah of Shah Walliullah and Shah Abdul Aziz was located, but the small 

town of Deoband, situated some ninety miles north of Delhi. There could have been many 

considerations before the founders of the Madrassah Deoband in preferring Deoband over Delhi. 

The British, when they regained control of Delhi, razed to ground a large number of buildings 

around the Red Fort, the owners of which happened to be noble Muslim families. Muslims and all 

their institution became a suspect. The destruction of their homes and British persecution forced 

these noble Muslim families to migrate to nearby towns. Delhi thus lost its status as a center of 

Muslim culture and learning, giving way to towns which now rose in prominence. The founders 

of the Madrassah Deoband, probably, in order to avoid attracting British attention would have 

thought it advisable to establish their Madrassah in somewhere outside Delhi. They, however, did 

not explicitly admit to have been motivated, in their choice of location, by these mere mundane 

considerations but claimed to have done so in the fulfillment of a divine command. To them Sheikh 

Ahmad Sirhindi, Sayyid Ahmad Barelwi and Mawlana Rafiuddin had predicted, long before the 

foundation of madrassah that the town of Deoband would someday become a great seat of 

learning.14 The new Madrassah was thus to be established at Deoband. 

What has been discussed so far regarding the founding of the madrassah at Deoband is exactly 

what the ulama themselves have stated.15 Latter commentators of the Deoband madrassah, though 

they recognize the role that Muhammad Qasim and Rashid Ahmad played in making the Deoband 
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madrassah a great seat of Muslim education, differ with the ulama regarding its actual founders.16  

Recent research shows that the madrassah at Deoband was founded as a result of the efforts of 

Sayyid Abid Hussain. It was Sayyid Abid Hussain also known as Sayyid Muhammad Abid who, 

greatly concerned about the state of Muslim education in the aftermath of the 1857 uprising, first 

flouted the idea that a madrassah be established in Deoband. The establishment of the madrassah 

in his view was necessary for filling the educational void created by the destruction of the Delhi 

madrassah of Shah Abdul Aziz during the British demolition spree after the 1857 uprising.17 The 

proposal of Sayyid Abid Hussian was accepted by the gathering of elders called by him. The fund 

raising started with the contribution of Sayyid Abid Hussain. Among others who played an 

important role in the establishment of the madrassah are mentioned Mawlana Mihtab Ali, Sheikh 

Nihal Ahmad, Mawlana Fazlur Rahman, Mawlana Zulfiqar Ali and Munshi Fazli Haq. When the 

foundation of the madrassah was laid, Sayyid Abid Hussain, according to Rashid Ahmad 

Jalandhary wrote to Mawlana Muhammad Qasim, who was at that time staying at Meerat to come 

Deoband and teach in the madrassah. Mawlana Qasim who himself could not come recommended 

Mullah Mahmud as the first teacher. The real founder of Deoband madrassah was thus Sayyid 

Abid Hussain.18  

Mullah Mahmud started teaching to a student also named Mahmud under a pomegranate tree in 

the Jami Masjid of Deoband known as Chhatta Masjid. It was thus that the foundation of one of 

the great seat of Islamic learning was laid, on 30th May 1867, in the most modest of circumstances. 

Its start was modest but the aims were not. Muhammad Qasim, who soon joined the madrassah, 

had visualized to make it the fountainhead of Islamic learning not only in India but in the whole 
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Muslim world with a chain of affiliated madrassahs spreading all over India. The madrassahs 

were not unknown in India but the new madrassah was unique as it was markedly different from 

previous madrassahs in organization, curriculum, teaching style and most importantly in its source 

of financing. In its organization and teaching style, the madrassah was more akin to British 

educational institutions.19 The establishment of a separate building for the madrassah, instead of 

it being run in a mosque, a library, fixed course of study, routine classes, annual examinations and 

its financial dependence solely on public donations were features which distinguished it from 

previous madrassahs.20 But the experiment proved so successful that its pattern was to be emulated 

by all the latter madrassahs.  

 The eight principles on which the Deoband madrassah was run were devised by Mawlana Qasim 

Nanautavi. A thorough study of these principles reveals Qasim Nanautavi's immense knowledge 

and understanding of the exigencies and constrains of his times. The financing of the Madrassah 

through popular contributions and its organization on the lines of the British educational 

institutions were the steps which provides ample evidence of his great sense of Spatio-temporal 

realities. Previously Madrassahs were run through waqaf and grants either from rich Muslims or 

from the rulers of the states but the loss of political power and the subsequent economic 

dislocations of the Muslims as a result of the economic policies like the Permanent Settlement of 

1793 and land resumptions of 1828 had left the Muslims without any means to support their system 

of education.21 The deliberate neglect on the part of the British, at least till 187122, put the Muslim 

education and thereby the knowledge of their faith in great jeopardy. In 1835 the Viceroy issued a 

                                                           
19 Metcalf, Islamic Revivalism in British India, p. 93. 
20 Ibid. 
21 Sayyid Tufail Ahmad Manglowri, Musalmanu ka Roshan Mustaqbil (Lahore: Hammad-Al-Kutbi, 1937), pp. 158-

208. 
22 Ibid., pp. 197-202. 



56 
 

proclamation to the effect that all funds allocated for education will be spent only English 

education.23 A small number of educational institutions which the British established after 1823 

were suspect with the Muslims because of the close association of the Christian missionaries with 

these institutions. The Muslims were especially perturbed that if their children attend the English 

educational institutions they would lose faith in their religion. The effect of the English education 

on the attitude of the Indian students with regard to their faith in the truth of their ancestral religions 

had also been noted by the British observers.24 To arrest the dilapidated condition of Muslim 

education and to keep the Muslim youth away from the English educational institutions the 

Muslims sought to rely on their own resources. The pioneering step of Qasim Nanautavi to finance 

the Deoband madrassah through the subscriptions of common Muslims proved of utmost 

importance. The new madrassah at Deoband, unlike the previous madrassahs, was not a single 

family affair; it was staffed by individuals whose only ties were their work. In this the founders of 

the madrassah were emulating the British educational institutions, which in their structure and 

organization were far better than the Muslim educational institutes and which in turn shows that 

the ulama were ready to adopt ideas and practices which would be of any help in furthering their 

cause. The curriculum taught in the Deoband madrassah was basically the Dars-i-nizami, the 

curriculum developed by Mullah Nizarnuddin Sihalvi of Faranghi Mahal around 1740. At 

Deoband, however, the emphasis was on hadith studies rather than that on rational sciences of the 

original Dars-i-nizami.25 The study of fiqh was undertaken mainly for learning correct performance 

of rituals and ceremonial duties rather than as a science of jurisprudence. In their emphasis on 
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hadith and in their approach to fiqh the Deobandis were following in the footsteps of Shah 

Walliullah. 

The founders of the Deoband madrassah were not content with the establishment of the madrassah 

at Deoband alone. They from the very beginning visualized the opening up of a chain of affiliated 

madrassahs throughout India. By 1880s many new madrassahs were established, particularly in 

the Doab and Rohilkhand, on the pattern of Deoband. The ulama probably wanted to established 

an integrated system of education after the fashion of British educational institutions but never 

attained the same level of institutional integration. The informal personal ties which bonded the 

Deobandi madrassahs, however, proved more strong that the formal institutional ones of British 

educational institutions.26 The annual review reports of the Deoband madrassah mentions the 

founding of the madrassahs of the Deobandi persuasion at places like, Thanah Bhawan, Lucknow, 

Muzaffarnagar, Galaothi, Nagina, Ambahtah, Danpur, Rookree, and Khurjah etc.27 The 

madrassahs continued to grow in number and in 1967, the centennial of the Deoband madrassah, 

the number of Deobandi schools was said to be 8,934, including those established in places as 

distant as Chittagong, Madras and Peshawar.28 These madrassahs without exception were staffed 

and run by the graduates of the Deoband madrassah ensuring the spread of reformist Islam across 

India and even to Central Asia and beyond. Such was the magnitude of the success of the 

Deobandis that Mawlana Mahmud-ul-Hassan once boasted that every qasbah and village in India 

has now a mawlwi to lead prayers and read the funeral prayers.29 The Deoband madrassah thus 

grew into an important Islamic  educational movement producing enormous impact all over Asia. 
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It was also this extensive network of madrassahs, which was akin to a kind brotherhood, that 

became the bastion of the power of the ulama when they entered into the nationalist politics of the 

twentieth century in India. 

Tehrik-i-Reshmi Rumal or Tehrik-i-Saikh-ul-Hind   

The Ulama in order to escape the British repression in the wake of 1857 largely remained aloof 

from politics and focused their attention on the individual moral uplift and the preservation of their 

culture and faith in a threatening environment. The apolitical stance was so scrupulously 

maintained that even the British acknowledged the Deoband madrassah as a purely educational 

institute and devoid of any kind of political involvement whatsoever and when in 1916 the 

madrassah was found to be involved in a plot to dislodge the British rule in India with foreign 

help, popularly known as Tehrik-i-Reshmi Rumal, it was attributed to the malicious influence of 

Mawlana Ubaidullah Sindhi.30 To the ulama, however, the apolitical stance was only maintained 

to thwart British suspicions as political activities continued all along.31 The underground political 

work that has continued undetected for fifty years was thought to be ready to bear fruit in 1915.32   

On 16 September 1916 the intelligence department of British India captured some letters written 

on silk handkerchiefs addressed to Mawlana Mahmudul Hasan and Anwar Pasha, the commander-

in-chief of Turkish forces. The content of these letters and the confessions of those arrested in 

connection with them revealed a conspiracy on behalf of certain mawlwis to dislodge the British 

rule in India with the help of the Turks and the Afghans. This plot that came to be known in the 

British official records as Reshmi Rumal Sazish Case (Silk Letter Conspiracy Case) was regarded 
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by the British the brain child of Mawlana Ubaidullah Sindhi.33 In ulamas’ view, however, the Silk 

Letter plot was the culmination of the efforts of Mawlana Mahmudul Hasan and is thus called 

Tehrik-i-Shaikh-ul-Hind, the title by which Mahmudul Hasan was generally known.  

Mahmudul Hasan was born in 1851 and was the first student of the Deoband madrassah. He 

completed his education in 1873 and was appointed as a teacher in madrassah Deoband. He 

became the head of the madrassah in 1887 and occupied that post for more than fifty years.34 He 

was widely respected for his vast knowledge and exceptional teaching skills. In his long teaching 

career, he taught a large number of students and through them had influence not only all over India 

but in Afghanistan and beyond. He was popularly known as Shaikh-ul-Hind. No one knew about 

his political activities till he was found involved in the Silk Letter Conspiracy. Though he was 

exiled to Malta in 1917 after being put on trial in Egypt, his role was regarded as ancillary. His 

early biographers deny his role in any kind of conspiracy against the British rule in India.35 His 

arrest in Mecca, where he had gone to perform hajj and to stay for some time in the Haramayn for 

spiritual uplift, is attributed to the displeasure of the Sharif of Mecca that Mahmudul Hasan 

incurred by refusing to sign the fatwa confirming the legality of the Sharif’s occupation of 

Meccea.36 When the news of Mahmudul Hassan reached India the ulama, in the words of his first 

biographer, though, they were extremely perturbed, did not disclosed their agitation for certain 

unidentified reasons. When all hopes that he would soon be released by the British after his 

innocence has been established in the initial investigation were shattered by his final deportation 

to Malta along with his associates the ulama started frantic efforts for his release. Thousands of 
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letters were sent by the ulama and other important Muslim personas from all walks of life to the 

Secretary of State for India in Britain and the Viceroy in India pleading the innocence of 

Mahmudul Hasan and his associates and requesting their release. When nothing substantial came 

out of these efforts a delegation of the administrators and teachers of the Deoband madrassah 

waited on the Lieutenant Governor of U. P. on 5th November 1917 and in a humble address read 

before the Lieutenant Governor requested the release of Mahmudul Hasan.37 In their address which 

was published full length in the monthly journal of the Deoband madrassah the ulama said that 

Mahmudul Hasan, like other members of the Deoband has always been indifferent to politics.38 

Here too the ulama like they had previously denied the role of their predecessors in the 1857 

Uprising completely denied the existence of any conspiracy and the role of Mahmudul Hasan or 

any of his associates in it. Latter, however, Hussain Ahmad Madani and Mawlana Sindhi claimed 

that the conspiracy was conceived by Mahmudul Hasan and was in fact part of the movement 

initiated by him, at least since 1880 with the establishment of Samratut Tarbiat. This organization 

was established for training individuals to be used in the coming struggle for the liberation of 

India.39 The organization could not achieve much because of the political quietism in the aftermath 

of 1857. The political awaking at the dawn of the twentieth century engendered new hopes and 

another organization by the name of Jamiat-ul-Ansar was established in Deoband. The Jamiat-ul-

Ansar was headed by Mawlana Ubaidullah Sindhi and was meant as a forum for the coming 

together and meaningful coordination between the old graduates of Deoband. This organization 

according to British intelligence reports also had an inner circle with a clandestine agenda and was 

tasked to collect funds for the same. It was probably in this inner circle of the Jamiat-ul-Ansar that 
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the conspiracy against the British rule was hatched.  Later on, however, due to the disclosure of 

these subversive activities that the muhtamim of the Deoband madrassah, Mawlana Habib-ur-

Rahman, expelled Mawlana Sindhi from the madrassah. Not successful in his efforts to use the 

Deoband madrassah as the bastion of his activities, Mawlana Sindhi, whom the British regarded 

as the real man behind the conspiracy, moved to Delhi where he founded a madrassah, Nazarat-

ul-Maarif Al-Qurania, for the said purpose.40 This account in view of the ulama is not true as both 

the Jamiat-ul-Ansar and Nazarat-ul-Maarif Al-Qurania were founded at the initiation of 

Mahmudul Hasan and not that of Mawlana Sindhi. The ulama aslo claim that there was no real 

conflict between Mawlana Sindhi and other ulama, the only concern that the muhtamim of the 

madrassah had was to protect the madrassah from any harm that might come from the British 

government.41 Mawlana Sindhi’s own statements also confirm that it was Mawlana Muhamudul 

Hasan who initiated him into politics.42 Mawlana Sindhi also says that he had no idea of the 

political activities of Mawalana Mahmudul Hasan and it was only when he went to Afghanistan at 

the command of Mahmudul Hasan that he came to know about the enormous underground work 

that had been going on under the direction of the Shaikh-ul-Hind. It was the result of these efforts 

that a large number of students and followers of Shaikh-ul-Hind were now ready to fulfill the task 

for which they had been groomed. 

Shaikh-ul-Hind had formulated a sketch of his political program since he had entered into practical 

life. But as political activities were hard to organize in those days and also out of consideration to 

protect the Deoband madrassah from any harm from the British government, Mahmudul Hasan 

chose Yaghistan (the Tribal areas of the North-West Frontier, or ‘land of the free Afghan tribes’ 
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as the mujahideen called it43) as a theater for his activities. In this he was probably following in 

the footsteps of Sayyid Ahmad Shahid.44 The remnants of the mujahedeen who were still operative 

in the tribal areas were asked by Mahmudul Hasan to collaborate with his followers in the area in 

the struggle for independence. The Mujahideen residing in Chamarkand and Asmast in particular 

lend support to Hajji Sahib in the fight against British Imperialism.45 The method that Shaikh-ul-

Hind adopted for organizing support for his program in the Yaghistan was the establishment of a 

chain of Deobandi madrassahs through his trusted followers. It was through these new madrassahs 

that the religio-political ideas of Shaikh-ul-Hind were popularized. Mullah Sandakai of Swat, Hajji 

Sahib of Turangzai and Khan Abdul Ghaffar Khan of Charsadah were some of the prominent 

persons who were in contact with Shaikh-ul-Hind and were asked to open new madrassahs for 

organizing support for the coming struggle.46 The nature and intent of these madrassahs becomes 

clear from the following statement of Sayyid Abdul Jabbar Shah (the first ruler of Swat state from 

1915-1917 when he was replaced by Miangul Abdul Ghafoor) 

When some representative of Swat told me that Mullah Sandakai wants to open a grand 

madrassah in front of Islamiyah College Peshawar, I made it clear to them that such 

institutions are the characteristic of a particular group of ulama who use these madrassahs 

for anti-British activities in the garb of education. Hajji Sahib Turangzai who has opened 

such institutions in his area is also a member of this group.47  
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Shaikh-ul-Hind was thus constantly on look for able and trusted men and assigned responsibilities 

to them according to their aptitude and skills. The role of the Western powers, specially the British, 

in the Italo-Turkish and Balkan wars confirmed that they were bent on destroying the culture and 

political power of the Muslims and impress upon them the need to take firm action for the 

protection of Islam. The charged political atmosphere and the renewed interest in the idea of Pan-

Islamism also paved way for a cooperation between the ulama and modern educated Muslims. 

Links were cultivated with Pan-Islamists like Abul Kalam Azad, Mawlan Muhammad Ali Jawhar, 

Mawlan Shaukat Ali and Dr. Ansari and through them with the Hindu nationalists.48 

The march of events forced Mahmudul Hasan to finally give a practical shape to his scheme. The 

scheme as it finally took shape was to ask the Turks to attack India through Afghanistan and to 

mobilize the people of the tribal areas to work as the first line of attack. The Indians will rise in 

general rebellion in the event of the said attack and provide direction and logistic support to the 

invaders who will leave India peaceably after the elimination of British rule. Mawlana Sindhi was 

deputed to Afghanistan where he tried to affect a tripartite military pact between the Turks, 

Afghans and Germans along the Hindu nationalists, who had established an Indian government in 

exile in Afghanistan and in which Mawlana Sindhi has been appointed as a minister, for a possible 

attack on India.49 Hajji Turangzai was asked to migrate to the Tribal Areas and cultivate links with 

the Jamaat-i-Mujahideen stationed in Buner and Chamarkand. Mahmudul Hasan sent letters to his 

students and followers in the area asking them to follow the instructions of Hajji Turangzai in the 

jihad.50 In 1915 Hajji Turangzai and the Jamaat-i-Mujahideen jointly issued a fatwa exhorting the 
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local tribes for a war against the British.51 While Hajji Turangzai migrated to the tribal area Abdul 

Ghaffar Khan, popularly known as Bacha Khan was left behind to orchestrate support for the 

movement in the settled areas.52 A number of disenchanted students from Government College 

Lahore also migrated to Chamarkand at the instigation of Mahmudul Hasan.53 When all the ground 

work was complete Mawlana Sindhi on behalf of the Provisional Government of India in 

Afghanistan54 sent a letter to Mahmudul Hasan, who was at that time stationed in the hijjaz, 

apprising him of the progress of the movement and asking him to propose the plan to the Ottomans. 

In order to avoid detection, the letter was written on piece of Silk. The letter was intercepted by 

the Criminal Investigation Department of British India. The conspiracy was discovered and 

Mawlana Mahmud and Mawlana Madani were caught in Mecca, with the help of the Sharif of 

Mecca, and exiled to the prison camp in Malta on charges of sedition.55 The movement thus ended 

in failure but the rapport that was developed with the nationalist elements paved way for ulamas’ 

entry into nationalist politics. 

Tehrik-i-Reshmi Rumal is regarded by the ulama who joined the nationalist politics during the 

Khilafat Movement in 1919 as the last militant movement launched for the liberation of India. 

From this time onwards the ulama according to Hussain Ahmad learnt the method of non-violence 

and would adopt non-violent political means in the struggle for the independence of India.56 
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Mawlana Ubaidullah Sindhi  says that he learnt the method of non-violence from Gandhi.57 Some 

Deobandi ulama, however, regard the Gandhian philosophy of non-violence as un-Islamic and 

criticized Hussain Ahmad and others for adopting such a suspect philosophy. While the 

“nationalist” ulama strived hard to prove that the Prophet’s life provide ample evidence for non-

violent struggle and especially referred to the Prophets life and struggle in Mecca. Mawlana Ashraf 

Ali Thanawi58 and following him Zafar Ahmad Usmai pointed out that the “nationalist” ulama in 

their effort to find a Prophetical precedent for non-violent struggle are in danger of misrepresenting 

the Prophet’s own example59. The adoption of the philosophy of non-violence would thus be 

tantamount to following the example of non-violent Brahmins and not that of the Prophet, who did 

use violent means at appropriate time.60 Here one can discern a dichotomy in the approach of  the 

“nationalist” ulama who a few years back were scheming (Tehrik-i-Sheikh-ul-Hind) to liberate 

India with the force of arms and had never disowned the legacy of the jihad movement and 

eulogize the participation of the founders of the Deoband madrassah in the 1857 uprising. 

Notwithstanding the dichotomy in the position of the “nationalist” ulama and the differences that 

existed between them and the ulama who do not approve of their approach, both groups of the 

ulama sought precedent for their respective approach in the practice of the Prophet in accordance 

with the doctrine of taqlid.    
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Jamiat Ulama-i-Hind  

When Mawlana Mahmudul Hasan reached India on 8 June,1920 after his release from the prison 

in Malta, he found India in the grip of revolutionary activity. The Rowlatt Bills and the brutal 

suppression of any agitation against them were considered poor rewards of Indian support to 

British war effort. The Muslims who had developed renewed interest in the idea of Pan-Islamism 

felt resentment at the Allies encroachments on the Islamic Khilafat of Turkey. The result was the 

Hindu-Muslim alliance against the British. India was bursting with excitement; a revolution was 

in the offing.  The Indians, however, by now under the influence of M. K. Gandhi had learnt the 

new non-violent technique of satyagraha to bring the revolution. The Pan-Islamists who 

dominated the Muslim politics of 1920s in India were willing to adopt the technique of satyagraha. 

Hindus had been invited to the first Khilafat Conference that was held at Delhi on 23 November 

1919 and it was probably the presence of Gandhi that induced the adoption of non-cooperation 

resolution for forcing the British to yield to their demands regarding the maintenance of Khilafat 

in Turkey.61 The first Khilafat Conference also paved way for the ulamas’ formal entry into 

nationalist politics. The ulama who attended the first Khilafat Conference met separately at its 

conclusion and laid the foundation of Jamiat Ulama-i-Hind, to enable the ulama to fulfill their 

responsibility of providing guidance to the Muslims in political matters from Islamic point of 

view.62  

This was the political situation in India in 1920s when Mahmudul Hasan came back. He was 

warmly received in Bombay by members of the Khilafat Committee. He also met Gandhi during 

his two days stay in Bombay and approved his program of non-violence as a technique for 
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achieving the goal of independence. In his presidential address to the second meeting of Jamiat 

Ulama-i-Hind held in November 1920 he formally adopted the technique of non-violence and 

declared non-cooperation with the British obligatory for all Muslims. He also approved of 

cooperation with the Congress in the struggle for the independence of India.63 The nationalist 

ulama regard this as the inauguration of a new era in which independence is to be achieved by 

means of modern political methods and not by resort to arms struggle. To the ulama Muslims were 

no strangers to the strategy of affecting revolution through non-violent means as the precedent was 

available in Prophet Muhammad’s early struggle in Mecca.64 Though it is strange that the ulama 

first attempted to achieve independence by force of arms following the example of Prophet 

Muhammad’s latter struggle in Medina. Moreover, the ulama also maintained that the technique 

of non-violence had been adopted only as a temporary policy in view of the needs of the time and 

not as a creed like Gandhi as Islam does not allow the abandonment of violent means.65              

The Jamiat Ulama-i- Hind was not a purely Deobandi organization and represented all shades of 

Ulama but it certainly was dominated by the Deobandis and particularly after the end of the 

Khilafat Movement it became the mouth piece of the Deobandis.66 Its first president, Mufti 

Kifayatullah, who occupied that post till 1940, was the student of Mawlana Mahmudul Hasan. The 

second president of Jamiat Ulama-i-Hind, Mawlana Hussain Ahmad Madani, was also a renowned 

Deobandi.67 The Deobandi ulama regard the creation of Jamiat Ulama-i-Hind as the more 

developed form of Samratut Tarbiat founded by Shaikh-ul-Hind in 1880, and if the initiative for 

its establishment had not been taken by other ulama it certainly would have been founded by the 
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Deobandis.68 The Jamiat Ulama-i-Hind wholeheartedly supported the Khilafat Movement and 

appreciated the cooperation of the Congress and Gandhi for this purely Muslim cause. They, 

however, were dismayed by Gandhi’s decision to withdraw his support from the Khilafat 

Movement after the Chauri-Chaura incident in which twenty policemen were murdered. The 

starting of shuddhi and shangathan movement following the Moplah uprising further disillusioned 

the ulama. The Jamiat Ulama-i-Hind criticized Hindus for their fanaticism and started Tabligh 

movement to counter the anti-Muslim propaganda of shuddhi and shangathan. Through the efforts 

of the Tabligh movement more than eleven thousand renegades were reconverted to Islam also 

winning more than two thousand new converts.69 Despite these setbacks Jamiat Ulama-i-Hind 

maintained political alliance with the Congress.   

The failure of the Khilafat Movement did not end the political career of the Jamiat Ulama-i-Hind 

as it continued to work for the protection of Muslim rights in the united India. Jamiat Ulama-i-

Hind played a leading role in the formulation and passage of a Sharia Bill which repealed the 

system of customary laws followed in Punjab and N-W. F.P. in matters of inheritance, marriage 

and divorce in opposition to Sharia norms. It also opposed the Wardha and Widhya Mandir 

educational schemes formulated by the Congress ministries of 1937. Jamiat Ulama-i-Hind also 

spearheaded the movement for the passage of Muslim waqaf Act and the Dissolution of Muslim 

Marriages Act.70 While Jamiat Ulama-i-Hind had the support of all Muslims in its efforts for the 

protection of Muslim rights its political stance was not accepted by all.  

The Jamiat Ulama-i-Hind’s acceptance of the notion of united nationalism espoused by the Indian 

National Congress and opposition to the partition of India on the basis of religion as demanded by 
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the All India Muslim League brought forth a strong reaction even from within the Deobandi camp. 

Hussain Ahmad Madani who led the Jamiat Ulama-i-Hind, when this controversy came to fore, 

believed that Muslims were part of the same nation as their Hindu compatriots. In his opinion 

qawm (nation) and milla (universal community of Muslims) were two different concepts. While a 

nation is formed on the basis of shared residence, race, color and language, a milla is constituted 

by ties of faith. The Muslims and Hindus thus constitute a nation in the same manner as Jews and 

Muslims comprised one nation in Medina.71      

A section of Deobandi ulama led by Mawlana Ashraf Ali Thanawi, a renowned alim and sarfarast 

of the Deoband madrassah, on the other hand, believed that the notion of united or composite 

nationalism is not sanctioned by Islam and admonished the advocates of the united nationalism for 

conflating the precepts of religion to find sanction for their self-imagined conceptions. One of the 

proponents of separate Muslim nationalism, Mawlana Zafar Ahmad Usmani, by reference to the 

Prophetic traditions tried to prove that there is no basis for nationhood in Islam except religion and 

that the only way in which Muslims and non-Muslims might legitimately cooperate is if Islam is 

the dominant religion. Shared nationalism in a land where Muslims are in minority entails the loss 

or privatization of religion and is therefore not permissible.72 Usmani also criticized the advocates 

of united nationalism for misrepresenting the Sunnah of the Prophet in their attempt to find a  

precedent for non-violent struggle for undermining the British authority. The patient bearing of 

oppression in Mecca was not a strategy with the Prophet and his companions but because of a lack 

of sufficient means and as soon as he had the means in Medina he did not refrain from the use of 

force.73 Mawlana Ashraf Ali Thanawi was particularly critical of Jamiat Ulama-i-Hind’s alliance  
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with the Hindu dominated Congress and regarded it inimical for the interests of the Muslims.74 He 

left Darul Uloom Deoband due to its pro-Congress stance and issued a fatwa which stated that 

supporting the All India Muslim League was the only course available to Muslims in accordance 

with the dictates of Sharia.75 The Pro-League Deobandi ulama finally held a conference on 26 

October 1945 at Calcutta and laid the foundation of All India Jamiat Ulama-i-Islam with Allama 

Shabir Ahmad Usmani as its president.76 The All India Jamiat Ulama-i-Islam wholeheartedly 

supported the League's demand of a separate homeland for the Muslims of India. The landslide 

victory of Muslim League in the 1945-46 elections would not have been possible without the 

fatawa of Allama Usmani, Qari Tayyab and Mufti Muhammad Shafi. Likewise, the winning of 

the referendum in N-W. F. P. and the inclusion of Sylhet in Pakistan was attributed to the personal 

influence of Allama Shabir Ahmad Usmani.77  

The Deobandis pride themselves on their role in the struggle for the independence of India and 

though Jamiat Ulama-i-Hind and Jamiat Ulama-i-Islam took divergent stance in the freedom 

struggle they generally refrain from criticizing each other. Both Jamiat Ulama-i-Hind and Jamiat 

Ulama-i-Islam are considered as offshoots of Deoband movement and the divergence in their 

stance is regarded a mere error of interpretation. Hussain Ahmad Madani, who vehemently 

opposed the division of India in his often quoted speech on the issue of the establishment of 

Pakistan said that one could disagree on the location for building a mosque but once it is built it 

should never be demolished. The Ulama who belong to Jamiat Ulama-i-Hind held that Mawlana 

Shabir Ahamad Usmani, Zafar Ahmad Thanawi, Mufti Muhammad Sahfi could not be blamed for 
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the irreligiousness and evil doings of the leaders of Muslim League and hope for the establishment 

of a truly Islamic state in Pakistan.78  Jamiat Ulama-i-Islam on its part also praise Jamiat Ulama-i-

Hind for its role in the struggle for independence. Hussain Ahmad Madani is as revered by them 

as Mawlana Asharaf Ali Thanawi or Shabir Ahmad Usmani.                      

The Jamiat Ulama-i-Hind, in view of the changed political conditions in India after independence, 

decided to divest itself from the electoral politics and reverted to the role of the custodianship of 

the Muslim faith and culture. On 20 March 1948 Jamiat Ulama-i-Hind was formally converted 

into a non-political body working only for the promotion of Muslim education and culture. Hussain 

Ahmad Madani in his long speech as a prelude to the decision to divest Jamiat Ulama-i-Hind from 

politics proclaimed that the ulama have played their due role in the struggle for independence and 

now that India is independent the ulama were exonerated of the responsibility which they had 

undertaken out of share necessity and must therefore revert to their real vocation; the promotion 

of Muslim education and culture.79 The Deobandis in Pakistan, on the other hand, thought 

otherwise; they felt burdened with the responsibility to establish a truly Islamic state in Pakistan. 

The Partition had afforded them undreamt of political opportunities; they immediately after 

partition found themselves at the helms of politics and since then would never be out of active 

politics. The lesson that could be drawn from the different positions taken by the Deobandi ulama 

at different times with regard to their involvement in politics is that they do not follow a fixed set 

of rules and change their policy from time to time in view of the prevailing circumstances. The 

changing political positions of Deoband will be discussed in detail in the next chapter.   
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The leader of the Jamiat Ulama-i-Islam, Shabir Ahmad Usmani soon after partition came to 

Pakistan and reo-organized the Jamiat on the lines of a political party under the name of Markazi 

Jamiat Ulama-i-Islam.80 The Jamiat Ulama-i-Islam in a relatively short time became a leading 

religious political party. The Jamiat is mainly based in Khyber Pakhtunkhwa (formerly known as 

N-W.F.P.) and the Pakhtun dominated areas in Baluchistan. The Jamiat Ulama-i-Islam owes its 

political influence to an extensive network of madrassahs and a large number of Deobandi 

sectarian and jihadi organizations spawned since 1947 in Pakistan.   

Deobandi Sectarian Organizations in Pakistan 

Almost every important religious group in Pakistan has its own sectarian outfit to counter the 

influence of the rival group. Of these the Deobandi organizations have proved to be more militant 

than of any other group. Some of the important sectarian organization of Deobandi persuasion are 

as follows; 

Sawd-e-Azam Ahle-Sunnat 

Sawd-e-Azam Ahle-Sunnat was the first Deobandi sectarian organization which was established 

by Pakhtun clerics in Karachi in the early 1980s. Its aim was to provide a forum for the 

development of contacts between the Deobandi ulama and to protect and strengthen the creed. It 

has been involved in many sectarian clashes and was the first group to call publically for the Shias 

to be classed as kafir.81  Sawd-e-Azam Ahle-Sunnat is claimed to be a non-political but it has close 

relationship with Jamiat Ulama-i-Islam (JUI) and work for furthering its influence in Karachi. 82 
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The founder of the Sipah-e-Sahaba Pakistan, Mawlana Haq Nawaz Jhangvi, a Punjabi cleric, is 

also said to have been a member of Sawd-e-Azam Ahle-Sunnat. 

Sipah-e-Sahaba Pakistan (SSP) 

The SSP was founded in 1985 in Jhang, Punjab by Mawlana Haq Nawaz Jhangvi. The Zia’s 

military regime is believed to have helped in its creation to counter the Iranian backed Shia political 

activism. By countering the Shia influence through the SSP the Zia regime also sought to weaken 

the political power of the PPP, who happened to be politically aligned with the Shia in Punjab. 

Saudi Arabia and Iraq also gave financial support to the SSP, with the connivance of Zia regime, 

to contain Iranian influence in Pakistan. The SSP is the most radical of the sectarian organizations 

in Pakistan and has readily resorted to violence against the Shia who are regarded kafirs. The SSP 

sprang up from JUI and its leaders set in the shaura of JUI. Mawlana Haq Nawaz was the vice-

president of the Punjab branch of JUI at the time of the creation of SSP and had contested elections 

as JUI candidate in 1988. Most of the SSP cadres came from the Deobandi madrassahs.  Mawlana 

Isar ul-Haq who became president of SSP after the murder of Haq Nawaz Jhangvi also belonged 

to JUI and was elected MNA on its ticket in 1990. The SSP experienced a rift after the murder of 

Haq Nawaz Jhangvi and a splinter group by the name of Lashkare Jhangvi was created in 1996. 

Lashkare Jhangvi turned out to be more militant than the parent organization and by 2001 it had 

been involved in three hundred and fifty incidents of terrorism. The head of Lashkare Jhangvi, 

Riaz Basra was wanted in 300 cases including the murder of Iranian Counsel Sadiq Ganji. The 

creation of Lashkare Jhangvi is regarded by some as part of the strategy of the SSP to remove its 

label of terrorism to bolster clean political image. There is ample evidence of close links and 

collaboration between the two.  
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The SSP also established a student wing, Sipah-e-Sahaba students, to counter the Imamia Students 

Organization in colleges and universities.83 The SSP also developed close links with the jihadi 

organizations operating in Afghanistan and Kashmir which further increased its ability to 

perpetrate violence.84  

The increasing sectarian activities of SSP encouraged the creation of many other Deobandi 

sectarian organizations. Tehreek-e-Difa Sahaba and Tahafuz Namoos-e-Rasul are example of such 

organizations.85 While most of the Deobandi sectarian organizations are anti Shia some also work 

against the Barelwis. 

Jamiat Ishaatut Tawhid-wa-Sunnath      

Jamiat Ashaatut Tawhid-wa-Sunnath is the most important anti-Barelwi organization. The 

organization was established in 1957 by Mawlana Hussain Ali at Mianwali, Punjab. Mawlana 

Hussain Ali had earlier developed differences with fellow Deobandis on the issue of intercession 

(tawassul) of pirs and their ability to hear the supplications of those attending their graves (Samma-

i-Mawtha). Hussain Ali believed that though the prophets were alive in their graves but the nature 

of their life was different from that of earthly life and that they have no connection with the world 

of the living.86 These differences led to a schism among the Deobandis and those who believe in 

tawassul and samma-i-Mawtha came to be known as Hayati while those who deny it were dubbed 

Mamatis. The Mamatis worked along other Deobandis on various sectarian and political 
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organizations but when the conflict with the Hayatis became extremely intense they decided to 

establish their own organization.   

  Jamiat Ishaatut Tawhid-wa-Sunnath work not only against the Beralvis but also condemn the 

Hayati Deobandis as polytheists. Mawlana Muhammad Tahir (1916-1987), one of the student of 

Mawlana Hussain Ali, took his message to his home town, Panjpir in District Sawabi of Khyber 

Pakhtunkhwa where he established a madrassah in 1947.87 Jamiat Ishaatut Tawhid-wa-Sunnath 

thus acquired the name of Panjpiris in Khyber Pakhtunkhwa. The Panjpiris wield enormous 

influence in Khyber Pakhtunkhwa and are notorious for their aggressive puritanism. The 

mainstream Deobnadis and Panjpiris each blame the other for digression form the true Deobandi 

teaching. The Sheikh-ul-Hadis of madrassah Darul Quran, Panjpir while explaining the difference 

between the ‘so called Deobandis’ and Panjpiris said that while a Deobandi will only tell whether 

certain action was permissible in the sharia if asked by someone while a Panjpiri when he sees 

something against the sharia would not only alert the person to the transgressing the sharia on his 

own but would also force him to do what is permissible.88 Tehrik-i-Nafaz-i-Shariat-i-Muhammadi 

(TNSM) which demanded the implementation of Sharia rule in Malakand Division and which 

latter bequeathed the Taliban movement in Swat was started by Mawlana Sufi Muhammad who 

was a student of Mawlana Muhammad Tahir of Panjpir. The TNSM movement first started in the 

Dir but latter on spread to the whole of Malakand Division. The enormous influence that the TNSM 

soon came to wield in the Malakand Division was due to the previous influence of the Jamiat 

Ishaatut Tawhid Wa Sunnath in these areas.89 Besides their influence in the Khyber Pakhtunkhwa 
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the Panjpiri appeal is also strong in the Nooristan and Badakhshan provinces of Afghanistan.90  

The Panjpir madrassah is now run by Mawlana Tahir’s son, Mawlana Tayyab.  

Deobandi jihadi organizations 

 Harkat-ul-Jihad al-Islami 

According to Mawlana Mufti Raffi Usmani, head of the Darul Ulum Karachi, Harkat-ul-Jihad al-

Islami was founded by three students of Banori Town madrassah, Karachi, Mawlan Irshad Ahmad, 

Mawlana Saifullah Akhtar and Abdus Samad Sayal in 1980. Harkat-ul-Jihad first worked as 

conduit for sending jihadis to Afghanistan.91 It was the first Deobandi organization that was 

established for participation in the Afghan jihad. Harkat-ul-Jihad had the support of all Deobandi 

ulama and recruited students of Deobandi madrassahs for jihad. Mawlana Irshad Ahmad regularly 

visited Deobandi madrassahs in Karachi and exhorted students for participation. It was due to his 

inducement that students of Deobandi madrassahs and ulama went for jihad during vacations.92 

Harkat-ul-Jihad was even allowed to attend the annual gathering of Tabligh-i-Jamaat at Raiwand 

and canvass for jihad.93   

Harkat-ul-Jihad has the largest jihadi network and is spread over twenty-four countries. It’s the 

only jihadi organization which sent jihadis to not only to Afghanistan and Kashmir but also to 

Palestine, Chechnya, Burma and Takijistan. Harkat-ul-Jihad operated six training camps in 

Afghanistan and also had one training camp in Kashmir.94 Harkat-ul-Jihad is considered the 
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mother of all other jihadi organizations in Pakistan. Harkat-ul-Jihad was also the first jihadi 

organization in Pakistan which supported an Islamic revolution in Pakistan. The Ameer of Harkat-

ul-Jihad, Saifullah Akhtar was arrested along with four officers of Pakistan Army for planning 

“operation Khilafat” to overthrow the government of Benazir Bhutto and established an Islamic 

state in Pakistan. While the army officers were court martialed Saifullah Akhtar was for some 

unexplained reasons released and sent to Afghanistan where he lent support to the Taliban regime 

against the Northern Alliance.95 

Harkat-ul-Mujahideen 

Harkat-ul-Mujahideen is the second Deobandi jihadi organization operating both in Afghanistan 

and Kashmir. When Mawlana Irshad died in 1985 differences developed within the ranks of 

Harkat-ul-Jihad al-Islami and those members who did not accept the command of Mawlana Qari 

Saifullah got separated and created Harkat-ul-Mujahideen under the leadership of Mawlana Fazlur 

Rahman Khalil.96  

After splitting with Harkat-ul-Jihad al-Islami, the Harkat-ul-Mujahideen started sending its own 

volunteers for jihad using the training camps of Hizb-e-Islami (Mawlvi Younas Khalis group). Its 

soon set up its own camps in Afghanistan. Harkat-ul-Mujahideen soon left their mark on the 

Afghan jihad. They became the recipient of American Stringer missiles which enabled them to 

inflict heavy losses on the Soviets by shooting down their planes and helicopters.97  

Harkat-ul-Mujahideen developed close links with al-Qaeda in Afghanistan and was the first 

Pakistani organization to be banned by America in 1999. The mediation of Osama Bin Laden in 

                                                           
95 Amir Mir, The True Face of Jihadis (Lahore: Mashal Books, 2004), p. 119. 
96 Ibid., pp. 244-245. 
97 Amir Mir, The True Face of Jihadis, pp. 117-118. 



