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PREFACE

IDEAS of what is significant in history are naturally influenced by
the contemporary situation, and histories of India written during
British rule and after are no exceptions to this rule. A general
discussion of such histories or of monographs on special aspects or
periods or problems of Indian history would be irrelevant here, but
as this book is about the Indian Muslims, it might be said that
Muslim historians of India have not, except in rare cases, aimed at an
objectivity that would lead to a fuller understanding of personali-
ties, problems, achievements and failures.

The scope of the present work is so wide that a detailed study of
all available sources was not possible for the author. All that has
been attempted is a thorough study of an adequate number of
sources. But a detailed study has to be made, and the main purpose
of this work is to suggest a line of study. Briefly stated, the aims of
this line of study should be the fullest knowledge of facts, and the
application of critical standards that can be regarded as valid for the
time and the people of whom the historian is writing. This may
possibly lead to that inward experience of the past which Dilthey
held to be the genuine form of historical knowledge, and which
appears at the moment to be lacking in the study and writing of
Indian history.

This book would not have been written but for the encouragement
and assistance given by Dr Wilfred C. Smith, when he was Director
of the Institute of Islamic Studies, McGill University, Montreal,
Canada. The author is grateful also to Dr Charles J. Adams, the
present Director and to his colleagues at the Institute for the keen
interest they have taken in the publication of this book, to the staff
of the National Library, Calcutta, who very generously undertook
to prepare a bibliography and enabled the author to make a selection
of the source material to be studied. Finally, the author must thank
his assistants and his colleagues for the help they have given.

Jamia Millia, New Delhi
2oth July, 1960
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CHAPTER I

INTRODUCTORY

WHo are the Indian Muslims?

Whoever they may be, and wherever they may be in India, the
Indian Muslims take themselves for granted. This is true of all
periods of Indian Muslim history, and it is true even now, when a
division of the country has taken place on a basis that does not
appear to be justified by history. But the Indian Muslims have taken
themselves for granted in many different ways, and a precise
definition of who and what they are becomes very difficult. The
principle of the census, that anyone who is an Indian and calls
himself a Muslim is an Indian Muslim, obviously gives no indication
of what it is to be an Indian Muslim. If we apply any of the criteria
on ground of which individuals can be considered to constitute a
community, we are faced with the problem of classifying masses of
people whose unity comprehends many diversities the significance
of which can be understood only in the light of their historical
development.

This book is an attempt to portray the life of the Indian Muslims
in all its aspects, beginning with the advent of the Muslims in India.
Its account, to be perfectly valid should, therefore, have been based
on a series of complete records covering about twelve centuries.
What we have, however, are chronicles of political activities and
events, and accounts of travellers and observers at particular
periods. The political histories are generally poor material from
which to draw conclusions in regard to the sociological structure and
character of the Indian Muslims during the whole course of their
history. The accounts of travellers and observers are illuminating,
but they are of value only for the time with which they deal and the
aspects of life in which the writers were interested. In the Imperial
Gazetteer of India, compiled towards the end of the last and the
beginning of the present century we can, however, obtain informa-
tion about Indian Muslims all over the country. This information is
given piecemeal. The District Gazetteers had necessarily to be com-
piled by different officers. They did not have the same approach and
some give evidence of antipathy, of preconceived ideas or of the
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superciliousness natural to those who considered themselves cul-
turally superior. But the Gazetteers have the great value of being
comprehensive, and can serve very well as an indication of the com-
plexity of Indian Muslim life, specially of beliefs and practices, of the
time with which they deal. They also indicate certain trends of
growth in numbers and of developments in culture which are prob-
lems for the historian as well as for the student of contemporary life.

Educated Indian Muslims have had their particular way of looking
at their community. Islam has, in all countries, promoted urban life,
and Muslim civilization has everywhere been essentially urban in
character. This has not prevented Muslim society from taking root
in the regions where Islam was propagated. But the standards of life
and culture have been urban: the ideally good life has been life
‘among men’, in habitations where the variety of habits, tastes and
conditions has provided sufficient opportunity for cultural and
spiritual experience. Educated Indian Muslims have, therefore,
thought of their community as consisting primarily of city-dwellers,
and judged themselves as a people setting up and conforming to
standards of city life; the uneducated, uninformed population of the
countryside has not been given the consideration to which it is
entitled by the very fact of its existence. This is understandable,
because almost the whole contribution of the Muslims in manners, in
literature, in art, is seen in the cities. But no study of the Indian
Muslims can be objective, and, of course, no information about them
can be complete, unless we consider both the urban and the rural
population.

Let us first form an idea of the diversity of beliefs on the basis of
random samples from the Imperial Gazetteer, fixing Delhi as the
centre, and proceeding in different directions, one after another.

In Karnail, not far to the north of Delhi, a large number of Muslim
agriculturists were, till 1865, worshipping their old village deities,
though as Muslims they repeated the Zalimah, the Muslim profession
of faith, and practised circumcision. In the Panjab, the North-West
Frontier, and Jammi and Kashmir State, most of the uneducated
and many of the educated were superstitious and disposed to running
to dead and living saints for the fulfilment of their desires or for
relief from suffering. They were spiritually dependent on miracles
and magic to a degree incompatible with genuine belief in an omni-
potent God.

In the south-western direction from Delhi, in the native states of
Alwar and Bharatpir, lived the M&'ds and the Minas. They had
purely Hindii names or tagged on Khdn to a Hindd name. They
celebrated not only Divali and Dasehrd which, though Hindd
festivals, had acquired something of a national character, but also
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Janam-ashtami, the birthday of Shri Krishna, and on the day
preceding Amavas, the night when there is no moon, ceased, like the
Hindds, from all labour. When intending to dig a well, they first
built a chabitrd, or platform, dedicated to Bairuj or to the monkey-
god, Hantiman. Few could recite the kalémah. Their shrines or places
of worship were the Panch Pira, the Bhayya or Bhomiya, and the
Chahunda. The Panch Pird was a stone set up near a tank and
dedicated to the Five Saints. The Bhayya consisted of a platform
with stones placed on it so as to protect a lamp and was sacred to
the guardian spirit of the locality. At the Chahunda, also called the
Khéra Dé’o, which was also a platform, bloody sacrifices were offered
to the goddess Mahadévi. However, it was Salar Mas'ad Ghazi,
believed to be a son of one of the generals of Sultin Mahmid of
Ghazni, Madar $ahib, an equally mythical figure, and Khwajah $ahib,
(Shaikh Mu'‘inuddin Chishti) of Ajmér whose heroic or semi-divine
personalities loomed largest in the religious consciousness of the
Me’6s. Pilgrimages to the tombs of these saints were made by other
Muslims also, but they entered more deeply into the life of the M&’6.
The Salar, or banner, of Mas‘iid Ghazi was worshipped in every Mé&'s
village during Shabbarat. The salars of Madar Sahib and Khwajah
Sahib were regarded with equal reverence. The Mé’Gs, like the
Hindis, did not marry within the gotral, and their daughters were
not entitled to inherit2.

The Minas, an allied tribe, practised dharécha®, worshipped
Bhair6n, a form of Shiva, and Haniiman, and swore by the Katar4.
In the native state of Biindi lived the Parihar Minas, who considered
the meat of the cow and the wild boar prohibited, but no other. They
received money for a daughter given in marriage®. Muslim culti-
vators in the native state of Ja’'6ra, about fifty miles north of
Ratlam, mainly followed Hindi customs in their marriages, wor-
shipped the goddess of smallpox and, for the marriage ceremonial,
fixed the foram, a wooden arch, putting the wooden figures of a
parrot in the middle and a plough over the door.

In and around the native state of Palanpiir, to the north of
Ahmadabad, there was in evidence another phenomenon, the sect of
the Mahdawis, whom persecution had forced to close their ranks.
They practised tagiyah, which means dissimulation, or concealment
of belief, passing as orthodox Muslims while they really held that,

’

1 Gotva means a family group having the same surname.

* Gazetteer of Alwar. Trubner and Co., London, 1878. P. 37 ff. and p. 70.

8 The custom of marrying a woman who had become a widow to a man of
low caste.

4 A heavy, broad, curved knife.

8 Bundi State Gazetteer, p. 223.
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as the Mahdi® had already come, there was no further need for
repentance from sins or for praying for the souls of the dead. They
were organized in dd’irahs or circles, under spiritual heads, whom
they called Sayyids, and they married only within their own sect. In
the same area were Kolis, Bhils, Sindhis, and Thikurdars, whom
conversion to Islim had not weaned away from criminal practices or
the superstitions of the aborigine. ’

Across the deserts, in Sind, while there were people of unimpeach-
able orthodoxy, like the Sunni Mémans, the beliefs of the vast
majority of the population were more or less tainted with credulity,
an inordinate reverence for living and dead saints and Sayyids, and
practices which looked like survivals of the worship of trees and
rivers. ‘The essentially Sindhi cults are based on the two principles
of a male fertilizing element in River and a female producing element
in Nature or vegetation.” There was the cult of Shaikh Tabari or
Tahir, to whom God was believed to have appeared in the form of a
camel, and whose shrine was visited on appointed days by a large
number of betrothed men and married women. He was called
Udérolal by the Hindis, and was considered as an incarnation of the
river god, who emerges as an armed chieftain in times of stress to
rescue his people. The cult of the river Indus, Darya Panth, con-
sisted of a simple ritual and was peculiar to the Sindhi Lohanas. The
formal address to the deity was, ‘Master of .the waves, grant a
favour.” The cult of the River at Sakkhar had become the worship
of Khwajah Khidr, and near Thatha adoration of Shih Jhand6, the
saviour ferryman. There was the cult of the Crocodile, which was
found, not uncommonly, to be related to the veneration of the Pir,
or Saint. The vegetation cults were closely associated in several ways
with the feminine. Midway between Thatha and Mirpiir Sakro was
the central place of the cult of Pir Jhariyon—a feminine plural noun
meaning ‘trees’. The Pir’s khalifah was always a woman of the
Hingora clan. An independent form of this same cult was found in
the Ghorbari district, just outside the boundaries of the modern
Déh Jhariyon. Near the river Richhal was the shrine of Ma'i Pir—
Mother Saint. It lay within a coppice enclosed by a low bank of
earth, about 100 yards in circumference, inside which no man was
allowed to set foot, for Ma'1 Pir was a virgin. The shrine itself was a
rude hut from the roof of which a score of cattle bells were hung”.

Apart from these cults, there were in Sind several sects, some of
moderate, others of extreme heterodoxy. The Isma 'l Khdjahs of the
Panjbhd’i community were followers of the Aghi Khan. They
regarded 'Ali as the tenth incarnation of Vishnd, paid the 2akd# to the

¢ Sayyid Muhammad of Jaunptir. His life and work will be discussed later,
? I. E. L. Carter, in the Indian Antiguary, Vol. XLVI (1917), pp. 205 fI.
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Agha Khin, the ‘Unrevealed Imiam’, and instead of the Qur’an, read
a manual prepared by one of their Pirs, $Sadruddin. Their prayers
contained a mixture of Hindd and Islamic terms. The Pira’ls, who
were a community of Isma'ilis that had thrown off its allegiance to
the Agha Khan, still retained Hindi customs connected with birth,
marriage and death. The Dhikris, or Da'is, read the Qur’an, but
regarded the commands of the Prophet to have been superseded by
those of the Mahdi, whom they followed. They did not pray or fast,
but met every Friday to repeat their dhskr, or liturgy. Their rever-
ence for their mullds bordered on idolatry. Members of the sect of
Khadras dressed like women, called themselves Faqirs and had a
creed consisting of the worship of Bhakrasar Dévi or Déval Dévi.
Her image was set up in what was called a Mar'i, and a paste of
flour, sugar and ghi was offered to her®. The Dhikris and Da'is of
Makran in Balichistan, the followers of the Mahdi, had set up their
Ka'bah at Koh-i-Murad, near Turbat, and went there on pilgrimage
at the same time as the orthodox Muslims went to Mecca®.

Eastwards from Delhi, in what is now the State of Uttar Pradésh,
and in the central part of Bihir, south of the Ganges, there were
sects and sectarian differences, and a belief in the miraculous powers
of saints, living and dead. In some areas, there were fairly large
semi-converted ‘neo-Muslim’ tribes. Ghazi Miyan'’s fair, held around
the tank of Manér, might be quoted as an example of a greater lapse
from orthodoxy than the numerous ‘urs, or death anniversary
celebrations at the tombs of the saints. Here, in summer, a mock
marriage procession, starting from the town with music and men
carrying the banners of Ghazi Miyan, went to the tank. Eunuchs
performed the duties of the parents of the mock bride and groom.
At a shrine on a mound near the tank women and girls supposed to be
possessed by evil spirits prostrated themselves, fell into a trance and
danced hysterically. The fair was also an occasion for consuming
large quantities of toddy??. This, however, was a popular aberration
rather than an expression of belief.