78 
 

the quarrel between Harkat-ul-Mujahideen and Jaish-e-Muhammad over the division of assets 

confirms the existence of such links. Osama is reported to have given Harkat-ul-Mujahideen 

twelve double cabin vehicles and a huge sum for the settlement of the dispute.98 Harkat-ul-

Mujahideen fought alongside Taliban and al-Qaeda during the American attack on Afghanistan 

and lost sixty of its best fighters. After the Soviet withdrawal from Afghanistan, the Harkat-ul-

mujahideen has entered Kashmir where it ran into conflict with Harkat-ul-Jihad al-Islami. When 

the confrontation between the two became severe efforts started for reuniting them.  

Harkat-ul-Ansar 

When the tug of war between the Harkat-ul-Jihad al-Islami and Harkat-ul-Mujahideen adversely 

affected the jihad in Kashmir leading Deobandi ulama, Mawlana Sami-ul-Haq, Mawlana Sher Ali 

Shah, Mawalana Yousaf Ludhyanvi and Mawlana Rashid started reconciliation efforts and 

appealed to the splinter groups to reunite in the larger interest of the Kashmir jihad. A merger was 

affected in October 1993 and the new group was named Harkat-ul-Ansar.99  The emergence of 

Harkat-ul-Ansar intensified the jihad in Kashmir. But when Mawlana Masood Azhar and Sajjad 

Afghani were arrested by Indian security forces in Srinagar differences developed among the 

leadership of Harkat-ul-Ansar over the efforts for their release. Differences further increased when 

an organization named Al-Faran surfaced and kidnaped some British tourists to pressure the Indian 

government to release Mawlana Masood Azhar. Since the creators of Al-Faran formerly belonged 

to Harkat-ul-Mujahideen the group was accused for defying the orders of the central command of 

Harkat-ul-Ansar. Finally, the groups resumed their former identities.100  
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Jaish-e-Muhammad 

When Masood Azhar was finally released in exchange for the passengers on board the Indian 

Airline plane hijacked in December 1999 he started planning for the formation of a new 

organization. The new organization was established by the name of Jaish-e-Muhammad. Its ranks 

soon swelled with the joining in of a large number of mujahideen form Harkat-ul-Jihad and Harkat-

ul-Mujahideen. Harkat-ul-Mujahideen was worse affected as a large number of its offices and 

other assets were captured by the Jaish-e-Muhammad. When the conflict led fights between the 

two organizations, Mufti Rashid Ahmad, Mufti Nizamuddin Shamezai and Mawlana Sher Ali 

Shah intervened to settle the dispute. The conflict, howere, continued and soon spilled over to 

Afghanistan where the matter came before Osama Bin Laden who compensated the loss of Karkat-

ul-Mujahideen by giving them tweleve new double cabin pickups and five hundred-thousand-

rupee cash. The dispute thus came to an end and both organizations agreed not to fight in future. 

Jaish-e-Muhammad operated both in Afghanistan a Kashmir but was more active in Kashmir.  

All the leading Deobandi ulama even the heads of the two factions of the Jamiat Ulama-i-Islam, 

Jamiat Ulama-i-Islam (F) and Jamiat Ulama-i-Islam (S) have patronize the sectarian and jihadi 

organizations. The manpower of these organizations is drawn from the major Deobandi 

madrassahs. Darul Ulum Banori Town Karachi, Darul Ulum Karachi, Jamia Farooqia Karachi, 

Darul Ulum Haqqania Akora Khatak have well-advertised links with the Deobnadi militant 

organizations. Special volumes of Azm-e-Naw (journal of Jamiat Tulaba-i-Islam) and Bayyinat  

(journal of Banori Town madrassah Karachi) published at the Death of Mufti Nizamuddin 

Shamezai and Mawlana Yousaf Ludhyanvi, respectively, features articles about their contribution 

to the jihad in Afghanistan and Kashmir as well as their role in countering the threat posed to Islam 
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by the Shia and Ahmadis.101 A large number of madrassahs despite the so-called ban by the 

Wafaqul Madaris al-Arabia have sent their students for training to jihadi camps.102  

All the sectarian and jihadi organizations mentioned above were banned by the Musharraf 

government in October 2001under pressure from America and are underground since. They, 

however, lend support in myriad ways to Tehrik-e-Taliban Pakistan after its formation in 2007.  

Deobandis were not the only religious group in Pakistan who participated in the jihad in 

Afghanistan and Kashmir, Jamat-i-Islami, Ahli Hadith and even Barelwis also took part in it, but 

of all these the Deobandis alone brought the jihad home. The rising tide of religious violence in 

Pakistan since 1980s, however, could not be attributed solely to the Afghan jihad. The research 

studies that deal with the increase in religious violence in Pakistan, in recent years, identify a 

number of factors to be responsible for its occurrence. The most important of these factors are; the 

ideological foundations of Pakistan--the Two-nation theory, the ideology of Pakistan--Zia's 

Islamization program, socio-economic changes brought about by remittances from the Middle 

East, the Iranian Revolution of 1979 and the consequent threat of its being exported to Pakistan, 

the flow of funds from Saudi Arabia and Iraq to the Sunni sectarian organizations and from Iran 

to the Shia groups and Pakistan military's Kashmir and Afghan policies. A knowledge of the 

factors identified in the research studies cited above is indeed very essential for an understanding 

of the upsurge of religious militancy in Pakistan. On a closer look, however, it became apparent 

that the understanding obtained is deficient, at least, in one important respect.103 These factors 
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certainly provide the environment, opportunities and means but to embrace and act upon them 

would require strong motivations. These motivations stem from the political and religious 

orientations of a group. In the following two chapters the political and religious orientations of the 

Deobandis will, therefore, be discussed respectively to comprehend their frequent resort to militant 

actions for the fulfillment of their demands on the state.  

Concluding Remarks 

In the previous chapter it was pointed out that one of the most important aspect of the ulamas’ 

religio-political approach is that they explain and justify their every single strategy and policy with 

reference to the past. The ulama being the strict adherents of the doctrine of taqlid do not want to 

do anything for which they could not find a precedent in the Sunnah of the Prophet and the revered 

predecessors. It is out of this consideration for taqlid that the ulama sometimes reinvent or recast 

the past in an imaginary and exaggerated form. In the present chapter an attempt has been made to 

explicate two other important aspect of the religio-political approach of the ulama. The first of 

these two approaches is to deny or lie about some action or program when there is fear of any harm 

or retribution and to reclaim the action or program when the situation is conducive and all 

inhibitions are gone. The second aspect of their religio-political approach is their tendency to make 

a distinction between fasad (mischief) and jihad.  

In ulama’s view it is permissible to lie about something in two situations; first in adverse 

circumstances and secondly when there is hope that anything good or noble could be achieved by 

telling a lie.104 Hussain Ahmad Madani claims that his denial of the existence of any conspiracy 
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against the British rule or any involvement of Mahmudul Hasan or his associates in it in his 

biography of Mahmudul Hasan was due to the adverse political situation of the times. Latter when 

there was no fear of any retribution from the British he felt compelled to let the common people 

know about all the efforts undertaken by Mahmudul Hasan and his associates for the freedom of 

India from the British rule. In justification for his earlier denial that Mahmudul Hasan or any of 

his associates had anything to do with any kind of subversive activities refers to the above 

mentioned approach of the ulama with regard to telling lies.105 The denial of the first biographers 

of the both Mawlana Qasim Nanautavi and Rashid Ahmad Gangohi of any involvement of the two 

in the 1857 Uprising is also explained by Hussain Ahmad Madani and Manazir Ahsan Gilani with 

reference to the existence of unhospitable circumstances. Mawlawi Muhammad Jaffar Thanesari’s 

view that Sayyid Ahmad Shahid’s jihad was not directed against the British106 was probably also 

adopted to avert any reprisals from the British against the supporters of the movement in India. 

Hussain Ahmad Madani points to certain unidentified inhibitions due to which the jihad movement 

was initially portrayed as solely directed against the Sikhs.107 When the situation changed Hussain 

Ahmad Madani and Mawlana Ghulam Rasul Mehr on the authority of Sayyid Ahmad’s letters 

claimed that the jihad movement was primarily directed against the British.108   

The ulamas’ denial of involvement of the Qasim Nanautavi and Rashid Ahmad in view of their 

first biographers according to the interpretation of Manazir Ahsan Gilani does not mean that the 

founding fathers of the Deobnad madrassah did not take part in the fight for the liberation of India 

from the British rule, it simply means that their participation in the uprising was not for the purpose 
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of creating mischief like some of the rebels. Their participation in the uprising was thus purely for 

the purpose of putting an end to the British rule and re-establish the Islamic rule in its stead.109 It 

mainly due to this distinction between fasad and jihad that the ulama on the one hand boast of 

their participation in the Afghan jihad and on the other deny any kind of involvement in any kind 

of militant activity in Pakistan.  

The religio-political approach of the ulama is thus informed and governed, firstly, by the principal 

of seeking precedent for any action or strategy and secondly, by denial and secrecy regarding all 

their political undertakings as long as there exists any fear of some harm. It is therefore proposed 

here that the religio-political approach of the ulama could only be comprehended with reference 

to these two underlying principles. 
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Chapter 3 

 POLITICAL STRUGGLE AND ORIENTATION OF THE DEOBAND 

MOVEMENT 

The fact that the Darul Uloom at Deoband was founded by those who had participated in 

the 1857 uprising has been acknowledged by Wilfred Cantwell Smith as ‘significant’. 

This background of the founders of the Darul Uloom at Deobband in Smith’s view was 

significant for the reason that the Darul Uloom ‘from the latter part of the nineteenth 

century became the chief of a group of institutions that produced that modern 

phenomenon of Indo-Muslim society, the politically active ulama’.1     

According to Smith the ulama as a class have only been brought into existence during the 

Saljuq period to hold the Abbasi society together and to counteract the emergent Shia 

ideology. He further holds that the existence of a corps of ulama in the modern sense is 

even a more recent phenomenon.2 Contrary to Smith’s view the ulama claim that they 

have always been there and have remained as important part of Muslim society. The 

ulama have regarded themselves as part of ahl al aqd wal hall (men with authority to 

bind and to loosen). According to Mawlana Ashraf Ali Thanawi the Prophet had been 

granted two roles; one was that of the Prophet hood and the other that of the ruler. After 

the golden period of the khulafa-i-Rashidin these two roles have been separated. 

Thenceforth Prophetic aspect have come to the lot of the ulama and that of the 

governance came to reside in the Muslim ruler. The only way to reunite these two aspects 

is that the Muslim ruler consults the ulama in the promulgation of any order and that the 

                                                           
1 Wilfred Cantwell Smith, On Understanding Islam: Selected Studies (The Hague: Mouton Publishers, 

1981), pp. 211- 212.  
2 Ibid., p. 201. 
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ulama on their part respect and acknowledge the authority of the ruler.3 Acknowledging 

this position of the ulama the Muslim rulers throughout the Islamic world have consulted 

them to ensure, even if nominally, to rule in accord with the shariah.4 The ulama in India 

claimed to have always guided the rulers to ensure the observance of shariah.5 In 

carrying out this cherished duty the ulama now functioned as officials and spokesmen of 

the state, now as the conscious custodians of the sharia over against the ruler. Mostly, 

however, they as elsewhere in the Islamic world looked to the political authority as the 

defender of the Islamic way of life, with them working as partners in the undertaking of 

this grand enterprise. With the disintegration of the Mughal Empire the responsibility for 

the defense and preservation of the Islamic way of life was regarded by the ulama to have 

fallen on them. This situation could be compared with that which emerged in the wake of 

the collapse of the Abbasid empire whence the ulama undertook the somewhat new 

responsibility of carrying Islam in the absence of state support and through the 

vicissitudes of social upheaval.6 The ulama, however, had taken for granted the existence 

of a Muslim ruler for the safeguard of the shariah and had never visualized a situation 

where Muslims would have to live without a Muslim state.7 It was thus natural for them 

to attempt first at the restoration of the Mughal rule and it would take them some time to 

come up with other alternatives. 

 

                                                           
3 Mawlana Taqi Usmani, Islam aur Siyasat: Majmuaa afadat-i-Hakeemul Ummat Hazrat Mawlana 

Muhammad Ashraf Ali Thanawi (Multan: Idara-i-Talifaate Asharafiah, n.d.), pp. 74-75. 
4 For a discussion of the political role of the ulama in the Islamic political thought see Erwin I. J. 

Rosenthal, Political Thought in Medieval Islam: An Introductory outline (Cambridge: Cambridge 

University Press, 1988). 
5 Mawlana Saeed Ahmad Akbarabadi, Hind Pakistan ki Tehrik-i-Azadi aur Ulama-i-Haq ka Siyasi Mauqif 

(Lahore: Jamiath Publications, 2007), pp. 43-48. 
6 Smith, On Understanding Islam: Selected Studies, p. 202. 
7 M.Mujeeb, The Indian Muslims (London: George Allen and Unwin LTD, 1967). P. 389. 
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RESTORATION OF MUSLIM RULE THROUGH A MUSLIM PRINCE 

 The efforts of the Shah Walliullah towards the establishment of sharia through the 

rehabilitation of Muslim rule are well known to all those having any familiarity with the 

history of Islam in India. Shah Walliullah had acutely realized the dangers posed by the 

Maratha ascendancy to Muslim rule. He, however, “could not conceive of any other 

means of averting disaster than discovering the enlightened Muslim prince who 

possessed resources and armed strength and would establish his dominion and ensure 

peace and prosperity by acting on the high principles of the sharia”.8 The efforts of Shah 

Walliullah bore no fruits. But he at least set a pattern to be emulated by his progeny. Shah 

Abdul Aziz, surely, was following in the footsteps of his father when he sent Sayyid 

Ahmad Barelwi to the camp of Amir Ali Khan in Rajputana, who perhaps was the only 

Muslim ruler who was fighting against the British, with the hope that the Sayyid would 

be able to convert him to the cause of Islam and that he would prove instrumental in 

reinstating Muslim rule in India.9 In 1817, however, Amir Ali Khan came to terms with 

the British and with this ‘the last ray of hope for resistance under the banner of a warlord 

had vanished’.10 From this time onward began a new era, the era of popular uprising 

under the leadership of a popular leader. The responsibility of the restoration of the lost 

Muslim dominion now fell to the lot of ordinary Muslims. But the support of the Muslim 

masses could not be mobilized for the fulfillment of this important duty without the 

constant exhortations of the ulama, who, more often than not, also acted as leaders in 

these popular movements of rehabilitation of Muslim rule.  

                                                           
8 Ibid. 
9 Ghulam Rasul Mihr, Sayyid Ahmad Shahid, pp.112-13. 
10 Ziya-ul-Hassan Faruqi, The Deoband School and The demand for Pakistan (New Delhi: Asia Publishing 

House, 1963), pp. 6-7.  
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MOBILIZATION OF POPULAR UPRISING 

The jihad movement launched by Sayyid Ahmad in the tribal areas of the North West 

Frontier was the first instance of a popular uprising orchestrated by the ulama. The 

detailed study of the jihad movement will not be attempted here. The purpose here is only 

to highlight the fact that the said movement was launched in pursuance of the 1803 fatwa 

of Shah Abdul Aziz in which he declared India as darul harb and identified the English 

as the enemy and aggressor. This fatwa could be regarded as a watershed in the history of 

Islam in India as it heralded the end of Muslim political authority in India and, by 

implication, exhorted Muslims to commence jihad for the restoration of the lost glory of 

Islam. It became the standard of the ulama’s attitude towards the English rule and also 

made them the sole custodians of the Islamic way of life in India. It also marked the 

beginning of a new era in terms of the measures and methods to be adopted for the 

restoration of Muslim rule. The ulama, henceforth, started constructing a base among the 

Muslim masses and instead of educating the elite and through them ensuring the 

observance of sharia they cultivated direct links with the ordinary Muslims. The 

increased emphasis on education, the issuance of fatawa and translation of religious 

literature into the indigenous languages were the methods adopted for the mobilization of 

the Muslim masses and inculcating in them a sense of urgency for the establishment of 

Muslim political authority on firm grounds.  

The ulama have always regarded themselves as the custodians of the true faith. But in the 

hey days of Muslim rule they did not consider themselves to be directly responsible for 

the safeguard of the shariah. The safeguard of the shariah according to the ulama was the 

duty of the Muslim ruler. They acted mainly as the expounders and interpreters of the 
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shariah. They also would keep a check on the ruler so that he did not transgress the 

bounds of the shariah and would every now and then remind him of his duty in regard to 

the enforcement and preservation of the sharia. This they did through their links and 

influence with the rulers and political elite. The disintegration of Muslim rule, however, 

left them as the sole custodians of the whole Islamic edifice. To preserve and safeguard 

that edifice they started looking for other avenues. The ulama would now focus their 

attention on educating the masses in the true faith and make them realize their duty in its 

preservation and also to show ordinary Muslims where to look for guidance in the 

fulfillment of their duties. This new approach was diligently followed by the ulama for 

quite some time before putting it to test in their first ever popular movement. But before 

we move forward our discussion on the political activities of the ulama as a class, it 

would not be without profit to know against whom the jihad movement of Sayyid Ahmad 

was actually directed and that type of rule he purported to established in the event of 

success.  

Sayyid Ahmad launched his jihad movement in the tribal areas of the North West 

Frontier and all the battles that the mujahidin fought during his lifetime were almost 

entirely fought against the Sikhs. The ulama, however, regard the jihad movement as the 

first instance of a freedom struggle and take great pains to prove that the primary aim of 

Sayyid Ahmad and his followers was to drive the British out of India with the force of 

arms and that the campaign against the Sikhs was only a transient and strategic move.11 

The claim that jihad against the Sikhs was a first step to oust the British from India has 

been dismissed by some writers, like Ayesha Jalal, as it in their view has not been 

                                                           
11 See, for example, Hussain Ahmad Madani, Naqsh-i-Hayat vol. 2. (Karachi: Al-Meezan, 2013). pp. 18-

24; Ghulam Rasul Mihr, Sayyid Ahmad Shahid (Lahore: Sheikh Ghulam Ali and Sons, n.d.), p. 239-247. 
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corroborated by any substantial evidence.12 This view, however, seems unfounded as the 

claim that the jihad movement ultimately aimed at eliminating British rule from India  

has been made on the basis of the letters Sayyid Ahmad wrote to certain rulers and 

supporters of the movement.13 The ulama’s view is also furthered by the fact that in the 

British official records the mujahidin were duly noted as a military menace to their rule, 

when they overtook Punjab from the Sikhs in 1849, and campaigns were launched for 

their eradication. The British observation that in the days of the 1857 uprising the 

mujahideen were the only people with an anti-British ideology and a strong network for 

carrying out effective military operations give further credence to the ulama’s claim.14   

 The purpose of highlighting the above point was to show the extent of the importance the 

ulama attach to the movement of Sayyid Ahmad and more so to its portrayal as an anti-

British movement. The ulama, as discussed in the previous chapter, are also very keen to 

demonstrate that the movement was the product of Waliullahi thought and that it was 

conceived and launched with the full support and involvement of the family of Shah 

Walliullah.15 This attitude of the ulama is an important aspect of both their political and 

religious orientation. On the political side it is intended to show that how old their anti-

British stance is and how intensely they had, since the very inception of the British rule, 

tried to dismantle it. This claim is meant to counter and nullify the claim of the Hindus 

that it was they who first started the struggle for the liberation of India for the British 

                                                           
12 Ayesha Jalal, Partisans of Allah: Jihad in South Asia (Lahore: Sang-E-Meel Publications, 2008), p. 69. 
13 see for example, Hussain Ahmad Madani, Naqsh-i-Hayat vol. 2., pp. 17-22; Ghulam Rasul Mihr, Sayyid 

Ahmad Shahid, pp. 239-255. 
14 Qeyamuddin Ahmad, The Wahabi Movement in India. 2nd edition (Delhi: Manohar Publishers and 

Distributors, 1994), p. 163. 
15 This assertion of the ulama has been denied by some writers as they claim the mujahidin movement was 

the brain child of Sayyid Ahmad and the participation of some members of the family of Shah Wali does 

not make it an extension of Walliullahi thought. See for example, Ghulam Rasul Mihr, Sayyid Ahmad 

Shahid (Lahore: Sheikh Ghulam Ali and Sons, n.d.). 
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rule. This line of thinking is also important from the point of view of the religious 

conception of the ulama as it manifests the fact that the anti-British stance is a legacy 

handed down to them from their ideological predecessors and thus satisfies their 

overwhelming concern for taqlid (following the historic Islam) and abhorrence of bidah 

(innovation).  

With regard to the issue of the type of rule Sayyid Ahmad wanted to established in the 

event of the success of the jihad movement the ulama hold the view that he did not wish 

to either establish his own rule or an exclusively Muslim rule. Sayyid Ahmad in view of 

the ulama was not a communalist and that he had made it clear in his letters that he only 

aimed at eliminating the foreign rule from India, which was equally inimical for all the 

communities of India. The issues of who would rule and what type of rule be established 

in the wake of the jihad movement has been left to those who are capable of rule, 

irrespective of their religious affiliation. In support of this interpretation of the jihad 

movement Hussain Ahmad Madani quotes the letters of Sayyid Ahmad, which he wrote 

to various people for soliciting their support, especially his letter to Raja Hindu Rao, the 

Wazir and brother-in-law of the ruler of Gwalior, Dawlat Rao Sindhia.16  

In the said letter Sayyid Ahmad wrote that it was well known to the honorable Wazir that 

strangers and mere merchants from overseas had become our rulers and that the honor 

and glory of our rulers had been reduced to dust. And it is because of the lack of any 

action on the part of our rulers to restore the lost glory of our rule that some weak and 

resource less people (like Sayyid Ahmad and his followers) were forced to take up arms 

merely for the sake of the glory of the religion and not for any worldly benefits. When the 

                                                           
16 The letter has been quoted in Madani, Naqsh-i-Hayat vol. 2, pp. 19-20.  
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infidel rule is finally dismantled the issues of governance will be left to those who are fit 

for it. In his letter to one Ghulam Hyder Khan, a Muslim dignitary of Gwalior, Sayyid 

Ahmad wrote that those who have ruled India for ages should support us in the struggle 

for independence and regard our victory a means for the restoration of the lost glory of 

their rule. The only thing that unworthy like us demand from the rulers is to whole 

heatedly strive for the uplift of the glory of Islam and to remain firm on the seat of 

government.17  

While interpreting these letters of Sayyid Ahmad, Hussain Ahmad Madani says that we 

can deduce the following from; 

1) Sayyid Ahmad regarded the British strangers and outsiders and had taken up arms 

against them because of their misrule.  

2) He regarded India his home country. 

3) The jihad movement was not undertaken to establish his rule but only for the 

uplift of the religion. 

4) He did not harbor any ill feelings towards the Hindus because of the difference of 

religion. He instead regarded them to be as mistreated and disgraced by the 

Company rule (British East India Company) as the Muslims and his jihad was 

intended to rid both the Hindus and Muslims from the menace of the rule of the 

strangers (British). 

                                                           
17 Ibid. 
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5) In case of the success of the jihad movement he decided to leave the issue of the 

form of future government to those expert in the field of government and politics 

but at same time assured the Hindu rulers of the times that the jihad will prove a 

means for the sustenance of their rule. Also Sayyid Ahmad’s appeal to the Hindu 

rulers to join the jihad and giving the charge of his cannons (artillery) to Raja 

Ram Rajput provides ample evidence that he did not want to subjugate the Hindus 

but to give them equal share in the government.  

Hussain Ahmad Madani further says that no doubt Sayyid Ahmad time and again refers 

to the uplift of Islam as the purpose of his jihad he, nevertheless, was certain that the 

glory of Islam by no means meant the establishment of a communitarian government of 

the Muslims. He knew that Islam could not became dominant if he became the sole ruler 

and subjugate all his countrymen. The most effective way to the glory of Islam was to 

give share to all the countrymen in the government and then to win their hearts by the 

Islamic values of kindness and justice. In Madani’s view Sayyid Ahmad’s mind was free 

from the confusions of majority and minority. To Sayyid Ahmad the question of majority 

and minority was meaningless and that leadership and authority would be granted to 

those who are more qualified, more honest and more motivated and ready to offer 

sacrifices (probably for the sake of freedom) no matter whether he belonged to majority 

or minority. He was guided by the verse of the Quran that how many times have smaller 

groups overcome larger ones. The feeling of being in minority inculcate fear only in 
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those who are lazy, weak and comfort loving and shun hard work. It is only these kind of 

people who crave extra protection and want shut themselves off in forts and walls.18  

Madani’s interpretation of Sayyid Ahmad’s jihad movement seem to be influenced by his 

political ideas, especially his attitude towards the British rule and his views regarding 

Hindu-Muslim cooperation for the liberation of India and above all his espousal of the 

idea of united or composite nationalism as against the two-nation theory advocated by All 

India Muslim League. To an outsider this type of interpretation might seem an 

imaginative reinvention of the past. From the point of view of the religio-political 

approach of the ulama it, however, is quite understandable and is in line with the doctrine 

of taqlid. The ulama, as mentioned in the previous chapter, abhor to do or say anything 

which could not be proved with reference to the deeds or practice of the predecessors. 

Seen from this perspective the imaginative rereading of the movement of Sayyid Ahmad 

Shahid would not appear odd. As for the source of the political ideas of Hussain Ahmad 

Madani is concerned, these according to Khaliq Ahmad Nizami were fashioned by his 

close association with political prisoners in Egypt and Malta. As these prisoners were 

animated by the ideas of nationalist struggle against the British rule their company 

inspired in him the intense feelings of freedom and nationalism.19 Thus one can wonder 

that if he had not had this experience what direction his thinking with regard to Indian 

politics would have taken. Other ulama who did not have Madani’s experience, though, 

they admit that main objective of the jihad movement was the elimination of the British 

rule they do not hold the view that Sayyid Ahmad wanted to let those capable to rule to 

                                                           
18 Madani, Naqsh-i-Hayat vol. 2, p. 21. 
19 See Khaliq Ahmad Nizami preface to the recent edition of Hussain Ahmad Madani, Aseer-i-Malta 

(Lahore:Tayyab Publishers. This edition, 2001). 
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establish a sort of composite government of Hindus and Muslims. According to Ghulam 

Rasul Mihr Sayyid Ahmad wanted to fought against all infidels be they Sikhs or British 

and once again make India a dar-ul-Islam.20 As dar-ul-Islam according to ulama is a state 

which is under the control of the Muslims and where the orders of the Muslim ruler are 

obeyed,21 it is hard to admit that Sayyid Ahmad would have ever imagined a type of rule 

proposed by Madani. The type of rule he possibly would have imagined was the one 

under the Mughals when Hindus did rule in parts of India but the supreme authority was 

almost still wielded by the Muslims. Madani’s interpretation was thus meant to prove his 

own political stand point with reference to the past. One can also surmise that Sayyid 

Ahmad’s repeated indication in his letters that he did not want to establish his own rule 

shows that the ulama were not yet ready to take political power into their own hands that 

time latter in Pakistan where the ulama did struggle for gaining political power.                                                                                                                                                              

The ulama as has been mentioned above had, in the wake of the of the loss of Muslim 

political authority, assumed the responsibility of the preservation of the Islamic way of 

life and in order to make the ordinary Muslims realize their duty towards the fulfillment 

of the said task the ulama unceasingly and wholeheartedly devoted themselves to the 

popularization of the knowledge of the Islamic teachings by all means available to them. 

The ultimate aim of all efforts of the ulama, at least, since the time of the darul harb 

fatwa of Shah Abdul Aziz, was to prepare and mobilize the Muslim masses for an armed 

struggle for the restoration of their lost political authority. 

                                                           
20 See Ghulam Rasul Mihr, Sayyid Ahmad Shahid, pp. 251-263. 
21 Mufti Muhammad Taqi Usmani, Islam aur Siyasi Nazriyat (Karachi: Maktabah Maarif-ul-Quran, 2010), 

pp. 324-325. 
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The ulama, after years of hard work finally put their ability to mobilize the masses for a 

jihad for the restoration of the Muslim rule to the test when they through Sayyid Ahmad 

started a campaign for it. The efforts of the ulama certainly bore fruits as the Muslims 

very enthusiastically embraced the Sayyid’s call for jihad. The jihad movement of Sayyid 

Ahmad is very important from the point of the ulamas’ participation in politics as it 

marks their formal entry into politics as a class.  

The jihad movement failed to achieve its aim but the excitement and energy produced by 

it were not let to be dampened and the jihad tradition it espoused has always been highly 

respected and idealized by the anti-British ulama of the Walliullahi orientation. The 

memory of the jihad movement which has been consciously kept alive has remained an 

important source of the ulamas’ increased political consciousness and the resultant anti-

British attitude. The faraizi movement of Hajji Shariatullah and the reform movement of 

Titu Mir in Bengal, though, might not be directly linked with the movement of Sayyid 

Ahmad but their inception could, nevertheless, be said to have been induced by the same 

energy and awareness. The issuance of fatawa in support of the uprising of the 1857 by 

the ulama and their participation in it was a continuation of the same trend. In Madani’s 

view those who had fought along Sayyid Ahmad Shahid on the Frontier and had returned 

to India after the death of Sayyid Ahmad their hearts were kept agitated by the intense 

desire of freedom and as they could not bear the brute rule of the British silently it were 

mainly they rose up against the British in 1857.22 The extent of the involvement of the 

ulama in the actual fighting during the course of the 1857 uprising is not sufficiently 

known and the popular accounts of their participation in armed struggle have been termed 

                                                           
22Madani, Naqsh-i-Hayat vol. 2, p. 45.   
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by some writers as mere exaggeration.23 The basis of this view, which has been 

forwarded by Metcalf and others, is the lack of any clear information in the early 

biographies of the ulama regarding their participation in the said uprising.24 Metcalf is 

justified in holding this view considering the evidence available to her but according to 

ulama any mention of such activities was not possible for quite some time after the 

Mutiny due to the existence of the Defense of India Act, according to which the 

dissipation of any such information was punishable by imprisonment and fine.25 The lack 

of any discussion regarding the participation of the ulama in any militant activity in the 

uprising of 1857 in the biographies of the ulama written before 1920s was due to these 

and other practical considerations. On the other hand, the memory of the involvement of 

the ulama in the movement of 1857 has very dearly been kept alive and circulated in 

private circles.26 Whatever the extent of the ulama participation in the Mutiny was, what 

is more important is the conscious owning of this armed struggle against the alien rule by 

them. This attitude of the ulama is surely more in conformity with their previous efforts 

for the restoration of Muslim rule and is also in line with their anti-British political 

stance. This point is, of course, missing in the work of Metcalf as her study stops at the 

end of the nineteenth century and does not deal with the activities of the ulama in the 

twentieth century when they were at the height of their role in the political affairs of their 

country. 

                                                           
23 Barbara Daly Metcalf, Islamic Revival in British India: Deoband, 1860-1900 (Karachi: Royal Book 

Company), pp. 81-83. Also see Mushir U. HAq, Muslim politics in Modern India 1857-1947 (Lahore: 

Book Traders, n.d.), chapter one.  
24 Metcalf, Islamic Revival in British India. 
25 Manazir Ahsan Gilani, Sawanih Qasimi Vol. 2, pp. 85-86. 
26 Ibid. 
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Metcalf has argued that the failure of the 1857 armed struggle and the ensuing British 

revenge, the main target of which turned out to be the Muslims, proved a rude awakening 

for the ulama with regard to the limitation of their strength and the invincibility of British 

might and forced them to rethink their options.27 One important change the ulama made 

in their line of action, in Metcalf’s view, was that, ‘the ulama tended rather to eliminate 

the political dimension from their thought.’28 But as pointed out above her study deals 

with the activities of the ulama only up to the end of the nineteenth century and thus 

misses a very important period in the career of the ulama in Indian politics. If she had 

followed them into the twentieth century she would have reached an altogether different 

conclusion. The ulama in the aftermath of the 1857 episode did remain aloof from 

politics. But then it was only a temporary and tactical move, when the ulama and their 

every single activity had become suspect for the British. The ulama plunged themselves 

entirely into their cherished duty of educating the masses. It was not, however, the 

abandonment but a continuation of politics by other means.  

SEEKING INDEPENDENCE THROUGH OUTSIDE HELP  

After the suppression of the Mutiny the British assumed full control of Indian affairs and 

to infuse awe into the hearts of their subjects, unleashed an era of repression and extreme 

cruelty. Their repressive measures were mostly directed against the Muslims who were 

regarded as the instigators of the sedition; the source of which was believed to be the 

Muslim faith.29 The British excesses, however, could not weaken the ulama’s resolve for 

                                                           
27 Metcalf, Islamic Revival in British India, p. 85. 
28 Ibid. 
29 This assertion, however, applies only to the Muslims of north India as Muslims in the south not only 

remained peaceful but in some cases also helped the British in suppressing the rebellion. In this respect the 

help provided by the Nizam of Hyderabad was of particular importance as the help received from the 
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the preservation of their faith and culture and they in the most discouraging of 

circumstances rose to explore new horizons.  

The most important development in this regard was the decision in 1867 of the two alims, 

Mawlana Muhammad Qasim Nanautavi and Mawlana Rashid Ahmad Gangohi, to help 

raise the small maktab, established soon after the Mutiny in the town of Deoband, to the 

status of a Darul Uloom. Mawlana Qasim Nanautavi and Mawlana Rashid Ahmad 

Gangohi were through their teachers, Mawlana Mamlook Ali and Hajji Imdadullah heirs 

to the legacy of Shah Walliullah and by fighting in the 1857 uprising had reanimated the 

tradition of the armed struggle of Sayyid Ahmad. The Darul Uloom at Deoband was 

explicitly established on the foundation of this religio-political orientation. According to 

the ulama the Deoband madrassah was established to keep alive the spirit of jihad 

inculcated by the jihad movement of Sayyid Ahmad and the 1857 uprising.30 In 

connection with the roots of the religio-political legacy of the Darul Uloom and in order 

to understand their latter political stance it needs to be recalled that Shah Muhammad 

Ishaq had, after the failure of the mujahidin movement, formulated a new two-point 

programme for the continuation of the Walliullahii movement; first strict observance of 

the Hanafi law and second an alliance with the Ottoman empire.31This new program, 

when viewed against the changed political circumstances of the time, seems quite 

remarkable. Shah Muhammad Ishaq after the failure of the mujahidin movement had, 

presumably, realized that the restoration of Muslim rule was not possible without the help 

of a powerful Muslim ruler and his migration to Hijaz was, probably, motivated by the 

                                                                                                                                                                             
Nizam proved instrumental in quelling the uprising. Hyderabad and in fact most of the southern India, thus, 

remained safe from the British repression. 
30 See Madani, Naqshi-i-Hayat vol.2, pp. 59-69; Manazir Ahsan Gilani, Ihatah Darul Uloom main Beetey 

Huwey Din. 
31 Sindhi, Shah Waliullah aur Un Ki Siyasi Tehrik, p.97. 
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possibility of Ottoman support for the realization of this scheme.32 The program of Shah 

Muhammad Ishaq, however, could not be actualized because of his only five years after 

his migration to Makkah. But his approach was to be tried by his followers in the years to 

come. We will revert, shortly, to a discussion on the efforts undertaken for the fulfillment 

of the scheme visualized by Shah Muhammad Ishaq. But before discussing that the 

purpose of the establishment of the Darul Uloom at Deoband needs to be probed further. 

According to Manazir Ahsan Gilani, the biographer of Mawlana Muhammad Qasim 

Nanautavi, the founders of the Darul Uloom were never disheartened by the failure of the 

1857 armed uprising and soon started planning for opening up new fronts for ending 

foreign rule.33 These new fronts had to be opened in the garb of a madrassahs and in that 

also, in order to avoid British persecution, who, after 1857, watched every activity of the 

ulama with suspicion. Therefore, great care had to be taken to portray the Darul Uloom 

as a purely educational institute devoid of any political or seditious aims. The ultimate 

aim of the Darul Uloom, however, was not only to impart education but to prepare a 

dedicated cadre of persons for the freedom struggle.34 Thus, in the beginning, due to the 

precarious post 1857 political situation, the whole program was kept only to a few select 

individuals and was not disclosed to all. It was probably due to the lack of complete 

knowledge regarding the purpose of the establishment of the Darul Uloom that some 

functionaries of the Darul Uloom developed differences with Mahmud-ul-Hasan with 

regard to his involvement in politics. Gilani has mentioned that when he asked Mahmud-

ul-Hassan, on behalf of the functionaries of the Darul Uloom, about his stance on 

                                                           
32 Wilfred Cantwell Smith, On Understanding Islam: Selected Studies (The Hague: Mouton Publishers, 

1981), P. 211. 
33 Manazir Ahsan Gilani, Sawanih-i-Qasimi vol.2 (Lahore: Maktaba-i-Rahmania, n.d.), pp. 222-241. 
34 Ibid. 
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participation in politics, he replied that the Darul Uloom was started in front of him and 

that it was not established only for the educational purposes; it was meant to be an 

institution where individuals were to train to reverse the defeat of 1857. Mahmud-ul-

Hassan further said that he will not stand in the way of those who regard the sole aim of 

the Darul Uloom as education but he himself would follow the way of the founders.35 

Mawlana Madani says that Mahmud-ul-Hasan has in the beginning kept his political 

program completely secret but latter on when he started taking oath of jihad from his 

followers some of the well-wishers of the Darul Uloom became fearful that this could 

prove disastrous for the Darul Uloom, if disclosed to the British. When Hussian Ahmad 

conveyed these fears to Mahmud-ul-Hasan, he replied that Mawlan Qasim Nanautawi 

had prayed that the Darul Uloom remain safe for fifty years and implied that since it is 

more than fifty years old now we need not fear for its safety. Madani says that this reply 

of Mahmud-ul-Hasan  convinced him that the time for the realization of the real 

objectives of the Darul Uloom has finally come.36     

Mahmud-ul-Hassan was, thus, moving forward the program of the ideological 

predecessors of the Deoband movement, when he chalked out a strategy for the 

realization of the previously referred to scheme of Shah Muhammad Ishaq.37 In 

Muhammad Mian’s view Sayyid Ahmad had also realized that the infidel rule in India 

could not eliminated without outside help. He, therefore, visualized the formation of an 
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Asian Block against the British and it was for this purpose that he undertook the journey 

of hajj.38  

During the first two decades of the twentieth century certain events at the national and 

international level alienated the Muslims of India from the British and the conciliatory 

efforts of Sir Sayyid Ahmad Khan and others proved worthless, at least for the time 

being. The British stand on the issue of Hindi-Urdu controversy and the revocation of the 

partition of Bengal was regarded as a betrayal of the Muslims and a further proof of the 

hostility of the Christian British towards the Muslims by the anti-loyalist religious circles. 

On the international scene the British role in the Balkan wars was seen to be aimed at the 

destruction of the Islamic caliphate and was thus interpreted as a confirmation of their 

anti-Muslim policy.39  

It was the prevalence among Muslims of this anti-British feeling both at home and abroad 

that activated Mawlana Mahmud-ul-Hassan to realize the long cherished dream of the 

independence of India with Muslim powers of the times. ‘His program consisted of 

bringing the governments of Afghanistan and Iran closer to each other on some workable 

point of view and seeking the military support of Turkey to attack India through Iran and 

Afghanistan.’40 To make the said attack a success there was also visualized a general 

rebellion in India. Mahmud-ul-Hassan was working on these lines for quite some time 

and had trained a dedicated cadre of persons for its actualization. The political program 

of the Darul Uloom, however, was carried on in utmost secrecy to keep it concealed from 
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the ever watchful gaze of the British. In around 1880 Mahmud-ul-Hassan established an 

organization by the name of Samra-tu-Tarbiat (the fruit of learning). The organization 

had ostensibly been established for the collection of funds for the Darul Uloom and to 

work in all other possible ways for its the growth and development.41 This organization is 

regarded by some as the precursor of all the political organizations of India.42 This view 

is forwarded for the reason that it was this organization latter give birth to Jamiat-ul-

Ansar and Nazarat-ul-Maarif both of which were instrumental in launching Tehrik 

Reshmi Rumal. Mawlana Sindhi has probably referred to the work of Mahmud-ul-Hasan 

through Samra-tu-Tarbiat when he says that after moving to Afghanistan at the command 

of Shaikh-ul-Hind he saw the result of his fifty years long struggle the Tribal areas of the 

Frontier and Afghanistan in disorganized form.43 The circumstances of the time, due to 

the severe repressive attitude of the British, however, were not opportune for any kind of 

political activity and the organization failed to produce any substantial results. 