North of the Ganges, in the district of Purnea, while there were
educated and orthodox Muslims also, the dividing line between the
religious beliefs and practices of the lower class Hindis and Muslims
was very faint indeed. In every village could be found a Kali-asthan,
a shrine dedicated to the worship of the goddess Kali, and attached
to almost every Muslim house was a little shrine called Khuda'y
Ghar, or God’s House, where prayers were offered in which the names
of both Allih and Kali were used. A part of the Muslim marriage

¢ Sindh Gazeteer, Vol. A (1907). Mercantile Steam Press, Karachi. Pp. 160 ff.
® Imperial Gazetteer of India, Provincial Series. Baluchistan. P. 30.
10 Patna Distriot Gazetteer, p. 69.
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ceremony was performed at the shrine of the goddess Bhagvati.
Goats, fowls, pigeons and the first fruit of trees and crops were
offered to purely Hindi deities, in particular the village godling, who
was generally supposed to live in the most convenient tree. The most
popular deity, among both Hindiis and Muslims, was Dévata
Mabhairaij, with his door-keeper, Hadi. His abode and temple consisted
of nothing more than a bamboo planted in the ground, from which
were hung an old winnowing basket, a bow, an old fishing net and a
hook. The ‘Bengali’ sub-caste of Muslims living in the Kishanganj
sub-division built little shrines for Hindid deities, generally for
Baishihari, the snake-goddess. They explained this by saying that
according to the custom of their forefathers they had both a Khuda-
kd-Ghar (God’s house) and a Baishdhari-Ma'i-ka Ghar (house of
Mother Baishahari)l.

In the Bariarat and Bashirhit sub-divisions of the 24-Parganas
the Muslim woodcutters and fishermen venerated Mobrah (Mubarak)
Ghazi. He was believed to be a fagir who had so overawed the wild
beasts of the jungle that he went about riding on a tiger, and the
Zamindar or Raja of the area in consequence ordered that every
village should have an altar dedicated to him. These altars were very
common in villages in the vicinity of the Sundarbans, and wood-
cutters never went into the jungle without invoking Mobrah Ghazi’s
protection. There was a regular ritual for this, performed by fagirs
claiming descent from the Ghazi. The fagir would go with the wood-
cutters to the spot where they had to work, clear a bit of jungle, and
mark out a circle, repeating charms and incantations. Within this
circle he built seven small huts with stakes and leaves, the first one
dedicated to Jagbandhii, the friend of the world, the second to
Mahideéva, the destroyer, the third to Manasa, the goddess of snakes.
Next to this would be erected a small platform in honour of Riipa-
pari, a spirit of the jungle, and beyond this came the fourth hut.
This would be divided into two compartments, one for Kali and
the other for her daughter, Kilimayya. Then would come another
platform, on which offerings would be made to Orpari, a winged
spirit of the jungle, and after that another hut, again divided into
two compartments, one for Kaméshvari and the other for Biirhi
Thakurani (Old Thakur, or Landlord’s Wife). Next came a tree,
called the Rakshaya Chandi (another name for Kili), the trunk of
which would be smeared with vermilion, but to which no offerings
would be made. The sixth and seventh huts, which followed, would
have flags flying over them. Each of these had two compartments,
the first dedicated to Ghazi Sahib (Mubarak Ghazi) and his brother

1t Purnea District Gazetteer, Vol. XXV, Bengal District Gazetteers, Calcutta,
1911. Pp, 58 f.
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Kald, the second to his son, Chiwal Pir, and his nephew, Ram
Ghazi. The last deity to be propitiated was Basti DEvata (the
Earth), to whom no hut or platform was erected. Offerings were
placed on the ground in plantain leaves. When everything was ready,
the fagir had a bath, put on a dhdti provided for him by the wood-
cutters and smeared his hands and forehead with vermilion. Then,
with hands folded before his face, he went down on his knees, bowed
his head to the ground, and remained in this attitude for a few
seconds before each of the deities in succession, offering prayers to
them?2,

In the Chittagong District, Pir Badar was venerated as their
guardian saint by Hindi as well as Muslim sailors. When they
started on a voyage by sea or river, they invoked him, saying, ‘We
are but children, the Ghazi is our protector, the Ganges is on our
head. Oh Five Saints, O Badar, Badar, Badar!” It has been sug-
gested that Pir Badar is the same as Khwajah Khidr, who is
believed to reside in the seas and rivers and to protect mariners from
shipwreck!8.

Southwards from Delhi, around Indore in central India, Muslim
Patéls and Mirdhas'* had Hindid names, dressed exactly like the
Hindds and some of them recognized Bhavani and other Hindd
deities. The Nayatas of Khajrana, a rural population looked down
upon by Muslims in the towns, were the descendants of Pindari free-
booters and the prisoners whom they had converted. They had
amalgamated completely with their Hindi neighbours?S.

The Gujarat region has been, it seems, a melting-pot of races and
beliefs. It would not be correct to say that heterodoxy in various
degrees was the characteristic feature of Muslim beliefs in Gujarat,
but there were forms of it which were not so evident elsewhere. Apart
from the Khé6jahs and the Mahdawis (or Ghair-Mahdawis, as they
were also called), who have been mentioned already, there were a
number of tribal or sectarian groups whose beliefs and practices
could not be fitted into any Islimic pattern. Among the tribal
groups, the outstanding were the Sidis, the Mélislams, the Kasbatis,
the Rithors and the Ghanchis; among the sectarian groups were the
Husaini Brahmans, the Madaris, the Shaikhdas or Shaikhs, and the
Kamaliyas.

The Sidis were the descendants of Africans, imported as slaves,
mainly from Somaliland. Among them were professional singers and

13 Bengal District Gazetteers, Vol. XXXI, 24-Parganas, Calcutta, 1914.
. 74-76.

18 Ibid., Vol. 1. Chittagong. Calcutta, 19o8. Pp. 56 ff.

14 Originally the secret police officers posted in villages.

15 Indore State Gazetteer. Calcutta, 1908. P. 59.
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dancers who held their instruments, the jhunjhund or rattle and the
drum in great veneration. The jhunjhund was sacred to Mama (or
Mother) Misrah, the drum to Father Ghar, and it was believed that
they would punish anyone who touched an instrument while
ceremonially impure'®, The Molislims, Rathors and Kasbatis were
segments of Rajpiit tribes who, while accepting a new faith, had given
up as little as was possible of their old beliefs and practices. The
Molislams not only observed Hindii festivals but worshipped Hindd
gods'?, the Rathors claimed to be Sunnis but did not perform the
daily prayers or read the Qur’an. Some of them kept the pictures of
Svaminarayan in their houses and worshipped them. They inter-
married with Hindds and Muslims, which was characteristic of the
Kasbitis also'8. The Ghanchis, found mainly in the Panch Mahals
(Godhra), described themselves as followers of a certain Mansiir.
They were believed to abhor all other Muslims and to be well inclined
towards Hinddas?.