The changed political situation since the beginning of the twentieth century make it 

possible to mobilize mass support for a political program aimed at the independence of 

India. It was in this changed political situation that the dormant Samra-tu-Tarbiat was 

revived in 1909 under the new name of Jamiat-ul-Ansar with a wider political program.44 

The organizational functions of Jamiat-ul-Ansar were put in the hands of Mawlana 

Ubaidullah Sindhi, who probably was the most ardent supporter of the political program 

of Mahmud-ul-Hassan. Mawlana Sindhi worked for four years in Jamiat-ul-Ansar and 
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then by the order of Mahmud-ul-Hassan moved to Delhi to work in the newly established 

Nizarat-ul-Maarif.45 The Nizarat-ul-Maarif was founded with the manifest object to 

popularize the teachings of the Quran among the western educated Muslims but its main 

aim, according to some, was the initiation into politics of the Muslim youth.46 Mawlana 

Sindhi regarded his work in the Nizarat-ul-Maarif as very important for the widening of 

his political vision.47  

The Nizarat-ul-Maarif was patronized by Mahmud-ul-Hassan and the deputation of 

Mawlana Sindhi to work with Nizarat-ul-Maarif, as he himself admitted, was to 

familiarize him with the techniques of modern politics and also to explore the possibility 

of creating a united front with the western educated elements against foreign rule.48 This 

effort, whatever its immediate outcome, ultimately paved the way for the coming together 

of the ulama and the nationalists. After two year sojourn in Delhi Mawlana Sindhi was 

finally asked, in 1915, to move to Afghanistan and to begin work for the actualization of 

the proposed plan of the independence of India with an outside help.49 Mahmud-ul-

Hassan after deputing Mawlana Sindhi to Kabul himself went to the hijjaz to seek the 

help of the Ottomans for his envisaged plan.50 A detailed study of the said movement of 

Mahmud-ul-Hassan, which came to be known in the British official circles as the Silk 

Letter Conspiracy, is beyond the scope of the present study and the above brief 

discussion on the movement has been done for the purpose of highlighting the fact that 

the ulama had not abandoned their ages old resolve of liberating India by force of arms 
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and that they were always ready to make good of any opportunity for its realization. In 

the light of the above it suffices to say that Mahmud-ul-Hassan, due to the political 

situation of Arabia at that time, was not able to obtain the desired help of the Ottomans. 

In India the British got wind of the said plot of Mahmud-ul-Hassan when they intercepted 

some letters written on pieces of silk and effectively suppressed it by interning all those 

who were in any way connected with it. Mahmud-ul-Hassan along with his followers was 

also finally arrested by the British with the help of the Sharif of Makkah and sent to 

Malta for imprisonment in 1917. The efforts of the ulama to liberate India by force of 

arms, thus, met the fate of earlier efforts and was in the view of Madani   would also 

prove the last one in that regard as far as the nationalist ulama are concerned. From the 

point of Mawlana Madani the ulama had by then learnt the methods of modern politics 

and from here onwards they would join hands with nationalist forces for the liberation of 

India by means of modern political techniques.51 Another change that took place in the 

approach of the ulama was that their struggle was now aimed at end of the British rule 

and the establishment in its wake of an indigenous rule based on the principal of justice. 

Before we move on to discuss to the new strategy of the ulama it needs to be pointed out 

that despite Madani’s assertion that the ulama had abandoned the militant path the 

remnants of the mujahidin were still active in the Tribal areas of the Frontier and that 

they still received help from the ulama and received help from parts of India. In this 

regard a reference could be made to the 1936 uprising in Bannu. The British had incurred 

the anger of the Muslims of Bannu when the British court ruled that the minor Hindu girl 

who had converted to Islam and married a Pakhtun in Bannu that the girl would reside 

with a third party till she attain majority and is able to make a valid decision. A local 
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religious leader, Mirza Ali, popularly known as Faqir of Ipi, appealed to the people to 

unite and stop the British interference in their religion. Mirza Ali had received his 

religious education in India and had developed contacts with the anti-British mullahs of 

the Tribal areas and the khilafatists in India. As the uprising gained momentum the Faqir 

appealed to and received help from important religious figures of the area including Haji 

Turangzai. The Faqir was also supported by the Chamarkand mujahidin.52 The purpose of 

drawing attention to the said uprising was to show that the militant methods have not 

been completely abandoned by the ulama.     

LIVING ISLAMICALLY WITHOUT THE ISLAMIC STATE                          

It has been mentioned above that after the failure of the movement envisaged by 

Mahmud-ul-Hassan the ulama in Madani’s view abandoned the path of militant struggle 

and instead wholeheartedly devoted themselves to liberate India by resorting to the 

methods of modern politics. Their efforts to liberate India, though, unlike the previous 

efforts were not for the purpose of establishing an Islamic state. They only wanted to put 

an end to the highly unjust and cruel rule of the British and to install in its place a just 

ruler irrespective of the fact whether he was a Muslim or a non-Muslim.53 The ulama 

were now even ready to accept the lead of the western educated nationalist leaders. This 

seemingly drastic change in the ulamas’ attitude was the result of the equally drastic and 

dismaying impact that the defeat of the Ottomans in the First World War had produced 

on the Muslims all over the world. For the ulama the weakening of the Ottoman Empire 

and neighboring Afghanistan meant the end of any hope that they would have entertained 
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for the restoration of the Muslim rule in India, with the help of another Muslim power. In 

the face of these new realities the ulama had to adjust themselves to the new 

circumstances, and they now more than ever before were willing to cooperate with all 

those who were struggling for the independence of India.54 The ulama, especially those 

of the Deobandi persuasion, had opposed British rule since its very inception, and this 

anti-British attitude had been so deeply embedded in their religio-political conception 

that they have always seemed ready to go to any extreme for dismantling it.  

These anti-British feelings were given a further boost by the supposedly leading role that 

the British were playing in the dismemberment of the Ottoman Empire, the last vestige of 

Muslim power on earth. The defeat of the Ottoman Empire and its impending downfall 

had been very deeply felt by Muslims all over the world. But for the Muslims in India it 

was even more dismaying as they, being under foreign domination, regarded it the only 

rallying point for all Muslims. The spoliation of this last Muslim Empire thus instigated 

an intense agitation in British India for its preservation.55 The end result of all the 

concerns of the Muslims regarding the integrity of the Ottoman Empire was the 

launching of the Khilafat Movement. We will not go into all the details of this movement 

which has already been thoroughly researched.56  

In view of the nature of the present study we will concern ourselves only with the role the 

ulama in it and in that also of the ulama of Deoband alone. The inception of the said 

movement for the preservation of the Islamic Khilafat of Turkey was mainly the outcome 
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of the efforts of Mawlana Abdul Bari of Farangi Mahal and some famous Pan-Islamists, 

such as, Dr. Ansari, Hakim Ajmal Khan and Mushir Kidwai.57 The Khilafat Movement 

was joined by the ulama of all shades of opinion and persuasions. 

 According to Qureshi the ulama of Deoband, despite their strong anti-British stance and 

allegiance with the Khilafat of Turkey in the beginning remained lukewarm in their 

support of the Khilafat Movement. The seeming antipathy of the Deobandis towards the 

cause of the Islamic Khilafat, in Qureshi’s view, was most probably due to their concern 

to avoiding further trouble with the British government in the wake of the discovery of 

the Silk Letters Conspiracy.58 Contrary to Qureshi’s assertion the ulama claim that the 

Deobandis were always in the forefront of the struggle for the safety of the Khilafat in 

Turkey.59 The founders of the Deoband madrassah even campaigned to garner support 

for Turkey against Russia in Balkan wars as far back as 1774.60 They not only collected 

funds for supporting the Turks but also issued fatawa with regard to the responsibility of 

the Muslims to participate in the jihad for the safety Khilafat and thus of the sacred sites 

of the Hijaz.61 The Deobandis even claim that the journey of the founders of the Deoband 

madrassah to the Hijaz for pilgrimage during this time was also for the purpose of taking 

stalk of the situation and to explore opportunities for personally participating in the 

jihad.62 Whatever inhibitions the Deobandi might have had with the regard to 

participation in the Khilafat Movement were ended when Mahmud-ul-Hassan joined the 

Khilafat Movement after his return from a long internment in Malta. Mahmud-ul-Hassan 
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died shortly after his coming home. But his enthusiastic support for the Khilafat 

Movement in the last days of his life amply impressed upon the Deobandis the need for 

joining the Khilafat Movement. His fatwa in support of the non-violent non-cooperation 

of Mahatma Gandhi also hinted at a new strategy for the old goal of independence.  

After the failure of the two attempts at the restoration of Muslim rule, in India on their 

own and also that of the third attempt with the help of an outside Muslim power, the 

ulama, finally, realized that the alien rule of the British could not be ended by the force of 

arms. They now became convinced that to achieve independence they had to rely on the 

methods of modern politics and to be effective they had to work in unison with the other 

communities.63 They were now even ready to let go of their cherished dream of the 

restoration of Muslim rule in India. The said change in the political approach of the 

ulama could clearly be discerned by going through the aims and objectives of the Jamiat 

Ulama-i-Hind.64 Of all the aims and objectives of the Jamiat not a single one concerned 

the establishment of an Islamic state at any future date in India. The Jamiat aimed at the 

independence of  India but as far as the future of Muslims in a free India was concerned 

they visualized them as a distinct community, ‘with their own shariat-based courts and 

their own educational institutions, inhabiting the same space as Hindus but culturally 

apart.’65 The realization of such a possibility ‘in a period of rival nationalism and an 

increasingly interventionist state was chimerical’66 and the more realistic course for the 

ulama, thus, would have been to support the Muslim League’s demand for a separate 
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Muslim state.67 The ulama, however, on the contrary, most probably due to their strong 

aversion to British rule joined the Indian National Congress, in its struggle against the 

British rule, and opposed the Muslim League which they considered  to be pro-British.68  

The ulama’s obsession with bringing about the end of British rule became so intense 

under the leadership of Mawlana Hussain Ahmad Madani that they even adopted the idea 

of united-nationalism as espoused by the Indian National Congress.69 Madani in the light 

of the Quranic verses and the Prophetic traditions argued that while the Muslims of India 

were a distinct religious entity among the religious communities inhabiting the 

subcontinent, they were part of the same nation as their Hindu compatriots.70 Religion, to 

him was the basis of a milla not that of a qawm. Madani, also, further stretching the 

concept of milla by giving references from the Quran and hadith, regarded it 

‘unacceptable for one segment of the universal community to define itself in territorial 

terms to the exclusion of Muslims elsewhere’.71 These views of Madani became the 

official position of the Jamiat Ulama-i-Hind and were enthusiastically propagated for 

enlisting support for the Indian National Congress in the struggle for independence. 

Madani’s notion of united nationalism, however, did not go unchallenged. Criticism came 

not only from modernists like Muhammad Iqbal but also from within the Deobandi camp 
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itself. Among the Deobandis, the most sophisticated refutation was probably that of Zafar 

Ahmad Uthmani.72 

The Deobandis, thus, were not unanimous in their support of the idea of united 

nationalism. Some of the Deobandis in fact regarded the Jamiat’s liaison with the 

Congress as unlawful.73 Ashraf Ali Thanawi, the most revered Deobandi scholar of the 

times, did not approve of the Hindu-Muslim political collaboration, even for the cause of 

the Khilafat.74 Acknowledging the necessity of political organization, Thanawi advised 

the Muslims to join that political party which if not entirely fulfills the criteria laid down 

in the Shariah correspond to it as nearly as possible.75 Subsequently he asked the 

Muslims that the most desirable course for them was to lend support to the Muslim 

League, who’s shortcomings he hoped could be overcome by proselytization.76 

Thanawis advice could not go unnoticed and a section of the Deobandis did support the 

Muslim League and its demand for the establishment of a separate state for the Muslims.      

His disciples Shabbir Ahmad Uthmani, Zafar Ahmad Uthmai, and Muhammad Shafi 

were finally able to organize these pro-League ulama under the banner of Jamiat Ulama-

i-Islam in 1945.77 The Jamiat Ulama-i-Islam has been founded on the idea that it would 

strive to convert the Muslim League by proselytization to established an Islamic state in 

Pakistan.     
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ISLAMIZING THE STATE IN PAKISTAN 

It has been discussed in the foregoing that the ulama of Deoband, after the realization of 

their weakness in bringing about the end of British rule by militant means, not only 

readily adopted the means of modern politics but also willingly compromised their vision 

of the Islamic state for the supposedly more important goal of independence. Their dream 

of carving out a separate shariah-bound community within united India, however, was 

regarded by some, even from within their own camp, as not only erroneous but also as 

highly impractical. The opposition to the notion of united nationalism and political 

collaboration with the Hindus came, as referred to above, from Ashraf Ali Thanawi, and 

it was under the influence of his ideas that Jamiat Ulama-i-Islam was established in 1945 

by a section of the Deobandis to lend support to the idea of a separate Muslim state. For 

the ulama of the Thanawi group the prospects of the establishment of Pakistan presented 

an opportunity for the realization of the ages old dream of their ideological predecessors. 

They regarded the establishment of Pakistan as the first step in the establishment of a 

state on the principles of the Quran. The Jamiat Ulama-i-Islam thus hoped that Pakistan, 

with the ulama working as advisers in the matters of shariah would be gradually 

transformed into a true Islamic state.78 This was the goal that the Jamiat Ulama-i-Islam 

since the inception of Pakistan had unceasingly strived to achieve.  

Mawlana Shabbir Uthmani, the president of the All India Jamiat Ulama-i-Islam, moved 

to Pakistan in August to help establish an Islamic state in the newly created state of 

Pakistan. Once in Karachi he reorganized the Jamiat Ulama-i-Islam Markazi Jamiat 

                                                           
78 Mufti Muhammad Taqi Usmani, Merey Walid Merey Sheikh aur Un Ka Mizaj wa Mazaaq (Karachi: 

Maktabah Maarif-ul-Quran, 2004), pp. 116-130. 



112 
 

Ulama-i-Islam (MJUI) to effectively pursue the desired project of building an Islamic 

state in Pakistan.79 The task of promulgating an Islamic constitution within the 

framework of a modern democratic nation state, however, proved more onerous than 

Mawlana Uthmani and other ulama had anticipated. For Mawlana Uthmani the 

assurances that he had been given by Jinnah were enough proof of the fact that the 

constitution of Pakistan will be Islamic in character.80 He, however, failed to see that for 

the westernized leadership of the Muslim League the Islamic character of Pakistan had 

only a contingent importance and that it was used merely as a slogan for rallying support 

of the Muslim masses for the cause of a separate state or, at best, that their idea of the 

Islamic state was markedly different from the one cherished by the ulama.81 The ulama 

when faced with frequent references to their inability to come up with an Islamic 

constitution by the secular elements within the body politic, finally, began realizing that 

their dream of an Islamic constitution had been compromised and that the westernized 

elite were not sincere in their pledges regarding the Islamic character of the constitution. 

These suspicions of the ulama were voiced by Usmani in an address to a conference of 

the East Pakistan Jamiat Ulamai-i-Islam.82 Mawlana Usmani declared that the challenge 

hurled at the ulama to offer an Islamic constitution acceptable to the ulama of all shades 

and opinions, was merely a ploy to create disunity and to delay the framing of the 

constitution. He demanded the formation of a committee of the eminent ulama and 

thinkers by the constituent assembly to prepare a draft and present it to the assembly.83 
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Usmani further declared that no matter what the consequences are the ulama will never 

back off from the demand of an Islamic constitution.84 In February 1949 he formulated a 

draft of basic guidelines of an Islamic constitution for the facilitating the work of the 

constituent assembly of Pakistan in this regard.85 It was probably due to the personal 

influence of Mawlana Usmani that a resolution popularly known as the Objective 

Resolution was moved by the government in the Constituent Assembly in March 1949.86 

The Objective Resolution with its acknowledgment of God as the ultimate sovereign, in 

whose name and within whose prescribed limits all powers are to be exercised by the 

elected representative of the people and a solemn pledge to enable the Muslims to order 

their lives in accord with the teachings and requirements of Islam, was hailed by the 

ulama as the triumph of Islam.87 Mawlana Usmani after scoring first victory in the 

struggle for the establishment of an Islamic state in Pakistan suddenly died on 13 

December 1949. The ulama suspected that the death of Mawlana Usmani was not natural 

and blamed it on those who opposed the promulgation of an Islamic constitution in 

Pakistan.88                        

In pursuance of the adoption of the Objective Resolution another longstanding demand of 

the ulama, i.e. the appointment of a ‘Board of Experts’ on shariah was also granted by 

the government. The Board which was appointed in August 1949 was called Board of 

Talimaat-i-Islamia. Allama Sayyid Sulaiman Nadvi was appointed as its president and 

while Mufti Muhammad Shafi, Dr. Hamidullah, prof. Abdul Khaliq and Mawlana Jaffar 
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Hussain worked as members Mawlana Zafar Ahmad Ansari occupied the position of the 

Secretory.89 The powers yielded to the Board, however, would not have been to the liking 

of the ulama as it only had to function in advisory capacity to the Basic Principles 

Committee and give advice on such matters as might be referred to it by the Committee. 

The ulama, nevertheless, accepted the ‘Board’, probably, in the same spirit of 

compromise in which they had accepted the not so promising principles of the Objective 

Resolution. From the proposals of the Board, submitted to the BPC, emerged a 

constitution of the ‘traditional medieval pattern’ in which the proposed council of ulama 

was not only given the powers of the nomination and removal of the head of the state but 

was also granted overriding powers in the sphere of law-making. 90 Most of the proposals 

forwarded by the Board of Talimat-i-Islamia, however, could not be accepted by the 

Constituent Assembly who at best wanted to evolve a constitution that could be modern 

and Islamic at the same time. The machinations of the secular elements to block the 

inculcation of Islamic principles in the constitution being framed by the Constituent 

Assembly was aptly matched by the perseverance of the ulama to have a constitution as 

Islamic as possible. The battle for the Islamic constitution ended in symbolic victory for 

the ulama with the insertion of the provision prohibiting the promulgation of any law by 

any legislature in Pakistan which is against the Quran and Sunnah and the adoption of the 

Objective Resolution as a preamble in the constitution finally promulgated in 1956.  

Meanwhile the Jamiat Ulama-i-Islam which spearheaded the movement for an Islamic 

constitution in Pakistan had become more or less defunct after the death, in 1953, of its 
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second president Allama Sayyid Sulaiman Nadvi. Mufti Muhammad Shafi who became 

the president of the Jamiat Ulama-i-Islam after Nadvi’s death tried to composed the 

differences that had surfaced in the Jamiat soon after the death of Mawlana Usmani.91 

Mufti Shafi, however, sidelined himself from active politics after 1956 and diverted his 

attention to education and other scholarly pursuits.92 It was around this time that Jamiat 

Ulama-i-Islam was captured by the ulama who belonged to Jamiat Ulama-i-Hind and 

were known as Madani group. Soon after the promulgation of the 1956 constitution Mufti 

Mahmood, one of the leading political figure among the Madani group of ulama, called a 

convention of ulama at Multan. In his letter of invitation to the ulama for the said 

convention, Mufti Mahmood declared that the inclusion of the repugnancy clause in the 

1956 constitution was indeed a great victory for the ulama and the Muslim masses of 

Pakistan. But this victory, he went on, should not be taken by the ulama as an end to their 

struggle for the actualization of a true Islamic state in Pakistan. He exhorted the ulama to 

take full cognizance of the political situation obtaining in the country and not to let the 

field completely open to the secularists and the so-called Muslim Modernists. He warned 

the ulama that if they failed to shoulder their responsibilities towards keeping Islam alive 

in the political system of Pakistan they even, if not directly, will indirectly be responsible 

for the banishment of Islam from the political arena which the secularists are ever keen to 

bring about.93  

The said convention of the Deobandi ulama was held at Multan on 7 October 1956 and it 

was during this convention that the Deobandi ulama, belonging to Madani group, 
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founded Markazi Jamiat Ulama-i-Islam West Pakistan (MJUIWP). Mawlana Ahmad Ali 

Lahori was appointed amir of the MJUIWP and Mawlana Mufti Mahmood and Mawlana 

Ghulam Ghaus Hazarvi were appointed as naib amir and nazim-i-aala respectively.94 The 

MJUIWP was meant to be an independent political party, relinquishing the policy of 

MJUI, which worked as a pressure group attached to the Muslim League.95 The MJUI 

remain redundant during the coming years and it was MJUIWP that remained active on 

the political scene.96 The MJUIWP, in order to contest the forthcoming elections under 

the 1956 constitution, made a fresh review of the 1956 constitution and proposed various 

amendments for further enhancing the Islamic character of the constitution. The 

imposition of the Martial Law and the ban on political activities deprived the ulama of 

the realization of their dreams.  

The Martial Law regime of Ayub Khan was not favorably disposed towards the ulema 

and their conception of the Islamic character of the constitution. They, thus, to a larger 

extent, were kept out of the process of the framing of the new constitution. The ulama 

remained inimical to the Martial Law regime and the constitution promulgated under its 

aegis. When the ban on party politics was finally removed through the adoption of the 

Political Parties Bill in July 1962, the Deobandi political organization was revived in 

August 1962 under the name of Jamiat Ulama-i-Islam Pakistan (JUIP). 

 In the last days of the Ayub’s regime when political activity was at its heights the JUIP 

also actively participated in the anti-Ayub movement. When the heightened political 

agitation finally led to the fall of the Ayub’s regime and political parties started 
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campaigning for the coming elections to be held under the Martial Law administration of 

the Aga Muhammad Yahya Khan, the JUIP opted for an electoral alliance with the 

Pakistan People’s Party and Pakistan Labour Party. Both of these parties the PPP and 

PLP had socialist programs and the JUIP faced severe criticism from not only the Jamati 

Islami but also from the Deobandi ulama of the defunct MJUI. When all efforts to wean 

the JUIP away from the socialist block failed, the Deobandi ulama opposed to the JUIP, 

finally, revived the MJUI. Even after the revival of the MJUI some from within its ranks 

tried to dissuade the JUIP from its alliance with the PPP and PLP. The two factions, 

however, failed to reconcile their differences and went to the poles as separate parties. 

 This rift among the Deobandi ulema obviously surrounded the issue of the ultimate 

purpose of the ulama’s involvement in politics and is reminiscent of the pre-partition 

division among them on the question of a separate homeland for the Muslims and also a 

precursor of their further political factionalization in the coming years over related 

concerns. 

 The performance of both the Deobandi political parties was not outstanding in the 1970 

elections. The MJUI was able to win only one seat in the East Pakistan Assembly. The 

JUIP, however, was able to win a couple of seats in the National Assembly and 

provincial assemblies of West Pakistan. The JUIP was able to capture 2 seats in the 

Punjab, 4 in the NWFP and 3 in Baluchistan. Due to the 1971 war between India and 

Pakistan and the subsequent dismemberment of Pakistan, the JUIP was placed in a 

position to form coalition governments in the NWFP and Balochistan. The JUIP, in order 

to form governments in both of these provinces, had to enter into an alliance with the 

National Awami Party (NAP). NAP was a nationalist party with secular tendencies and 
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the decision of the JUIP to join hands with NAP provided the ulama of MJUI with 

another occasion to criticize it for its un-Islamic political practices. The JUIP sojourn in 

office proved to be a short one as Bhutto on 15 February 1973 dismissed the JUIP-NAP 

coalition government of Balochistan on charges of secessionist activities and the NAP-

JUIP government of NWFP resigned in protest. 

 Another problem the JUIP faced in this period was the separation from it of some ulama 

due to the allegedly increasingly anti-Pakistan posture of the NAP and also because of the 

NAP led coalition government failure to implement the JUIP Islamic program in 

Balochistan. This opposition faction, which was led by Mawlana Hazarvi, thus demanded 

that the JUIP should immediately dissociate itself from the NAP. The JUIP decision to 

hold on to the alliance brought forth strong accusations against it from the Hazarvi group. 

Mawlana Hazarvi criticized Mufti Mahmood for lending support to the NAP on its anti-

Pakistan Pakhtunistan scheme.97 Here it needs to be pointed out that the leadership of the 

JUIP was mainly in the hands of the Deobandis who previously belonged to the Madani 

group and thus are said to have had an anti-Pakistan history. The Madani link of the JUIP 

leadership would not have been a problem and would have long been forgotten if Mufti 

Mahmud, during the period of their alliance with the NAP, had not made references to 

this Madani connection in a tone and in contexts that cast aspersions on their loyalty to 
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the state of Pakistan. Mufti Mahmud was also reported to have on an occasion approved 

of the Pakhtunistan scheme.98  

Another action of the JUIP which led to the schism within their ranks was the decision, 

presumably under the influence of Mufti Mahmood, to join the United Democratic Front 

(UDF), a multiparty alliance of the opposition parties within the National Assembly. The 

main reason for which the Hazarvi led group of ulama opposed the said alliance was the 

inclusion of Jamaat-i-Islami in it. The founder of the Jamaat-i-Islami was not liked by the 

Deobandis for his interpretation of Islam and was even not considered by them as good 

Muslim. The political philosophy of the Jamaat was regarded by the Deobandis as an 

anathema to the whole project of Islamizing the state in Pakistan. Mufti Mahmood faced 

severe criticism from the Hazarvi group not only for joining an alliance that had Jamaat-i- 

Islami as its member but more so for letting it dominated by it.99 The Deobandis thus yet 

again, just like earlier, split up before the coming of the general elections. 

The UDF and other political parties, in pursuance of Prime Minister Bhutto’s 

announcement to hold general elections, met at Lahore and decided to contest the 

upcoming polls as a combined electoral alliance under the name of Pakistan National 

Alliance (PNA). The Mufti Mahmood led group of JUIP formed an important part of the 

PNA as Mufti Mahmood was unanimously elected as its president.100 The outcome of the 

elections that were held on 7 March 1977, however, proved onerous for the practice of 

democracy in Pakistan as it led to the imposition of the third Martial Law regime. It so 

happened that when the results of the elections were announced they heralded an 
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overwhelming victory for the ruling PPP. This outcome of the elections shocked the PNA 

beyond all proportions. The PNA termed the elections as universally rigged by the ruling 

PPP and as a result announced a boycott of the 10 March provincial assembly polls. The 

PNA after the rejection of the result of the polls launched a country-wide agitation 

movement for holding fresh elections. The protracted tug of war between the PNA and 

the government and their failure to resolve the situation amicably gave an excuse to the 

army to impose Martial Law. The Martial Law regime of General Zia ul-Haq promised to 

hold a general election within 90 days and to transfer the reins of power to the elected 

leadership. But those ninety days turned out to be more than a decade.  

The anti-Bhutto PNA movement applauded the Military for removing Bhutto from the 

seat of government. The JUIP and Jamaat-i-Islam in particular were delighted by the 

Military regime’s commitment towards the establishment of a social order based on 

Nizam-i-Mustafa.101 They thus extended their full support to General Zia ul-Haq in the 

hope that he would convert Pakistan into a true Islamic state. The postponement of the 

elections scheduled for 1979, however, made the JUIP (Mufti group) suspicious of the 

designs of the military regime and they as a consequence joined the PPP led Movement 

for the Restoration of Democracy (MRD). 

All efforts to restore democracy in Pakistan, however, proved inconsequential as the Zia 

regime dealt all opposition with an iron hand and imposed a complete ban on all forms of 

political activity. The political fortunes of the Deobandis, despite the closure of all 

legitimate political channels, took a positive turn and reached its highest water mark. The 
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opportunity for the increased political influence of the Deobandis came up when Zia ul- 

Haq in the wake of the Soviet invasion of Afghanistan started courting them for provision 

of recruits for the Pakistan military’s sponsored jihad against the USSR in Afghanistan. 

The Pakistan Army used the Deobandi madrassas in NWFP and Baluchistan as 

recruitment centers for sending foot soldiers for fighting theirs’ and America’s proxy war 

in Afghanistan.102 The crucial role that the Deobandis played in the Afghan war accrued 

to them so much political leverage back home in Pakistan than they would have attained 

through electoral politics. The most important event in this regard was the rise to power 

of the Taliban in Afghanistan. The Taliban were in the main students of the Deobandi 

madrassas in Pakistan and their success in establishing an Islamic state in Afghanistan 

encouraged the Deobandis in Pakistan that whatever conception of a true Islamic state 

they had in mind could actually be translated into reality. It was around this time that the 

Deobandis in Pakistan started making increasing demands on the Pakistani state to 

establish shariah based government, at least, in the tribal areas.103 And through their 

involvement in Afghan jihad they now even did not shun the possibility of using violent 

means for the fulfillment of their demands on the state in Pakistan. The recent Taliban 

movements in tribal areas and Swat proved that they could actually resort to militant 

means. 
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MILITARIZATION OF THE SECTARIAN SPACE IN PAKISTAN  

The powerful upsurge of religious revivalism that occurred in Pakistan in the wake of Zia 

ul-Haq’s Islamization program also introduced elements of intense violence into the 

country’s sectarian milieu. The conflict between the Sunnis and Shia has remained a 

feature of the relations between the two communities not only in South Asia but goes a 

long way back into Islamic history. The intense violence with which it exploded in 

Pakistan in the 1990s, however, was unprecedented in the areas which now form 

Pakistan, as here the relations between the two communities had remained less tense 

compared to other areas of the Indian Sub-continent.104   

The coming together of a multiplicity of factors during the martial law regime of Zia ul-

Haq exacerbated the tension between the Sunnis and Shia. Foremost among these factors 

was the 1979 Iranian revolution and the ensuing relgio-political activism of the Shia 

community in Pakistan. The transformation of the Shia community was said to be at the 

behest of Iran with monetary and ideological injections from that country. This Iranian 

connection of the Shia activism caused great apprehension in the legitimacy deficient 

martial law regime and to curtail it, lest Pakistan goes the Iranian way, the state 

capitulated towards the Sunnis. The state now became a party in the sectarian conflict. 

And the result was the militant upsurge of sectarianism. The scale and sustenance to the 

sectarian conflict was provided by the ready availability of funds, from countries in the 

Gulf, and of arms, in the wake of the Afghan Jihad.  
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Among the Sunnis the sect that remained in the forefront of anti-Shia militancy was the 

Deobandis and sectarianism became ‘a Deobandi-Shia rather than a Sunni-Shia 

conflict’.105 The hostility of the Deobandis towards Shias is regarded as an affect of their 

education and training and it also, in that, is not a new development as the Deoband 

Seminary as far back as 1940 had, through a fatwa duly endorsed by all the important 

ulama of the Deoband, declared the Asna Ashari Shias as kafirs.106 Among the endorsees 

of the said fatwa were also the ulama who later reorganized the Jamiat Ulama-i-Islam as 

a political party in 1960s.107 Before the 1980s, when it degenerated into violence, 

sectarianism, however, was traditionally mostly confined to verbal attacks and clashes 

during the month of Moharram.108 Sectarianism took a violent turn when the JUI, in the 

face of the changed situation referred to above, let go of the traditional policy of 

challenging Shi’ism through mere rhetoric and opted for militant ways, through its 

affiliated organizations like Sipah-e-Sahaba Pakistan (SSP) and Lashkar-e-Jangvi.          

CONCLUDING REMARKS             

Before the emergence of the Taliban in Afghanistan the western world’s scholarly gaze 

has by and large been fixed on the activities of the Islamists groups, like the Muslim 

Brotherhood and Jamaat-i-Islami, operating in the Middle East and the Indian Sub-

continent respectively, and the ulama, variously termed as the “traditionalist” and “neo-
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fundamentalist”, remained out of focus.109 The main reason for ignoring the traditionalist 

Islamic movements was the West’s overwhelming concern only with those Islamic 

movements who had an avowedly political agenda and thus could pose a threat to their 

political and economic interests in the Muslim World. Since the “traditionalist” neither 

had a systematic political ideology nor global political agenda110, they failed to attract the 

interest of western scholars and official think tanks.  

For Metcalf, the traditionalist Deobandis and for Olivier Roy, the traditionalists in 

general had essentially apolitical objectives limited as such only to individual moral 

reform.111 Such understanding of the traditionalist movements has, however, been 

challenged in recent research studies dealing with the emergence, from the womb of the 

traditionalist Deoband movement, of the Taliban and militant sectarian groups.112 In 

Zaman’s view the otherwise important work of Metcalf is deficient in the sense that ‘it 

has deflected attention away from the growth of radical sectarianism that has 

characterized Pakistani religious life in the last three decades’, ‘a development in which 

the Deobandi Ulama have been central players’.113  

In her study dealing with the Egyptian piety movement, Saba Mahmood asserts that the 

reason that some writers regard the movements emphasizing private moral reform as 

apolitical is because ‘the activities of such groups seldom engage those institutions and 
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practices that are commonly associated with the realm of politics and the state’.114 This 

assertion could be presented as a plausible explanation for considering the Tablighi 

Jamaat, a missionary movement linked to Deoband, as apolitical. It, however, could not 

be used in Metcalf’s defense for her repeated mistake of describing the entire Deoband 

movement as apolitical. In the foregoing we discussed, in considerable detail, the 

Deoband’s involvement in the politics of the times, since the days of their ideological 

predecessors up to the present, and are a sufficient proof that the Deoband movement 

could be anything but apolitical. In this regard the activities of even the Tablighi Jamaat, 

in the light of Saba Mahmood’s study of the Egyptian piety movement and the notoriety 

that the Tablighi Jamaat gained, in the western press, for its supposed role in leading a 

young American into the laps of  the Taliban in Afghanistan115, could not be considered 

as entirely apolitical.   

 The Deobandis have always regarded themselves as burdened with determining and 

policing the boundaries of the true faith. It is this self-consciously ‘policing ideology’ that 

informs and governs the Deobandi approach to politics. The ulama, it has been asserted, 

would not have taken part in the politics of elections if only the rulers had accepted the 

ulama’s demand of the implementation of an Islamic constitution in Pakistan.116 But in 

lieu of their self-proclaimed responsibilities, towards the upholding of the sharia there 

could never be a time when their involvement in politics would not be warranted. It is, 

therefore, asserted here that the Deobandis, throughout their entire history, have never 
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completely shunned politics. The nature and extent of their involvement in politics, as has 

been shown, however, has never remained the same and has been determined by the 

exigencies of the time and place. One change that took place in the political attitude of 

the Deobandi’s, at least since the establishment of MJUIWP is that they no longer work 

as a pressure group to force the ruling elite to promulgate the rule of sharia. They instead 

want to capture power themselves for the implementation of sharia. The difference in the 

political approach of the traditionalists and Islamists have thus become blurred. This 

seemingly changing attitude of the Deobandis towards politics has been variously termed 

as ‘ambivalence’117 ‘contradictory’118 and ‘lack of a defined political ideology’.119 The 

plausibility of such explanations, however, would make perfect sense if one only looks at 

the history of the political career of the Deobandis but would seem doubtful and 

challenged if cognizance of the rationale behind their involvement in politics is taken. For 

the Deobandis politics is not an end in itself but a means to an end; the end being the 

upholding of the sharia. An analysis of the political career of the Deobandis through this 

angle would make their attitudinal shifts towards politics as mere tactical moves, dictated 

by the compulsions of time and place.         

Another point that needs consideration is that Deoband is not a monolithic movement and 

is divided into several factions. Divisions in the Deoband are not symptomatic of the 
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weakness in their political ideology but a function of it. For the Deobandis the end of all 

politics being the upholding of sharia divisions have thus occurred on the issue of the 

method best suited for its attainment. The separation of some ulama from JUH in the pre-

partition period and the formation of JUI and then the divisions within the ranks of the 

JUI in the post-partition period are cases in point. A consideration of the said political 

ideology of the Deobandis is also of singular importance in making sense of their resort 

to militancy. 

The surprise with which the increased political activism of the Deobandis coupled with 

their readiness to use violence, for the fulfillment of their demands on the state, is 

generally treated is partly due to the, hitherto, intellectual apathy accorded by the West to 

the traditionalist religious groups and partly due to the existence of earlier 

misconceptions regarding their true nature and approach towards politics. Metcalf, in her 

pioneering work on Deoband, portrayed the Deoband movement as an inward looking 

apolitical movement focusing only on individual moral correction.120 These views, up 

until recently, have been consumed by Western scholarship without any reservations 

whatsoever.121 And it is because of this mistaken view regarding the Deoband movement 

that the Western scholarly world felt shocked at the emergence of Taliban in Afghanistan 

who allegedly were largely the product of the Deobandi madrassas in Pakistan. It is, 

therefore, the contention of this dissertation that for an understanding of the militant 

stance of the Deobandis a thorough study of the activities of both the ideological 

predecessors of the Deoband movement, before even the establishment of the madrassa 
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at Deoband, and of that beyond the threshold of twentieth century, a period not dealt with 

in Metcalf’s study, is warranted. A venture, which, it is further contended, would make it 

clear that for the Deobandis a resort to violence, for attaining the goals for which they 

take part in politics, has always been an acceptable option.  

The role of the state in the increased militarization of religious milieu in Pakistan is not 

small and for that very reason has been thoroughly researched. It is now no more a secret 

that the state has allegedly used the religious establishment in Pakistan as an instrument 

for the achievement of its objectives both in terms of foreign policy and domestic 

politics. But these are only the compulsion of the state which might have compelled it in 

courting and obtaining the support of the religious sphere and the state would not have 

been successful in all its endeavors without the willingness on the part of the other 

party—the religious organizations. A detail study of the state’s role in creating an 

environment conducive for militancy and of the reasons for the religious organizations’ 

becoming willing partners in fulfilling the states agenda will be undertaken in chapter 6 

of this study. Here it suffices to say that role of the state is only an enabling factor and to 

embrace and act upon the opportunities and means provided by it would not have been 

possible without the political orientation of the Deobandis as discussed in the foregoing, 

which has been termed in this study as the motivational factor of militancy. But the 

Deoband is not just a political movement and thus their particular orientation towards 

politics is both informed by and is a function of their religious orientation. An inquiry 

into their religious orientation is therefore regarded necessary for further understanding 

the political orientation of the Deobandis and in that also of their resort to militancy. It is 
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in keeping with this line of thinking that the next chapter is devoted to the religious 

orientation of the Deobandis. 
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Chapter 4 

RELIGIOUS ORIENTATION OF THE DEOBAND MOVEMENT 

Deobandis call themselves ahl-e sunnat wal jammat, followers of the tradition of the Prophet and 

the community of believers. This, in Islamic legal jargon, means that they recognize the four 

legal schools of thought in Sunni Islam. In practice, however, they prefer to follow the Hanafi 

legal school. Deoband, in the words of the former muhtamim (Vice Chancellor) of the Dar ul 

Uloom Deoband, Qari Muhammad Tayyab, is not the name of a new sect or a group to which 

circumstances have given birth at a certain point in history1. Deobandi, rather, adhere to the 

religious orientation of the ahl-e sunnat wal jammat upholder of the interpretations of Islam as 

made by the generations following the Prophet and his companions to the present. The point 

which Qari Tayyab and other Deobandis often emphasize is that Deoband is not a new sect or 

group and that its religious orientation is that of the ahl-e sunnat wal jammat. It has also been 

acknowledged that ahl-e sunnat wal jammat is not a monolithic group and from time to time 

different branches have separated from it and that it is one such branch of ahl-e sunnat wal 

jammat that the Deoband represents.2 Qari Muhammad Tayyab while explaining the maslak 

(religious orientation) of the Deobandi ulama argued that the concept of ahl-e sunnat wal jammat 

is a combination of two words, sunnat and jammat. By the word sunnat is meant the law, the 

divine guidance and the straight path and the word jammat means following the persons who 

know the law, who have knowledge of the divine guidance and who are aware of the straight 

path and without whose guidance the true spirit of the divine guidance and law could not be 

ascertained. In his view one cannot learn true religion from the book alone. It has to be learned 
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from a teacher. The religious orientation of the Ahl-e sunnat wal jammat is thus based on both 

the book and the teacher. 3  He further argues that despite being part of the Ahl-e sunnat wal 

jammat the Deobandis also have a distinctive maslak of their own.4 

The branch of the ahl-e sunnat wal jammat which Deoband represent is that which has been 

shaped by the teachings and style of Shah Walliullah (1703-1762) and which in the annals of 

Deoband has often been termed as Walliullahi maslak.5 Besides an adherence to the teachings of 

Shah Walliullah another feature which sets the Deobandis apart is the respect accorded by them 

to the teachings of the founders of the Dar ul Uloom Deoband, Mawlana Muhammad Qasim 

Nanutawi and Mawlana Rashid Ahmad Ganghohwi. The multi-faceted maslak of the Deoband 

has been succinctly summarized by Qari Tayyab in the following words: 

The Darul Uloom is, in terms of religion, Islamic; as a sect, ahl-e sunnat wal jammat; in matters 

of fiqah, Hanafi; in tasawuf or Sufi orientation, Chishti, with a tendency to adhere to all Sufi 

orders; in kalam, Mathuridi and Ashari; in overall religious approach, Walliullahi; in matters of 

principles, Qasimi; in details (fiqah) Rashidi; and by reference Deobandi.6  

The major sites where this multi-faceted religious orientation of the Deoband is imparted are the 

Deobandi madrassahs. But by going through the syllabus taught in Deobandi madrassahs one 

finds no trace, whatsoever, of at least the last four ingredients of their religious orientation, as 

outlined by Qari Tayyab. It is interesting to note that the Deobandis also claim that Deobandi 

Islam cannot be learned from merely mastering the Dars-i Nizami.7  If this be the case, then, the 

                                                           
3 Qari Muhammad Tayyab, Ulama-i-Deoband ka Dini Rukh aur Maslaki Mizaj, pp. 31-64.   
4 Ibid., p. 176. 
5 Ibid. 
6 Qari Muhammad Tayyab as quoted in Sayyid Mahbub Rizvi, Tarikh Darul Uloom Deoband Vol.1 (Lahore: Al-

Meezan Press, 2005), p. 428.  
7 Qari Muhammad Tayyab, Ulama-i-Deoband ka Dini Rukh aur Maslaki Mizaj, p. 194. 
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question arises: How this particular religious orientation of the Deoband is passed on to the 

students who are supposed to be Deobandis? We will take up this question in detail in the next 

chapter. Presently, however, we will focus on our major concern in this chapter, that is, an 

exploration and analysis of the various facets of the religious orientation of the Deobandis.  