Among the sectarian groups, the Husaini Brahmans called them-
selves followers of Atharvavéda and derived their name from Imam
Husain, the grandson of the Prophet. It could be said that they were
not really converts to Islim, but had adopted such Islimic beliefs
and practices as were not deemed contrary to the Hindid faith.
Except beef they ate secretly all other kinds of meat. The men
dressed like Muslims, but put the #lak, or browmark, on their
foreheads. They did not practise circumcision, their marriages were
performed by a priest of their own class, and they buried their dead
in a sitting posture. At the same time they fasted during Ramadan
and followed other Muslim practices. They held the saint, Khwajah
Mu‘inuddin of Ajmeér, in special reverence. The Madaris proclaimed
themselves believers in the celibate saint, Badi‘uddin Madar Shah,
whom they held to be still alive in his tomb at Makanpir, near
Kafipiir. They worshipped Hindi gods as well as Muslim saints.

The Shaikhdas, or Shaikhs, were devotees of Bali Muhammad
Shah, one of the minor saints buried at Pirina, near Ahmadabad.
They were not circumcized, they put the #ilak marks on their
foreheads and did not eat with the Muslims. Many of them, in fact,
belonged to the community of the Swaminarayans. But in marriages
they adopted both the Hindd and the Muslim ritual, employing the
services of a faglr and of a Brakiman, and buried their dead like the
Muslims. -

1¢ Gazetteer of the Bombay Presidency, Vol. IX, Part II. Bombay, 1890.
P. 12, n.

17 Ibid., Vol. VII Baroda, p. 72.

18 Thig., Vol. IX, Part I, p. 69 and 64.
wf‘”lbsd Vol. III, p. 226.
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Of the Kamaliyas the Mir’at-i-Ahmadi says, ‘In the sub-district
of Chunval, forty miles to the north of Ahmadabad, in the village of
San Khanpiir, under Pattan, is a temple wherein is no idol, but a
niche which is named after Bahiichara, one of the names of the
goddess Bhavani. The worshippers are divided into two classes, the
Pavaiyas (eunuchs) and the Kamailiyas. The Kamaliyas are men of
the military profession who always bear the emblem of Bahiichara,
which is a trident. Both classes are Mussalmans. . . . They sacrifice
buffaloes at Bahiichara’s shrine and mark the forehead with the
victim’s blood’. They did not circumcize, and except that they
buried the dead (after branding the breast), all their ceremonies were
Hinda®?. All these sectarian groups followed begging in some form
as their profession.

The Momnas of Cutch professed to belong to the Shi‘ah sect of
the Muslims, but were quite like the Hindis in their habits, feelings
and general mode of thinking. They did not associate with Muslims,
did not eat flesh, did not practise circumcision, did not perform the
daily prayers or keep the fast in Ramadan. On the sixth day after
the birth of a child a cross was made on the ground with a red
powder, called gw/al, and at the end of a month a Saraswat Brahman
was called to name the child.?! Vows to the river-god were common
among the Bhadalas, who claimed to be Sunnis?2.

In the district of Nimar, and having its centre at Burhanpiir, was
a sect known as Pirzada. It was founded about 250 years ago by a
saint, Muhammad Shih Dulla. He adopted as the supreme deity the
tenth incarnation of Vishnii, which was to come, and was known in
the sect as Nishkalanki, or the Sinless One. He accepted Vishni in
all his other incarnations, but disowned all other Hindid deities. A
number of Hindiis, chiefly Kunbis and Giijars, who became his
followers were allowed to remain in, and follow the rules of, their
respective castes. The heads of the sect, the spiritual successors of
Muhammad Shah, presided over an annual assembly of the followers
at the tomb of the founder; a book compiled by him, consisting of
selections from the religious literature of the Hindis and Muslims,
served as the scripture. The heads are said to have considered them-
selves as orthodox Muslims and not to have believed in Nishkalanki.
They also admitted that their followers were, to all intents and pur-
poses, Hindds®3,

Of the Muslims living in the rural areas of what was formerly
known as the Central Provinces and Birar, and in the districts of

30 Jbid., Vol. IX, Part II, pp. 19-24 and 58-85.

81 Ibid., Vol. V, Cutch, Pilanptr and Mahikantha, p. 91.

M JIbid,, p. 99.

8 Central Provinces Gazetteer, Vol. XIV. Nimar, Allahabad, 1908. P. 63.
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Thana, Ahmadnagar and Bijapir, it could be said generally that
they were more than three-fourths Hindd. The Muslim Bihnas, or
cotton-carders, practised in all seriousness what was a parody of the
prescribed manner of killing a fowl for food. The formula they
repeated was:

‘Father and Son, Shaikh Faridullah, kill the fowl. It is the order
of God that the fowl should die by my hand.’ The egg was also killed
ceremonially. While slicing off the top of the egg, the bihni would
say:

}‘,White dome, full of moisture, I know not whether there is a male
or a female within. In the name of God, I kill you.’24

Some Déshmukhs and Déshpandés of Buldana professed the Mus-
lim religion, and employed Brahmans in secret to worship their old
tutelary deities?8. The Qasd’is of Thana, Ahmadnagar and Bijapir
had strong Hindi leanings. They abhorred beef-eating to such an
extent that they would not even touch a beef butcher, and they
avoided mixing with Muslims, though a qadi was engaged for
marriage ceremonies and funerals. In Ahmadnagar, the Qasa’is or
Baqar Qasdbs and the Pinjaras still worshipped Hindid gods and
had their idols in their houses?8. In Bijapiir, in addition to these two
communities, the Baghbans (gardeners), Kanjars, poulterers, rope-
makers, pindhras and grass-cutters, though professing to be Muslim,
had such strong leanings towards Hindds that they did not associate
with other Muslims and openly worshipped Hindd gods. The
Chhaparbands, who were originally highwaymen, also continued to
worship Hindd gods in spite of their conversion.