A DIFFERENT KIND OF MADRASSAH  

The madrassah at Deoband in terms of its curriculum was not much different from earlier 

madrassahs in the Subcontinent. The curriculum which was adopted in the madrassah at 

Deoband was basically the Dars-i-Nizami curriculum, known after its developer, Mullah 

Nizamud-Din Sihalvi of Faranghi Mahal. But unlike the curriculum of Nizam ud-Din in which 

more emphasis was placed on maqulat, the rational science, like logic and jurisprudence, the 

Deobandi curriculum was highly inclined towards manqulat, known as the traditional sciences, 

like Quran and hadith.8 The emphasis in Deoband on manqulat, is said to be the influence of 

Shah Walliullah. Though not much different in terms of curriculum from other madrassahs, 

Deoband was markedly different in various other respects. 

Though, started in a most informal manner,9 the madrassah was envisioned to be run on the 

pattern of the more formal style of British educational institutions.10 It was planned to have its 

own separate building with classrooms and a library and a professional staff, who, unlike 

previous madrassahs, were not united by family relationships but by more formal institutional 

and professional ties. The course of study had a fixed and definite duration and in imitation of 

                                                           
8 Francis Robinson, The Ulama of Farangi Mahall and Islamic Culture in South Asia (Lahore: Ferozsons, 2002), p. 

108. 
9 The popular account regarding the establishment of the madrassah at Deoband is that it started under the 

pomegranate tree in Chatta Masjid with a single teacher and a single student who coincidentally had the same name, 

Mahmud. See Manazir Ahsan Gilani, Swanih-i-Qasmi Vol. 2 & 3 (Lahore: Maktaba-i-Rahmania, n.d.), pp. 214-219.   
10 For details regarding the rationale and inspiration behind the innovations of Deoband madrassah see, Ibid., pp. 

216-220. 
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British educational institutions the system of yearly examinations was also introduced.11 The 

founders also greatly desired the establishment of other madrassahs on the same pattern. The 

dream came true and soon a number of madrassahs emerged in northern India. They all had 

informal affiliations with the parent madrassah at Deoband.12 Deoband, however, was not just a 

madrassah. It also represented a distinct religious orientation which it wanted to propagate in as 

wide an area as possible.13 The remarkable success, in a very short while, of the parent 

madrassah at Deoband and the emergence of a number of other affiliated madrassahs ensured 

the spread of its reformist teachings in a vast area and to large number of people. Gilani 

attributes the success of the Deoband madrassah to the adoption of the features of the British 

educational institutes.14 The madrassah, thus, became a central instrument in the propagation of 

Deobandi Islam. The madrassah at Deoband was not only different from other madrassahs in 

matters related to administration and techniques of teaching but also to a large extent in terms of 

its purposes.   

During the times of Muslim rule in India the main purpose of madrassah education was to 

prepare personnel for working as qazis and muftis in the government machinery.15 The end of 

Muslim rule, however, greatly diminished the employment opportunities of madrassah 

graduates. Because madrassah education produced little economic gain, it began to fall out of 

favor. Another setback to madrassah education was the loss of official patronage. It was, 

probably, as a result of the said situation that the founders of the madrassah at Deoband wanted 

                                                           
11 For details of institutional features of Deoband see Barbara Daly Metcalf, Islamic Revival in British India: 

Deoband, 1860-1900 (Karachi: Royal Book Agency, 1982).  
12 Information regarding the administrative setup and system of instruction has been taken from ibid. 
13 Mufti Muhammad Shafi, “Dar ul Uloom Deoband aur us ka Mizaj wa Mazaq”, Mahnama Al-Rashid, February-

March, 1976, pp. 144-145. 
14 Gilani, Swanih-i-Qasmi Vol. 2 & 3, pp. 216-220. 
15 At the turn of the eighteenth century the Farangi Mahall Madrassa in Lucknow was one such madrassah which 

produced men for filling posts of qazis and muftis. See Robinson, The Ulama of Farangi Mahall and Islamic 

Culture in South Asia. 
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it to be a different kind of institution. First, to rehabilitate the stature of madrassah education and 

to continue the educational process, the attainment of education was made an end unto itself and 

not a means of gaining employment or any other worldly reward. It rather intended ‘to produce 

ulama, who would become prayer leaders, writers, preachers, and teachers, and thus disseminate 

their learning in turn.’16 Secondly, the madrassah at Deoband in contrast to former madrassahs, 

which depended on official support and patronage from Muslim nobility, relied for its finances 

on popular subscriptions.17 Besides fulfilling the above purposes, these innovations were meant 

to reduce the gap that previously existed between the learned and the masses and inculcate in 

them a sense of responsibility for upholding Islam.18 The new kind of ulama in their capacity as 

prayer leaders, writers, preachers, and teachers would be increasingly and constantly in contact 

with common Muslims and bring home to them not only ‘reformed Islam’ but also awake in 

them a sense of responsibility towards the safeguarding of Islam.19 The soliciting of donations 

from common people also fulfilled the same purpose. Apart from institutional innovations, the 

Deoband madrassah also had its own distinct religious orientation or maslak. The hallmark of 

the religious orientation of the Deoband is their commitment to taqlid, a commitment which they 

share with the larger body of Sunni Islam, ahl-e sunnat wal jammat. Despite being part of the 

ahl-e sunnat wal jammat Deobandis also claim to have a different maslak of their own. We 

could, thus, infer that what is called as the Deobandi maslak is basically a combination of those 

beliefs in which it differs from other groups of the ahl-e sunnat wal jammat and it is these 

differences that we will focus on here.   

 

                                                           
16 Metcalf, Islamic Revival in British India, p.100. 
17 Ibid., p. 97. 
18 Gilani, Swanih-i-Qasmi Vol. 2 & 3, p. 221. 
19 Ibid.  
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THE COMBINATION OF SHARIAT AND TARIQAT   

Deobandis adhered to both the law and Sufi doctrine. This unity of shariat (the Law) and tariqat 

(the Path/the Sufi doctrine) was not practiced by Deobandis alone. What, however, was unique 

about Deobandis was their opposition to the form of Sufism that revolved around the tombs of 

medieval saints.20 They were against the customs of urs and pilgrimage to the shrines and treated 

intercession or miraculous intervention of pirs as suspect.21 One cannot claim salvation by 

merely following a saint and neglecting the rules of the shariat. For Deobandis tariqat without 

shariat was not acceptable, and they, in fact, regarded tariqat as subservient to shariat.22 To 

them shariat and tariqat were complementary and not opposed to each other, and the practices of 

tariqat should infuse spirit into the rules of the shariat and, thus, be a means for increasing ones 

love for shariat.23 Sufism was, in the case of Deoband, also a means for a strong relation 

between the teachers and students as they often became disciples of their teachers. 

The Deobandis mainly belong to the Chishti Sufi order. In actual practice, however, they sought 

and give initiation in all silsilahs.24 In view of the nature of this study, it needs to be pointed out 

here that, in line with the principles of their silsilah, the early Chishti Sufis insisted on keeping 

distance from the government. They also would not accept state honorifics and titles and refused 

to take grants from the state. Any relation with the state or for that matter with the wealthy and 

influential was, thus, deemed detrimental to spiritual development. To maintain their langar and 

other charitable works the Chishti Sufis accepted unsolicited gifts called futuh, which ranged 

                                                           
20 Qari Muhammad Tayyab, “Hazarat Ulama-i-Deoband ka Maslak-i-Aitidal” Mahnama Al-Rashid, February-

March, 1976, pp. 161-162. 
21 Ibid. 
22 Ibid., p. 162; Tayyab, Ulama-i-Deoband ka Dini Rukh aur Maslaki Mizaj, p. 134-135. 
23 Metcalf, Islamic Revival in British India, pp. 138-197. 
24 Multiple silsilah affiliation was common among the Sufis of northern India and as noted by Sana Haroon the Sufis 

and religious reformers of the Frontier, who were under the influence of the Deobandi ulama practiced initiation into 

multiple silsilahs. See Sana Haroon, Frontier of Faith: Islam in the Indo-Afghan Borderland (London: Hurst & 

Company, 2007), p. 39.  
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from a modest offering of meal to a huge amount of money or gold. There were however 

instances when gifts from powerful political elites and rulers were declined. Basically the Chishti 

believed in the principle of reforming society from below and the elites, who had their own 

vested interests, could not be trusted for a sincere effort with regard to Islamic reformation of 

Muslim society. It was mainly for this reason that the Chishti, unlike other Sufis who did 

maintain good relations with the rulers and the elites, kept a distance from rulers and powerful 

political dignitaries.25 In view of the top-down or down-top approach to reform or 

implementation of sharia the Deobandi approach is quite unique. They uphold the two 

approaches simultaneously. In this regard one can categorize the work of the Tablighi Jamaat as 

an effort to reform society from below and that of Jamiat Ulama-i-Islam in Pakistan from the top.   

In Mawlana Qasim Nanautavi’s eight principals, on which the foundations of the Deoband 

Madrassa were laid, one sees a glimpse of this early Chishti aloofness from the state and 

maneuverings to steer free of any official interference in their sacred space.26 It is difficult to 

know whether Mawlana Nanautavi, in the formulation of his principals, was actuated by the 

aforementioned Chishti stance or was it simply a display of aversion to British rule. 

In all the literature that deals with the madrassah at Deoband one finds no reference to the futuh 

tradition of the Chishtis. The founding principles of the Deoband madrassa are regarded to have 

been formulated by Mawlana Nanautavi after taking stock of the political situation of the times. 

It thus would not be wrong to conclude that the founding principles of the Deoband were the 

product of the ulama response to the establishment of British rule in India. This conclusion also 

seems plausible in view of the ulama’s relations with governments in previous centuries in India. 

                                                           
25 For a detail discussion on the Chishti approach to politics and relation with the rulers and elites see Tanvir Anjum, 

Chishti Sufis in the Sultanate of Delhi 1190-1400: From Restrained Influence to Calculated defiance (Karachi: 

Oxford University Press, 2011)  
26 Annemarie Schimmel, Islam in the Indian Subcontinent (Lahore: Sang-e-Meel Publications, 2003), p. 209. 
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During the centuries of Muslim rule in India the practitioners of the two streams of Islam, that is, 

tariqat and shariat, had, in most cases, differed from one other in terms of their approach and 

relation to the government. Though there were always glaring exceptions and it would sound a 

gross simplification to expound a general rule the Sufis, the followers of tariqat, had generally 

stood aloof from the government and had shunned politics while the ulama, the followers of 

shariat, had aligned themselves with the state and had remained involved in politics. We also 

need to mention here that tariqat and shariat had remained separate and there had been an 

opposition from the side of the ulama to certain practices of the Sufis, like that of sama. In latter 

centuries, however, this bifurcation between tariqat and shariat became less severe and there 

were a considerable number of ulama who would turn to Sufi practices and also an increasing 

number of Sufis with a concern for the rules of shariat.27  

Notwithstanding the overlapping of tariqat and shariat, the ulama’s involvement in the affairs of 

the state went on unabated. The ulama worked in the government in various capacities. But the 

two sectors which remained the hub of their activities were bureaucracy and education. The 

establishment of British rule, however, gradually banished them from both these fields. First, the 

establishment of English courts and increasing codification of the laws of the shariah made the 

ulama irrelevant as the codified law was now being administered by British officials. Secondly, 

the resumption by the British of land grants which had previously supported Muslim education 

adversely affected Muslim education and, by implication, the ulama. The ulama were, thus, not 

well disposed towards British rule. And it is in this context that extreme insistence on 

                                                           
27 The overlapping of the ulama and the Sufis particularly became more common in the eighteenth century. See 

Muhammad Umar, Islam in Northern India during the Eighteenth Century (New Delhi: Munshiram Manoharlal 

Publishers, 1993), p. 31. 
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independence from the state in the founding principles of the Deoband madrassah could be 

explained.   

It has been pointed out above that Deobandis follow both the Law (shariat) and the Path 

(tariqat). It has also been mentioned that the combination of shariat and tariqat was not unique 

to Deobandis alone. What, however, distinguished the Deobandis was that with them, unlike 

previous centuries, the combination of shariat and tariqat was no longer an exception but a 

norm. The other distinguishing feature of the religious orientation of the Deobandis, with regard 

to their approach towards Sufism, was the practice of initiation in multiple silsilahs. The 

initiation into multiple Sufi orders was also not an innovation on the part of the Deobandis as it 

was in vogue in earlier times but was limited to only some of the spiritual elite.28 They, however, 

turned it into a common practice and, more often than not, gave and sought initiation in multiple 

silsilahs.  

The kind of Sufi eclecticism affirmed to by the Deobandis was not without effects. On the one 

hand, it diluted the distinct style of behavior, the particular stance toward government, and the 

characteristic practices and disciplines, which each Sufi order previously had. But, on the other 

hand, it bolstered the position of the individual Sufi master.29 The Deobandis, it seems, evaluated 

each Sufi order and took from it what in their view conformed to their self-proclaimed 

reformative ideology. Of particular importance for our purposes is the special value placed on 

the Chishti stance aloof from the state and basing their influence on individual spirituality 

alone.30 The weakening of the said Chishti stance in the Deobandis and the diversity exhibited in 

their approach towards the state and politics could be attributed to the practice of multiple 

                                                           
28 Metcalf, Islamic Revival in British India, p. 158. 
29 ibid. 
30 Ibid., pp. 159-160. 
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initiations. Sufism, as already said, was regarded by the Deobandis as a means for infusing life 

into shariat and thus the increased influence of the individual Sufi master, gained through the 

initiation simultaneously into different silsilahs, was used to impress upon a disciple the need 

and importance of affirmation to the rules of shariat. A Deobandi Sufi master was not like a pir 

or a sajjadah nishin to whom a follower would turn for intercession or miraculous intervention. 

It was impressed upon the follower to follow the dictates of shariat to the letter and to avoid all 

suspect customs.31  

The overwhelming concern in Deoband with the prophetic sunnah in matters related to Sufism is 

claimed to be in line with the practice of Sayyid Ahmad Barelwi.32 Sayyid Ahmad had his own 

distinct style in Sufism, which was markedly different from the popular understanding and 

practice of Sufism at the time. The Sufi order in which Sayyid Ahmad gave initiation was called 

by him tariqah-i-Muhammadi.33 The distinguishing characteristics of the tariqah-i-Muhammadi 

were the emphasis laid in it for ‘strict adherence to the word of the Quran and authenticated 

hadith, and observance of the individualized ritual practices of the faith such as prayer and 

fasting, instead of the reliance on the pir as mediator between the individual and God.34 Sayyid 

Ahmad was committed to the reform of popular customs and to purge them of all the un-Islamic 

accretions that have crept into them from time to time. For bringing about the said reform mere 

propagation was not regarded as sufficient. It was regarded essential to prepare men for affecting 

political changes necessary for creating an environment suitable for carrying out the dictates of 

                                                           
31 Tayyab, Ulama-i-Deoband ka Dini Rukh aur  Maslaki Mizaj, p. 134. 
32 Ibid., p. 178. 
33 Annemarie Schimmel argued that tariqah-i-Muhammadi was founded by Nasir Muhammad Andalib in 1734 as a 

branch of the Naqsbandi order, see Annemarie Schimmel, Islam in the Indian Subcontinent, pp. 154-155. Schimmel 

further argued that the tariqah-i-Muhammadi of Sayyid Ahmad was actually a continuation of Nasir Andalib’s 

tariqah, see Annemarie Schimmel, Pain and Grace (Leiden, 1976), p. 20. In contrast to Schimmel’s view, Metcalf 

asserts that there is considerable difference between the tariqah-i-Muhammadi of Nasir Andalib and that of Sayyid 

Ahmad, see Metcalf, Islamic Revival in British India, p. 57.   
34 Haroon, Frontier of Faith, pp.42-43. 
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shariat. In Sayyid Ahmad’s scheme initiation into the tariqah-i-Muhammadi was, thus, meant to 

create a circle of persons committed to his cause of reform and not just an initiation in the 

popular sense. The Deobandis profess to be the upholders of this reformist agenda of Sayyid 

Ahmad and just like him the Deoband movement aimed at creating a cadre of men committed to 

the same spirit of reform.35 The initiation into Sufi orders was, with them too, a means to 

strengthen the bonds of relationship among their followers. The silsilah affiliations of the 

Deobandis turned them into a kind of brotherhood and it was this Deobandi brotherhood of 

pirimuridi that proved instrumental in the success of the Deobandi reform movement.36 

Besides using their silsilah affiliations for cementing the bonds of relationships among the 

followers, the Deobandis, also in imitation of Sayyid Ahmad Barelwi, made use of every 

possible means at their disposal for the dissemination of their reformist teachings.37 The 

increasing numbers of Deobandi graduates used their positions as prayer leaders, writers, 

preachers and teachers for spreading their reformist message.38  

 

 

                                                           
35 Haroon mentions that it was this reformist ideology of Sayyid Ahmad that Hajji Turangzai undertook to spread 

among the Pukhtuns when he took the bait at Hajji Imdadullah’s hand in Mecca, see Haroon, Frontier of Faith, p. 

55.  
36During his stay in Afghanistan in connection with giving practical shape to the scheme of the liberation of India 

devised by Mawlana Mahmudul Hassan, referred to as the Silken Letter Conspiracy in British records, Mawlana 

Ubaidullah Sindhi claimed to have met a group of persons committed to Mawlana Mahmudul Hassan and by 

implication to the Deobandi reform movement. The presence of such persons in so remote an area and the 

sympathetic response of the Afghan King are attributed by Mawlana Sindhi to the spiritual influence of Mawlana 

Mahmudul Hassan. See Sindhi, Zati Diary. Haroon regards the silsilah affiliation crucial for the spread of reformist 

teachings of Shah Walliullah and Sayyid Ahmad among the Pukhtuns of the Frontier, see Haroon, Frontier of Faith, 

pp. 35-55.   
37 The followers of Sayyid Ahmad Bareilvi, it is said, utilized, all means, such as mosques, madrassahs, and the 

modern printing press for the propagation of the reformist ideas of Sayyid Ahmad. See Ghulam Muhammad Jaffar, 

“Tariqah-i-Muhammadiyah Movement and the Propagation of its Ideas”, in: The Islamic Quarterly, Vol. XLIII, No. 

2 (second quarter, 1999), pp.132-142.  
38 Metcalf, Metcalf, Islamic Revival in British India, p. 100. 
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THE SPREAD OF REFORM BY ALL MEANS  

 The Deobandis in their reformist activities surpassed the work of all the other reforming 

ulama.39 One of the distinguishing features of their reformist undertakings was that they utilized 

all possible means for the spread of their reformist teachings. They transformed the position of 

institutions, such as mosques and madrassahs, and also adopted modern technologies, such as 

the printing press, for popularizing their reforming ideology.  

The change that the Deobandis introduced in the institution of madrassah was that they 

transformed the madrassah from merely being a site of the transmission of knowledge to centers 

for the training and production of men imbued only with a particular understanding of Islam. The 

newly established madrassah at Deoband was, thus, utilized for imparting the Deobandi religious 

orientation. The madrassah, thus, lost its neutral character and from then on every sect started 

establishing its own madrassahs, making madrassah education a sectarian affair polarizing the 

religious milieu.  

In addition to the changes in academic and educational fields, the Deoband madrassah was 

distinct in enlarging the scope of madrassah education by aspiring to provide a lead to the 

Muslim community in social and political matters as well. The purpose of the establishment of 

the madrassah at Deoband was, in the conception of the founders, not merely providing religious 

education.40 In the absence of the Muslim political power it was meant to be a place for 

providing guidance to Muslims in all spheres of life. The madrassah at Deoband thus, initially 

                                                           
39 Francis Robinson,op. cit., p. 76.  
40 The inclusion of ‘quasi-military exercises’ from the beginning of its curriculum earned it the name “madrassah 

harbiah” (‘military school’) and the establishment of mahkamah qaza (court of justice) confirms the said claim. See 

Ziya-ul-Hassan Faruqi, The Deoband School and the Demand for Pakistan (Bombay: Asia Publishing House, 1963), 

pp. 36-37. It has also been claimed that the madrassah was meant for keeping alive the spirit of 1857 to ultimately 

re-establish Islamic rule. For a detailed discussion of the other than educational purpose of the Deoband madrassah 

see Mawlana Manazir Ahsan Gilani, Swanih Qasimi Vol 1&2, pp. 221-226.  
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with some caution under pressure of the circumstances of the times, but later on, openly took a 

stand on important political issues of the day. The said role was performed sometimes by actual 

participation of the men associated with the madrassah and, at other times, by making available 

knowledge of correct behavior regarding political issues in the form of fatawa.41 

 The issuance of fatawa by learned ulama was not something new. But the change the Deobandis 

introduced was that they made it a permanent feature of the institution of the madrassah. With 

the passage of time fatawa seeking became highly popular and an ever increasing number of 

fatawa were sought on a wide range of issues. Due to the number of fatawa that now had to be 

pronounced and to the extreme importance attached to the business of fatawa, a separate and 

permanent department at the Deoband madrassah was established in 1893 known as the darul 

ifta.42 The department of darul ifta, as its name suggests, was charged with the responsibility of 

receiving queries and pronouncing fatawa.  

For the ulama the importance of fatawa lay in the fact that it provided them an opportunity to 

safeguard the shariah and to enable ordinary Muslims to live Islamically, as far as possible, 

without the Islamic state. It also enabled the ulama to circumvent British courts where a codified 

and fixed Islamic law was practiced by English judges without the involvement of ulama.43  The 

gradual disappearance of madrassah-trained muftis from British courts with reference to the 

application of shariah also increased the importance of the madrassah as probably the only 

                                                           
41 Since its inception in 1867 till the start of twentieth century Deoband, in view of the political situation of the 

times, maintained an apolitical stance and focused on ensuring observance of shariah mainly through issuance of 

fatawa and engaging in munazira (public debates) for thwarting attacks on Islam. See Metcalf, Islamic Revival in 

British India. At the dawn of the twentieth century the ulama started displaying signs of political activism and from 

then on took active part in politics. For the active role of the ulama in politics see Ziya-ul-Hassan Faruqi, The 

Deoband School and the Demand for Pakistan; Francis Robinson, Islam, South Asia, and the West; Muhammad 

Qasim Zaman, The Ulama in Contemporary Islam: Custodians of Change, (Karachi: Oxford University Press, 

2002). 
42 Mawlana Mufti Muhammad Shafi, Fatawa Darul Uloom Deoband (Karachi: Darul Ishaat, 1977). pp. 88-89. 
43 Ibid. 
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center available to the ordinary Muslims to be consulted privately on matters related to shariah.44 

It also needs to be pointed out here that the authority to pronounce fatawa solely rests in the 

confidence of a ‘pious Muslim’ in the knowledge of the shariah of a particular scholar and not in 

any official sanction.45 Thus the interest of common Muslims to live their lives in accordance 

with the dictates of shariah afforded the Deobandi ulama with the much longed for opportunity 

to spread, as far as possible, the knowledge of the shariah, which was strictly in line with their 

reformist ideology. The Deobandis were especially keen to reform social customs which they 

regarded as bidat, innovations not sanctioned by the shariah. They sought the eradication of the 

said social customs through the issuance of fatawa showing how these customs were not correct 

from the point of view of the shariah. 46  

The early Deobandi fatawa were largely solicited by private individuals on matters of ritual and 

belief and, therefore, seem to be less concerned with issues related to state and politics. The 

ulama, however, never excluded politics from the full range of their activities as the fatawa were 

used as a means to circumvent the British courts.47 They even went on to set up a makamah-i-

Qaza (court of Justice) at Deoband to settle disputes between the Muslims of the town and 

dispense justice according to the shariah.48 The mahkamah-i-qaza at Deoband for some reason 

became defunct but the spirit, that is, the desire to confront or at least not to cooperate with the 

established alien authority, which had motivated its establishment, remained alive, as the ulema 

keep on exhorting their followers to abstain from taking their disputes to the British courts, 

where the very decorum and procedural niceties provided occasions for the discountenance of 

                                                           
44 Muhammad Khalid Masud, Trends in the Interpretation of Islamic Law as Reflected in the Fatawa Literature of 

the Deoband School: A Study of the Attitudes of the Ulama of Deoband to Certain Social Problems and Inventions 

(M.A. Thesis, Institute of Islamic Studies, McGill University, 1969), p. 8.    
45 Ibid., p. 2. 
46 Ibid., pp. 9-10. 
47 Metcalf, Islamic Revival in British India, p. 146. 
48 Tayyib, Maslak Ulama-i-Deoband, pp. 68-69. 
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the shariah.49 In an attempt to reduce the dependence of the Muslims on the heathen courts the 

ulama painstakingly endeavored to pronounce fatawa on as many issues as possible and also as 

soon after the queries had been received. It was, thus, that the Deoband ‘prided itself on having 

replied to the bulk of the questions on the very day they were received.’50 The majority of 

Deobandi fatawas, it is observed, deal with matters pertaining to belief, religious rituals, Sufi 

practices and certain socio-economic problems faced by the Muslim community in India in their 

daily lives. But this is not to deny the fact that fatawa also gave due importance to issues of 

contemporary politics. The Deobandis, as has already been mentioned, were cognizant of the 

political situation of India and held opinions of its own regarding it.  

Early fatawa compilations of Deoband show that there existed a considerable number of fatawas 

dealing with questions about the politics of the day.51 Ordinary Muslims were especially 

perturbed at the often divergent paths followed by Muslim intelligentsia regarding the political 

future of India and their relations with the British government and asked for the learned opinions 

of the ulama. The Deobandi fatawa answered all these questions in the light of their particular 

approach to the shariah with great deliberation and care52. The particular approach to shariah of 

the Deoband, as referred to above, rested on the notion that ‘an answer to each and every 

question could and should be found in the shariah.’53  

The practice of limiting the parameters of their search to finding solutions to the problems of 

modern day life only to the shariah and in that to the Hanafi fiqh alone, made the Deobandis 

prone to a certain rigidity, which they manifested in dealing with those who did not share their 
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approach.54 However, they displayed a kind of double standard in dealing with differences of 

opinion. They showed much tolerance in dealing with differences among themselves, while those 

of other were stringently criticized. It was thus that Mawlana Muhammad Zakariyya, one of the 

most respected and renowned Deobandi ulama, in reply to the queries of a pupil about divergent 

stances taken by the two luminaries of Deoband, Mawlana Ashraf Ali Thanawi and Hussain 

Ahmad Madani, on the issue of their co-operation with the Congress, severely admonished the 

student and generally all Muslims from passing judgments on or criticizing the actions of the 

elders like Ashraf Ali Thanawi and Hussain Ahmad Madani. By referring to their piety, the 

services rendered by them to Islam and the spiritual heights attained by them, he asserted that 

such persons could not be in error and that their matters better be left to the judgment of Allah.55  

The same kind of understanding and forbearance, however, is found lacking in the discourse and 

practice of the ulama while dealing with a difference of approach and opinion of someone other 

than themselves. A good example of this is the negative reception accorded to the teachings of 

Sir Sayyid Ahmad Khan (1817-1898) and Sayyid Abul Ala Maududi (1903-1979), both of whom 

remain all-time hated personalities among the ranks of the Deobandi ulama. The teachings of 

Maududi are, for that matter, termed as fitna (promoting dissension in the Muslim umma) and the 

Deobandi madrassahs even teach a book to its students for the refutation the said fitna.56 Besides 

rebuking the teachings of these two figures there exists a plethora of polemical literature 

produced to the present day by Deobandi scholars for countering the supposedly erroneous 
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approach to Islam of Islamic sects such as the Berelvi, Ahl-i-Hadith, Shia and Ahmadi.57 Of 

these the latter two have especially been regarded as threats to the edifice of Islam and attempts 

have been made from time to time to redraw or to make manifest the boundaries of Islam so as to 

place them outside the pale of Islam. Their efforts seemed to have borne fruit when they were 

joined by almost all the other religious groups in the anti-Ahmadi movement, culminating in 

1974 in the Ahmadis being declared by the Islamic Republic of Pakistan as a legal minority and, 

thus, making them non-Muslims for all practical purposes.58 The declaration of the Ahmadis as 

non-Muslims in Pakistan is regarded by the ulama as fruits of their efforts undertaken since the 

inception of the Ahmadi fitna.59   

The ulama have ever remained eager to find new ways to spread their reformist ideas and in the 

process made efficient use of existing institutions some of which were transformed or put to a 

somewhat new use to enable them to reach out to as wide an audience as possible. They also 

enthusiastically embraced; at least, two means of proselytizing, i.e. the lithographic press and 

public debate, introduced and practiced, mainly, by Christian missionaries.60  

One of the distinguishing markers of the reformist ulama of Deoband, as has been argued by 

Zaman61 and Robinson,62 is their concern with the here and now and their desire and ability to 

amend, adapt and transform to make themselves and by implication ‘traditional Islam’ relevant 
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in the modern world and thus to maintain their position of authority. It was under the force of the 

said imperatives that the ulama, otherwise opposed to all things coming from the lands of kufr, 

have, more often than not, adopted and put to the service of Islam ‘seriously useful’ items from 

the West.63 We need to mention here that the realms of writing and public debate were not new 

for the ulama. The fact, however, remains that writing, supported now by cheap publication 

provided the ulama with a means to reach out to an ever wider audience. The Muslims of 

northern India, it is noted, adopted the new technology of print with much alacrity and vigor and 

that this vigorous exploitation of print was led by the ulama.64 This display of ‘unusual energy’ 

in the adoption of the printing press, on the one hand, provided for the educational needs of the 

Muslims, as all religious classics were printed in great numbers and made available for cowries 

(a pittance), while, on the other hand, it was used by the ulama for the production of a new breed 

of religious literature, that is, reformist treatises, such as Taqwiyat ul-Iman and Sirat ul-

Mustaqeem. Such reformist tracks thus produced were meant to familiarize the ordinary Muslims 

with the fundamental sources of the faith. Once in circulation these tracks affected ‘a marked 

tendency to religious revival among the Muslims’65 which, in turn, went a long way to 

compensate for the loss of political power.66  

The founding fathers of the madrassah, especially Mawlana Nanautavi, regarded writing and 

publication as indispensable for the defense and propagation of the true faith.67 In the view of the 

Deobandis writing, publishing and research for thwarting threats to Islam form an important part 

of the Deobandi maslak.68 The overwhelming concern for the defense of Islam also actuated the 
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adoption of manazarah and taqreer, oral debates and defensive speeches, as an integral part of 

the Deobandi maslak.69 The early Deobandis justified their indulgence in the public debates of 

the day on the grounds of repulsing all attacks on Islam (read: the particular Deobandi 

interpretation of Islam) and elucidating the boundaries of the faith.70 Taking part in these debates 

had other objectives and outcomes as well. They, in the words of Metcalf, ‘also provided an 

opportunity for rivals within each tradition to make a bid for leadership within their own 

community.’71 The enthusiastic participation of the Deobandis in these debates validated their 

very claims as defenders of the faith vis-a-vis the ulama of Budaun and Bareilly, who ignored 

them.72 The debates did not offer anything valuable or new in terms of ‘genuine intellectual’ 

ideas. All the ideas presented in these debates were, almost without exception, stereotyped and 

ceremonial. The only thing that mattered was the participation of a group to enhance its claim to 

authority within its own community, as each side, in the absence of a judge at the conclusion of 

the debate, would claim a victory for itself.73 Notwithstanding their intellectual or religious 

worth the debates were nevertheless important for some social and political reasons. They 

provided, perhaps, the only ‘paradigm of the political and social struggle’74 in the nineteenth 

century to otherwise powerless Indian communities. The importance the Deobandis attached to 

the debates can be judged from the fact that they ‘established a separate department of 

munazarah to train its students in the art of debating’.75 So much for the purpose and importance 
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of these debates. The overall impact of both publications and debates was a marked increase in 

audiences for the reformist ulama.76 

 The successes that the founders of Deoband gained over their opponents in public debates are 

regarded as invaluable service to the safeguard and preservation of Islam in India and their 

cherished memory has been kept alive in the writings of succeeding generations of Deobandis.77   

Though the practice of intra-religious debates diminished with the passage of time, especially 

with the end of British rule in India in 1947, the training of students in the art of munazarah is 

still a common and essential feature of madrassah education, training students for munazarah 

with those having other sectarian orientations.  

Besides munazarah and publication, another initiative, which proved enormously helpful in 

getting across ‘the essence of their scriptural reforming message to the Muslim masses and to 

engage significant numbers not of ulama but of ordinary Muslims in the process’78 was the 

tabligh movement. The tabligh movement, also called the Faith Movement, was started by 

Mawlana Muhammad Ilyas (1885-1944), a student of Deoband, in 1927 in Mewat (an area south 

of Delhi).79 The movement initially aimed at bringing home the knowledge of the fundamentals 

of the faith to the Meos, the inhabitants of Mewat, who though converted to Islam lacked the 

knowledge even of basics of their faith and mostly professional bandits. The movement proved 

successful and soon spread to other areas and is now involved in proselytizing activities almost 

all over the world.  
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The story of the begging of the movement goes that  Mawlana Ilyas after the completion of his 

studies started teaching in Madrassah Mazhirul ulum at Saharanpur but soon started realizing 

that teaching and thereby producing few religious experts was not enough for increasing 

religiosity and knowledge of religion among the masses who were, more often than not, found 

lacking in the observance of their religious duties. This was the lesson that Ilyas learned from his 

experience with the Mewatis.  

Earlier his father Ismail and his elder brother Muhammad had tried to increase religiosity among 

the Meos by imparting religious education to a few Mewati children whom they thought would 

prove instrumental in spreading the knowledge of Islam in their area. Mawlana Ilyas, however, 

noted that these students had not been able to accomplish much. The opening of madrassahs in 

the area itself, Ilyas thought, could produce a permanent and lasting effect in bringing them 

nearer to Islam.  After a short time, Ilyas even became dismayed with the effects of his 

educational program in affecting any change in the prevailing irreligious environment. By seeing 

the clean shaven face of a boy, who had completed the study of Quran in one of the madrassahs 

Ilyas had established in Mewat, he became very much distressed that education had even failed 

to change his outward appearance.80 He thus sought some other way for accomplishing the task 

he had set before him.  

He had come to the conclusion that no change could come unless and until all the people 

themselves are involved in the work of preaching. This led Ilyas to undertake preaching trips in 

the area, going from home to home reminding people of their duties towards Islam, calling them 

to the local mosques for preaching, asking them to form groups and leave their homes for some 

time to go on preaching tours in the neighboring areas. The best way to increase love for the 
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religion, Ilyas thought, was to involve the masses in the work of preaching, to remove them for 

some time from their irreligious environment and keep them occupied in religious activities.81  

In the beginning there was some hesitation and reluctance among the people but gradually the 

work started picking up momentum. Groups of Mewatis were formed and sent to Saharunpur, 

Kandhala, Raipur, and Thana Bhavan. They mostly stayed in local mosques and madrassahs and 

moved in the neighborhood delivering to every Muslim the simplified reforming message. The 

message contained nothing more than reminding the Muslim masses and even the ulama of their 

religious affiliation, asking them to pray regularly, to remember God and respect all Muslims, to 

be selfless in all their doings and to undertake preaching tours.82 Ilyas insisted that those 

involved in the preaching work should just pass on these six points and avoid indulging in any 

kind of debate, or controversy.  Over and above all there should be no political discussions 

among the preaching groups.83  

Despite all these efforts to keep the movement safe from controversy and debate, nevertheless, 

objections were raised from time to time regarding the mode of operation and ultimate 

implications of the Tablighi Jamaat. Such objections have, mildly, been termed by Mawlana 

Muhammad Zakariya, Mawlana Ilyas’ nephew and staunch supporter of the Tablighi Jamaat, as 

misgivings.84 At issue in all these ‘misgivings’ was the concern that the Tablighi Jamaat might 

undermine the authority of the ulama and the madrassah regarding the preservation and 

propagation of Islam. There were also objections that there has been negligence or downplaying 

of some aspects of the religion in the work of the Tablighi Jamaat and that it might produce 

harmful results in the future.  
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Mawlana Zakariya in a point to point reply tried to assuage these objections by presenting 

evidence from the Prophetic Sunnah for the methods adopted by the Tablighi Jamaat.  The 

precedence Ilyas gave to preaching over politics had been premised on his view that the Muslims 

who had long remained divorced from politics had thus lost their knack for all things pertaining 

to it. To readily sacrifice one’s own immediate gains and profits for the higher purposes of 

organization and law is something that cannot be done overnight. It will need a long time of 

patient preaching before the Muslims are prepared for it. Taking on political roles without first 

being preparing the ground would be just like constructing a building from the roof down to the 

foundation and would thus immediately collapse to the ground.85  

Ilyas, however, did not lay any program of the sort which would have indicated when the work 

of preaching could give way to that of politics. The preclusion of politics did not and does not sit 

well with those to whom the project of Islam is intrinsically a political one, while others who 

agree with the emphasis on the revitalization of religious commitment to the exclusion of all 

other concerns criticize the Tablighi Jamaat for its lack of intellectual engagement with the 

challenges facing Muslims.86  

As an extension of objections raised in the past regarding the Tablighi Jamaat’s consideration of 

the work of preaching as striving in the path of Allah (fi sabil Allah), an expression generally 

been reserved for jihad with the sword (jihad bil saif), the issue was more recently brought forth 

and warranted a fatwa from Mawlana Muhammad Taqi Usmani, a revered Deobandi alim. In his 

fatwa Mawlana Taqi Usmani proclaimed that the Tablighi Jamaat’s idea that jihad with the 
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sword is suspended till the arrival of the Imam Mahdi87 is erroneous and therefore should be 

discarded. He went on to say that the proclamation of jihad with the sword is not to be tied to the 

appearance of the Imam Mahdi and that it could be proclaimed whenever the necessary resources 

for its successful undertaking are available.88  

The important point which the fatwa of Mawlana Usmani implicitly tries to bring forth is that 

abandoning jihad or for that matter eschewing politics is permissible as a tactic. But to forsake 

them for good as a principle is to be condemned. The Tablighi Jamaat as has been mentioned in 

the letter in response to which Mawlana Usmani pronounced the said fatwa claims that they are 

preparing the army of mujahideen for the last jihad of the Imam Mahdi.89 Notwithstanding the 

rulings of Islamic fiqh regarding this particular approach of the Tablighi Jamaat, it nevertheless 

signifies a political stance of the sort that makes the political aloofness of the Tablighi Jamaat a 

transient and tactical move.   

In recent times the rapid growth of the Tablighi Jamaat in most western countries has drawn 

much attention from scholars and security agencies. The avowedly apolitical nature and 

avoidance of media publicity has helped the sustained growth of the movement even under the 

most ‘paranoid regimes’. The connection of some individuals involved in militant activities in 

Europe and US with the Tablighi Jamaat, however, led to its castigation as ‘stealthy legions of 

jihad’90 and ‘army of darkness’.91 While this portrayal of the movement is regarded by some as 

incorrect or exaggerated, there are others to whom the Tablighi Jamaat is not so apolitical and 
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non-jihadi. The attendance of the Tablighi congregations in Pakistan by leading politicians and 

military personnel for religious sanction and legitimacy and the tendency of the followers to 

consistently vote for the Jamiat Ulama-i- Islam raise suspicions regarding its non-political 

posture.92 The apolitical stance of the Tablighi Jamaat is also rendered ambiguous as ‘making 

Muslims conscious of their separate identity and aware of their social obligations from a 

religious perspective ultimately serves a political purpose’.93 The connections of some of its 

members with sectarian and militant groups like Sipah-i-Sahaba and the Harkatul Mujahideen 

undermine its peaceful demeanor.94 Despite all these assertions it is still hard to establish a direct 

link between the Tablighi Jamaat and militancy. The singular problem in this regard is posed by 

the lack of any membership records and of its being open to all. Though there is insistence on 

avoiding political discussions while on the preaching mission, no mechanism whatsoever exists 

for any further guidance in this respect. While it is hard to directly implicate the Tablighi Jamaat 

in acts of militancy, it certainly does not absolve them of the responsibility of not providing any 

political guidance to the followers so as to enable them to avoid being lured by militant 

organizations. 

Notwithstanding the nature and implications of the Tablighi Jamaat, it certainly has played a 

singularly remarkable role in spreading the reformist orientation of Deoband as far as Europe, 

America, and South East Asia. The exponential growth of the Deobandi madrassah in India, 
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Pakistan, Bangladesh and the Dar ul Ulums in the UK and South Africa owe their existences to 

the immense influence of the Tablighi Jamaat.95  

The Deobandis in their concern to increase the reach and effectiveness of their reformist 

teachings have over the years also adopted a number of new formal and informal channels of 

communication.96 The parent madrassah at Deoband, particularly since the 1980s, has started 

opening up new departments to streamline and speed up the spread of its version of Islam. Of the 

new methods adopted by the madrassah the most important ones are the computer, internet, and 

the English language. It is said that the old generation of ulama were against the introduction of 

these new media but these were finally approved for their usefulness in the propagation of true 

Islam.97 The parent madrassah at Deoband and almost all large madrassahs in Pakistan maintain 

their own websites containing information about the Deobandi maslak, courses offered, and the 

periodicals and books published. Some of the madrassahs also provide fatawa on the internet.98  

DEFENDING THE FAITH AGAINST EXTERNAL ATTACKS AND BIDAH  

The Deobandis, in addition to propagating the true faith via various methods elaborated at length 

above, have also sought to vigorously defend the true faith against all external attacks and bidah 

(innovations in religion). In their self-assumed roles as defenders of the true faith the Deobandis 

first saw themselves pitted against Christian missionaries and Hindu Arya Samajists. We 

observed at some length in the foregoing that the founders of Deoband enthusiastically 

participated in public debates with a view to dispelling all doubts and objections against Islam. 
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Actuated by the same reformist zeal the Deobandis also sought to purge Islam of social customs 

which they regarded as un-Islamic. While participation in debates enhanced their claims to 

religious authority, the crusade against social customs led to its being challenged by other groups 

within the community.  The opposition to the Deobandis came first from the Ahl-i Hadith and 

then from the Barelwis. 

The Ahl-i Hadith like the Deobandis were reformers and shared with them a concern for the 

reform of custom by elucidating the Law. The two, however, differ in their approach towards the 

Law. The Ahl-i Hadith ascertained the Law by direct recourse to the two foundational sources, 

the Qur’an and the hadith, and denied the validity of the four law schools in Sunni Islam.99 

Besides being ghair-muqalid (those who reject the four law schools) they also held in disdain the 

rational sciences, philosophy, and even kalam (theology).100 The Ahl-i Hadith also differed from 

the Deobandi approach in their rejection of all forms of institutional Sufism, the rejection of 

special relation with the sheikh and regarding Sufism as wholly private practice.101 Though the 

Deobandis regarded the Ahl-i Hadith approach as erroneous, they did not regard them as a great 

menace to the true faith and as such generally refrained from entering into controversy with 

them. The group of ulama that incurred the wrath of the Deobandis most is known as the 

Barelwis. 

The Barelwis are regarded to have been arisen as a reaction to the puritanical ideas of the Ahl-i 

Hadith and Deobandis.102 The Barelwis were no reformers but instead used their position and 

their legal scholarship to justify custom-laden Islam and intercessionary Sufism. The believed in 
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the powers of the pirs, held urs ceremonies at shrines, celebrated mulud (birthday of the 

Prophet), regarded the Prophet as all knowing and possessing knowledge of the unseen.103  The 

Barelwi approach was regarded by the Deobandis as bidah. However, they stopped short of 

calling them kafir (infidels). In point of fact it was the Barelwis who went too far and launched a 

very serious offensive by publishing Hussamul Haramain, a booklet written by Ahmad Raza 

Khan Barelwi (1856-1921) with signatures of the ulama in the Hijaz, declaring the Deobandis 

infidels and Wahhabis.104  The damage that the fatwa did to the reputation of the Deobandis, both 

in India and the Hijaz, obliged them to retort in kind. The fatawa-war that ensued culminated in 

the publishing of a book, Almuhannad Alal Mufannad, by Mawlana Khalil Ahmad 

Saharanpuri.105 It is claimed that when the ulama in the Hijaz got wind of the real situation they 

sent a list of twenty-six questions to the Deobandi ulama for ascertaining their beliefs and that 

the said book of Mawlana Khalil Ahmad comprises the answers he wrote to these questions 

vindicating the Deobandi position. Despite all the controversy and disputes the Deobandis refrain 

from calling the Barelwis kafir. The group they did call kafir is known as the Ahmadis or 

Qadiyanis.  

The Ahmadi or Qadiyani took their name both from their founder, Mirza Ghulam Ahmad (1835-

1908), and his place of birth, Qadiyan, in East Punjab. Ghulam Ahmad like the reformers 

showed an extraordinary zeal in defending Islamic orthodoxy from the attacks of Christian 

missionaries and Hindus of the Arya Samaj. In his efforts to champion the cause of Islamic 

orthodoxy he gradually saw in his person the convergence of the roles Krishna and Jesus as well 

as that of an Islamic Mahdi. In an attempt to further enhance this last role, he proclaimed himself 
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a minor prophet in 1889. His apologetic theory of secondary prophethood, the assumption of the 

role of a resurrected Jesus, and equating jihad to conversion by preaching were beliefs regarded 

as heterodox by the Sunnis.106 The denial of the finality of Prophet hood in Muhammad was 

especially regarded a shattering blow at the very foundation of Islam.107 So grave was the matter 

that there occurred an outburst of opposition from the ulama which, in the view of a Deobandi 

alim, had to be in the form of fatawa, debates and publications, because of the protection given 

to the Ahmadis by the British government in India. Otherwise, according to the Shariah, they 

should have been killed outright and eliminated.108 The Deobandis also claim to be the first to 

issue a fatwa declaring Ghulam Ahmad Qadiani an infidel.109 Following it other fatawa were 

also issued declaring Ghulam Ahmad Qadiani and his followers murtid and kafir and calling for 

their excommunication. Intermarrying with them was pronounced illegal and their entry into 

mosques was banned.110 Thus, the Ahmadis were cast out of Sunni Islam and began praying in 

their own mosques.  

After the partition of the sub-continent in 1947 Mirza Bashiruddin Mahmud, son and khalifa of 

Mirza Ghulam Ahmad Qadiani, shifted the movement’s headquarters to Rabwah in Pakistani 

Punjab. In Pakistan the Qadianis, initially, in the  view of the ulama, due to the disruption of the 

organizational network in charge of curbing the Qadiani fitna, found the field wide open for the 

propagation of their malicious ideas and with some of its members in key positions even dreamt 
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of converting Pakistan into an Ahmadi state.111 Alarm was soon felt and the result was the 

establishment in 1949 of Majlis-i-Tahafuz-i Khatm-i Nabuat (Organization for the Defense of the 

Finality of Prophethood) in a gathering of the ulama at Multan. The first president of the Majlis 

was the Ahrar leader Attaullah Shah Bukhari. The Majlis, however, worked as a separate 

organization from Ahrar and had the full support and blessings of the Deobandis.112  

The same year the Majlis was established the Ahrar started agitation against the Qadianis in the 

Punjab. They demanded that Ahmadis be declared a non-Muslim minority. The ulama of all 

shades and opinions joined in the demand and mounted great pressure on the government for its 

acceptance. In 1953 the agitations became so intense that in order to restore order martial law 

had to be imposed in Lahore. It is true that the government refused to succumb to the demand of 

the agitators. The demand, however, did not die out. It continued to haunt the political and 

constitutional establishment of Pakistan, and, in 1974, the government of Zulfiqar Ali Bhutto did 

capitulate to the pressure of the religious parties and, through a constitutional amendment, 

declared the Ahmadis a legal minority in Pakistan.113 The declaration of Qadianis as a non-

Muslim minority in 1974 is attributed by the Deobandis to the efforts of the two luminaries, 

Mawlana Muhammad Yousaf Binori and Mawlana Mufti Mahmud.114 The movement which the 

Deobandis had launched for the defense of the finality of Prophet hood of Muhammad (PBUH) 

thus scored a great victory. But the fitna has not been regarded as completely eliminated and 

efforts continue for further restrictions.   
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The protracted agitation against the Qadianis also resulted in the intensification of sectarian 

tendencies and has a bearing on the sectarian, Shi’i-Sunni conflict in Pakistan. Many of those 

who participated in anti-Ahmadi agitations would latter appear as leaders in militant anti-Shi’i 

organizations sponsored by the Deobandis. 115  

The origin of the Shi’a sect is generally traced back to the split among the Muslim immediately 

after the death of the Prophet Muhammad on the issue of his successor to head the newly 

establish Islamic state. The Shia or supporters of Hazrat Ali claim that the Prophet had on many 

occasions nominated Hazrat Ali for the vicegerency. They especially regard the Prophet’s 

pronouncement before an assembly of Muslims accompanying him on the return journey from 

the performance of the last or “the Farewell Pilgrimage” at a place called Khumm as ample 

evidence of the Prophet’s intention to nominate Ali as his successor.116 It was on this occasion 

that Muhammad (PBUH) standing on a raised platform with Ali at his side declared “ he of 

whom I am the master, of him Ali is also the master, God be the friend of who is his friend and 

the enemy of he who is his enemy.”117 The Sunnis on the other hand refer to the nomination of 

Abu Bakr by the Prophet (PBUH) to lead prayers during his illness as proof that he wanted Abu 

Bakr to succeed him.118 Though on none of these occasions the Prophet (PBUH) ever clearly 

used the word successor both sides press their respective claims as legitimate. The only occasion 

on which the Prophet (PBUH) probably did indicate his intention to nominate his successor was 

when lying on deathbed he asked for paper and pen to dictate his will so to save the Muslims 
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from confusion and disruption after his death.119 The pen and paper that Muhammad (PBUH) 

asked for was never brought and thus room for the conflicting claims regarding the successor of 

the Prophet remained.120 The rift that occurred in the early days of Islam widened with the 

passage of time and especially became pronounced after the assassination of the third khalifa 

Hazrat Usman. In the opinion of the Shia the legitimate heir to the khilafat of Prophet 

Muhammad was Hazrat Ali and, by implication, they considered the first three khulafa as 

usurpers. This approach was immediately and severely condemned by the main body of Muslims 

and has since then remained a source of conflict between the two. The split that occurred 

widened with the passage of time and over time the Shi’i emerged as the upholder of a vastly 

different approach to Islamic shariah. Their beliefs have since been regarded as a threat to Islam 

as a community and as a religion.121 The relations between the Sunnis and Shi’i have therefore 

remained strained throughout Islamic history. The nature and intensity of the conflict has, 

however, remained specific to its context.  

In the Indian context the Sunnis had, initially, been tolerant towards the Shi’i and even 

participated in Muharram rituals. The disintegration of Muslim rule that started soon after the 

death of Aurangzeb Alamgir (ruled 1656-1707), and the attendant social and economic troubles 

faced by Muslims led to the emergence of initiatives inquiring into the causes of these troubles. 

The reformist tendencies that ensued, despite their diversity, almost unanimously attributed the 
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causes of the bad lot that had befallen the Muslims to the un-Islamic practices and beliefs they 

had adopted thus called for a return to the true Islam.122  In this regard the Sunni movements 

were particularly critical of the influence of Shi’i beliefs in deviation from the true Islam.123  

Keeping in line with the focus of the present study the corrupting effect of the Shi’i beliefs and 

practices also attracted the attention of Shah Walliullah. The occasion for the critical evaluation 

of the Shi’i beliefs by the Shah was provided by the political ascendency of the Shi’a in Awadh 

and Bengal and their influence even in the imperial court at Delhi, and the resultant provocation 

to Divine displeasure.124 Shah Walliullah, unlike the dominant trends in his times, did not 

unequivocally declare the Shi’i to be infidels. He, however, regarded their interpretation of the 

word imam and the view that the imams were ma’sum as batil.125 The Shi’i views about the 

khilafat of the khulafa-i Rashidin were condemned by the Shah, for he regarded affirmation of 

the khulafa-i Rashidin as part of the principle requirements of the faith. Lack of belief in it was 

detrimental to the shariah. 126  

The removal of Shi’i beliefs and practices thus became an important characteristic of the 

reformist movement under the influence of Shah Walliullah. While the Shah and his sons would 

oppose the Shi’a in a quiescent way by writing against them, those who followed them did not 

remain so quiescent. Muhammad Ismail urged his followers to break taziyas and to regard it as 

virtuous an action as destroying idols. Sayyid Ahmad in particular is remembered by his 

followers as a breaker of taziyas and a destroyer of imambaras.127 The Deobandis who claimed 
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to be the followers of Shah Walliullah and Sayyid Ahmad regarded the elimination of Shi’i 

beliefs and practices central to their reformist concerns. They blamed on the Shi’as the denial of 

tauhid, attributing superhuman qualities to the Prophet, and even not believing in the finality of 

prophethood. The Deobandis were also critical of the Shi’i Muharam celebrations. It was 

because of the deviant nature of their beliefs that the Deobandis impressed upon the Sunnis to 

remain aloof from their Muharam celebrations and to pray separately from them.128 They so 

insisted on keeping a distance from the Shi’as that Mawlana Qasim Nanautawi and Mawlana 

Yaqub Nanautawi declined participation in the committee formed by Sir Sayyid Ahmad Khan 

for the formulation of religious curriculum for the Aligarh College.129 So much insistence on 

keeping themselves separate from the Shi’a was due to the importance the Deobandis attached to 

the conformity to shariah of both belief and practice and while they tolerated difference in 

practice no leniency was shown in matters of belief. As the Shi’a were judged to be deviant not 

only practice but in belief too, they were thus completely shunned. 

The founders of the Deoband strived hard to maintain Deoband as a distinct religious group both 

from groups within Islam and other religions. Their efforts in this regard have set a pattern of 

behavior to be imitated by coming generation of Deobandis and perhaps with greater intensity, 

especially in Pakistan. Mawlana Qari Muhammad Tayyab regarded it one of the important 

constituent element of the Deobandi maslak to keep the true faith safe from the bidah introduced 

by deviant groups within Islam and to provide a befitting answer to external attacks with all 

possible means at one’s disposal.130 The curriculum of the Deoband madrassah during the times 

of Mawlana Qasim Nanautavi provided physical training to students which involved gaining 
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expertise in local martial arts and was adopted for keeping the spirit of jihad alive in the students. 

Due to the importance attached to the institution of the said practice at Deoband by its founder, 

Qari Tayyab considers military preparedness for thwarting attacks on Islam as part of the 

Deobandi maslak.131 In lieu of the importance of physical fitness the Deoband madrassah have a 

separate department for making arrangements for physical exercise.132  

 Qari Tayyab, taking a cue from the establishment of Mahkamah-i-Qaza (court of justice) by the 

founder of the madrassah, also regarded it as part of the maslak of the Deoband to safeguard 

Muslim personal law and to strive for its implementation through government machinery.133 For  

the fulfillment of this very task the Deobandis cannot remain aloof from politics and their active 

participation in politics is regarded to be in line with this aspect of the Deobandi maslak.134  

As a corollary to their efforts geared towards the safeguard and establishment of Islam, the 

founders of Deoband also swore allegiance to the Islamic khilafat in Turkey. Mawlana Qasim 

Nanautavi is said to have constituted a fund as gesture of support to the Khalifa in his wars with 

the Christians.135 In the light of the example set by the founder, Qari Tayyab concludes that the 

Deobandis, in addition to their efforts for the establishment of Islam in their homeland, should 

also work for maintaining good relations with Muslims living in other countries and together 

with them struggle for the establishment of an Islamic khilafat.136  
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It needs to be pointed out here that the party manifesto of the Jamiat Ulama-i-Pakistan lists 

almost all the facets of the religious orientation of the Deoband, discussed at length in the 

foregoing, as its objectives.137 Keeping in view the approach of the Deobandis towards 

maintaining close relations with Muslims all over the world and providing help to them in 

adverse moments, it seems interesting to note that Mauana Ghulam Ghaus Hazarvi and Maulana 

Mufti Mahmud as a gesture of solidarity with Egypt and Syria condemned Israeli aggression 

against them and promised to send 5000 party volunteers for the war against Israel.138 Such a 

gesture on the part of leaders of a political party might seem strange in the context of a modern 

nation state but are in line with the Deobandi maslak in this regard. The support which the 

Deobandis provided for the jihad in Afghanistan and Kashmir and elsewhere also stems from the 

same ideological moorings. The Deobandis take pride on their participation in Afghan jihad and 

also claim to be the mentors of the Taliban in Afghanistan.139 The “International Deoband 

Conference” held between April 9th and 11th 2001 to commemorate 150 years of service of the 

Darul Uloom Deoband was used by the Deobandis in Pakistan for the celebration of Taliban and 

by extension of the Deobandi rule in Afghanistan. When a recorded message of the Taliban ruler, 

Mullah Muhammad Omar, was played in the conference the participants of the conference 

chanted cheers for the Taliban rule and hailed Mullah Muhammad Umar as the Amir-ul 

Momineen and sworn allegiance to him.140 The enthusiastic display of loyalty to the Taliban rule 

shows that the Deobandis regarded it as an Islamic khilafat and in accordance with their religious 

orientation deemed it necessary that help be provided for its establishment and continuation. The 

conference adopted resolutions calling for the solidarity of Muslims all over the world to support 
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the only true Islamic rule in the world. The conference also demanded the immediate 

establishment of the Taliban style Islamic rule in Pakistan.141 The joint communique issued at the 

end of the conference declared that the ulama did not want democracy, they only want the 

immediate implementation of sharia in Pakistan.142   

CONCLUDING REMARKS 

In the foregoing we discussed at some length how the founders of the Deoband by transforming 

certain old institutions and mechanisms and adopting new ones ensured the preservation and 

propagation of true faith without the aid of a Muslim state.143 We also observed how those 

trained at Deoband by putting together and drawing inspiration from these initiatives developed a 

distinct approach to religion; the Deobandi maslak. The success and impact of their efforts has 

been widely acknowledged and discussed.  

They have been admired for the establishment and introduction of a new kind of madrassah. A 

madrassah which differed from earlier madrassahs in many ways, ranging from its source of 

funding to its organization and system of instruction and its purposes. By basing their 

madrassahs on popular subscription, instead of grants from the colonial state, they wanted to 

maintain academic freedom and to steer free of all kinds of governmental interference. This 

strategy, in the context of the British rule in India, which from the point of view of the ulama had 

no interest in the promotion of religious sciences of the Muslims, seemed plausible and effective. 

However, with the passage of time, the ulama came to look upon their madrassah, its form and 
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syllabus, as given and any governmental attempt at reform was frowned upon and rejected. The 

resistance of the ulama to reform of their madrassahs, though justified in some cases, led to the 

ossification of madrassah education.  

In addition, the Deobandis made the madrassah a total institute, molding the beliefs of students 

for life.  The education in madrassah was made a wholesome experience, teaching not only the 

Dars-i-Nizami curriculum but also focusing on character building and fostering unity of thinking 

as well as of outward behavior in accordance with their particular approach to religion. 

Madrassah education thus became inherently sectarian. As students learned to defend the views 

of their own sect and refute those of any other sect, more often than not, it led to sectarian 

conflicts. The Shi’a-Sunni conflicts that became common in Pakistan are invariably traced to this 

aspect of madrassah education.   

To conclude our discussion of the religious orientation of the Deoband, it needs to be pointed out 

that the various methods and strategies adopted by Deobandis, which together make the 

Deobandi maslak, on the one hand, proved highly effective in the preservation and defense of 

Islam but, on the other hand, sharpened distinctions between Muslims and non-Muslims and 

divisiveness among Muslims themselves. 



168 
 

Chapter 5 

Curriculum and Intellectual Orientation 

Education in the Islamic tradition began with the study of the Quran which enjoins the Muslims 

to its study to acquire knowledge of the God’s words to conduct themselves properly in the 

world. With the expansion of the Muslim rule the scope of education in Islam was vastly 

expanded and came to encompass the study of a large number of subjects related to the mundane 

affairs of life. The inclusion of such subjects led to the division of Muslim education into two 

categories, manqulat or the transmitted sciences such as tafsir (exegesis), hadith (sayings of the 

Prophet Muhammad PBUH) and fiqh (jurisprudence) and maqulat or the rational sciences such 

as mantiq (logic), hikmat (philosophy) and kalam (theology). Ever since their inclusion maqulat 

have always remained an important part of the syllabus of Muslim education. Their proportion in 

the syllabus, however, has varied from time to time and context to context. In India too, as 

elsewhere in the Islamic world, there existed varying tendencies with regard to an increase or 

decrease in the proportion of maqulat in the syllabus of Islamic education. In his study on the 

syllabi of Islamic education in the Ottoman, Safawid and Mughal kingdoms Francis Robinson 

suggested a link between the shifting balances of maqulat and manqulat and the distinct socio-

economic and political conditions.1 Similarly, Jamal Malik also regards the revival of manqulat 

in eighteenth century India as an outcome of the socio-economic and political conditions and 

presents it as an indigenous or alternative modernity.2 In Malik’s view the supporters of 
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manqulat sought to create individually responsible persons for the maintenance of order at 

societal level, in the absence of political stability, through the study of hadith.      

Following the above line of thinking this chapter attempts to find out that to what extent are 

differing trends towards the maqulat and the manqulat in the syllabus of Muslim education 

linked with socio-economic conditions during the Muslim rule in India? We in particular will be 

looking at the crystallization of these varying trends in the syllabi of Madrasah Farangi Mahal, 

Lucknow, and Madrasah Rahimiyah, Delhi, and to find out that to what extent are these syllabi 

being the outcome of the socio-economic and political conditions prevailing during the 

eighteenth century in India?  

In addition, we will also analyze ulamas’ own view regarding the dominance of maqulat during 

the eighteenth century in India. In ulamas’ view too the trend towards maqulat was an outcome 

of the prevalent socio-economic and political conditions3. They also regard the increasing 

emphasis on the study of maqulat as an unwelcome aberration and not a norm, the norm being 

the dominance of manqulat in India4.   

Further, by undertaking a comparative analysis of the syllabi of Madrasah Farangi Mahal and 

Madrasah Rahimiyah we hope to explore the role of the differing balance of maqulat and 

manqulat in these syllabi in the production of divergent worldviews as they do. We will also 

analyze the syllabus that was adopted at Deoband madrassah and see that how have the varying 

trends in the syllabus of Islamic education been represented in the syllabus of Deoband 

madrassah and to what effect? The knowledge thus gained, it is hoped, will be of some benefit in 

the more recent concern regarding the reform of madrasah education. 
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 Trends in Education and the Muslim Society and Politics in India  

Different trends and attitudes to education that have been fashioned during long Muslim rule in 

India came to be crystalized in the eighteenth century in the manqulat ridden syllabus of 

Madrasah Rahimiyah and the maqulat oriented syllabus of Madrasah Farangi Mahal. The 

emphasis on manqulat and maqulat in the syllabus of Islamic education has varied with changes 

in the socio-economic and political conditions. The emphasis on the study of manqulat in Delhi 

and that of the maqulat in Lucknow was due to the particular socio-economic and political 

conditions prevalent in the eighteenth century in these areas.  

The empire which the last of the “Great Mughals”, Aurangzeb, had so assiduously tried to 

expand started falling apart at his death in 1707. The weak and incompetent successors of 

Aurangzeb were not able to reign in the divisive forces and within short time Bengal, Awadh, 

Punjab and Deccan emerged as independent states. The internecine war of succession among the 

various claimants to the Mughal throne also cleared way for the Marathas, Sikhs, Rohillas and 

Jats to carve out new kingdoms reducing the Mughal rule to Delhi and its suburbs. While the 

political power of the Mughal court was reaching its lowest ebb the Muslim society in Delhi was 

touching the heights of wastefulness and extravagance. Even Nadir Shah’s invasion and looting 

of Delhi in 1739 failed to dissuade the Mughal rulers and nobility from slipping back to their 

former levity and dissipation5. The political and social decay that had set in in Delhi brought 

forth yet another attack from the orthodox circles opposed to the scholastic and intellectual 

traditions nourished by the Mughals during the height of their imperial power. The bad lot that 

had befallen the Muslims was attributed by the Muslim orthodoxy to the syncretic tendencies and 
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moral laxity or degeneration of the Mughal court which in turn was regarded as the outcome of 

the study of maqulat and philosophy. The revival of manqulat is considered by Jamal Malik as 

an attempt on the part of a section of the Muslim orthodoxy to find new and religiously 

sanctioned ways for coping with the prevalent political instability and societal decay.6    

The ulama of the north and north western India have historically been hostile to the study of 

maqulat and philosophy. One probable reason behind the ulama’s aversion to the study of 

philosophy and maqualt was the association of these disciplines with the political program of the 

Carmathian (Qarmatian)7 and by extension that of the religious ideas of the Shias. The ulama 

who came to India during the earlier Muslim rule hailed mainly from Central and Western Asia 

and as such had harsh experience of the militant activities of the Carmathians.8 The expansion 

and consolidation of the Muslim rule and the need for better trained men for undertaking various 

responsibilities in the administrative machinery of the state and the supposedly important role 

that the study of maqualt plays in the production of such men paved way for an increase in the 

proportion of maqulat in the syllabus. It was thus in the reign of Sultan Sikandar Lodi (r. 1489-

1517), that is, almost two hundred years after the establishment of Muslim rule in India that the 

study of maqulat gained prominence9. Whatever the estimation of the Lodi’s rule with respect to 

political control and administrative management in intellectual and educational circles his rule is 
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remembered, with regard to excellence in the field of education, as one the golden periods in 

Indian history.10 Here we need to point to the fact that the Muslim orthodoxy with all their efforts 

to suppress the study of maqulat were not able to banish it completely. There were always men 

whose natural curiosity led them to indulge in the study of philosophy and the rational sciences. 

Two such men were Sheikh Abdullah and Sheikh Azizullah, who in the reign of Sikandar Lodi 

left Multan on account of the occurrence of some disturbances and settled down in Delhi11. The 

two brothers were regarded as experts in the field of maqulat and it was Sheikh Abdullah who 

included books on logic, rhetoric and scholastics in the syllabus of Islamic education.12 The 

Study of maqulat which was limited to the study of Qutbi in logic and sharhi sahaif in 

scholastics before the arrival of the sheikh brothers was afterwards further enhanced by the 

addition of the works of Mir Sayyid Sharif Jurjani and Sadrud Din Taftazani13. The complete 

dominance of the maqulat, however, was attained during the rule of the Mughal emperor Akbar 

the Great. The enormous shift towards the study of maqulat during this period was the result of 

coming together of a number of factors.  

The first factor which led to an increased interest in the study of philosophy and rational sciences 

was the arrival in the sixteenth century of a large number of Iranian scholars, poets and painters 

in the northern and central India. Secondly the peace and prosperity prevalent during Akbar’s 

reign created conditions necessary for the thriving of rational sciences and arts. Thirdly the 

economic incentive in the form of an employment opportunity in the ever expanding Mughal 

administration also boasted interest in gaining expertise in maqulat. Finally, the personal 

                                                           
10 Sheikh Abdul Haq Muhaddis Dehlavi, Akhbar Al-Akhyar (Karachi: n.p., 1997), p. 307. 
11Abdu Qadir Badauni, Muntakhib Al-Tawarikh (Calcutta: n.p., 1869), p. 323; Bilgarami, Maathir Al-Karam, p. 191. 
12 G.M.D. Sufi, Al-Minhaj: Being the Evolution of Curriculum in the Muslim Educational Institutions of India (Delhi: 
Idarah-I Adabiyat-I Delhi, 1941), pp.32-33. 
13 Badauni, Muntakhib Al-Tawarikh, p. 324; Bilgarami, Maathir Al-Karam, p. 191; Sufi, Al-Minhaj, pp. 32-33. 
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predilections and propensities of the Mughal Emperor Akbar transformed the status of maqulat 

in the sixteenth century in India. The man who became an instrument for the realization of the 

reforms Akbar had envisioned in the field of education was none other than the polymath Mir 

Fathullah Shirazi14.  

Mir Fathullah Shirazi first came to India at the special invitation of Sultan Adil Shah of Bijapur 

(South India), whence he, at Sultan’s death, reached Akbar’s court. While discussing the role of 

Mir Fathullah Shirazi in the sustained influence of maqulat in India Manazar Ahsan Gilani points 

out that in addition to the support he received from Akbar the enormous success that the Mir 

achieved in this regard was his unusual practice of personally teaching the young Mughal princes 

and the sons of the nobility. And it was these princes and sons of the nobility who in the long run 

ensured the continued dominance of maqulat in the syllabus of Islamic education.15 The 

enormous increase in the proportion of rational sciences in the syllabus and the alleged link 

between the rising syncretic tendencies and latitudinarian approach of Akbar and Jahangir and 

these disciplines brought forth a strong reaction from the Muslim orthodoxy of Delhi. The result 

was a renewed emphasis on the study of manqulat, revealed sciences16.  

The man behind this reorientation towards manqulat was Shaikh Abdul Haq of Delhi who in 

order to avoid being involved in the so-called frivolous religious debates of the times had 

undertaken a journey to the Hijaz in 1587. He probably was the first of the ulama who taking 

advantage of the opening up of sea routs after Akbar’s annexation of Gujrat in 1574 embarked on 

journey to the Hijaz not only for performing the pilgrimage but also for quenching his trust for 

                                                           
14 Sufi, Al-Minhaj, pp. 52-56. 
15 Gilani, Barre Saghir Pak wa Hind main Musalmano ka Nizami Taleem wa Tarbiat, p, 202. 
16 Robinson, Farangi Mahal and Islamic Culture in South Asia, p. 14. 
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the study of hadith.17 Sheikh Abdul Haq on his return launched a movement for revitalizing 

hadith study in India with new methods he had learnt from the Haramayn group of hadith 

scholars.18 Though he was not able to significantly reduce the influence of maqulat he at least 

gave direction to the Muslim orthodoxy which they would follow latter on to deal with the social 

and political decay of the eighteenth century India.  

Driven by a concern to revitalize the soul of the decadent Muslim community Shah Waliullah 

retraced the steps of Shaikh Abdul Haq. Shah Waliullah, trained under the same Haramayn group 

of hadith scholars, believed that the disaster towards which the Muslims were heading could 

only be averted by emphasizing the study of haith. The greatest threat to Muslim political power 

in Shah Waliullah estimation was the Marathas and the unity among Muslims which was needed 

for dealing with it could, in his view, be established by strengthening the faith, which in turn 

could be achieved, first, by recognizing the superiority of the transmitted sciences to the rational 

sciences and then affecting coherence between transmitted and rational sciences.19 The particular 

views of Shah Waliullah regarding the superiority of transmitted sciences and its importance in 

finding solutions to contemporary problems did not go unchallenged as there were polemical 

discussions and debates between him and the supports of the rational sciences.20 It was mainly 

through his efforts that Delhi became a center of hadith learning as at least one of Shah 

Waliullah’s disciples would in a short while be playing an important role in revitalizing the study 

of hadith in the very heartland of Islam itself21. The success of Shah Waliullah’s efforts in 

                                                           
17 Sheikh Muhammad Ikram, Rudi Kausar (Lahore: Idara Saqafati Islamia, 2005), pp. 349-351.  
18 John Obert  Voll, Islam: Continuity and Change in the Modern World (Boulder: Westview Press, 1982), p. 66;  
Robinson, Farangi Mahal and Islamic Culture in South Asia, p. 14. 
19 Malik, “Muslim Culture and Reform in 18th Century South Asia” Journal of the Royal Asiatic Society, Series 3, Vol. 
13, No. 2 (2003), p. 232. 
20 Shah Walliullah, Tafhimat-e Illahiya. Vol. 1. Edited by Ghulam Mustafa Al-Qasimi (Islamabad: n.p., 1970), pp. 
282-288) 
21 Robinson, Farangi Mahal and Islamic Culture in South Asia, pp. 224-225. 
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boasting the influence of manqulat was not just the result of his great intellectual skills. The role 

that the socio-economic and political conditions obtained during the eighteenth century Delhi 

played in this regard is no less important.       

The crumbling of the political power at the imperial heartland ended the royal patronage as well 

as the economic incentive of an employment in the imperial bureaucracy for the study of 

maqulat, also the socio-economic decay in the eighteenth century Delhi eliminated the 

conditions necessary for the thriving of philosophy and rational sciences. The effort to revive the 

study of hadith was vehemently supported by the ‘emerging class of urban traders whose profit-

thinking and credit-worthiness, in Malik’s view, called for moral behavior and action that 

required legitimation.’22  While the conditions were not suitable for a sustained interest in the 

study of maqulat the impulse to safeguard the community and the intellectual heritage of the 

faith without the protection of a Muslim court propelled the Muslim orthodoxy to look for other 

alternatives for the fulfillment of the said objective.23 This community of individually 

responsible believers, in the estimation of the orthodoxy, could only be created by a focus on the 

revealed sciences. It was to this end that Shah Waliullah rose to popularize the study of hadith in 

Delhi. The decadent soul of the Muslim community in Shah Waliullah’s view could only be 

revitalized by the subordination of all knowledge to the study of the Quran and hadith. Maqualt 

thus finally cleared stage for the manqulat, at least in Delhi.  

While manqulat were gaining prominence in Dehli the study of maqulat was reaching its high 

water mark in the eastern parts of the empire called Purab. The name Purab is often used for the 

                                                           
22 Malik, “Muslim Culture and Reform in 18th Century South Asia” Journal of the Royal Asiatic Society, Series 3, Vol. 
13, No. 2 (2003), p. 232. 
23 Barbara Daly Metcalf, Islamic Revival in British India: Deoband, 1860-1900 (Karachi: Royal Book Company, 1982), 
p. 47. 
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regions of Awadh, Allahabad and Bihar and it was in these areas that the study of maqualt, 

according to Manazar Ahsan Gilani, was highly emphasized in the eighteenth century24. The 

reason for the popularity of maqulat in Purab was that while the heartland of the empire was 

wreathing with disorder and chaos and Mughal rulers therein were either not willing or not able 

to lend support to the study of maqulat the rulers of the newly emergent eastern states, imbued as 

they were with the high culture of the Mughal court, extended wholehearted support to the study 

of maqulat. Discussing the reason for the increase in the proportion of maqulat in the syllabus, 

Manazar Ahsan Gilani expounds that the main impetus behind the importance of maqulat in 

Purab was the fact that it was the only way to curry favors with the rulers of these states and 

thereby obtain the much needed economic support.25 The flourishing of maqulat was therefor 

due to the patronage of the rulers and the economic incentive of an employment opportunity in 

the administrative set up of the states like, Awadh, Arcot, Allahabad and Hyderabad etc.  

In addition to the factors enumerated above the cherishing of maqulat in states like, 

Murshidabad, Azimabad and Lucknow was also due to the influence of newly arrived Iranian 

and Iraqi scholars after the collapse of the Safawid Empire in 1720s. The fact that these states 

were Shia further enhanced the status of the Iranian scholarship which was mainly related to 

fields of rational sciences and philosophy.26 Thus seeds sown by travelling scholars in the fertile 

soil of these states had, according to Robinson, led to the development of madrasah curriculum 

which achieved a new balance of transmitted and intellectual subjects and had much in common 

with that taught in Safawid Iran.27 

                                                           
24 Gilani, Barre Saghir Pak wa Hind main Musalmano ka Nizami Taleem wa Tarbiat, p, 213.  
25 Ibid., pp. 230-231. 
26 Robinson, Farangi Mahal and Islamic Culture in South Asia, pp. 221-223. 
27 Ibid., p. 221. 
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A Comparative Analysis of the Intellectual Traditions of Madrasah 

Rahimiyah and Madrasah Farangi Mahal 

 

Thus far we shed some light on the causes of the increase or decrease in the proportion maqulat 

and manqulat in the syllabus of Islamic education in India we will now turn to an analysis of the 

syllabi that came to formalize the trends towards their study in the eighteenth century. This 

analysis we hope will afford us with an opportunity to assess the divergent worldviews these 

syllabi helped to foster.  

Prior to undertaking an analysis of these syllabi it is regarded pertinent to refer briefly to the 

political and societal implications associated with the aforementioned trends in Islamic 

education. The administrative, cultural, and social institutions of the Mughals, in Rizvi’s view, 

led to the crystallization of two different attitudes and propensities among the governing classes 

of northern India. One of these groups favored the conciliatory policies of Akbar and as such 

believed in the positive effects of the co-option of all the indigenous religious elites for the 

effective functioning of the centralized Mughal Empire. The source of inspiration of this group, 

it is said, was Iran and the Perso-Islamic culture as evolved in India under the Mughals.28 For the 

other group the continued existence of the Muslim Empire in India rested on the military strength 

and distinctiveness of the Muslims. Any degree of conciliation towards or intermingling with the 

indigenous population was thus regarded as symptomatic of weakness. This group looked to the 

Hijaz for guidance and idealized the rule of the orthodox caliphs. Of these groups the former has 

been termed as the conciliatory group while the latter has been labeled as the militant group.29 

                                                           
28Rizvi, Shah Wali-Allah and his Times, p. 394.  
29 Ibid. 
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Also important in this context are Annemarie Schimmel´s descriptions of “Mecca-oriented” and 

“India-oriented Islam”,30 Carl Ernst´s notion of the over layering of sacred maps that give 

different meanings to the same geographical area,31 and David Gilmartin´s perception of place as 

“the vessel through which Muslims participated in a larger moral order.”32    

Madrasah Farangi Mahal and its intellectual tradition  

In 1695 a family of ulama moved to the house of a European merchant in Lucknow, called 

Farangi Mahal, which had been granted by the Mughal Emperor Aurangzeb to the family as 

compensation for the murder of the its patriarch, Mulla Qutbud Din Sihalwi. It was to be by the 

name of Farangi Mahal that the family was subsequently known.33 The Farangi Mahal ulama 

were famous for their learning and piety and it was a scion of this family, Mulla Nizamud Din 

who formulated the famed Darsi Nizami syllabus. Darsi Nizami has since then been stuck and is 

still followed with some alterations and modifications in almost all madrasahs in South Asia. 

The Darsi Nizami syllabus framed by Mulla Nizamud Din was as follows:34  

Grammar-Etymology-Syntax (Sarf wa Nahw)                     Logic (Mantiq) 

Mizan                                                                                      Sharh-i-Shamsiyyah 

Munshaib    Sullamul Ulum 

                                                           
30Annemarie Schimmel, “Some Salient Features of Muslim Culture in the Deccan”, in: Lassen, Søren, and van 

Skyhawk, Hugh (eds.), Sufi Traditions and New Departures. Recent Scholarship on Continuity and Change in South 

Asian Sufism (Proceedings of the Panel on Sufism, 17th European Conference on Modern South Asian Studies, Hei-

delberg, September 2002), in: Hugh van Skyhawk, (series editor), Taxila Studies in Asian Civilizations 1 

(Islamabad: Quaid-i-Azam University, 2008), pp. 11-23. 
31Carl W. Ernst, Eternal Garden. Mysticism, History, and Politics at a South Asian Sufi Center (Albany: State 

University of New York Press, 1992), p. 238. 
32David Gilmartin, “Partition, Pakistan, and South Asian history”, The Journal of Asian Studies, Vol. 57, No. 4 (No-

vember 1998), p. 1083 
33 Metcalf, Islamic Revival in British India, pp. 29-30. 
34 Sufi, Al-Minhaj, pp. 73-75. 
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Sarf Mir    Risala Mir Zahid 

Panjganj    Mulla Jalal  

Zubdah    Sughra 

Fusul-i-Akbari    Kubra 

Shafiyah    Isaghoji 

Nahw Mir     Tahdhib 

Sharh-i-Miat Amil    Sharh Tahdhib 

Hidayatun Nahw   Qutbi  

Sharh Jami  Mir Qutbi 

Rhetoric (Balaghat):   Scholasticism (Kalam) 

Mukhtasarul Maani   Sharh-i Mawaqif 

Mutawwal    Mir Zahid 

Philosophy (Hikmat):   Sharh Aqaid of Nasafi 

Sharh Hidayatul Hikmah of Miabudhi Exegesis (Tafsir) 

Shamsul Bazigha Jalalain of Jalalud Din Mahalli and 

Jalalud Din Suyuti 

Sadra Baidhawi 
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Jurisprudence (Fiqh)                                                           Traditions (hadith)               

Sharh-i-Waqaya Mishkatul Masabih 

Hidayah 

Principles of Jurisprudence (Usuli Fiqh)                            Mathematics (Riyaziyyat) 

Nurul Anwar                                                                         Khulasatul Hisab 

Tawdih Talwih                                                                        Euclid  

Musallamut Thubut                                                              Tashrihul Aflak 

                                                                                             Qaushjiyyah 

 Sharhi Chaghmini 

 

Darsi Nizami syllabus was the consolidation of the trend towards the study of maqulat which, as 

already mentioned has existed in India, at least, from the time of Sultan Skindar Lodi (r. 1489-

1517) and achieved complete prominence during Akbar’s reign (r. 1556-1605). The framing of 

Darsi Nizami was in reality the culmination of the influence of Mir Fathullah Shirazi.      

Mir Fathullah Shirazi was a polymath, expert in all sciences dependent upon reasoning (maqul), 

such as philosophy, astronomy, geometry, astrology, geomancy, arithmetic, the preparation of 

talismans, and mechanics, as well as in Arabic, hadith and tafsir.35 The proposed syllabus in the 

                                                           
35 Rizvi, Shah Wali-Allah and his Times, pp. 379-380. 
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Ain-i Akbari, which covered all these subjects, is said to have originated under his influence.36 

The interest in maqulat that Fathullah Shirazi popularized was sustained through the large 

number of students he trained down to the times of Mulla Nizamuddin, who, true to his training 

in the said tradition, gave an enormously large space to maqulat in Darsi Nizami. Manazir Ahsan 

Gilani, while giving an account of the huge proportion of maqulat in Darsi Nizami indicates that 

out of the forty-four books included in Darsi Nizami only five or six fall in the category of 

manqulat.37 It needs to be pointed out here that the intellectual tradition of maqulat that Darsi 

Nizami represented drew mostly on the Iranian and Central Asian scholarship in these fields. 