Southern India presents a curiously different picture. Here Islam
came directly from Arabia through Arab traders, and in matters of
doctrine the Muslims remained very largely unaffected by the
environment. On the other hand, in dress, in food, in manners and
customs and in the laws of inheritance their assimilation with the
non-Muslims has been quite considerable, specially along the sea-
coast. The South does not, of course, form a homogeneous unit, the
Muslims of Mysore and Bangalore being much closer culturally to
those of Haidarabad than to the Moplahs and Navayats of Kérala,
who are geographically much nearer. But the divergence is in man-
ners and customs, which we shall deal with later, and not in belief.

This is an assortment of the religious beliefs of mainly uneducated
Indian Muslims, chiefly of the lower classes or the rural areas,
towards the end of the nineteenth and early twentieth century.

¢ Central Provinces District Gazetteers, Vol. XVII, Seoni Distt. Allahabad,
1907. P 221.

38 Ibid., Vol. XXIII, p. 282.

88 Ibid., Vol. XXIII, p. 296.
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The picture given is by no means complete. 1t does not include the
Sunni Hanafis, who formed the vast majority of the urban and the
landholding classes, other sects of Sunnis or the Shi‘ahs. It may not
be representative of actual conditions of a century or two earlier.
The conditions may have changed during the present century, and
the Gazetteers now under preparation may give quite another pic-
ture of the Indian Muslims of the same classes and areas. We close
this part of our discussion with a news item which appeared in The
Statesman of March 11, 1959:

‘A Hindid temple near Siratgarh in Rajasthan has Muslim
priests who perform worship of the idol and receive offerings from
devotees. This has been going on for generations.

‘The temple in question is at Ghogamerhi, which has an idol of
Ghogaji, a Rajpiit saint who is reputed to have performed miracles
in his lifetime.

‘Mr Murlidhar Vyas, who had tabled questions on this subject
in the State Assembly, was told today by the Minister in charge
of temples, Mr Damddhar Vyas, that Mr Ratan Singh Chéhin
had petitioned the government in 1951, disputing the right of the
Muslim family to act as priests in the temple dedicated to his
ancestors, and claiming the rights for himself. The Minister said
that the Government had upheld the rights of the Muslim family
after an enquiry.’

The rough survey we have made should not be taken to imply that
Indian Islam lacked form, though it does serve as an argument
against over-simplification in classifying beliefs. Mainly it shows that
conversion to Islim has been a process that has been going on for
centuries. As a religious community the Indian Muslims have been
continuously and still are in the making.

In social forms also we see variety. When the Muslims—Arabs
and Turks—first came to India, they must have given the impression
of a well-knit, egalitarian community. After the Delhi Sultanate was
established, and political policy became the determining factor
directly in the relations of the Muslim ruling cliques and classes
among themselves, and indirectly in the groups attached to them,
the principle of the equality of all Muslims was never repudiated or
even openly challenged. There is also no doubt that communities
practising trades and professions not dishonourable in themselves,
but looked down upon by Hindi society, acquired through conver-
sion a status that would have been unattainable in any other way.
But we have also the familiar distinction of Sayyid, Shaikh (in the
sense of a person or family Arab in origin but not belonging to the
direct line of the descendants of ‘Ali, the Prophet’s son-in-law)

\7403
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Mughal (or Turk) and Pathin. Families that became prosperous, or
prosperous communities that became converted to Islam, but were
racially non-descript, fitted themselves in the four accepted racial
categories by means of historical fictions. But they remained distinct.
Often they did not themselves want to intermarry as a matter of
course with other families within the same category. Maintenance
of the purity of the family stock has all through been an important
consideration with those who claimed to belong to the ‘noble’ class,
and their attitude was regarded as a sign of respectability. Com-
munities belonging to the lower classes did not, on being converted,
discard or grow out of their inherited ideas of caste, and sometimes
even maintained caste distinctions tenaciously. We have noted some
instances of such Muslim communities avoiding other Muslims
socially. But almost all over the country the upper classes have been
a unifying factor, no matter which of the four ‘racial’ categories
they may have belonged to. And the type of exclusiveness we have
noted is local, unusual, and without much significance. Muslims
generally recognize or can be made to recognize it as an obligation
to sit and eat together. Not only prayer in the mosque but even the
feast at a marriage has brought rich and poor, people of ‘good’, non-
descript, and low families together. Religion condemns and, on
particular occasions, public opinion resents any restraints placed on
freedom of social intercourse, any denial or open evasion, in practice,
of the doctrine that all Muslims are equal. The claim of the Muslim
to the hospitality of a brother Muslim has been so openly and
universally recognized that it could be regarded as one of the basic
characteristics of Indian Muslim society.

Like the Hindis, or in fact like the people of any other country,
the presence of the Muslims in India can be traced to three different
sources, conquest, immigration, and conversion, with the mingling
of different stocks taking place in a manner that was beyond social
or political control.

Let us first take conquest. Muhammad bin Qasim’s conquest of
the Sindh valley, Mahmiid of Ghazni’s plundering expeditions and
his annexation of territory up to the Raivi, and the invasions of
Shihibuddin of Ghor, which led to the establishment of the Delhi
Sultanate, are matters of political history. The Sultanate expanded
rapidly along the trade-routes, and the southernmost limit was
reached with the establishment of the short-lived kingdom of
Maduri. But conquest meant the victory of the Muslim over the
opposing armies. In case the ruler of a territory submitted, there
would be very little change; if he did not submit, he and the ruling
class would be replaced by Muslims or by pro-Muslim natives of the
territory. The armies of the Arabs and Turks to whom we trace the
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political changes that took place in India were very small indeed,
and the expansion of the Delhi Sultanate meant only a change of
government—and often enough not even that—in the territories
which its armies overran. The addition of a Muslim element to the
population was due to other causes. Conquest only provided oppor-
tunities,