This said the Darsi Nizami syllabus of Farangi Mahal in the words of Francis Robinson was 

instinct with the rationalist tradition. By encouraging students to think rather than merely to learn by rote 

the syllabus enabled them to get through the usual run of madrasa learning with greater speed, while they 

came to be noted for their capacity to get to the heart of a matter, to present an argument, and to be flexible 

in their approach to jurisprudence.38 

The emphasis on maqulat in the Darsi Nizami was, in Robinson’s view, due to the superior 

training it offered prospective lawyers, judges and administrators.39 But, as we noted above, the 

period during which the Darsi Nizami was framed was certainly not the zenith of Muslim power 

in India. So where exactly were these prospective lawyers, judges and administrators employed?  

According to Robinson the administrative system that evolved under the long rule of the 

Mughals was kept intact by the emerging provincial Muslim states like Murshidabad, 

Hyderabad, Arcot, Mysore, Awadh, Shahjahanpur and Rampur, which came to be established in 

the wake of the disintegration of the Mughal Empire. The same pattern was also followed by the 

                                                           
36 Ibid., p. 379. 
37 Gilani, Barre Saghir Pak wa Hind main Musalmano ka Nizami Taleem wa Tarbiat, p, 212. 
38 Robinson, Farangi Mahal and Islamic Culture in South Asia, pp. 14-15. 
39 Ibid., p. 53. 
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Sikh and Maratha kingdoms.40 Even the British, after they had obtained from Shah Alam the 

permit for revenue collection and the incumbent administration, proclaimed that the 

administration of the provinces will be run, as previously, in accordance with the Hanafi fiqh.41 

The skills that the Darsi Nizami offered were regarded useful by the rulers of the princely states 

and the British for training personnel for the various administrative and judicial posts. The Darsi 

Nizami thus became a standard curriculum. Its popularity received a further boast when Warren 

Hastings adopted it as a curriculum for the Calcutta Madrasah.  

While summing up the reasons behind the success and popularity of the Darsi Nizami, Rizvi 

enumerated the following factors: 

Firstly, the Mulla (Nizamud Din) was able to teach the syllabus himself continuously for over forty years, 

training his own relations as well as other students. Consecutive generations of those who studied under 

this syllabus went to serve as teachers all over India for at least two centuries. Secondly, the syllabus 

included such outstanding works on different branches of theology, logic and metaphysics as the ulama 

found indispensable in their careers as teachers and civil servants of the Muslim government. Thirdly, the 

syllabus represented the scholarly traditions of Mulla Qutb al-Din Razi, Jurjani, Dawani and Fath-Allah 

Shirazi, who were undisputed authorities in learning and sciences from the fifteenth and sixteenth centuries 

onwards. . . .The syllabus also considerably shortened the duration of studies.42 

The emphasis on maqulat, besides ensuring employment outside the domain of religion and 

independence at an early age, was also a means to the development of rational faculties which in 

                                                           
40 Ibid., p. 20. 
41 Mahmood Ahmad Gazi, “Deeni Madaris: Mafrozey, Haqaiq, Laiha Amal”, in Saleem Mansur Khalid (ed.), Deen-

i Madaris Main Taleem, (Islamabad: Institute of Policy Studies, 2002), p. 66.  
42 Rizvi, Shah Wali-Allah and his Times, pp. 388-389. 
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turn prevented one from being taken in by obscurantism and dogmatism.43 This balance of 

approach has been commented upon by Robinson in the following words: 

Bigotry was not evident. Shias and Hindus were taught in Farangi Mahal, as well as Sunnis, and the worst 

that Inayat Allah would say of Ibn Saud, of whose actions in Medina he so strongly disapproved, was to 

accuse him of ‘independent views’. Even when a Farangi Mahalli did seem to go too far, as when Abd al-

Bari spoke so violently on Khilafat issues that his colleagues begged him not to speak in public, it was 

noticeable that his fiery tone was belied by the judiciousness of his actions.44 

The trend towards maqulat instituted by Sheikh Abdullah and formalized by Mulla Qutbu Din 

and his family, in Mawlana Shibli’s view, reduced the harshness and strictness usually exhibited 

by experts in fiqh. The extent of the difference in approach becomes evident when the chapter on 

apostasy in Fatawa Almgheria is compared with Mawlana Bahrul Ullum Farangi Mahalli’s 

discussion on the same topic in his book Arkan-e Arbaa.45 

The Darsi Nizami with its emphasis on maqulat and the inculcation of the judiciousness and 

tolerance of approach represented fully the highest and refined traditions of the Mughal court 

during its times of zenith. By offering introduction to the sophisticated religious approaches that 

existed in the maqulat tradition it had the potential of the continued possibility of a truly 

understanding interaction with other religious traditions that existed in the region, whether Shia 

or Hindu.46  

As a system of education the Darsi Nizami focused on sharpening the intellect of the students 

rather than learning by rote. The latter Farangi Mahalli referred to the alumni of Deoband as 

                                                           
43 Ibid., 391. 
44 Robinson, Farangi Mahal and Islamic Culture in South Asia, pp. 89-90. 
45 Muhammad Shibli Numani, “Dars-I Nizamia” in Haqqani Mian Qadri (ed.), Dini Madaris: Nisab wa Nizam-I 
Taleem awar Asri Taqaze (Karachi: Fazli Sons, 2002), p. 588. 
46 Robinson, Farangi Mahal and Islamic Culture in South Asia, p. 54. 



184 
 

sheep as their education involved merely learning by rote.47 The Farangi Mahalli greatly 

emphasized comprehension in learning. The principle on which the Darsi Nizami was framed 

was that the one most difficult and comprehensive book on any subject and in some cases only 

certain parts of a book should be the text for instruction.48 Mulla Nizamud Din, himself, 

however, did not give much importance to the actual number of books listed in his curriculum. In 

actual practice he would teach the two most difficult books in each subject on the grounds that 

once they have been mastered the rest would present few problems.49 This said much attention 

was focused on the meaning of scripture and the classical sources rather than on their literal 

content.  

The Darsi Nizami was also very much in tune with the pace and needs of its times. It was framed 

in a way that ensured the unity of the education system. It was not just a syllabus of Islamic 

studies. It contained books and subjects that provided sufficient training for the fulfillment of the 

worldly needs of the times. This, according to Manazir Ahsan Gilani, had been an important 

characteristic of the Islamic system of education in India even before the Darsi Nizami.50 The 

purely religious content of the Darsi Nizami in Gilani’s view was limited only to the teaching of 

three or four books on tafsir, hadith and fiqh and the whole of the remaining field was left open 

for the maqulat.51 So much emphasis on maqulat in the Darsi Nizami syllabus was to impart the 

requisite training for supporting Islam in power.52 The disappearance of Muslim power, thus, 

instituted a shift towards training for Islamic survival in a world where Muslims had no power.53 

                                                           
47 Ibid., p.167. 
48 Muhammad Shibli Numani, “Dars-I Nizamia” in Haqqani Mian Qadri (ed.), Dini Madaris: Nisab wa Nizam-I 
Taleem awar Asri Taqaze (Karachi: Fazli Sons, 2002), p. 587. 
49 Robinson, Farangi Mahal and Islamic Culture in South Asia, p. 46. 
50 Gilani, Barre Saghir Pak wa Hind main Musalmano ka Nizami Taleem wa Tarbiat, pp. 137-256. 
51 Ibid., pp. 255-256. 
52 Robinson, Farangi Mahal and Islamic Culture in South Asia, p. 37. 
53 Ibid. 
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The result was that the interest in maqulat came to be replaced by an increased emphasis on 

manqulat. The emphasis on manqulat, however, was not just an outcome of the loss of Muslim 

power as there has remained a tradition of resistance to the influence of maqulat, which had been 

regarded as a source of deviation from the central teachings of Islam and the resultant 

disintegration of the Muslim rule and society. It is to the scholarly activities of this resistance 

group that we will now turn our attention.  

Madrasah Rahimiyah and its Scholastic Tradition 

The syllabus taught at Madrasah Rahimiyah was inclined towards the study of manqulat and as 

such represented the militant or the resistance group. In the foregoing we discussed at some 

length the syllabus that represented the conciliatory group, that is, the Darsi Nizami.  It is thus 

the scholarly tradition and intellectual activities of the militant group that we will discuss in the 

following. 

The syllabus of Madrasah Rahimiyah as given by Shah Waliullah in his book Juzul Latif was the 

following: 

Grammar:  (1) Kafiyah   (2) Sharh Jami 

Rhetoric:  (1) Mukhtasar (2) Mutawwal 

Philosophy:  Commentary on Hidayatul Hikmah 

Logic: Commentary on (1) Shamsiyyah (2) Matali  

Scholasticism: Commentary on (1) Al Aqaid of Nasafi (2) Notes and comments of 

Khayali (3) Mawaqif 
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Islamic Law: (1) Sharhul Wiqayah (2) Hidayah  

Jurisprudence: (1) Husami (2) Taudihut Talwih  

Astronomy and Mathematics: Several treatises 

Medicine:  Abridgement of Abu Ali Ibn Sina’s Qanun 

Tradition: (1) Mishkatul Masabih (2) Shamayil by Tarmizi (3) Sahihul Bukhari 

Commentary (Tafsir): (1) Madarik (2) Baizawi  

Mysticism: (1) Awarif (2) Treatises of Naqshbandiya school (3) Commentary on the 

Rubayyat of Jami (4) Introduction to the commentary of Lamat (5) Introduction to 

Naqdun Nusus   

The syllabus of Madrasah Rahimiyah given by Shah Waliullah in his Wasiyyat Nama mentions 

some additional books in the fields of tradition and commentary that is the manqulat. In the field 

of tradition, he mentions the study of Muwatta of Imam Malik and the Sahihain (Six authentic 

books on Haith). In the field of commentary Jalalain were studied in addition to Madarik and 

Baizawi.54                                                        

The conciliatory policies of Akbar were attributed by the militant group to the influence of the 

supporters of maqulat at his court. In a bid to check the integrationist tendencies of Akbar, 

Sheikh Abdul Haq Muhadith initiated a struggle for the assertion of manqulat and through his 

efforts popularized the study of hadith in India. The efforts of Skeikh Ahmad Sirhindi were also 

geared towards the same objective. The emphasis on manqulat, however, received a formidable 

boost only when Shah Abd-ur-Rahim accorded much more space to the Qur’an and hadith in the 
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syllabus he taught at his madrasah in Delhi. It was the family of Shah Abd-ur-Rahim that played 

major roles in the popularity of the study of hadith in India. According to Mahmood Ahmad 

Ghazi, almost every noted scholar and teacher of hadith in South Asia traces his academic 

genealogy to Shah Waliullah.55 The religious revivalist movements of the nineteenth century 

with their focus on manqulat also claim to be in direct line from Shah Waliullah. 

In addition to emphasizing hadith, Shah Waliullah also gave impetus to the study of the Qur’an. 

His approach to the study of the Qur’an was that guidance should be derived directly from the 

Qur’an and not through some commentary, which was a common practice of the times. In Shah 

Waliullah’s view, exegesis or tafsir written by unorthodox Mutazilas, philosophers, and Shi’as, 

inculcated impiety in ordinary Sunnis.56 To this end, Shah Waliullah translated the Qur’an into 

Persian, a language that was commonly understood by Muslims in India. This translation, to 

which he also appended short explanatory notes in the margins, as Ghazi tells us, was included in 

the syllabus of Madrasah Rahimiyah by Shah Waliullah.57 He also wrote a book entitled Al-

Fawzul Kabir fi Usul Al-Tafsir, which outlines rules for the interpretation of the Qur’an, which 

should be mastered before committing oneself to the study of an exegesis of the Qur’an.58  

The work of Shah Waliullah was diligently taken up by his sons who regarded the propagation of 

the teachings of their fathers as their mission.59 The sons of Shah Waliullah, after they had 

realized that the future of Persian language was bleak in India, tended to translate the Qur’an 

into Urdu, as not to do so would defeat their father’s very purpose of the translation into Persian, 
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for the promotion of an understanding of the Qur’an.60 Shah Abdul Aziz and his brothers also 

played an important role in popularizing manqulat, especially, hadith. Students would travel 

great distances to study hadith with them.61 In issuing fatawa Shah Abdul Aziz would refer 

frequently to valid hadith. The decisions in the books on fiqh were accorded marginal and 

secondary place in his fatawa.62  

For our purposes in this study it seems illuminating to allude to the observation that the 

‘Sultanate empires’ of Muslims in India as well as elsewhere during the times of glory have 

tended to lay emphasis on the eclectic, tolerant and adaptationist style of Islam, while the times 

of downfall and disintegration have generally been associated with the emergence of literalist, 

exclusionist and fundamentalist approaches.63 In the field of education, the former tendencies are 

tied to the study of maqulat while the latter with that of manqulat. Following this pattern, the 

period of the great Mughals in India is characterized by eclecticism and general tolerance of a 

wide diversity of local customs and the incumbent emphasis on maqulat. The eighteenth century, 

which was a period of downfall and disintegration, on the other hand, aroused a reforming spirit 

that regarded the adaptationism and eclecticism of the Mughals as the dilution of Islam and 

called for a return to Islam as defined by a literal interpretation of the Qur’an and the Sunnah of 

the Prophet.64 It was in this context that Shah Waliullah insisted on abiding by the shariah and 

abandoning of all those popular customs that have been tainted even with a slight Hindu or Shia 

influence. To Shah Waliullah the survival of Islam as a community in India rested on this 
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exclusiveness and distinctiveness.65 Since maqulat were associated with social permissiveness 

and skepticism their study was regarded, by the Shah, as undesirable and at best kept to 

minimum possible level. In Sikand’s view the need, if there is any at all, for the study of 

maqulat, according to the Shah, will be satisfied by studying just one book, the Shara-i Mulla 

Qutbi.66 The attitude of Shah Waliullah to the study of maqulat has been described by Rizvi in 

the following words: 

Shah Waliullah considered fortunate only those people who studied Arabic sarf wa nahwa, Arabic literary 

works, the hadith and the Qur’an. To him the study of Persian and Hindi works of poetry, speculative 

rationalism (maqul), histories of kings and countries and the works containing an account of the disputes of 

the companions of the Prophet Muhammad [PBUH] were nothing but perversion and aberration. Should 

their study be unavoidable due to worldly reasons, only the absolute minimum that was indispensable 

should be learnt, the reader continuously expressing regrets and seeking pardon from God for indulging in 

an unholy activity.67 

We would, perhaps, be going too far if we regard Shah Waliullah as a religious bigot. But the 

over enthusiasm and extraordinary zeal with which his followers took up this business of 

redrawing the boundaries of true faith certainly intensified intra as well as inter-religious 

antagonism in India. In this regard it is also important to note that the first popular militant 

Islamic reform movement, the mujahidin movement of Sayyid Ahmad Shahid (d. 1831), traces 

its origin to the teachings of Shah Waliullah.  

The period during which the study of manqulat came to be increasingly emphasized in India is 

also a period of renewed interest in hadith scholarship in Arabia. We cannot say for sure as to 
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what extent the latter might have instigated the former. But as we mentioned earlier those who 

supported manqulat in India looked to the Hijaz for inspiration. We need to explore whatever 

connection their might be between the two. The link between Arabia and India during the period 

in question is found in the very person of Shah Waliullah.  

According to Voll, Makkah and Madinah were in the eighteenth century home to an influential 

group of hadith scholars. Though not militant activists, these scholars were generally more 

fundamentalist than conservative or adaptationist in style. This scholarly tradition, as Voll tells 

us, may not have been the cause of the eighteenth century Islamic revivalism but it had 

connections with such movements, in addition to connections with al-Bakri, Waliullah, and al-

Zabidi.68  

Shah Waliullah traveled to the Hijaz around 1730 to perform hajj. He stayed there till 1732 and 

besides performing hajj twice studied hadith with the Haramayn scholars. Among his teachers he 

specifically mentions Shaykh Abu Tahir Muhammad who not only taught him hadith but also 

acted as Sufi master initiating him into multiple silsilahs.69 Upon his return to India Shah 

Waliullah became the most significant teacher of hadith. Such was the case with al-Bakri and al-

Zabidi, who, after studying hadith with the Haramayn scholars, became chief figures in the 

revivalist Khalwatiyyah movement in Egypt.70 Voll also traces the holy war in West Africa and 

the jihad movement of Sayyid Ahmad Brelwi in India to the influence of the Haramayn 

tradition.71 In establishing a link between the jihad movement of Sayyid Ahmad Brelwi and the 
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Haramayn tradition Voll is most probably referring to the influence of Shah Waliullah on the 

movement as the direct connection between the two is hard to establish.  

However strong the influence of Shah Waliullah and the scholastic tradition of the Haramayn in 

fomenting interest in the study of manqulat in India might have been, it proved inconsequential 

in dislodging the Dars-i Nizami and the maqulat tradition. The full impact of the manqulat 

tradition espoused by the Shah was felt from the middle of the nineteenth century when the 

emphasis on maqulat in the Dars-i Nizami was reversed at madrasah Deoband in favor of 

manqulat. Our concern from here on will be to study in detail the syllabus, overall system of 

instruction, and scholastic tradition of the madrasah at Deoband. We will also focus on the 

syllabus of the Deobandi madrasahs in Pakistan.  

The Syllabus of the madrasah at Deoband 

The ulama of Deoband often pride themselves on their association with Shah Waliullah and the 

scholastic tradition that he espoused. They regard the Darul Uloom Deoband as the revival and 

extension of the Madrasah Rahimiyya, after its destruction and closure in 1857.72 The syllabus 

adopted at Deoband, however, was not the one taught in Madrasah Rahimiyya but a modified 

version of the Dars-i Nizami. The modifications made in the Dars-i Nizami were of such a nature 

that it was changed drastically. The emphasis on maqulat in it was toned down by an enormous 

increase in the proportion of manqulat. While the original Dars-i Nizami listed only one book on 

hadith, its modified version taught in Deoband included eleven collections of hadith.73 In 

addition to the inclusions of a large number of books on hadith, modifications were also made in 

a number of other areas enlarging the scope of some subjects and reducing that of others. The 
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scope of fiqh for example was considerably enlarged by adding some new books, while that of 

mathematics was reduced by dropping a few books. The syllabus of Deoband was also made 

heavier by introducing some new subjects that were not part of the Dars-i Nizami curriculum. 

These new subjects were; Arabic literature, history, sirah (biography of the Prophet), 

Munazarah, tib (medicine), Faraid, Usul-i-Fiqh, Usul-i-Hadith and Usul-i-Tafsir. Another 

difference was that for some subjects books different than that listed in the Dars-i Nizami were 

used. A list of subjects and books of the syllabus of the Darul Uloom Deoband is given below.                                            

The Syllabus of the Dar ul Uloom Deoband74  

Grammar, Etymology and syntax: Mizan as-Sarf, Sarf-i-Mir, Nhw-i-Mir, Munshaib, Ilm as-

Sigha, Panj-ganj, Kafiyah, Sharh , Miat Amil,Hidayat an-Nahw, Ibn-i-Aqil, Sharh-i-jami, Mufid 

at-Talibin. 

Prosody: Arud al-Miftah. 

Arabic Literature: Maqamat-i-Hariri, Diwan-i-Mutanabbi, Hamasah, Sabah Muallaqat, Nafhah 

al-Yaman, Nafhah al-Arab. 

History: Durus at-Tarikh, Tarikh-i-Abi al-Fida.  

Sirah: Risalah as-Sirah (by Imaduddin). 

Munazarah: Rashidiyah. 

Logic: Kubra, Isaghuji, Sullam al-Ulum, Mirqat, Mir Zahid (Risalah), Mir Zahid (Mulla Jalal), 

Mulla Hasan, Hamdullah, Qadi Mubarak, Qutbi, Sharh-i-Tahdhib. 

                                                           
74 Ziya-ul-Hasan Faruqi, The Deoband School and the Demand for Pakistan (Bombay: Asia Publishing House, 

1963), pp. 33-35. 



193 
 

Philosophy: Sadra, Shams-i-Bazighah, Maibudhi, Umur-i-Ammah. 

Arithmetic and Astronomy: Tasrih, Sharh-i-Chighmini, Bist Bab, Uqlaidis.  

Tib (Medicine): Sharh-i-Asbab, Nafisi, Qanunchah, Mujaz, Hummiyat-i-Qanun. 

Dogmatic Theology: Sharh-i-Aqaid-i-Nasafi, Musamarah, Sharh-i-Aqaidi Jalili.  

Fiqh: Hidayah, Quduri, Nur al-Idha, Sharh-I-Waqayah, Kanz ad-Daqaiq. 

Usul-i-Fiqh: Nur al-Anwar, Husami, Usul-ash-Shahshi, Tawdih-i-Talwih, Musallam ath-Thubut. 

Hadith: Buhkari, Muslim, Tirmidhi, Abu Daud, Nasai, Shamail-i-Tirmidhi, Tahawi, Ibn Majah, 

Muwatta Imam Malik, Muwatta Imam Muhammad, Mishkat. 

Usul-i-Hadith: Nuzhah an-Nazar ma Nukhbah al-Fikar. 

Tafsir: Ibn Khatir, Baidawi, Jalalain. 

Usul-i-Tafsir: Al-Fawz al-Kabir. 

By going through the syllabus of Deoband it becomes clear that the hadith study occupies 

singularly important place in it. It is the expertise in hadith that the Deobandis are particularly 

proud of. The teacher entrusted with the responsibility of teaching hadith was the most 

influential of all and a separate post of shaihk ul Hadith was created especially at Deoband.  

Learning hadith was regarded essential for the correction of the practice and belief which in turn 

was deemed necessary for the survival of Islam as a society and religion in the wake of the loss 

of Muslim power. Although admitting its importance from the above point of view, Manazar 

Ahsan Gilani, a longtime associate of Darul Uloom Deoband, regard the inclusion of so many 

books on hadith in the syllabus as unnecessary and burdensome. In his view it is sufficient that 
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only one book is studied in detail from a teacher in the light of the rules of Sarf and Nahw. 

Additional books should either be studied part-time in one’s free time or through the method of 

sard with a teacher. It is this method, Gilani goes on to say, that has been suggested by Shah 

Waliullah for the study of hadith. 75 Here we need to mention that the course of study Shah 

Waliullah gives in his book Juz al-Latif does not include Sihah-i-Sittah, the six classical 

collections of hadith. The course that he prescribes in his Wasiyyat Nama, however, mentions the 

Sihah-i-Sittah in addition to the Muwatta of Imam Malik.76 The study of hadith in Deoband, as 

Gilani tells us, was undertaken mainly through the method of sard with the important innovation 

of defending and explaining the Hanafi jurisprudential position with reference to hadith, and 

thereby thwarting the criticism leveled against it by the ghair muqalid sects, especially the Ahl-i-

Hadith.77 This method is said to have been introduced by Rashid Ahmad Gangohi and has since 

became an essential aspect of the system of instruction at Deoband. 78  

The inclusion of a large number of books on Arabic literature, for complete mastery of the 

Arabic language, is also regarded as unwarranted by Manazar Ahsan Gilani. In his view the 

Arabic language, after the birth of Islam, has been divided into two distinctly separate parts. One 

part is that in which the Qur’an, hadith and Islamic literature are preserved, while the other 

pertains to the poetry of the age of jahiliah (lit. ignorance; refer to the period before the birth of 

Islam) and the poetical and literary works of the Islamic period. Thus, while it is necessary to 

learn the former part of Arabic no such compulsion should be felt to learn its latter part.79  
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The insistence on the study of the books on Arabic literature in Deoband, Manazar Ahsan Gilani 

maintains, was probably in response to the criticism often hurled by the graduates of school and 

colleges at their counterparts in madrasahs that while the former are generally well versed, when 

it comes to speaking and writing of English, the latter, even though they claim that they are being 

taught in Arabic, are, in most cases, lacking in the ability to speak or write it.80 In Gilani’s view 

there was no need as such for the madrasah graduates to speak or write in Arabic in a country 

like India where majority of the people do not understand Arabic.81 Notwithstanding Gilani’s 

views about the speaking and writing of Arabic and the reason he offered for its inclusion in the 

syllabus of Deoband, competence in both these skills has always been at the core of madrasah 

education and even today madrasah circles often lament the lack of competence in Arabic 

among madrasah graduates.  

Imbued as they were with the manqulat tradition the Deobandis were not well disposed towards 

logic and philosophy. Most of the books on logic and philosophy were thus excluded from the 

syllabus when the period of study was reduced, around 1972, to six instead of ten years.82 The 

opposition to maqulat was led by Rashid Ahmad Gangohi who regarded philosophy as an 

entirely useless thing and a total waste of time and energy. Philosophy was thus completely 

eliminated from the syllabus when he became the principal of Deoband.83 Those who supported 

maqulat on the plea of its usefulness for getting jobs were severely admonished by Rashid 

Ahmad by asking “Would they clean latrines to get a job?”84 The efforts to banish maqulat from 

Deoband, however, could not succeed and they were studied, though secretly, even during 
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Rashid Ahmad’s lifetime as he complained to a friend in one of his letters.85 Thus, after the death 

of Rashid Ahmad, the books on maqulat once again became part of the curriculum. But the low 

esteem in which these subjects were held by the founders of Deoband always remained. The 

study of maqulat was undertaken mainly to appease and thereby gaining recognition from the old 

school of maqulat and not for their own worth. The books, thus,  were studied only halfheartedly 

with the consequence that the effect they might have on sharpening intellectual abilities and 

creativity was hardly ever obtained and the whole exercise remained a sheer waste of both time 

and energy.86  

On the whole the syllabus of Deoband was more comprehensive than all the previous syllabi 

studied in India. The maqulat studied at Lucknow and Khairabad as well as the manqulat studied 

at Delhi were both offered at Deoband. The sheer size of the syllabus of Deoband meant that 

baring a few exceptional ones’ majority of the students would not be able to effectively master it. 

The Dars-i Nizami, it is said, originally consisted of thirty five books, while the curriculum of 

Deoband comprised some eighty-one books.87 It is clear from the listing of such a large number 

of books in the curriculum that the emphasis at Deoband was, in contrast to Faranghi Mahal, on 

the number of books and not on the comprehension of their contents. This said education at 

Deoband was reduced to skimming and rote learning. It was because of the lack of depth in 

learning that Mawlana Abdul Bari Faranghi Mahali would refer to the alumni of Deoband as 

sheep.88 Manazar Ahsan Gilani also regarded the syllabus of Deoband as unwieldy and 

unnecessarily long in which books and subjects came to be added, under pressure from outside 
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forces, without giving any thought to its effect on the learning abilities of the students.89 One 

thing that needs to be taken into consideration is that Manazar Ahsan Gilani holds some very 

interesting notions about the syllabus of Islamic studies during Muslim rule in India which 

appear somewhat contradictory. First, he painstakingly tries to prove that the dominance that 

maqulat gained was only due to certain socio-economic changes that took place in India during 

the seventh and eighth century of the Islamic calendar and thus rejects all popular claims to the 

contrary. Secondly, he diligently defends this maqulat-laden syllabus and regards it sufficient for 

acquiring necessary training in almost all Islamic sciences.90 The seeming contradiction in 

Gilani’s view regarding the syllabus is removed when a distinction is made between the content 

of the syllabus and the scholastic tradition that informs it. This said the scholastic tradition is 

important in its own right and goes a long way in shaping one’s overall religious orientation. 

Thus, what Gilani suggests is that the maqulat-laden syllabus could well be accepted as the 

syllabus of Islamic studies as long as it is informed by the same scholastic tradition as that of the 

manqulat.  

Following this line of thinking we can conclude that the syllabus of Deoband was a unique blend 

of the maqulat-oriented syllabus of the Faranghi Mahal and the scholastic tradition of manqulat. 

Here an answer could be found as to the objection that despite claiming descent from Shah 

Waliullah, the syllabus that was adopted at Deoband was more akin to the Dars-i Nizami of 

Farangi Mahal than that which Shah Waliullah studied and taught at Madrasah Rahimiyah. The 

content of the syllabus at Deoband mostly came from the Dars-i Nizami. But the scholastic 

tradition that it followed was surely the one which informed the syllabus of Madrasah 

Rahimmiyah.  
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By going through all these details about the syllabi and scholastic traditions that have remained 

in vogue in India during Muslim rule it becomes very clear that the syllabi and scholastic 

traditions embody different worldviews and thus the adoption of one or the other would 

determine the kind of worldview those trained in it would have. The neat and firm 

categorizations of the syllabus and scholastic tradition, however, became blurred at Deoband 

where, as pointed out above, a fusion of the maqulat-oriented Dars-i Nizami and the scholastic 

tradition of manqulat was achieved.  

What the Deobandis sought to achieve by this arrangement was to study maqulat, for whatever 

practical usefulness that might have, without being affected by the supposedly latitudinarian 

tendencies associated with their study. Divested as it became from the content of the syllabus the 

scholastic tradition of manqulat was kept alive and passed on from teacher to students, mainly, 

by word of mouth and the co-curricular literature that has periodically been produced for the 

same purpose. It is, thus, that the Deobandis claim that Deobandism cannot be learned from 

merely mastering the Dars-i Nizami. It has to be learned at the feet of a master who is truly 

immersed in the teachings of the great predecessors.91          

Making the syllabus heavy, by adding as much of the traditional sciences of the Muslims as 

possible, was an important flank of the strategy the ulama had devised to keep Islamic education 

alive and thereby thwart the challenges and threats posed by British rule to the separate existence 

of Islam as society and culture in India. The strategy worked and Muslim education was rescued 

from the, almost complete, state of oblivion to which it had been pushed by the negligence and 

apathy of the British. In the process, however, the ulama started seeing themselves and the 
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Islamic system of education in a different light. The madrasahs and the ulama they produced 

were regarded as the sole defenders of the religious sciences against all efforts by the British to 

obliterate them through the establishment of modern system of education. In taking this position 

the ulama, most probably, unknowingly strengthen the categories of religious and secular 

education, the very categories introduced by the British and considered as alien to Islam. The 

resulting polarization of education became so entrenched that it is now regarded as given. Any 

attempt at reform of the madrasah curriculum, in view of this conception of the ulema, is 

perceived as a conspiracy against religion itself. While the ulema had reasons to view with 

suspicion all efforts to reform the madrasah by the British, their resistance to initiatives to 

reform in the Islamic state of Pakistan has largely to do with the siege mentality referred to 

above. The issue of curriculum and institutional setting, the madrasahs, is not just a question of 

education. Since the establishment of British rule in the early nineteenth century it has been 

intimately linked with the preservation of the religion and culture of Islam in the Indian 

subcontinent, after independence in 1947, in India and Pakistan, and, after 1971, Bangla Desh .   

Teaching and Learning of Deobandism  

The ulema connected with Deoband when asked to define Deobandism insist that Deoband is 

just the name of a town where a madrasah was established for the preservation and safeguard of 

Islam and that it is not the name of some new sect. They prefer to be called Hanafis, followers of 

the Hanafi fiqh. It is, when pressed to distinguish themselves from other religious groups like 

Barelwi, Ahl-i Hadith and Jamat-i-Islami etc. that they tend to define Deobandism as a distinct 

approach to religion. Details of the religious orientation of the Deobandis are given in the 

previous chapter. Here our focus will be to find out how this particular religious orientation is 

imparted to students who are supposed to be Deobandis.     
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The singularly important role in imparting the religious orientation called Deobandism is played 

by the teacher. It is through him that the students have the opportunity to learn the ways of the 

elders that they are supposed to emulate to be proper Deobandis. Thus Mawlana Taqi Usmani, 

while explaining the maslak of the Deoband, in his preface to Qari Muhammad Tayyab’s book, 

writes that the maslak of ulema-i-Deoband is in fact that bent of mind and behavior that the 

founders of Deoband learned by remaining in the company of their elders and following their 

example and not from merely reading books or obtaining a sanad (certificate of course 

completion). He goes on to state that one cannot become a Deobandi by attending the madrasah 

at Deoband or one of the thousands of madrasahs that it spawned over the course of the time 

unless and until one has not fathomed the ways of the elders and ideological predecessors of 

Deoband.92 In the end of the said preface he made a plea that Qari Tayyab’s book, which 

thoroughly outlines the maslak of Deoband, be made part of the syllabus of Deobandi 

madrasahs. The fact that the book has not yet been included in the syllabus of Deobandi 

madrasahs means that it still largely remains the responsibility of the teacher to imbue the 

students with the knowledge of how the elders tackled various problems and how they behaved 

in different situations, ranging from trivial issues of day to day life to that of national and 

international level.  

 When asked as to how they learn the maslak the students invariably reply that it is the teacher 

who while teaching a book would from time to time give an account of the views and approach 

of the respected elders regarding various issues.93 The knowledge thus derived is in turn used in 

dealing with modern day problems. In recent times the influence of the teacher was also 

instrumental in instilling an inclination to militancy among students; a phenomenon the 
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development of which this researcher tries in vain to locate in the Dars-i Nizami. Many among 

the madrasah teachers in Pakistan either personally participated in the Afghan jihad or else 

remained its ardent supporters. Later they also played a vital role in the establishment of the rule 

of the Taliban in Afghanistan. These teachers and students would bring the memories of this 

long-drawn jihad to the classroom. Eulogizing jihad would make students long for an 

opportunity to participate personally in a jihad and thus be recipient of the blessing that comes 

with it.  

Mawlana Sami-ul- Haq, Muhtamim of the Darul Uloom Haqqania at Akora Khatak and leader of 

a faction of Jamiat ul Islam (JUI-S), teaches two parts of Sahih Al-Bukhari, one called Kitab Al-

Maghazi (book dealing with wars fought during the life time of the Prophet) and kitab Al-

Ataama (book of eating manners of the Prophet) to final-year students. One of his students 

mentioned that the Mawlana very fondly refers to the Afghan jihad to make the students feel 

proud about their association with a school which has contributed a lot to that jihad.94 Mawlana 

Sher Ali Shah, another teacher of renown at Haqqania, who fought personally in the Afghan 

jihad, also brings cherished memories of the jihad to his classroom. 

 The memories of this jihad have also found a privileged position in the writings of the ulema. 

Here we would in particular refer to the jihad memoirs of a leading Deobandi alim, Mawlana 

Rafi Usmai of the Darul Uloom Karachi, which has been published under the title, Ye Teray Pur 

Asrar Bandey.95 In his memoirs Rafi Usmani valorizes the jihad in Afghanistan and thanks God 

for giving him the opportunity to at last participate personally in jihad even if it was only in a 

minor skirmish at Urghun in the Paktika province of Afghanistan. His memoirs also furnish an 
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account of how he since early childhood has longed for an opportunity to participate personally 

in jihad. The state of civil war and lawlessness to which Afghanistan slipped after the victory of 

mujahideen in the wake of the Soviet withdrawal has been mourned by the Mawlana and for 

which he blames the greedy politicians. However, the emergence of the Taliban seems to give 

him hope that the fruits of jihad could finally be harvested. The valorization of the mujahideen 

efforts in Rafi Usmani’s memoirs could very well be compared with the valorization of the 

military exploits in 1857 of the founders of the Darul Uloom at Deoband in the autobiography of 

Hussain Ahmad Madani and be regarded as part of the ulema’s efforts to keep alive the spirit of 

jihad among the adherents of Deoband. All these memories and memoirs and the plethora of 

literature that came to the fore during the Afghan war are an important resource in nourishing 

and kindling the spirit of jihad, which indeed is an important element of the Deobandi maslak.96  

Besides the indispensable role of the teacher in imparting the maslak to the students the writings 

of and about the ideological predecessors are also considered valuable assets in this regard. 

While explaining their maslak the Doebandi ulema often recommend studying the book by Qari 

Tayyab referred to above. This book, though not included in the syllabus, is strongly 

recommended for study to the students. The biographies, life histories and other books 

containing information about the respected elders and the numerous articles that regularly appear 

in the journals and periodicals published by almost all major madrasahs also ensure that the 

maslak is preserved and transmitted. 

 

 

                                                           
96 See Mufti Abu-al-Attar, “Darul Uloom Deobnad ke Anasire Tarkebi”, Monthly Al-Jammiah, (special edition on 

the services of the Darul Uloom Deoband, April, 2001), pp. 16-25.    
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Curriculum of Deobandi Madrasahs in Pakistan 

In addition to a considerable number of students who went to the madrasah at Deoband for 

education since its establishment, there also sprang up a number of Deobandi madrasahs in the 

areas now comprising Pakistan. The partition of British India in August 1947 not only caused a 

reduction in the number of students attending the parent madrasah but also the severance of the 

physical links it had with the offshoots in Pakistan. The loss, however, was compensated by the 

migration of a number of leading Deobandi scholars to Pakistan. They together with native 

scholars played a considerable role in the establishment of many new madrasshas and thus 

ensured that the maslak continues to flourish.97     

These madrasahs, though not organically linked to the Deoband, followed the same curriculum 

that had been offered at the madrasah at Deoband. The modicum of change that has been made 

in the curriculum over time in Pakistan is not significant as the purpose of education and overall 

orientation remains the same. The only change that seems to have been affected is that the 

canonical texts are supplemented by modern and much easier books.98  

The Deobandi madrasahs in Pakistan operate under the banner of the Wafaq-ul-Madaris al-

Arabia. The wafaq which is based at Multan was established in 1959 in response to the 

governmental initiative to reform the madrasah system of education. The main tasks that the 

wafaq set for itself at the time of its establishment was to organize the madrasahs (Deobandi), to 

reform the curricula and enrich them with modern subjects and to standardize the system of 

                                                           
97 Muhammad Qasim Zaman, The Ulama in Contemporary Islam: Custodians of Change (Karachi: Oxford 

University Press, 2002), p. 75.  
98 Tariq Rahman, Denizens of Alien Worlds: A Study of Education, Inequality and Polarization in Pakistan (Karachi: 

Oxford University Press, 2004), p. 84.  
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examinations.99 Presently the Wafaq-ul-Madaris boasts to be the largest of all the madrasah 

boards in Pakistan. The total number of madrasahs registered with the Wafaq is 17,687 in which 

the number of students enrolled is 2,199,863.100  

As the wafaq, like the boards of other sects, emerged only as a reaction to governmental attempts 

under Ayub Khan to nationalize the system of Awqaf and to attach Dini Madaris to the formal 

system of eduction. They are not due to some self-realized need to reform, which only made 

some cosmetic changes when faced with a renewed attack during Zia-ul-Haq’s rule.101 It was 

thus in the backdrop of the reported proposals of the Din-i Madaris committee of 1979 that the 

Wafaq-ul-Madaris presented a modified curriculum extended over a period of sixteen years, as 

given in following table, instead of the usual eight years course of study. 

Level (daraja)              Duration/years Corresponding level in 

formal education system. 

Daraja-i-Ibtedaiah 5                  Primary 

Daraja-i-Mutawassatah 3                  Middle 

Daraja-i-Thanawiah Amah 2                  Matric 

Daraja-i-Thanawiah Khassah 2                  Intermediate 

Daraja-i-Aliyah 2                  Bacholar 

Daraja-i-Alamiyah 2                  Master 

16 

Source: Jamal Malik, Colonialization of Islam: Dissolution of Traditional Institutions in 

Pakistan (Lahore: Vanguard Books, 1996), p. 165. 

                                                           
99 Jamal Malik, Colonialization of Islam: Dissolution of Traditional Institutions in Pakistan (Lahore: Vanguard 

Books), 1996, p. 124. 
100 These figures are taken from the website of the Wafa-ul-Madaris www.wifaqulmadaris.org. accessed on 31st 

January 31, 2014. 
101 Malik, Colonialization of Islam, pp. 123-124.  

http://www.wifaqulmadaris.org/
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The Wafaq, though generally opposed to the governmental initiatives of reform, has since 

maintained a policy of offering secular subjects proposed by the respective Provincial Text Book 

Boards up to first year of Daraja-i-Thanawiah Amah (the duration of Daraja-i-Thanawiah Amah 

has recently been extended up to three years by the Wafaq).102  By integrating secular or worldly 

subjects into the curriculum of din-i madaris the Wafaq has succeeded in obtaining official 

recognition for its certificates and thereby increasing the employment opportunities of the 

madrasah graduates.103 The effect of studying secular subjects on widening the worldview of 

madrasah graduates as intended by the Government, however, remained negligible as the 

proposed course of study in these subjects is only followed in a very small number of 

madrasahs. The reason given by madrasah administration for noncompliance with the program 

of the Wafaq in this regard is the lack of funds for hiring teachers for offering instructions in 

these subjects.104  The potential for secularization of these subjects also remains minimum as the 

madrasahs where resources are available for making arrangements for teaching them they are 

taught either by the ulama themselves or by teachers approved by them.105 Another reason for 

lack of interest in these subjects is that these are offered in the first year of each daraja for which 

examination is conducted internally by the respective madrasah and not by the Wafaq. This said 

the alterations made in the curriculum of madrasahs have produced only negligible effects as 

both the official initiatives for reform and the accommodations made by the madrasahs or the 

resistance offered by them in this regard are all politically motivated and not rooted in any 

genuine academic concerns. 

                                                           
102 Wafaq-ul-Madaris, Vol.9 (August 2011). 
103 Malik, Colonialization of Islam, pp.171-172. 
104 Interviews with madrasah administration. 
105 Rahman, Denizens of Alien Worlds, p. 89. 
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At another level the Governmental attempts to bridge the sectarian divide by proposing a 

curriculum that would be acceptable equally to ulama of different sectarian affiliations have also 

failed to produce any positive results. As the affirmation of the beliefs of one’s own sect and 

refutation of those of others is an important aspect of madrasah education and as the authority of 

the ulama is largely based on fostering the respective sectarian identity any attempt to undermine 

it has, thus, never been accorded positive reception and have in fact further sharpened the 

sectarian identities. The curriculum which the Wafaq-ul-Madaris adopted in 1984, in response to 

the proposals of the Dini Madaris Committee of 1979, listed several books to refute the beliefs 

of other sects, western philosophies and heresies within Islam (for details regarding Raad literature 

in the curriculum of Deobandi madrassahs see appendix). Furthermore, it also needs to be pointed out 

that of all the syllabi that came to be proposed by the central boards of all sub-sects in response 

to the Din-i Madaris report of 1979 the syllabus presented by the Wafaq-ul-Madaris tended to 

contain more refutation texts than the syllabus of any other madrasah board.106                      

 As incitement to and teaching of sectarian bias is an offence under Pakistani law the madrasah 

administration often denies the inclusion of refutation texts (radd-texts) in their syllabi.  But as 

this material is available in book stores selling madrasah books and is familiar to madrasah 

students and teachers it means that this material is being studied.107 The occurrence of sectarian 

violence in Pakistan and the fact that Deobandis are often in the forefront or initiators of the said 

violence shows that the study of refutation literature does indeed prepare ground for religious 

militancy. This assertion is further corroborated by the fact that the number of sectarian and 

                                                           
106 Syed Mubarak Shah, Deeni Madaris Ka Nizame Taleem Aur Us Par Naqidana Nazar, (unpublished M.Phil. 

dissertation, Shaykh Zaid Islamic Center, Peshawar University, n.d.). 
107 Rahman, Denizens of Alien Worlds, pp. 88-89. 
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militant organizations that operate in Pakistan, 16 sectarian and 19 militant organizations are said  

to belong to the house of Deoband.108 

While the curriculum taught in madrasahs might not be the sole cause of the religious violence 

that takes place in Pakistan it could not be completely exonerated as Dr. Mahmood Ahmad Ghazi 

contends “that although madaris may not be producing transnational terrorist, they have 

contributed to the menace of sectarian violence and an obscurantist worldview in Pakistan”.109 

Also as Tariq Rahman in his 2002-3 survey of the opinions of Pakistani students on the Kashmir 

problem, the implementation of shariah, equal rights for women, etc. found that madrasah 

students are less tolerant and most supportive of violent means for conflict resolution than their 

counterparts in public and private schools.110  

Moreover, madrasahs have remained centers of recruitment of militants for the jihad in 

Afghanistan and Kashmir as well as for various sectarian organizations. The founder and amir of 

the Jaish-e-Muhammad (jihadi organization operating in Kashmir), Mawlana Masood Azhar, 

told an interviewer that he was first recruited for the jihad in Afghanistan at Jamia Baniria 

(Deobandi madrasah at Karachi) by a group of jihadis. His account also shows that these jihadis 

routinely came to the madrasah, delivered lectures on jihad, and recruited students for jihad with 

the consent of the teachers.111 Mufti Rafi Usmani also recounts the preaching tour of Mawlana 

Irshad Ahmad, the founder of the first jihadi organization for the jihad in Afghanistan, in various 

madrassahs in Pakistan. On one of his visits to Darul Uloom Karachi, Mufti Rafi Usmani asked 

Mawlana Irshad to deliver a lecture on the topic of jihad. Mufti Rafi Usmani also mentions that 

                                                           
108 Muhammad Amir Rana and Safdar Sial, Radicalization in Pakistan (Islamabad: Narratives Publications, 2012), 

p. 83. 
109 C. Christine Fair, The Madrasah Challenge: Militancy and Religious Education in Pakistan (Lahore: Vanguard 

Books, 2009), p. 91. 
110 Rahman, Denizens of Alien Worlds, p. 93. 
111 Mawlana Masood Azhar, Muskurate Zakham (Lahore: Maktabah Irfan, 2007), pp. 170-171. 
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the students of Pakistani marassahs routinely went to Afghanistan for jihad during vacations.112 

Here it needs to be pointed out that, though the ulama recounts their participation in the Afghan 

jihad in the most glowing terms possible, they completely deny any links of the Pakistani 

madrassahs with any kind of militant acts. The affirmation of the exceptional role of the 

Pakistani madrassahs on the one hand and the denial of any link of madrassahs with militancy 

could be explained with reference to the ulamas strategy of differentiation between jihad and 

fasad (pure mischief). There, however, always exists a difference of opinion regarding 

designating an act of violence a jihad or fasad.      

Concluding Remarks 

The two popular syllabi of Islamic studies in India, which are the Dars-i Nizami studied at the 

Farangi Mahal and the curriculum studied at the Madrasah Rahimiyah, represented different 

scholastic traditions and that these scholastic traditions foster different approaches towards 

religion and politics. The Dars-i Nizami with its emphasis on maqulat would inculcate an 

understanding of religion that is not dogmatic and extreme. The emphasis on manqulat in the 

Madrasah Rahimiyah, on the other hand, proved a source of dogmatic and extreme religion.  

The Dars-i Nizami with its emphasis on maqulat would inculcate an understanding of religion 

that is not dogmatic and extreme. In the realm of politics, the maqulat tradition stood for a 

somewhat inclusive rule involving other religious communities with ulama playing only an 

indirect role in matters of government. The political system envisioned by the manqulat tradition 

of Madrasah Rahimiyah favored an exclusive Muslim rule without giving any share or a position 

                                                           
112 Mufti Muhammad Rafi Usmani, Ye Teray Pur Asrar Bandey, pp. 45-55. 
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of trust to other religious communities and strengthening of Muslim political dominance not by 

co-opting other communities but by maintaining a sheer military posture.  

What is there then that we could, possibly, learn from the relationship that had existed between 

the socio-economic and political conditions and the differing balances of maqulat and manqulat 

in the syllabus of Islamic education and the role they had played in the production of divergent 

worldviews for the recent initiatives for reform of madrasah education? The first and foremost 

lesson that could be learnt is obviously an acknowledgement of the fact that during the Muslim 

rule in India there existed a link between the Islamic education and the economy and politics. As 

a result of the existence of this linkage the content of the Islamic education was never without 

relevance for the state and society. Secondly one could know that an increase or decrease in the 

proportion of maqulat or manqulat results in the production of an accommodative or rejectionist 

worldview.  

Turning to the issue of reform of madrasah education we may ask that why a need for reform is 

there in the first place? The need for reform is precisely for the reason that what is being taught 

in madrasah is considered of little or no value for our present requirements of both the state and 

society. The best way to reform the madrasah education would be to reestablish the link between 

it and our present state and economy. The relinking, however, would not be possible without 

taking into account the historical circumstances that resulted in the severance of the link. It is 

only by understanding and taking into consideration the reasons behind the ulama’s resistance to 

reform of madrasah education that a better strategy could be adopted. And while devising this 

strategy the aforementioned effects of the study of maqulat and manqulat must also be 

contemplated upon. 
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Chapter 6 

RISE OF RELIGIOUS MILITANCY IN PAKISTAN 

Radicalization and militarization of religious milieu in Pakistan are linked to a number of 

endogenous and exogenous factors. The most important of these are:  

1. The Islamic ideological foundations of Pakistan;  

2. The use of religious groups by the state in proxy wars in Kashmir and Afghanistan  

a. in pursuit of foreign policy objectives;  

b. for short-term political gains in domestic politics;  

c. the use of Sunni militant outfits for exterminating the threat posed by the political 

activism of the Shias in the wake of the Iranian Revolution of 1979. 

3. The flow of funds from Gulf States and with the connivance of the late General Zia ul 

Haq’s martial law regime.  

The endogenous and exogenous factors enumerated above, which have been termed here the 

enabling factors of militancy, certainly provided the environment, opportunities and means for 

militancy. But to embrace and act upon them would require strong motivation on the part of the 

perpetrators of violence.  

In the foregoing chapters we discussed in detail the religious and political orientation of the 

Deoband movement. We observed that politics is an important element of Deobandi Islam and that 

the distinct approach of the Deobandis toward religion and politics permits the use of violence 

under opportune circumstances (for details see chapter 3 and 4 of the present study) . Moreover, 

we also explored the intellectual orientation of the curriculum taught in the Deobandi madrassahs 

and concluded that this particular intellectual orientation also plays a role in the production of a 
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militant world-view (see Chapter Five of the present study). In addition, it has also been noted that 

their history of armed struggle against the British imperialism and its eulogizing by latter 

generation of Deobandis work as an inducement for a resort to violence. These militancy prone 

orientations which work as a motivation for a resort to militancy have been termed here as the 

motivational factors of militancy. In the present chapter we will discuss how the interplay between 

the motivational factors and the enabling factors of militancy resulted in the emergence of religious 

violence in Pakistan. The chapter argues that it is the simultaneous existence of both the 

motivational and enabling factors of militancy which leads to the perpetration of violence. 

Islamic Ideological Foundations of Pakistan  

Pakistan came into existence on the basis of the idea that the Muslims of India were a separate 

nation than the Hindus and that they should have a separate state where they could live their lives 

according to the teachings of Islam. This overtly Islamic ideological origin of Pakistan, however, 

has been challenged by some, who hold that the Pakistan movement was waged by various interest 

groups for the fulfillment of material objectives and not for the establishment of an Islamic state.1  

For others, these ideological moorings of Pakistan are the result of the efforts of certain national 

security agencies such as the military and the intelligence services which since independence have 

assiduously striven to build Pakistan’s national identity on the basis of religion.2 Notwithstanding 

the validity of both these arguments, Islam did play an important role in the establishment of 

Pakistan as the westernized leadership of the Muslim League cultivated alliances with pirs and 

ulema for rallying the Muslim masses behind the demand for Pakistan by an appeal to their 

                                                           
1 E.g. Hamza Alavi, “Ethnicity, Muslim Society, and the Pakistan Ideology” in Anita M. Weiss, Islamic Reassertion 

in Pakistan (Lahore: Vanguard Books, 1987), pp. 21-47.   
2 Husain Haqqani, Pakistan: Between Mosque and Military (Lahore: Vanguard Books, 2005), pp. 1-50.  
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religious sentiments using the influence that these pirs and ulema had with them. In the course of 

fomenting this alliance Jinnah was made to give assurances to some of these religious leaders that 

the future constitution of Pakistan would be framed on the basis of the principles of Islam. Jinnah 

in his letter to the Pir of Manki Sharif in 1945 stated:  

It is needless to emphasize that the Constituent Assembly of Pakistan which would be 

predominantly Muslim in its composition would be able to enact laws for Muslims, not 

inconsistent with the Shariah laws and the Muslims will no longer be obliged to abide by 

the un-Islamic laws.3 

Mawlana Shabir Ahmad Uthmani also claims to have received assurances from Jinnah and Liaquat 

Ali Khan on numerous occasions that Pakistan would be an Islamic state. Mufti Muhammad Shafi 

recounts that when he and Mawlana Shabir Ahmad Usmai met Jinnah on June 9, 1947 on the 

occasion of the conference of Muslim legislators at Delhi, Mawlana sought assurance from Jinnah 

before going to campaign for the referendum in N-W. F.P. Jinnah told them that he was the 

advocate of the Muslims in their case for the establishment of Pakistan and now the case has been 

won it is the sole of the Muslims of Pakistan to frame a constitution according their wishes and 

since Pakistan is Muslim majority state Pakistan without any doubt would be Islamic state.4 

In ulamas’ view it was largely with the help of the ulema that the Muslim League obtained a 

landslide victory not only in the crucial 1945-46 elections but also in the referenda in N-W. F.P. 

and Sylhet.5  And it was mainly due to the result of these elections and the referenda that the 

                                                           
3 Khalid Bin Sayeed, Pakistan: The Formative Phase (Karachi: Oxford University Press, 1968), p. 198. 
4 Mawlana Mufti Muhammad Shafi, Fatawa Darul Uloom Deoband (Karachi: Darul Ishaat, 1977), pp. 62-63. 
5 Ibid. pp. 54-63. 



213 
 

Congress and the British were forced to concede to the partition of India.6 Thus, their prestige was 

greatly enhanced after partition. However, Jinnah’s indications and assurances of making Islam 

the basis of the new constitution of Pakistan seems no more than a political ploy. Or, at best, he 

must have had a very different understanding of an Islamic constitution. In his widely publicized 

speech to the first Constituent Assembly on 11 August 1947 Jinnah propounded the idea of a state 

in which religion would have no role in the business of the state: 

. . . you will find that in the course of time Hindus would cease to be Hindus and Muslims 

would cease to be Muslims, not in the religious sense, because that is the personal faith of 

each individual, but in the political sense as citizens of the State.7  

The enhanced influence of the ulema, however, seems to have forced Jinnah to reiterate his 

commitment to building an Islamic state and not just a state for Muslims. In his speech in January 

1948 he said: 

I cannot understand why this feeling of nervousness that the future constitution of Pakistan 

is going to be in conflict with Shariah law? There is one section of the people who keep 

on impressing everybody that the future constitution of Pakistan should be based on the 

Shariah. The other section deliberately want to create mischief and agitate that the Shariah 

law must be scrapped.8    

                                                           
6 For an opposite view which claim that the referendum was rigged and did not reflect the wishes of the people of N-

W. F. P. see Sayed Waqar Ali Shah, Ethnicity, Islam and Nationalism: Muslim Politics in the N.W. F. P. 1937-1947 

(Karachi: Oxford University Press, 1999). 
7 Quaid-i-Azam Muhammad Ali Jinnah: Speeches as Governor-General of Pakistan 1947-1948 (Karachi: Pakistan 

Publications, n.d.), p. 9. Also see Constituent Assembly of Pakistan Debates, Vol. 1, No. 2, August 1947, pp. 18-20. 
8 Quoted in Leonard Binder, Religion and Politics in Pakistan (Berkeley: University of California Press, 1961), p. 

100. 
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Jinnah died a year after independence, in September 1948 and his death left his successors 

confused and divided about the role of Islam in public policy and constitution making. While on 

the one hand the ulama quote Jinnah’s assurances to them for the promulgation of an Islamic 

constitution for pressuring the state for the implementation of the sharia,9 on the hard the secularist 

elements refer to various speeches and statements of Jinnah in which he had indicated that Pakistan 

would be a secular state.  Being forced to choose between the two options of building a polity 

based of secularism or Islam, Jinnah’s successors, under the dictates of the existing political 

realities, found it better to opt for the latter.  

The movement that led to the establishment of Pakistan consisted of diverse regional and social 

groups. During the course of the Pakistan movement, Jinnah by dent of his political abilities, was 

able to weave these diverse groups into a coalition which, though precarious, presented a façade 

of unity.10  

Religion is said to have played an important role in fomenting the said alliance. This uneasy 

coalition began showing fissures soon after Partition and more so after the death of Jinnah. In order 

to compose these differences and even to force detractors to fall in line, Jinnah’s successors fell 

back on the pre-Partition strategy of cultivating a political identity based on Islam. Thus, it became 

a common practice to dub the advocates of provincial autonomy, human rights, equal distribution 

of wealth and political opponents as the traitors to the ideology of Pakistan.  

This flirtation with the idea of creating a polity on the basis of Islam created an environment of 

religious fervor and enthusiasm which not only further elevated the status of the ulema, who were 

                                                           
9 For the ulams’ references to their role in the establishment of Pakistan and Jinnah’s assurances to them for the 

establishment of sharia rule in Pakistan see for example, Mawlana Muhammad Hanif Jalandhari, Dini Madaris ka 

Muqadimah (Karachi: Baitul Islam, 2011), pp. 265.  
10 Hamza Alavi, “Ethnicity, Muslim Society, and the Pakistan Ideology” in: Anita M. Weiss, Islamic Reassertion in 

Pakistan, p. 23. 
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revered for their knowledge of the sacred law of Islam, but also led in time to the perpetration of 

religious violence.  

The first victims of this religious violence happened to be the Ahmadis.11  The anti-Ahmadi 

agitation, as already discussed in chapter 4 of this study, was led by a Deobandi oriented religious 

group the Ahrars. The Jamiat Ulama-i-Islam also took part in the anti-Ahmadi movement. The 

agitation against the Ahmadis was the first instance when part of the state apparatus, in this case 

the provincial government of the Punjab, used religion and religious groups for political purposes. 

According to Husain Haqqani, the agitation was fomented by the chief minister of Punjab, Mumtaz 

Daulatana, who expected to bring down the central government by directing the agitation against 

it. He had hoped that it would pave the way for his appointment as Prime Minister.12 The plan, 

however, did not work, and when the situation slipped out of the hands of the provincial 

government the central government intervened and imposed martial law in the Punjab in 1953.  

The effect that the anti-Ahmadi riots had on the future politics of Pakistan has been described by 

Husain Haqqani: 

The events of that year highlighted three interlinked problems that have dogged Pakistan’s 

internal politics over the past fifty years: part of the state apparatus used religion and 

religious groups for a political purpose. The extent of the religious groups’ influence and 

the sentiments unleashed by them could not be controlled. And the military stepped in to 

deal with the symptoms of the chaos generated by religious-political agitation, without any 

effort to deal with its causes.13  

                                                           
11 The origin of the Ahmadis and the movement launched for their excommunication and declaration as non-

Muslims has been discussed at length in chapter IV of the present study.  
12 Haqqani, Pakistan: Between Mosque and Military., pp. 20-21. 
13 Ibid., p. 21. 
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In analyzing the role of the state in this first instance of religious violence in Pakistan one also 

needs to take into consideration the part that the adoption of the famous Objective Resolution 

played in it. For this resolution provided the conditions necessary for the emergence of violence.  

The Objective Resolution, which was adopted by the first Constituent Assembly of Pakistan on 

March 7, 1949, provides the framework for drafting of the future constitution of Pakistan. That 

framework was certainly Islamic. It began by a declaration that sovereignty over the entire universe 

belongs to Allah Almighty alone and that the people of Pakistan will exercise it within the limits 

prescribed by Him as a sacred trust. It at the same time provided that Pakistan will be a democratic 

state with guarantees of fundamental rights and social justice to all.14 The most important clause 

for our purpose here was, however, the clause known as the “enabling clause”. It says: 

Wherein the Muslims shall be enabled to order their lives in the individual and collective 

spheres in accordance with the teachings and requirements of Islam as set out in the Holy 

Quran and the Sunna.15    

Although the highly discussed and debated clause of the resolution remains to be the “sovereignty 

clause”, it was the “enabling clause” that bore enormous consequences for the rights of the 

religious minorities. It is likely that the grim future that the Objective Resolution forebode for 

religious minorities in Pakistan caused the federal Labor Minister, J.N. Mandal, the Hindu leader 

of the scheduled castes and associate of the Quaid-i-Azam, to resign and leave Pakistan for India16, 

while for the secular and modernist leadership of the Muslim League it was just an expression of 

modern democratic nationalism. But the affirmation of this expression in the context of a Muslim 

                                                           
14 Keith Callard, Pakistan: A Political Study (London: George Allen and Unwin LTD, 1957), pp. 89-90. 
15 Quoted in Binder, Religion and Politics in Pakistan, p. 143. 
16 Lawrence Ziring, Pakistan in the Twentieth Century: A Political History (Karachi: Oxford University Press, 

1997), pp. 106-107. 
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majority state could have held a different meaning for those with hard-line Islamic religious 

beliefs.17  

The “enabling clause” of the Objective Resolution, as interpreted by the religious groups, was 

regarded to have placed enormous responsibility on the state with respect to upholding the sanctity 

of Islam and to rid it of all heresies. It was thus immediately after the passage of the Objective 

Resolution that an anti-Ahmadi agitation was started by the Majlis-i-Ahrar-i-Islam. 

 The Ahrars were a splinter group of Deoband with militant communal tendencies. They have a 

long history of opposition to the Ahmadis which dates back to its foundation in 1931. Their 

opposition to the Ahmadis in Lawrence Ziring’s view was not only for their unorthodox beliefs, 

but because the latter had joined the All-India Kashmir Committee which sought to restore peace 

to the valley following an Ahrar inspired Srinagar riot in the 1930s.18  

The occasion for the renewed hostility of Ahrars against the Ahmadis was provided by the passage 

of the Objective Resolution, which, armed with its “enabling clause”, demanded that the Ahmadis 

be declared a non-Muslim minority and that Zafarullah Khan be removed from his position as 

foreign minister in the central cabinet along with all other highly placed Ahmadis. For the Ahrars 

as well as for other ulema, who soon joined hands with them, the “enabling clause” was an 

affirmation of the classical Islamic theory that the caliph (read: state) enforce the laws of the 

shariah, that he prevent the dissemination of heretical views, that he punish back-sliders, and that 

he encourage conformity (emphasis added).19 The anti-Ahmadi agitation received enormous 

impetus when the Karachi based Deobandi ulema joined hands with the agitators. These ulema 

                                                           
17 Binder, Religion and Politics in Pakistan, p. 150. 
18 Ziring, Pakistan in the Twentieth Century: A Political History, p. 140. 
19 Al-Mawardi as quoted in Binder, Religion and Politics in Pakistan, p. 151. 
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included among their ranks stalwarts like Allama Sayyid Sulaiman Nadwi (the head of the Board 

of Talimat-i-Islamia), Mawlan Shabir Ahmad Usmani (member of the Board of Talimat-i-Islamia), 

Mufti Muhammad Shafi (member of the Board of Talimat-i-Islamia) and Mawlana Zafar Ahmad 

Usmani (secretary of the Board of Talimat-i-Islamia).20 The fact that these ulema were both 

members of the Board of Talimat-i-Islamia and, in that capacity, paid out of central funds, and 

were leading the anti-Ahmadi agitation makes one wonder whether they were hypocrites or just 

not wise enough to see the inherent conflict of interest in the two positions.  

However, seen from the perspective of the approach that the ulema have towards politics and 

religion it becomes clear that there exists no such contradiction in the two seemingly contradictory 

positions of the ulema. For the ulema, as discussed previously in this study (see chapters 2 and 3), 

the only reason they participate in politics or, for that matter, accept any official position is to 

safeguard the shariah, which in turn is regarded a religious duty.21 As leading the agitation against 

the heretical Ahmadis and the participation in the work of the Board of Talimat were to fulfill the 

same objective i.e. the safety of Islam, the ulema could and did act on both fronts with no qualms 

of conscience.  

This said we need to point out here that the duplicity of a part of the state, ostensibly for its own 

political objectives, and the religious fervor generated by the passage of the objective resolution 

did play a role in fomenting the anti-Ahmadi agitation, by creating the conditions necessary for its 

occurrence, but to make use of them and commence violence, on the part of the ulema, would not 

have been possible without their aforementioned distinct approach towards religion and politics. 

                                                           
20 Sayyid A. S. Pirzada, The Politics of the Jamiat Ulema-i-Islam Pakistan 1971-1977 (Karachi: Oxford University 

Press, 2000), p. 21. 
21 For example, Mufti Muhammad Shafi accepted various official positions on the condition that the normal 

restrictions such appointments imposed upon the office bearers would not apply to him. See Shafi, Fatawa Darul 

Uloom Deoband, pp. 69-70. 
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A resort to violence under appropriate conditions is, therefore, symptomatic of the religious and 

political orientation of the ulema.  

The state capitalizing on the said orientation of the ulema would not only take advantage of them 

in pursuing its objectives in domestic politics but also on the foreign policy front. The first issue, 

in the latter field, that came to fore soon after partition and in which the state took advantage of 

the religion and the religious groups was the war in Kashmir.  

Kashmir  

The Pakistanis were generally led to believe that the state of Jammu and Kashmir with 77 percent 

Muslim population and geographical congruity with Pakistan was bound to accede to Pakistan. 

Jinnah, thus, at the time of partition said that Kashmir will fall into our lap like a ripe fruit.22 So 

much hopeful as they were the Muslim League’s leadership did no planning at all to secure 

Kashmir’s accession. Even when forced to come up with a policy in the face of an uprising against 

the Maharaja in Kashmir, which erupted soon after partition, Prime Minister Liaquat Ali Khan 

opted for war by proxy.   

The government of Pakistan officially maintained that it has nothing to do with the tribal invasion 

from Khyber Pakhtunkhwa but there was evidence that these tribal were trained and armed 

supported by Pakistan’s army. The first Wali of Swat, the then ruler of the Swat State, recounts 

sending the Swat State militia to Kashmir in 1948 as one of his service to the newly established 

state of Pakistan.23 The support continued till the end of the hostilities in Kashmir as 

reinforcements were sent regularly. The Wali claimed that all this help was provided 

                                                           
22 Quoted in Owen Bennett Jones, Pakistan: Eye of the Storm (New Delhi: Penguin Books, 2002), p. 57. 
23 Muhammad Asif Khan, The Story of Swat as told by the Founder Miangul Abdul Wadud Badshah Sahib to 
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preface by Ashruf Altaf Hussain (Peshawar: Ferozsons Ltd., 1963), p. 127.  
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unconditionally to the state of Pakistan.24 The people of Swat to this day vividly remembers the 

war in Kashmir and recalls how their elders fought in Kashmir. The local narrative corroborates 

the notion that the war in Kashmir was fought with full support of the state of Pakistan.25  Also 

inside the country the hostility in Kashmir was portrayed as jihad and people were encouraged to 

enlist in it. The government, however, was put in a difficult position when Mawlana Maududi 

declared that as long as the governments of Pakistan and India were officially at peace the fighting 

in Kashmir was not a jihad and that Pakistan’s allegedly covert assistance to the tribal invaders 

was contrary to the shariah.26 Liaquat Ali Khan, though himself involved in directing the covert 

war in Kashmir, tried his utmost that Pakistan should not be associated with an invasion of 

Kashmir.  

Pakistan’s cover, however, was blown when both the Kabul and Srinagar radio stations picked up 

and broadcasted Maududi’s fatawa. It was in this hour of dire need that the ulema came to the 

rescue of the government as Mawlana Shabir Ahmad Usmani issued a counter fatawa declaring 

that the war in Kashmir was jihad.27 Mawlana Usmani even tried to convert Maududi to his 

position through correspondence with him. Mawdudi did recant, after Foreign Minister Zafarullah 

Khan admitted to the United Nations, in September 1948, that Pakistan’s Army was present in 

Kashmir, and declared that the war in Kashmir was a jihad.28 Except for this episodic opposition 

of Maududi, no religious group in Pakistan has ever tried to question the Pakistani states’ portrayal 

of all its wars and regional conflicts as jihad.  

                                                           
24 Muhammad Asif Khan, Tarikh Riyasat-e-Swat wa Sawanih Hayat Hazrat Miangul Gul Shahzada Shah Abdul 

wadud Bacha Sahib. Preface by Muhammad Asif Khan (n.p.: 1958). This edition. Swat: Shoaib Sons Publishers and 
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25 Interview with Sultan-i-Rome at Swat, August 05, 2016. 
26 Ayesha Jalal, Partisans of Allah: Jihad in South Asia (Lahore: Sang-e-Meel Publications, 2008), p. 259. 
27 Sayyid A. S. Pirzada, The Politics of the Jamiat Ulema-i-Islam Pakistan 1971-1977, p. 15. 
28 Binder, Religion and Politics in Pakistan, pp. 136-137. 
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The readiness on the part of the ulema in lending support to the state in both its open wars with 

India and the proxy wars for the prosecution of its foreign policy viz-à-vis India and Afghanistan 

is very well depicted in the memoirs of Mawlana Mhammad Rafi Usmani.29 The memoirs, though 

mainly focussing on the Afghan jihad and the Mawlana’s participation in it, also paint the 

movement for the establishment of Pakistan and all the wars and conflicts it has been involved in 

since inception to the present as jihad.  The Mawlana in his memoirs, without any reservations 

whatsoever, portrays every conflagration between India and Pakistan and, of course, the proxy war 

in Afghanistan as jihad. He also recounts how he (and by extension all ulema) have so eagerly 

desired to take part in these jihads, a wish that for him and for others came to fruition during the 

jihad in Afghanistan and the intensification in its aftermath of the jihad in Kashmir.  

Here we need to ask why the ulema, who were otherwise so disgusted with the politicians and, for 

that matter, with the state, for not implementing the shariah, put aside all jurisprudential niceties 

and became willing partners in all the state-sponsored proxy wars? The only sensible answer one 

could come up with, keeping in mind the religious and political orientation of the ulema, is that 

for the ulema making good of any opportunity that enables them to achieve the noble goal of 

safeguarding Islam and the Muslims is both permissible and incumbent. 

The marriage of convenience between the ulema and the Muslim League’s leadership, which was 

affected during the culminating phase of the struggle for Pakistan came to be further augmented 

after the birth of Pakistan as part of the state apparatus, especially the Army and the Inter-Services 

Intelligence Agency (ISI) found it useful in the promotion of both its domestic and foreign policy 

objectives. The army, soon after partition, appealed to the religious zeal of the Pakhtun tribesmen 
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in mobilizing them to liberate Muslim brethren in Kashmir from Hindu control. Latter in 1971 the 

Pakistan army used religious groups for curbing political dissent in East Pakistan. The Jamaat-i-

Islami notably ‘mobilized thousands of armed volunteers (razakars) to be put at the service of 

Pakistani troops engaged in East Pakistan. Two brigades in particular, designated al Badar (moon) 

and al Shams (sun), gained notoriety for their readiness to employ counter-insurgency tactics 

against the Bengali guerrilla force (Mukti Bahini) in advance of army operations’.30 More recently 

in this connection, Bengali nationalism proved to be stronger than Islamic ideology when the 

Jamaat-i Islami leader Abdul Quader Mollah was executed in Dhaka for crimes and atrocities 

committed in the 1971 war.31  

Afghan jihad and After 

Pakistan’s Afghan policy, though, became more pronounced and provocative with the Soviet 

invasion and massive infusion of U.S. and Saudi funds. Pakistan’s military, in order to secure 

strategic depth in relation to India, had, soon after independence, passionately worked towards 

installing a pro-Pakistan government in Afghanistan. Rebuffed by the Afghans beholden to ethnic 

or racial nationalism, Pakistan anchored its hope for the realization of this dream on the Afghans 

who were sympathetic towards Islamic ideology and Pakistan’s special place in the revival of the 

glory of Islam as they conceived and defined it.32 Pakistan’s intelligence agencies had been 

encouraging since the early 1960s Pakistan’s Islamist political groups to pursue a forward policy 

of seeking ideological allies in Afghanistan.33  

                                                           
30 Farzana Shaikh, Making Sense of Pakistan (London: Hurst and Company, 2009), p. 161. 
31“Islamist Leader sentenced to death in Bangladesh” Telegraph. 17 September 2013. Available at 

http://www.telegraph.co.uk/news/worldnews/asia/bangladesh/10315433/Islamist-leader-sentenced-to-death-in-

Bangladesh.html. Accessed on 24.2.2015. 
32 Haqqani, Pakistan: Between Mosque and Military, pp. 165-167. 
33 Ibid., p. 167. 
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The informal Islamist groupings that had existed in Afghanistan since the 1960s were merged to 

form the Jamiat-e-Islami Afghanistan in 1972 under the leadership of Burhanuddin Rabbani.34 It 

was this group that was used by Pakistan for settling scores with Daoud’s regime between 1973 

and 1977 and for expanding its influence in Afghanistan. Latter in the aftermath of the Soviet 

invasion of Afghanistan in 1979, the Pakistan-sponsored Islamist rebellion became the U.S. backed 

jihad against Soviet occupation.35 

 This said, Pakistan’s interest in creating a client regime in Afghanistan, as has been argued by 

Husain Haqqani, did not develop after it played a key role in the anti-Soviet jihad during the 1980s. 

Moreover, we need to point out that the radicalization and militarization of religious groups in 

Pakistan, contrary to common belief, is not just the effect of the Afghan jihad. Its present nature 

and intensity is, however, the outcome of the circumstances created during the Afghan jihad. 

The Soviet invasion of Afghanistan is said to have given Pakistan an opportunity to expand the 

scope of its ongoing covert operations in Afghanistan with active support from the United States, 

Saudi Arabia, and others.36 Though Zia ul-Haq publically gave the impression of being fearful for 

Pakistan’s security, he had asked his close confidant and ISI chief, Lieutenant General Akhtar 

Abdul Rahman, to draw up plans for a large-scale guerrilla war against the Soviets in 

Afghanistan.37 The guerrilla war thus started was portrayed as jihad and those involved in the 

fighting were hailed as mujahidin. Initially, training and weapons were provided to the religiously 

motivated groups in Afghanistan. But soon recruits were enlisted from religious groups in 

Pakistan.  

                                                           
34 Ibid., p. 171. 
35 Ibid., p. 172. 
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The religious groups in Pakistan prided themselves in taking part in the jihad in Afghanistan and 

thanked God for being given an opportunity to participate in this blissful struggle. Each religious 

group claims to be the first to have sent recruits for jihad against Soviet occupation of Afghanistan 

and to issue fatawas declaring the Afghan resistance movement a jihad and exhorting Muslims all 

over the world to take part in it.38 It is also important to point out here that while the Jamaat-i-

Islami and its Afghan Islamist allies were favored by the Zia regime, the conservative Deobandis 

and their counterparts in Afghanistan operated with little or no help from the government in 

Pakistan.  

Husain Haqqani contends that the religious groups that received help from the Zia regime were 

the fundamentalist groups like the Jamiat-i-Islami, Hizbe Islami, Ittehad-i-Islami and Hizbe Islami 

(Yunus Khalis group).39 Traditionalist groups like Harkat-i-Inqilab-i-Islami were not favored by 

Pakistan and thus received little outside help.40  

Taking part in the Afghan jihad without help from governmental agencies shows that the 

involvement of the Deobandis in the said jihad was not due to any outside instigation but a function 

of their ideological orientation. The Deobandi accounts of the jihad in Afghanistan also emphasize 

that thwarting the Soviet invasion was a religious obligation of all Muslims especially those of 

Pakistan and Iran. The mujahidin according to these accounts had to contend with the meager 

resources that they were able to generate on their own or with help from affluent individuals. Help 

from the governmental agencies and the United States, they contend, became available only after 

                                                           
38 For the claim of Jamaat-i-Islami in this regard see Mawlana Sayed al-Arifeen, Jihad-i-Afghanistan ka Yakta 

Mujahid: Hazrat Mawlana Rahat Gul (Peshawar: Rahat-ul-Mussanifeen Markaz-i-Uloom-e-Islamiya, 2008), p. 51. 
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The Fragmentation of Afghanistan: State Formation and Collapse in the International System (Karachi: Oxford 

University press, 2003).  
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mujahidin had scored victories against the Soviet forces and after the prospects of their success 

had become firmly established.41    

Notwithstanding the involvement of the Jamaat-i-Islami Pakistan with the Afghan resistance 

movement in the initial stage through its influence with the Afghan Islamist leaders, the first jihadi 

group that was established in Pakistan with the objective of taking part in Afghan jihad was the 

Deobandi-oriented group called Harkat-ul Jihad al-Islami. The Harkat-ul Jihad al-Islami was 

founded in 1979 by Mawlana Irshad Ahmad, a Deobandi cleric at Binori madrasah in Karachi.42 

The Harkat-ul Jihad al-Islami allied itself with the conservative Afghan group Harkat-i-Inqilab-i-

Islami and as such received little help from Pakistan. Later, however, in order to counter balance 

the increasing influence of the Islamists in the wake of the expanding scope of the Afghan jihad, 

the Zia regime started funneling money into the traditionalist parties like the Jamiat-i-Ulema-i-

Islam.43 The main reason for shifting support to Harkat-ul Jihad al-Islami was that this Deobandi 

jihadi organization shared the ISI’s vision of expanding the theater of war beyond Afghanistan to 

Central Asia and India.44  

As the considerable amount of funds that sustained the Afghan jihad came from America and as 

the Afghan resistance was largely seen as a U.S. proxy war against the Soviets, questions were 

raised about its legitimacy. The ulema, in order to assuage these worries issued fatawas declaring 

that it was legitimate to receive help from one infidel power against another or to side with one 

against the other when not doing so could annihilate the Muslims and as long as there is surety that 

                                                           
41 See Rafi Usmani, Ye Terey Puresrar Bandey. 
42 Muhammad Amir Rana, A to Z of Jehadi Organizations in Pakistan (Lahore: Mashal Books, 2005), p. 263. 
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in the wake of the victory an Islamic state will be proclaimed.45 Notwithstanding the designs of 

the Pakistani state and other foreign donors and the political and financial benefits the Afghan 

jihad accrued to the ulema themselves, thwarting the Soviet invasion and liberation of the Islamic 

Afghanistan was regarded as a religious duty. The scramble for power in the wake of the Soviet 

withdrawal shattered both the ulema’s dream of establishing an Islamic state as well as the designs 

of the Pakistani state to install a friendly government willing to act as its junior partner. The twin 

desires would later be revived with the emergence in 1994 of a new force called Taliban in 

Afghanistan. 

The Taliban movement that emerged in 1994 under the leadership of Mullah Muhammad Umar, a 

Ghilzay Pakhtun, was composed of madrasah students who had received their education in 

Deobandi madrasahs of Khyber Pakhtunkhwa and Balochistan. Most accounts of the Taliban’s 

emergence acknowledge that they were a local phenomenon reflecting frustration with mujahidin 

leaders turned warlords. The Taliban’s initial strikes against the criminal warlords were financed 

by Pakistani-based associations of Pakhtun traders and truck owners, who were weary of the tolls 

and bribes they were forced to pay to the local commanders for safe passage.46 While Pakistan 

may have been involved in the rise of Taliban from the beginning, its full-fledged support came 

forth only after the Taliban had captured Kandahar.47 Frustrated with the infighting among various 

mujahidin factions and the inability of the Pakistan-backed Hizb-i-Islami to establish a strong 

centralized government in Afghanistan, Pakistan looked toward the Taliban as a formidable 
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political force that could bring peace to the war-ravaged country and serve Pakistan’s long-term 

economic and strategic interests.48  

The rise of Taliban and the establishment under them of an Islamic state in Afghanistan was seen 

by the Deobandis as the welcomed culmination of all the sacrifices they had rendered in the Afghan 

jihad. There were strong links of solidarity between the Deobandi madrasahs in Pakistan and its 

Taliban students.49 Recruits to the Taliban came from JUI madrasahs in Khyber Pakhtunkhwa and 

Balochistan and from the cadres of Sunni extremist groups like Sipah-i-Sahaba and its splitter 

group Lashkar-i-Jhangvi. The links these groups developed with al Qaeda in Afghanistan would 

latter have grave repercussions for further fueling sectarian militancy in Pakistan.50  

Thousands of Pakistani students from Deobandi madrasahs went to fight alongside the Taliban 

forces in 1997 in the battle for Mazar-i-Sharif.51 Deobandi ulema from Pakistan were received as 

state guests and some even served as advisors to the Taliban government. Mawlana Hamdullah 

Jan, head of Darul Uloom Mazharul Uloom in district Swabi in Khyber Pakhtunkhwa, remained 

an advisor to the Taliban Dar ul Qaza (law ministry) up to the American attacks in 2001.52 The 

ties between the Taliban and their patrons in Pakistan were not severed even after their ouster from 

power by the US-led coalition forces. 
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The Taliban who fled Afghanistan after the American attacks were warmly received by militants 

from Pakistani militant groups and members of JUI under the very watch and support of the ISI at 

Chaman, the border crossing into the Baluchistan province.53  

The Talban who arrived at Chaman were initially a demoralized lot as thousands had been killed 

or wounded by American bombing.54 Soon, however, they started to reorganize and headed back 

to Afghanistan. The regrouping of the Taliban received a tremendous boost with the rise to power 

after the 2002 elections of the JUI in Khyber Pakhtunkhwa and Balochistan provinces. As some 

who had fought alongside the Taliban were now ministers in the JUI-led MMA (Muttahida Majlis-

e-Amal, a six-party alliance of the Islamic parties) provincial governments of the North-West 

Frontier and Baluchistan the full state machinery of these two provinces were used to support and 

shelter the families of the Taliban and to help them reorganize.  

The seventy-five year-old Mawlana Noor Muhammad, a MMA member of the National Assembly 

used his madrasah in Quetta as a major meeting place for Taliban commanders. His deputy, 

Mawlana Abdul Qadir took pride in help creating the Taliban and regarded the Taliban as the real 

power in Afghanistan.55 The JUI-run madrashas located between Quetta and Chaman were 

allegedly used to enlist new recruits for Taliban, with the blessings of the ISI.56  

The revival of the Taliban in FATA and Baluchistan with support from the Pakistani state came to 

a highlight just before the presidential elections in the United States and Afghanistan, due to be 

held by the end of 2004. To prevent the occurrence of any insurgency in Afghanistan before the 

coming elections the newly appointed head of the United Nations Assistance Mission for 
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Afghanistan, Jean Arnault, and Afghan president Hamid Karzai raised the issue of the launching 

of Taliban offensive from the Tribal areas of Pakistan. The alleged involvement of the ISI in 

orchestrating a Taliban offensive in southern Afghanistan just before the elections produced strong 

reaction from President Bush. Faced with severe American pressure Pakistan was thus forced to 

deploy troops on the Afghan border to stop border-crossing by Taliban.57  

The revival of the Taliban in Baluchistan was matched by the reorganization of al Qaeda in FATA. 