The first Arab settlements on the eastern and western coasts of
south India were the result of the development of trade, and the
traders did not, like the European adventurers of the early modern
period, enjoy the support of a home government interested in
promoting commercial activity. But settlement and immigration of
Muslims did follow the conquests of Sindh and of northern India.
The immigrants came from Central Asia, Afghanistan, Iran, West
Asia and the eastern coast of Africa. They came because of unsettled
conditions in their native land or in search of adventure and oppor-
tunity for achievement. But this was not migration in any con-
siderable numbers. It was rather a slow and spasmodic infiltration
of families and individuals. From the tribal territory of the north-
west frontier, however, there were migrations of clans and groups of
clans, and it is for this reason that Pathans form a substantial part
of the upper strata of Indian Muslim society almost all over the
country where the number of Muslims is at all considerable. There
were also migrations from one part of the country to another. The
Ara'ins of the Montgomery district claimed, according to the
Gazetteer, to be Sirajbansi Réijpiits originally settled around
Delhi; the Turkiya banjaras of Rampir in Uttar Pradésh believed
that they had come from Multan, and the Rampir State Gazetteer??
mentions a group of Shaikh families who first settled in Jalandhar
and then made their way south-eastwards to Saharanpiir, Muzaf-
farnagar, Mérath, Bijnor, Muradabad and Badayin. These may be
regarded as typical cases. After the establishment of Muslim rule in
the Deccan there was both immigration from abroad and migration
from the north. A small element of the Muslim population of Kérala
consists of immigrants from the Deccan. Sometimes such migration
and settlement has been under political pressure, as when Muham-
mad bin Tughlaq atttempted to send families of nobles and scholars
to Daulatdbad, mainly it has been due to a search for livelihood and
opportunity. But, however significant such migration may have
been culturally or economically, its numerical value was small.

The vast majority of the Indian Muslims are converts. Their con-
version may be assumed to have been due to one or more of several
causes. Force was used on occasions, but the existing historical
evidence does not enable us to estimate either the scale or the

#" Rampar State Gazetteer, Allahabad, 1911. P. 49.
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effectiveness of such conversions. Also, the risks involved in a policy
of conversion by force should not be underrated. Islim was
adopted by families or groups of families who were regarded as out-
casts in Hind@ society because of their profession, or because they
had lost caste through association with Muslims in some type of
civil employment under the government. Service in the army was an
attraction, specially for tribal groups with war-like traditions, and
this service would inevitably make them outcasts. Persuasion played
its part also. The Khgjas, the Bohras and the Mémans are examples
of the conversion of whole communities by missionaries. Most of the
Muslim communities who appear to have been only partly converted
must have changed their religion because of belief in the miraculous
powers of particular saints. The communities practising trades that
made them outcasts in the Hindi social system would have adopted
Islam because of the obvious advantages, and because they were
urban communities or depended on the towns for their livelihood,
their conversion was also more thorough.

The main agency for conversion were the mystics, and most of the
large-scale conversions seem to have taken place in the fifteenth and
sixteenth centuries?®. But legend and fact have become so mixed up
that hardly any such event can be precisely dated.

In view of the manner in which Indian Muslim society was
gradually constituted, it becomes necessary to determine the forces
that kept its diverse elements together. Political interest, as we shall
see, was not the interest of the community as a whole, but of ruling
classes and cliques. It did, no doubt, create a kind of solidarity by
providing opportunities for employment, for the acquisition of wealth
and influence and the promotion of literature, art and cultural
activity. But in spite of the formation of such large and powerful
states as the Delhi Sultanate and the Mughal Empire, the general
tendency was towards division of the Indian Muslims into many
potentially and often actually hostile political units. We do not see
any common economic interest either. Those engaged in professions
and trades depended on the patronage of the ruling classes, but the
economic order was seldom affected by a change of rulers?®. Tradition
and custom, professional ethics and the system of the birddari or
‘brotherhood’ provided the cohesive force within the professional
and the productive classes. Normally, the exclusiveness or the self-
centredness of these classes and communities would militate against

".'Abdul Qadir Badaytnl once mentions what appears to have been con-
version on a fairly large scale. Muntakhab al-Tawdrikh. Bibliotheca Indica.
Vol. III, p.22 fi.

#* This does not, of course, apply to the age of imperialism and the industrial
revolution.
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the creation of social solidarity. The only unifying factor among
Indian Muslims was common allegiance to Islim.

This allegiance created the sentiment of belonging to a com-
munity, and this sentiment has been the point at which religion,
the instinct for self-preservation, political interest and social
traditions can be said to meet. This sentiment can remain latent or
dormant for generations, but it can also be roused to fever pitch
within an incredibly short time. It has brought the joy of release
from normal social restraints and inhibitions. It has supported
movements for reform. Under normal conditions, its most charac-
teristic expression is the emotional response to a stranger intro-
ducing himself as a Muslim, and the realization that comes with it of
all the Muslims of the world being one vast brotherhood. This senti-
ment has not generally overcome sectarian prejudices or material
interests. It has not been a generally active political force. But if we
have to define the Indian Muslims, we can only say that they are
Indians who call themselves Muslims, who believe in the unity and
fraternity of the Muslims as a religious and social community, and
are capable of showing in practice that they act in accordance with
this belief, however they might differ in doctrine and observances.

This does not mean that the Indian Muslims have been amorphous
as a community. On the contrary, the diversities within the com-
munity, which reflect the wide variety in the Muslim way of life all
the world over, have only served to exalt the idea of unity. Modern
definitions of nationalism, particularly where the body politic is
composed of heterogeneous elements, rely upon the will to political
association and unity as the decisive factor. Because of the latent
desire for unity it was all too easy to confuse the identity of the
Indian Muslims as believers in Islam with their identity as a distinct
body politic, as a nation, which they never were and never wanted to
be.

The differences in origin, the social structure, the beliefs and
practices of the various constituent elements of the Indian Muslims
as seen in the early twentieth century could be assumed to have
characterized them in varying degrees from the very beginning.
Their ideal was to be a well-knit, egalitarian community, believing
in Islam and expressing this belief in their daily life. It was only an
ideal that, being Muslims, they were automatically a political
community. Political power, as we shall see, was something extran-
eous, and not an organic fulfilment of their community life. The
attempts to attain a definite and common religious character pro-
duced different kinds of reactions, some inclining elements of the
Indian Muslim community towards rigidity in belief and practice,
others, which could best be called adventures in self-realization,



CHAPTER 11

THE POLITICAL SYSTEM

I

INDIA is one of the large countries of the world; it has recently
been asserted that it is more a subcontinent than a country. It is
surrounded by mountains in the east, the north and the north-west,
and on the other sides by the Bay of Bengal and the Arabian Sea.
The natural boundaries can promote isolation and create a false
sense of security; the Indian people have suffered because of both.
The Khyber, Kurram and Bolan passes are dangerous breaches in
the natural wall, and the coastline is too long to be defended against
an enemy controlling the sea. The physical features of the country
itself indicate three major natural divisions, the plains of the north,
the Deccan plateau and the territory, not itself a homogeneous
geographical unit, south of the Tungabhadra and Pennar rivers.
Each of these major divisions could be split up geographically and,
therefore, politically, into smaller units, which is the main reason
for the continuing conflict in the political history of India between
centrifugal and centripetal tendencies.

The dominant economic fact, till the days of the locomotive and
the steamship, was that India lay between two international trade-
routes, in the north the Silk Road from China to West Asia, in the
south the route of the spice trade between south-east Asia and the
Mediterranean countries. The internal trade-routes connected in the
north with the Silk Road, in the centre with the sea-ports of Sindh,
Gujarat and Bengal; the Deccan had its own outlets on the western
and eastern coasts, but made use also of the Gujarat ports; the south
was almost entirely independent. The courses of the trade-routes
indicate that from the point of view of economic relationships with
the outside world also, India consisted of three units, and as the
main articles of trade differed in each case?, political integration of

1 The.main exports from the Gujarit and Bengal ports were textiles, cotton,
sugar, silk and silk-thread, indigo, lycium and rice; from the Deccan, precious

and tl;emi-pmcious stones, sandalwood and ebony; from south India, spices and
pearls,
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the three units was not essential for maintaining or promoting com-
mercial intercourse.

The first contacts between India and the Muslim world were
established in the south, because of the age-old trade between
Arabia and India. It was the interests of trade, again, which led to
the Arab conquest of Sindh, early in the eighth century. Then India
became increasingly exposed to Muslim influences, till finally the
Delhi Sultanate was set up as an independent political unit in 1206.
Thereafter, for over five hundred years, Muslims were politically
dominant, and it was mainly from them that the British took over
the government of the country.

It is not our purpose here to relate the political history of what is
known as the Muslim or medieval period. This has been preserved
in a number of chronicles, many of them contemporary or almost
contemporary, which together form a continuous and fairly complete
record. We shall review this history in terms of administration,
defence, military organization and civic attitudes, so as to indicate
the general working of the whole political system. We shall also in
this way have a background for a study of the types of Indian
Muslim statesmen and administrators representative of the early,
middle and modern periods of Indian Muslim political history.

II

The establishment of Muslim Turkish rule in India was not just a
case of successful invasion followed by measures designed to main-
tain and perpetuate possession of conquered territory. It was the
inevitable result of movements of peoples in Central Asia, and
ideologically it represents the clash of two civilizations based on
different and in many ways antagonistic systems of living and
thinking, the Muslim and the Hindd, in a general sense, and the
Turkish and Rajpiit specifically, in the twelfth and thirteenth cen-
turies. The differences between the civilizations could be expressed
in terms of principles, but to avoid generalizations we shall consider
them in terms of political organization and the social system.

The outstanding feature of the political as well as the social
organization of India during the period with which we are concerned
was the caste system. For our purposes it is immaterial to determine
when and how it came into existence. In principle and in practice it
defined all types of obligations, and exercised a decisive influence
on thought and action. It prescribed the duties and privileges of the
ruler, and the aims and methods of government; it was the embodi-
ment of personal and public law; it determined the character of
social and economic life by a division of all activity into (a) learning
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and ritualistic guidance, (b) government and war, (c) trade and
commerce and (d) service. The political organization of the Rajpiits
was based on this system. The ruler was confirmed in his position
both by caste and by hereditary right. So were the chiefs subordinate
to him, who recognized him as their overlord. There could be
dynastic wars, but within a state the throne was not a prize for those
adventurous and capable enough. The ambitions of the rulers them-
selves were prescribed. ‘Let (the king) consider as hostile his imme-
diate neighbour and the partisan of (such a) foe, as friendly the
immediate neighbour of his foe, and as neutral (the king) beyond
these two.” ‘Having cleared the three kinds of roads, and (having
made) his sixfold army (efficient), let him leisurely proceed in the
manner prescribed for warfare against the enemy’s capital.” “‘When
he has shut up his foe (in a town), let him sit encamped, harass his
kingdom and continually spoil his grass, food, fuel and water.” ‘But
having fully ascertained the wishes of all (the conquered), let him
place a relative (of the vanquished ruler) on the throne, and let him
impose his conditions.’?

A ruler was thus entitled to fight, to assert his supremacy by
extending his authority and his territory. But wars did not usually
lead to any great political change. “The Indians,’ writes the merchant-
traveller Sulaiman in the ninth century, ‘sometimes go to war for
conquest, but the occasions are rare. . . . When a king subdues a
neighbouring state, he places over it a man belonging to the family
of the fallen prince, who carries on the government in the name of
the conqueror. The inhabitants would not suffer it to be otherwise.”?
Politics and war thus led to an extension of overlordship, without
any change in the system.

‘The numerous kingdoms into which northern India was divided
were themselves subdivided into a multitude of territorial frag-
ments, ruled over by petty chiefs and lords. . . . While enjoying
virtual autonomy in their own domains, the feudatory chiefs were
bound to their overlord by some kind of allegiance and were ex-
pected to help him in times of war. . . . The feudatories were often
jealous of one another and did not look upon their subordination
with equanimity. Whenever . . . there was a decline in the fortunes
of the overlord, the more powerful among the feudatories threw off
their dependence, and forced the smaller vassals in their neigh-

bourhood to change their allegiance.’$

! Laws of Manu. Sacred Books of the East, Vol. XXV. Translated by
Buhler, Oxford, 1886. Pp. 241-9.

! Elliot and Dowson, History of India by its Own Historians, Vol. I, p. 7,
and P. C. Chakravarty, The Avt of War in Ancient India, Dacca, 1941. P. 187,

¢ Chakravarty, op. cit., p. 191.
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In such a political system, the total resources of a state would
never be involved. In terms of persons, those who made it their
business to fight would fight, but the results would not to any con-
siderable degree affect the rest of the population. The six-fold
division of the army mentioned above consisted of the hereditary
troops of the ruler, mercenaries, guild levies—probably drawn from
those trade-guilds part of whose professional accomplishment was
fighting—feudatories and allies, enemy troops captured or won over
and forest tribes®. In times of need even, no conscription of members
of the non-military castes could be made, nor would military service
be normally open to them. In the matter of resources also, the state
would not be able to extend its control, even if extraordinary con-
tributions happened to be demanded or agreed to. The community
was integrated not by the political organization but by the caste
system.