Following the toppling of Taliban regime, FATA in the words of Ahmad Rashid became “the 

world’s terrorism central with al Qaeda, Afghan Taliban and militants from Central Asia, 

Chechnya, Africa, China and Kashmir all settling in there comfortably”.58  

In providing sanctuary to the Taliban Pakistan was working under the assumption that presently 

they could be used for keeping pressure on the Karzai government to bend to Pakistan’s wishes 

and for advancing Pakistan’s interest in the post-America Afghanistan in the near future. The al 

Qaeda were accommodated for keeping pressure on the Americans to make them look up to 

Pakistan for help. Towards the end of 2003, however, faced with angry complaints from Karzai 

and severe threats from America to launch military operations inside FATA and the twin 

assassination attempts on Musharraf following Ayman al-Zawahiri’s fatwa calling for his death, 

that Pakistan was finally forced to move forces into FATA. For the JUI-led governments of 

N.W.F.P. and Baluchistan accommodating the Taliban and al Qaeda was more a matter of religious 

obligation as to them the Taliban still represented the hope of the establishment of an Islamic state 

in Afghanistan.     

                                                           
57 Ibid., pp. 257-259. 
58 Ibid., p. 265. 



230 
 

The ill-planed and poorly conducted on and off military operation that was started in 2004, and 

the three peace agreements that the Pakistan army signed with militants between 2004 and 2006, 

however, proved counterproductive due to lack of trust and commitment on both sides. The settling 

in of Taliban and al Qaeda in FATA, contrary to Pakistan’s estimates, did produce grave problems 

for Pakistan itself.  

According to Ahmad Rashid young Wazir and Mahsud tribesmen who had guided al Qaeda 

fighters out of Tora Bora became rich as they provided logistical services for a price. Within a few 

years these guides had become commanders of the armed groups that emerged as the “Pakistani 

Taliban”.59 After the failed military operation in 2004 and deployment of eighty thousand troops 

in South Waziristan the militants moved to North Waziristan and from thence had progressively 

occupied one agency after another, creating new leaders and recruiting fresh cadres of Pakistani 

Taliban.60  

Various groups of Pakistani Taliban though allied with al Qaeda and the Afghan Taliban were not 

under the influence of the army. Pakistani Taliban unlike the Afghan Taliban were not an 

instrument of the Pakistan army. They rose to defend al Qaeda against attacks by Pakistani army.61 

Emboldened by their initial successes in FATA the Pakistani Taliban now directly challenged the 

writ of the state and started spreading to the settled areas of the N.W.F.P. The militant threat 

reached ominous proportions when students from the Deobandi madrasahs attached with the Lal 

Masjid in Islamabad, located at a short distance from the president’s house and the ISI 
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headquarters, launched a vigilance movement forcing the closure of DVD shops and alleged 

brothels in the surrounding area.  

Overlooked by the government who were occupied with quelling the lawyers’ movement for 

reinstating the sacked chief justice, Iftikhar Muhammad Chaudhri, the vigilance movement of the 

students grew in strength. In April 2007 militants from FATA and Swat joined in with a huge 

supply of weapons, and the administrators of the madrasah, Mawlana Abdul Rashid Ghazi and 

Mawlana Abdul Aziz Ghazi, threatened civil war if the government did not implement Islamic 

shariah in the country.62 The Ghazi brothers through an open letter called upon all the ulama to 

join hands with them for enforcing shariah with the force of arms.63 The activities of the students 

of Jamia Hafsa and Lal Masjid indicated a new development as the students proclaimed that the 

ulama are ahl al aqd wal hall (men with authority to bind and to loosen) and in the event of the 

failure of the state to implement the sharia the responsibility for its implementation naturally 

devolves on the ulama and it was this responsibility that the students of Lal Masjid and Jamia 

Hafsa were fulfilling when they attacked CD shops and alleged brothels in Islamabad.64 The failure 

of the efforts to resolve the matter by peaceful means led to the launching of full-scale military 

operation on 8th July 2007.   

After three days of heavy fighting, in which hundreds of militants along with small age students 

were killed compared to a loss of ten soldiers, the army was finally able to clear the mosque. The 

militants who were able to escape vowed to take revenge on the government. The huge wave of 

retaliatory attacks that followed immensely shocked the government, the army and the general 
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public. The whole of the North West Frontier Province came under the sway of militants with an 

unprecedented increase in suicide bombings. Hundreds of militants gathered in Swat Valley, some 

one hundred miles north of Islamabad, transforming the purity movement started by Mullah 

Fazlullah, dubbed ‘Mullah Radio’, into a full-fledged militant movement for turning the Swat 

valley into a redoubt for Islam. The hardening of the positions from both the side of the government 

and the militants finally led to deployment of army and launching of Operation Rah-e-Haq in 

October 2007. The government’s inability to deal with the situation firmly as the FM radio 

transmission and other activities of the Taliban continued unabated even after the 2009 peace 

agreement with Sufi Muhammad65 proved ‘a turning point for al Qaeda, Pakistani Taliban, and 

other extremist groups, who joined hands together and vowed to topple the government and create 

an Islamic state’.66                 

The growing spate of terrorist and suicide attacks directed against the army, police, politicians and 

even civilian targets brought home to the army the enormity of the problem and forced a shift in 

their thinking. They began viewing the Pakistani Taliban, backed by al Qaeda, as a threat to the 

state. It was on July 19, 2007 that the army, again under severe pressure from America, broke the 

September 2006 peace deal with the militants and formally launched a military offensive in FATA. 

The various groups of Pakistani Taliban responded by setting up, in December 2007, an umbrella 

organization, the Tehreek-e-Taliban Pakistan (TTP), with directions and help from al Qaeda. The 

amir of TTP Baitullah Mahsud declared that the main objective of the Taliban coalition was to 

fight a defensive jihad against the Pakistan army.67 The enforcement of shariah in Pakistan and 

the ouster of foreign troops from Afghanistan are the two other major objectives of the TTP. The 
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TTP initially comprised local groups from FATA and parts of Khyber Pakhtunkhwa who were 

active in fighting against Pakistan army, like the TNSM movement from Swat, but later the joining 

in of militant groups from heartland of Pakistan, known as the Punjabi Taliban in FATA, expanded 

the battlefield to all of Pakistan.  

The Punjabi Taliban includes sections of sectarian outfits, such as the Sipah-e-Sahaba Pakistan 

(SSP), and Lashkar-e-Jhangvi (LeJ), and previously Kashmir/India-focused groups like Jaish-e-

Mohammad (JeM).68 Despite differences between the Afghan Taliban and TTP regarding the 

militant activities inside Pakistan and the dissociation of mainstream Deobandis parties, like JUI 

(F), from TTP it is difficult to deny that TTP leadership and cadre, like the Afghan Taliban, are 

largely of Deobandi orientation.  

The Deobandi ulema belonging to JUI (F) distance themselves from the Taliban movement in Swat 

and regard Swati Taliban as Panjpiris and not Deobandis.69 The Panjpiris are a splinter group of 

the Deobandis named after the village of Panjpir, in district Sawabi in Khyber PakhtunKhwa, the 

birth place of the founder of the movement and the site of the mother madrasah. The Panjpiris are 

sometimes dubbed Wahhabi for their more puritanical views and strong anti-ziarat trend.70  

The Panjpiris, on the other hand, claim to be true Deobandis and regard the mainstream Deobandis 

as tomb worshipers and Barelvis disguised as Deobandis. As for the Taliban movement in Swat, 

though regarded as their followers, they were considered as operating independently without any 
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direction or control of the amir at Panjpir.71 Notwithstanding the differences between the 

mainstream Deobandis and the Panjpiris and their denial of links with the Taliban movement in 

Swat, there is no denying the fact that the local commanders and fighters were, almost without 

exception, of Deobandi orientation.72 The main reason for denying links with the Pakistani Taliban 

is that the mainstream Deobandis, with stakes in the political system in Pakistan are not convinced 

that any armed struggle could succeed in destabilizing the state in the presence of the six lakh-

strong Pakistani army. Thus, they do not see circumstances as opportune for the establishment of 

shariah by force of arms.  

The veteran Deobandi alim Mawlana Hamdullah Jan deems the political situation in Pakistan and 

Afghanistan as markedly different in terms of waging arm struggle for the implementation of 

shariah. While he ardently supported the Afghan Taliban he disapproves of any armed struggle 

inside Pakistan, at least for the time being.73 Besides taking up arms against the state for the 

implementation of shariah, the Pakistani Taliban also reawakened the monster of sectarianism 

which has laid relatively dormant since 1990s. Since the 1980s the issue of sectarian differences 

has been used by the state for furthering its goals in domestic politics and by certain Middle Eastern 

countries for their respective regional political goals.  

Sectarianism, Domestic and Regional Politics  

Sectarianism in the Indian Sub-continent, as elsewhere in the Islamic world, has mainly involved 

conflict between the Sunni majority and the Shi’a minority. An additional feature of sectarianism 

in the Indian Sub-continent has been the conflict between various Sunni sub-sects, like Deobandis, 
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Barelvi and Ahle Hadith and the persecution of the Ahmadi sect by all the Sunni sects with 

occasional involvement of the Shi’a. However, the religious group that remained in the forefront 

in persecution of the Shia as well as the Ahmadis, as noted in chapter 3, were the Deobandis. 

Actuated by their self-proclaimed role as the policemen and defenders of the true faith the 

Deobandis have always sought to eliminate the threat posed by the heterodox Shi’a and Ahmadis.  

The Doebandis through their fatawa have declared both the Ahmadis and Asna Ashari (Twelver) 

Shi’a as kafir and prohibited the Muslims from keeping all kinds of social and economic relations 

with them. The Tanzim-i-Ahl-i-Sunnat (TAS), a Deobandi organization set up in 1950 

spearheading the anti-Shia propaganda was the first sectarian organization in Pakistan.74 The 

extended agitation in 1953 in Punjab and then again in 1974 for forcing the government to declare 

the Ahmadis as non-Muslims was also orchestrated and led by the Deobandi groups like the Ahrars 

and TAS.75 The hostility of the JUI ulema is regarded an outcome of their Deobandi education and 

training.76 The madrassah at Deoband is said to have issued a fatwa as far back as 1940 declaring 

the Asna Ashari (Twelver) Shi’a as kafir. Among the endorsees of the said fatwa were also the 

ualama who latter reorganized the JUI as a political party in 1960s.77  It was the JUI chairman 

Mufti Mahmud who in a conference called “ khilafat-i-Rashida Conference” held on 25-26 March 

in his home town Dera Ismail Khan vilified the government of Late Bhutto for granting the 

insignificant Shia minority the right of separate diniyat syllabus trampling the will of the majority 

Sunnis. He demanded the immediate revocation of separate diniyat for the Shias and called for 
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legislation modelled on Hanafi fiqh.78 The JUI demand for the revocation of separate diniyat for 

Shia was met the Zia regime when it was abolished on the ground that it was harmful for national 

unity.79 The Deobandi hostility towards the Shi’a received a tremendous boast when the Zia-ul-

Haqq Martial law regime faced with the Shi’a hostility to its program of Islamization openly 

supported the anti-Shi’a Deobandi groups and helped create new and more militant groups like 

Sipah-i-Sahaba.  

The Deobandis accused the Shi’a of converting Pakistan into a Shi’a state by conspiring with 

foreign enemies and with the Jews.80 This line of thinking was quite in tone with the Zia’s regime 

view of the Shi’a activism. The transformation of the Shi’a community was regarded to be at the 

behest of Iran with monetary and ideological injections from that country. The economic and 

political patronage from Zia regime provided the Deobandi extremists groups with huge 

opportunities to fulfill their long sought objective of eliminating the impending threat to the true 

faith in the garb of Shi’ism and to affect the enforcement of Hanafi law as the majority of Pakistani 

subscribed to this fiqh. The hostility of the JUI ulema is regarded an outcome of their Deobandi 

education and training.81 As already stated the madrassah at Deoband is said to have issued a fatwa 

as far back as 1940 declaring the Asna Ashari (Twelver) Shi’a as kafir. Among the endorsees of 

the said fatwa were also the ualama who latter reorganized the JUI as a political party in 1960s.82 

Though the initial campaign against the Shi’a opposition to the Islamization program of Zia was 

launched by the Ahle Hadith organization, the Jamiat Ulema-i-Ahle Hadith and that the Brelvi 
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party, Jamiat Ulema-i-Paksitan had also consistently opposed the Shi’a demands for a separate 

educational curriculum and exemption from paying zakat to the government, the leading role in 

the anti-Shi’a movement has always been played by the activists of the JUI and SSP. Unlike the 

Ahle Hadith and Deobandis, the Brelvis do not regard the Shi’a as kafirs and thus has never 

supported the demand for declaring them as a non-Muslim minority.83  

While sectarianism was raging in Pakistan the open door religious policy to foreign countries 

practiced by the state provided opportunities to countries like Iran, Saudi Arabia and Iraq to use 

Pakistan as battlefield for a proxy war between them. The allegedly ready availability of funds 

from the CIA and Middle Eastern countries in pursuance of their respective agendas led to the 

proliferation of militant sectarian organizations and madrasahs.84 Easy access to arms and training 

provided by contact with the Afghan jihad made violence an easy option and gave an 

unprecedented scale and sustenance to sectarian violence.85 Recruited from the same madrasahs 

and trained in the same military camps in NWFP and southern Afghanistan the sectarian 

organizations from Pakistan and the jihadi groups fighting in Afghanistan maintained close 

relationship with each other.86 The relationship between the Deobandi sectarian organizations like 

the SSP, LeJ and their jihadi counterparts like, the Harkat-ul-Ansar/Harkat-ul-Mujahidin and 

Jaish-e-Mohammed, operating in Afghanistan and Kashmir strengthen over time and they often 

would have overlapping membership. While the Shi’a sectarian groups, funded by Iran, have 
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largely disappeared the Deobandi sectarian organization were able to sustain themselves by their 

contacts with the Jihad in Afghanistan and Kashmir.87  

The sectarian violence in Pakistan, though, not a result of Afghan jihad has certainly fed off it.88 

There was an unprecedented upsurge of the sectarian violence since 1988 when jihad was brought 

home after the Soviet withdrawal from Afghanistan.89 Between 1988 and 1995 occurred increasing 

incidents of the killings of sectarian leaders and activists and state functionaries symbolizing State 

authority. The indiscriminate gunfire on ordinary citizens and killing of civilian professionals and 

traders of both Sects was a new dimension that sectarian violence acquired after 1995.90  

The SSP and the LeJ activists had well-advertised ties with the HUA and have actively participated 

alongside them in the Kashmir jihad.91 Mawlana Azam Tariq, head of the SSP, from his detention 

cell at Attock military jail, offered to provide 50,000 men if the government announces jihad in 

Kashmir.92 Thousands of SSP activists fought alongside Taliban and the emergence of Taliban in 

Afghanistan was seen by the SSP as the victory of Sunni Islam and it was hoped that once the 

Taliban control the whole of Afghanistan, they will transform Pakistan into a real Islamic state 

purged of the Shi’a and Barelvis.93 The government’s crackdown on sectarian groups in the late 

1990s forced the SSP and LJ cadres to shift their bases to Afghanistan where the HUA camps 
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provided them a safe haven. It was probably through the SSP and LJ that the HUA, who till then 

had been involved in the jihad in Afghanistan and Kashmir, expanded the scope of their militant 

activities to Pakistan, presumably with the aim of establishing a Taliban like government in 

Pakistan.94     

When the SSP and LJ returned home, in 2001, after the American attacks on Afghanistan, Pakistan 

experienced yet another wave of sectarian violence. With the help of al-Qaeda and Pakistani 

Taliban, who wanted to establish themselves in the FATA by playing on the anti-Shi’a sentiments 

prevalent particularly in the Kurram and Orakzai agencies, the SSP and LJ perpetrated intense 

sectarian violence against the majority Shi’a population of the area. Sectarian violence gradually 

spread to the heartland of Pakistan as suicide-bombing resulted in the killing of a large number the 

Shi’a in Punjab and Baluchistan. While sectarianism in Pakistan has previously emerged with state 

support, the recent spate of anti-Shi’a violence, tantamount to a genocidal campaign, across the 

country is regarded as al-Qaeda inspired.  

Sectarian violence perpetrated through the nexus of the Pakistani Taliban, al-Qaeda and the 

Laskar-i-Jhangvi has resulted in sharp increase in Deobandi influence at the expense of other Sunni 

sects. Numerically far less than the Barelvis, the Deobandis presently control 65 percent of 

Pakistan’s madaris.95 The forceful occupation of mosques in rural Punjab and Sindh, which 

previously belonged to the Barelvis, often with support from state machinery, led the traditionally 
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non-violent Barelvis to establish a violent outfit, the Sunni Tehrik, to thwart the Deobandi 

militancy and to regain control of the Barelvi mosques.96  

Though sectarian violence is often committed by those without much claim to intellectual 

distinction and that the high ranking ulema generally distance themselves from the sectarian foot 

soldiers, they, however, through their polemical writings against the religious other provide 

enough justification to the low ranking ulema and their operatives to wage an ongoing war against 

their sectarian opponents.97 The boundaries between the militants on the ground and the leading 

ulema are further blurred as the leading ulema often acted as patrons to the anti-Shia militant outfits 

like, the SSP, and it is due to this lack of distinction between the two that the renowned ulema 

have been targeted as trophies of sectarian violence.98 Also, according to a recent study on 

radicalization in Pakistan, the failure of the clergy and the religious organizations ‘to provide an 

alternative narrative to the people to counter the violent sectarian and militants groups’ justification 

of violence in the name of religion has critical implications for the radicalization process in 

Pakistan’.99 Absence of such a narrative, it is argued, provides ideological space to the violent 

actors to get public support, operate freely and get recruits.100 While the failure of leading ulema 

to provide an alternative narrative to counter the Jihadist narrative of the low ranking ualama and 

the militants on the ground, might not be by design, the influence and leverage that the former 

enjoys in the national as well as in international politics, undoubtedly, rests on the activities of the 
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latter. It is this symbiotic relationship among various groups of Deobandi ulema which makes the 

existence of all distinctions among them practically meaningless, at least, in the sphere of politics.  

Conclusion 

This chapter attempted to understand the phenomenon of religious militancy in Pakistan by 

exploring the nature and dynamics of relationship between the state and the religious groups. In 

the light of an understanding thus gained it has been asserted that the state by employing the 

religious groups in perpetrating proxy wars in pursuance of its foreign policy objectives vis-à-vis 

India and Afghanistan as well as for short term political gains in domestic and regional politics did 

provide an environment opportune for the occurrence of religious militancy. By allowing rival 

foreign countries of the Middle East to use religious groups in Pakistan for settling scores with 

each other, the state also played a pivotal role in promoting religious militancy. 

However, the occurrence of religious militancy, would not have been possible without willingness 

on the part of various religious groups of the Deobandi persuasion and their readiness to make 

good of the enabling factors of militancy for safeguarding and upholding the shariah. The largely 

non-violent stance of the Deobandis in India further confirm the role of the enabling factors in the 

perpetration of religious violence. It is due to the absence of the enabling factors in India that 

Deobandis in India, who share the same political and religious orientation and study the same 

curriculum as the Deobandis in Pakistan, maintain a non-violent stance 

Though the primary responsibility in the promotion of religious militancy, in this regard, lies with 

the state, the role of religious groups and leaders is no less important. The failure of the leading 

ulema to produce an alternative narrative to counter the militancy-prone narrative of low ranking 
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ulema and militants, which justifies the perpetration of violence in the name of religion, as well as 

the convergence of interests of the ulema and the militants are also important factors in this regard. 
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CONCLUSION 

The rise of religious militancy in Pakistan is widely regarded as the result of the state’s use of the 

religious groups for the fulfillment of various objectives in domestic, regional and international 

politics. The role of certain foreign countries is also considered as an important factor in the 

occurrence of religious violence in Pakistan. While the role of the Pakistani and other states in 

fomenting religious violence and the objectives behind it have been sufficiently researched the 

motivations of the religious groups in becoming agents of violence has not been fully explored. 

Extant research, as discussed previously in this study, has shown that of all the religious groups 

operating in Pakistan the Deobandis are more prone to resort to violence for the fulfillment of 

their demands on the state. Mere identification of the group most responsible for the rise of 

religious militancy, as scholarly research so far undertaken certainly does, however, is not 

sufficient for thorough understanding of the phenomenon of religious militancy.  

This study has, therefor, attempted to comprehend the motivations of the Deobandis—the 

religious group invariably regarded as the most militant—in perpetrating violence at the behest 

of Pakistani and other foreign states. In the light of the evidence marshaled in the previous 

chapters it is asserted that though the primary responsibility for the occurrence of religious 

violence lies with the state its perpetration would not have been possible without willingness on 

the part of various sub-groups of the Deoband. To understand the said readiness to resort to 

violence on the part of Deobandis the study has attempted a thorough study of their religious and 

political orientation as well as of the curriculum and system of instruction.   

The Deoband movement took its name from the madrassah that was established in 1867 in the 

town of Deoband near Delhi. The roots of the religious and political orientation represented by 

Deoband movement, however, go to the teachings of Shah Walliullah and even far back to the 
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maqulat tradition espoused by Sheikh Abdul Haq Muhadith and Sheikh Ahmad Sirhindi as 

opposed to the manqulat tradition advocated by Mir Fathullah Shirazi with support of the 

Mughal ruler Akbar. The Deobandis are in direct line from Shah Walliullah as the founders of 

the madrassah at Deoband were students of Shah Walliullah’s sons and, who, in their approach 

to Sufism, fiqh and study of hadith are the closest to that of Walliullah. The Deobandis like Shah 

Walliullah and his family, who played an active role in the politics of the times to avert the 

dangers posed to the political power of the Muslims in India, did not confine themselves solely 

to purely scholarly pursuits and displayed an immense concern for the “worldly affairs” and are 

often called as preachers of “this worldly Islam”. They are vividly interested in improving the 

actual conditions of life in this world and do not project the solutions of contemporary problems 

into the hereafter. It was in pursuance of the said concern that the madrassah at Deoband was not 

visualized a purely educational venture but also sought to provide political leadership to the 

Muslims in the absence of Muslim political power in India. 

 The initial apolitical posture of the madrassah, as is asserted in this study, was due to the 

prevailing conditions after the 1857 uprising, when any kind of political activity was viewed 

with suspicion and called for harsh British reprisal, and not due to the abandonment of all 

politics. A detail study of the role the ulema have played in politics since the days of their 

ideological predecessors to the present, as undertaken in chapter 2 of the present study, shows 

that the attitudinal shifts with regard to the nature and extent of their involvement in politics has 

always been determined by the exigencies of the time and place. For the Deobandis politics has 

never been and end in itself but a means to end; the end being the upholding of shariah. An 

analysis of the political career of the ulama by taking into cognizance the rationale behind their 

involvement in politics reveals that their attitudinal shifts towards politics are mere tactical 
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moves dictated by the compulsion of time and place. The said political ideology of Deoband, it is 

proposed here, also warrants the use of violence under opportune circumstances for attaining the 

goals for which they take part in politics in the first place. Starting with Shah Walliullah’s 

invitation to Ahmad Shah Abdali to dislodge Maratha power, the jihad movement of Sayyid 

Ahmad Bareli, the ulama’s role in the 1857 uprising, the Silken Letters movement envisioned by 

Mahmud-ul-Hassan, the anti-Ahmadi agitation and sectarian violence in Pakistan, the Afghan 

jihad and the emergence of Taliban in Afghanistan and Pakistan, is evidence enough that the 

political ideology of Deoband does allow for a resort to violence under appropriate conditions.  

The surprise with which the increased political activism of the Deobandis, coupled with their 

readiness to use violence, for the fulfillment of their demands on the state, is generally treated in 

the West is partly due to the, hitherto, intellectual apathy accorded to the traditionalist religious 

groups and partly due to the existence of earlier misconceptions regarding their true nature and 

approach towards politics. Metcalf, for example, in her pioneering work on Deoband portrayed 

the Deoband movement as an inwardly looking apolitical movement focusing only on individual 

moral correction. These views, up until recently, have been consumed by the Western 

scholarship without any reservations whatsoever. And it is because of this mistaken view 

regarding the traditionalist Islamic movements like Deoband that the Western world, generally, 

felt shocked at the emergence of Taliban in Afghanistan and the fact of them being largely the 

products of the Deobandi madrassahs in Pakistan. It is, therefore, contended here that for an 

understanding of the militant stance of the Deobandis a thorough study of the activities of the 

ideological predecessors of the Deoband movement before the establishment of the madrassah at 

Deoband and of the period there after till present is warranted. The said venture as has been 

undertaken in this study make it clear that for the Deobandis a resort to militancy, for the 
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safeguarded and implementation of sahriah, has always been a live and acceptable option. But as 

Deoband is not just a political movement their particular orientation to politics and all their 

political undertakings are explained and justified with reference to their religious orientation. 

The Deobandis styled themselves as reformers, the reform they undertook, however, was not a 

radical interpretation but a traditionalist reaffirmation of pristine Islam. The hallmark of the 

Deobandi approach towards religion is the preservation and propagation of Islam as understood 

and interpreted by them in the light of the teachings of the ideological predecessors. The 

Deobandis, at least, since the times of the disintegration of the Muslim political power in India 

have regarded themselves burdened with the responsibility of policing the boundaries of the true 

faith and the implementation of shariah. The failure of the 1857 uprising in particular was 

perceived by the ulama as the inauguration of a new era in which an even greater responsibility, 

with regard to the safeguard of shariah, has been laid on their shoulders.  

To the ulema the bad lot which had fallen upon the Muslims was due to the laxity in observance 

of the rules of shariah. The said laxity in observance of shariah was in turn attributed to lack of 

knowledge of their own religion. A sound knowledge of shariah was thus regarded of paramount 

importance in the rehabilitation of Islam and as a logical outcome of this line of thinking they 

tend to the establishment of madrassahs, wherein to impart a knowledge of the true faith. To 

strengthen the bond of affiliation between those imbued with the knowledge of true faith the 

ulema next turned to Sufism. The form of Sufism they believed in was devoid of all forms of 

intercession and shrine oriented practices. Sufism too in ulema’s view has to confirm to the rules 

of shariah and that all Sufi practices should infuse spirit and provide meaning to the rules of 

shariah. Following the Prophetic sunnah and the practices of the rightly guided elders in the 

generations that followed him in all actions, ranging from day to day chores to the affairs of state 
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and higher politics, is another important aspect of the religious approach affirmed to by the 

Deobandis. Last but not the least the Deobandis wanted the believers to be more assertive with 

regard to their religious beliefs and be ready to take all possible actions for the safeguard of 

shariah in the spirit of jihad. The responsibility to safeguard shariah has, in the absence of 

Muslim Political power in India, been taken all too seriously by the ulema and regarded as their 

sole prerogative. The frequent resort to militancy of the Deobandis for averting all possible 

threats to the safeguard of shariah, even after the departure of the British and the establishment 

of Islamic state in Pakistan, is the result of the failure of the ulema to shed the siege mentality 

they had developed during the British rule and the inability to reconcile themselves with the 

working of the modern democratic state.  

As madrassah education has always been the bastion and mainstay of the Deoband movement a 

complete understanding of their particular worldview could not be obtained without recourse to 

the syllabus and system of instruction of the Deobandis madrassahs. The syllabus taught in 

madrassah at Deoband, though generally been described as Dars-I Nizami, was a cross between 

the maqulat oriented Dars-i Nizami syllabus studied at Faranghi Mahal and the manqulat 

oriented curriculum taught at Madrassah Rahimiyah and approved by Shah Walliullah. The 

blend, however, was affected in such a manner that the focus remained on studying the maqulat 

proposed by Shah Walliullah. These two syllabi, as has been argued in detail in the foregoing, 

represented different scholastic traditions and that these scholastic traditions foster different 

approaches towards religion as well as politics. The Dars-i Nizami with its emphasis on maqulat 

would inculcate an understanding of religion that is not dogmatic and extreme. In the realm of 

politics the maqulat tradition stood for a somewhat inclusive rule involving other religious 

communities with ulema playing only an indirect role in matters of government.  The emphasis 
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on manqulat in the Madrasah Rahimiyah, on the other hand, proved a source of dogmatic and 

extreme religion. The political system envisioned by the manqulat tradition favored an exclusive 

Muslim rule without giving any share or a position of trust to other religious communities and 

strengthening of Muslim political dominance not by co-opting other communities but by 

maintaining a sheer military posture. The fact that the Madrasah at Deoband adopted the 

scholastic tradition espoused by Madrassah Rahimiyah could be linked to the extremism in their 

approach towards religion. It has also been demonstrated that it is this same scholastic tradition 

that the Deobandi madrasahs in Pakistan uphold and that lack of tolerance and readiness to use 

violence is more likely to be the outcome of the said scholastic tradition. In addition to the role 

that the scholastic tradition plays in the readiness to resort to violence the influence and example 

of the teachers and the co-curricular and Radd literature produced and circulated in the 

madrassahs is also of paramount importance.  

To further comprehend the phenomenon of religious militancy in Pakistan it is pertinent that the   

nature and dynamics of the relationship between the state and the religious groups be explored 

and analyzed. In the light of the inquiry undertaken in the last chapter of the present study it is 

asserted that the state by employing the religious groups in perpetrating proxy wars in pursuance 

of its foreign policy objectives vis-à-vis India and Afghanistan as well as for short term political 

gains in domestic and regional politics did provide an environment opportune for the occurrence 

of religious militancy. The state by allowing rival foreign countries of the Middle East to use 

religious groups in Pakistan for settling scores with each other also played a pivotal role in the 

promotion of religious militancy in Pakistan. The occurrence of religious militancy, however, it 

has further been asserted, would not have been possible without willingness on the part of 

various religious groups pertaining to the Deobandi persuasion and that their willingness to make 
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good of the enabling factors of militancy for safeguarding and upholding the shariah is quite in 

line with their particular religious and political orientation. And though the primary 

responsibility in the promotion of religious militancy lies with the state the role of the religious 

groups and leaders is no less important. The failure of the leading ulama to produce an 

alternative narrative to counter the militancy prone narrative of low ranking ulama and militants 

on the ground—which justifies the perpetration of violence in the name of religion—as well as 

the mutuality of interests of all sections of ulama and militants are also very important factors to 

be taken into consideration in this regard.  

Owing to the tremendous effect that the religious militancy produces on the state and society not 

only of Pakistan but also of those of the neighboring countries of the region efforts should be 

geared first towards a thorough understanding of the causes of religious militancy and secondly 

towards the formulation of strategies for tackling it. We found out in the foregoing that 

Deobandis resort to militancy is both the outcome of the motivational and the enabling factors. 

Keeping in view the difference in their nature these two sets of factors, it is proposed here, needs 

to be dealt with separately. As the enabling factors of militancy are the outcome of the state’s 

policy of using the religious groups for fighting its proxy wars in Kashmir and Afghanistan and 

for furthering its interests in domestic politics the abandonment of the said policies for good, it is 

suggested here, will leave the militant religious groups without any means to perpetrate violence 

even if they want to. In addition, the state should also take steps to reduce poverty and create a 

just and equitable society where violence has a high cost value. The state should also take steps 

to improve the law and order system and make new laws wherever necessary so that committers 

and instigators of violence do not go without punishment. The state also needs to revisit its 

policy of Islamization and desist, in this regard, from implementing and supporting one 
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particular religious group at the expense of the other—which is an important factor in the 

polarization and radicalization of the religious milieu—and try to keep a neutral posture and 

maintain a balance in the divergent views of various schools of thought.     

 As far as the motivational factors of militancy are concerned these are relatively more complex 

and difficult to deal with. The effective elimination of these factors needs a sustained and sincere 

effort both on the part of the religious leaders and the state. As the motivational factors of 

militancy are the outcome of the religious and political orientation and the scholastic tradition of 

the syllabus taught in the Deobandi madrassahs it is the responsibility of the leading Deobandi 

ulema to go beyond mere issuance of rhetorical statements regarding the peaceful nature of 

madrassah education and denying any kind of involvement in militant activities and take stock 

of the ground realities and propose concrete and practical steps towards the elimination of all 

those factors which might be playing a role in the promotion of militant tendencies. They could 

play a pivotal role diffusing the siege mentality developed during the colonial rule in India and 

stop equating the state in Pakistan with that of the British rule. This it is believed will thwart the 

impression that all initiatives of the state with regard to madrassah reforms are motivated by 

malicious designs aiming at the destruction of madrassah education.  There is also a need that 

the ulema play an effective role in introducing a drastic change in the religious and political 

orientation of the Deoband movement and bring it in line with the norms and rules of the modern 

democratic system of governance. In addition, efforts should be made to shape the world view of 

the graduates of the Deobandi madrassahs according with the realities and limitations of the 

working of the nation states at international level. The realization of all these changes, however, 

is not possible without state support and involvement. In pushing forward its agenda of reform it 

is pertinent that the state refrains from implementing it from above, take all the stakeholders on 
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board and treat it as an academic, political and social issue. Besides ensuring absolute sincerity 

with regard to its agenda of reform the state should also try to assuage the apprehensions that the 

agenda of reform is undertaken at the behest of the foreign powers who seeks to de-Islamize and 

secularize the madrassah education system. With regard to the state’s role in stemming the tide 

of militancy the strengthening of participatory democracy and opening up of the political system 

are of vital importance. The elevation of the socio-economic status of the ulema and madrassah 

graduates can also reduce the chances of the occurrence of violence.  
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The following are the books prescribed in the syllabus adopted by the Wafaq-ul-Madaris in 1984 

for the refutation of various sects regarded as heretic and certain western philosophies and systems 

regarded as a threat to Islam. The list given below is taken from the syllabus adopted by the Wafaq-

ul-Madaris al-Arabia in 1984. The transliteration is followed by the original in Arabic script.  

 

Nisab Wafaq-ul-Madaris ka Zamima Number 1 

Baray-i Nisab Taleeem Daraja ’Alia (masavi B.A) Sāl-i-Dwm 

Category Book Name Author Name 

Maraj’i Baray-i- radd-i- 

‘Isaiat Wa Sahoniat 

‘Isaiat kya hay? Mawlana Mohammad 

Taqi Usmani 

   

Maraj’i Baray-i- radd-i- 

Mirzayat 

Qaudiani Mazhab; Qaudiani Qawal 

wa fa’il; Muqadma Qaudiani 

Ilyas Barni 

 Qaudianiyat Mawlana Abu Alhasan 

‘Ali Nadvi 

 Raees-i-Qaudian Mawlana Abu Alqasim 

Rafiq Dilawri, Mawlana 

Mohammad Muslim 

‘Usmani Deobandi. 

 Islam aur Qaudianiyat Ka Taqabuli 

Mutali’a 

Mawlana ‘Abdul Ghani 

 Haraf Mujremana  Ghulam Jelani Barq 

 ‘Ashra Kamila Sheikh Mohammad 

Y’aqoob Patyalvi 
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Maraj’i Baray-i-radd-i-Ilhad Islam aur Maghrebiat Ki 

Kashmakash 

Mawlana Abu Al 

Hassan ‘Ali Nadvi 

 Sirf Aik Islam Ba Jawab Dw Islam Mawlana Sarfaraz Khan 

Safdar 

 Sirf aik Quran, Tafhim e Islam Wa 

Nazria Dw Quran 

Mawlana Qari 

Mohammad Tayyab 

 Tadvē-é-Hadith Mawlana Manazir 

Ahsan Gilani 

 Islam Main Hadith Wa Sunnat Ka 

Muqam 

Mawlana Mohammad 

Idrees Miratti 

 

 Nasrath Al-Hadith Mawlana Habib-ur-

Rahman Azam 

 Hujiyat Al-Hadith Mawlana Mohammad 

Idrees Kandhalvi 

 Tafseer Haqani Tasfita Al ‘Aqaid Mawlana Mohammad 

Qasaim Nanotavi 

   

Maraj’I Baray-i-Ma’ashiat Ma’ashiat-i-Islam Mawlana Manazir 

Ahsan Gilani 

 Islam Ka Zara’i Nizam Mohammad Taqi Amini 

 Islam Ka Iqtisadi Nizam Mawlana Hifz-ur-

Rahman Siwharvi 
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Maraj’i Baray-i-radd-i- 

Ishtirakiat wa Ishtimaliat 

Ishtirakiat Awr Islam Mawlana Masood Alam 

Nadvi 

 Islam Ka Nizam-i-Taqsim-i-Dawlat Mawlana Mohamad 

Shaf’i 

 Sarmayadari; Ishtirakiat Awr Islam Mawlana Shams ul Haq 

Afghani 

 Islama Aur Ishtirakiat  Mawlana Mohammad 

Idrees Kandhalvi 

 

Zamima Number 2 

Baray-i Nisab-i-Taleem Daraja ‘Alamiat (Masavi MA) Saal Awal. 

Category Book Name Author Name 

Maraj’i Baray-i-radd-i-

Rafz 

Tanbēh-ul-Hairēn Mawlana ‘Abd Ul Shakur 

Lakhnavi 

 Ibtal Usul-i-Shiá Bidalail-i-Aqlia 

Wa Naqlia 

Mawlana Rahimullah 

Mohammad Bijnori 

 Ayaat-i-Bayinat Mehdi Hassan Khan 

 Ajwabah Arba’in Mawlana Mohammad Qasim 

Nanotovi 

 Hidayat-ul-Shiá Mawlana Gangohi 

 Nasihat-ul-Shiá Mawlana Ihtisham-ul-Hassan 

 Tahqiq-i-Fadak Mawlana Sayyid Ahmad Shah 

Chwkwrvi 
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Maraj’i Baray-i-radd-i-

Bidát 

Barahim Qatiá Al Mohammad 

‘Alal Mufannad 

Mawlana Khalil Ahad Saharan 

Puri 

 Al Shahab-ul-Saqib Hussain Ahmad Madani 

 Sirati Mustaqim Mawlana Mohammad Yusuf 

   

Maraj’i Baray-i-radd-i-

Bid’at 

Majmu’a Risayit Chandputi Mawlana Murtaza Hasan 

Chandpuri 

 Rah-i-Sunnat Mawlana Sarfaraz Khan 

 Izalah Al-Lahab Mawlana Sarfaraz Khan 

 ‘Ibarāt Akabir Mawlana Sarfaraz Khan 

 Tabrid-un-Nawazir fi Tahqiqél-

Hazir Máa Tafrih-il-Khawati  

Mawlana Sarfaraz Khan 

 Dil Ka Surūr Mawlana Sarfaraz Khan 

 Jihd-Il-Maqal Fi Tanziah Al 

Mu’izzu Wal Muzil 

Mawlana Mahmud-ul-Hasan 

Sheikh-ul-Hind 

 Barelwi Fatu Ey Faisalaku 

Munazarah 

Mawlana Mohammad Manzur 

Numani 

 Zalzala Darzalzala Mawlana Najmud-din-Abbayi 

 Deobandi Si Barely Tak Mawlana Abd-ul-Quddus 

Rumi 

 Taqwiyat-ul-Iman Mawlana Shah Ismail Shahid 

 Tahzir-un-Nas Mawlana Nanutayi 

 Hifz-ul-Iman Hakim-ul-Umat Hazrat Thanvi 
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Maraj’i Baray-i-Dighar 

Firqah Batila 

Mahasbah Ilmi Taizah Maududi 

Mazhab 

Qazi Mazhar Hussain 

 Asr-I-Hazir Main Din Ki Tafhim 

Wa Tashrih 

Mawlana Abdul Al-Hasan 

Nadwi 

 Al-Iqtisad Fittaqlid Wal Ijtihad Hakimul-Ummat Mawlana 

Thanawi 

 Qawaid-i-Usuli Fiqah Muqadma 

A’la-ul-Sunnan 

Mawlana Habib Ahmad 

Kiranwi 

 Izah-ul-Addilah Sheikh-ul-Hind 

 Ahsan-ul-Kalam Mawlana Sarfaraz Khan 

 Taqlid ki Sharai’ Haysiat Mawlana Mohammad Taqi 

Usmani 

 Salat-ur-Rasul Mawlana Fazl-ur-Rahman 

Dahram Koti 

 Ahl-I-Hadith Wa Anghriz Tark-I-

Taqlid Ke Bahyanak Natayij 

Mawlana Bashir Ahmad Qadri 

   

Maraji’ Baray-i-Siyasiyat Islam Ka Siyasi Nizam Mawlana Mohammad Ishaq 

Sindhilvi 

 Islam Ka Nizam-I-Hukumat Hamid-ul-Ansari Ghazi 

 Islam Ka Nizam-I-Aman 

Musalmanu Ka Nazmi Mumlikat 

Mohammad Alimullah Siddiqi 
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