The rural areas were peopled by large and small tribal groups. We
have evidence from the very earliest phases of the settlement of
the Aryans that every village aimed at being a self-sufficient, self-
contained unit, able to protect itself against armed attack. A village
or a group of villages was also a tribal unit, with an organization
and affiliations of a tribal character. During almost the whole of the
Muslim period, the rural areas were dominated by chiefs who are
variously called rd’és, rands, rawats, mugaddams, khots in the
chronicles of the Sultanate period. They tried, as far as possible, to
maintain their independence; when that was not possible, they
accepted whatever terms they had to, and made use of every oppor-
tunity to disentangle themselves from the net of the Muslim ad-
ministration®. They could be represented as a force constantly
working for freedom. But India could not have advanced politically,
socially or culturally if the tribal groups and their hereditary leaders
had set the standard for living and thinking. The Indus-valley
civilization was an urban civilization. The urban life and interests of
this period survived, at least in eastern India, the pastoral culture
of the Aryans, and developed to become a distinctive feature of the
Maurya and Gupta periods. There were large trading cities in Sindh
in the early eighth century and temple cities in north India whose
industries and wealth were famous. But urban civilization had
suffered an eclipse after the downfall of the Gupta Empire, and the
establishment of the Delhi Sultanate marks, among other things, the
revival of urban civilization.

§ Ibid., pp. 1-8.
¢ Elliot and Dowson, History of India, Vol. II. Revised Edition. Cosmo-
politan Publishers, Aligarh, 1952. Introduction, p. 9 ff.
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Such was the political and social organization of India in the
eleventh and twelfth centuries. The invading Muslim culture, as
represented by the Turks, was in many ways diametrically opposed.
According to religious doctrine, which embodied the social ideal, the
Muslims were a religious community consisting of individuals posses-
sing equal rights and equal status. The interests and the needs of the
community had absolute precedence over the needs and interests of
the individual, for every kind of sacrifice could be demanded and
would have to be made. The injunction to take up arms and fight for
the survival of the true belief made every able-bodied Muslim into a
potential soldier, as the application of the injunction was not limited
by any conditions of profession and competence. This was according
to religious doctrine. According to the law as gradually evolved, the
Muslim community consisted of rulers and subjects, with the rulers
entitled to exercise the authority religion had given to the com-
munity as a whole. The authority of the ruler could not be divided.
Any system like the contemporary Indian custom of overlordship
and feudatory rights was considered undesirable both in the interest
of the ruler and of administrative efficiency. The power of the
Muslim ruler did not extend to matters of religious doctrine, but in
the sphere of politics he was in practice a free agent, and thus all
persons, all resources, all activities came under his control.

The Rajpiit political system had little chance of withstanding the
Turks. But very soon the new state felt the need to mobilize all its
resources. These being almost entirely agricultural, it was necessary
for the state to extend and intensify its control over the rural areas.
Here it came up against the resistance of the rural chiefs, and the
struggle was long and bitter. The chiefs were weak in many respects,
but they were able to prolong the struggle for the one great reason
that the Muslims represented an urban civilization. Rural life did
not attract them. They regarded the village as a place of intellectual
and social confinement. They took over many industries, but did not
settle on the land as agriculturists in any considerable number. They
could not, therefore, be a means of enabling their state to penetrate
the defences put up by the rural chiefs. The absence of any tradi-
tional and sentimental bonds between the urban and rural popula-
tions, which remained alien to each other almost to the very end,
accentuated the bitterness of the conflict.

It would not be an over-simplification to say that Muslim govern-
ment at this period embodied the ways and means adopted by a
sultdn to manage the affairs of his dominion. Religious law, political
thought and the precedents of rulers agreed in making him res-
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ponsible for government, and allowing him the latitude necessary
for making political and administrative policy a means of maintain-
ing his power and promoting the welfare of his subjects. Religious
law enjoined obedience, and political thought assumed that the
sultdn would be able to enforce obedience. The bai'ah, the khutbah
and coinage were the symbols of sovereignty. Recognition by the
Khalifah was considered highly desirable, but was not essential.

The position of the sultan in fact, however, was not as secure as it
appeared to be in theory. It was assumed that a sultin would be
succeeded by one of his sons. But hereditary right was not defined.
It could not be, because if a sultanate was regarded as the personal
property of the sultdn, it had to be divided among his heirs; if it was
not personal property, but something in which the Muslim com-
munity shared, there had to be some form of choice by election or
selection. Religious law could not, therefore, ensure continuity; it
could not establish any theory of de jure sovereignty, which led to
the awful consequence that it could only postulate a sovereignty de
facto. A sultan ceased automatically to be sultdn and lost his claim
to the obedience and loyalty of his subjects if he was removed from
his position by someone possessing greater power, or someone who
conspired successfully to remove him and seize his throne.

This basic defect in the Muslim political system, which events all
over the Muslim world only too frequently exposed, influenced
deeply the spirit and the working of the administration and deter-
mined most of its methods. The sultan could ignore only at his peril
the stark reality that his right depended absolutely on his power.He
had to strengthen his position (1) ideologically, by asserting his
claim to preeminence and the duty of his subjects to obey him,
(2) physically, by building up a strong party of his supporters and
destroying his opponents, (3) administratively, by ensuring that not
even the most loyal and devoted among his supporters acquired too
much influence and power and (4) politically, by using every oppor-
tunity to gratify, impress, and intimidate his subjects. There had to
be something mysterious and unpredictable about him. It was a sign
of weakness if the persons around him could foretell his reactions,
and the weakness could prove fatal. Successful government was a
masterly exercise of the ruler’s judgement and foresight.

Sultdn Balban (1266-1286) is reported to have said:

‘If a king is king through his grandfather and father, and is
worthy of kingship by right of descent, his dignity and majesty
will surely imprint itself on (the people’s) hearts, and one can
expect his commands to be executed even though he makes no
attempt to show that he can punish or be severe, or strike terror or
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awe. But if he is not the son or grandson of a king, he cannot make
himself the repository of the greatness and virtues of kings, and
the awe and majesty of kingship do not get what is due to them
among the noblemen and the commoners, the near and the
distant, those within and without, in private and in the court,
and respect for him and his eminence does not find a place for
itself in any heart. . . . The Hindiis become recalcitrant, and the
Muslims become heretics because of sinfulness and iniquity . .
and other forbidden things.’?

The first sultans of Delhi were distinguished ‘slaves’. They were
followed by the Khiljis (1288-1320) and the Tughlaqs (1320-1398). The
imperialist tradition was then taken up by the Siris (1540-1556)
and the Mughals (1526-1540 and 1556-1748). Among the Mughals
there were kings who were the ‘sons and grandsons’ of kings, and
also in the provincial dynasties. Hereditary claims to the throne
were recognized, but in spite of this the question as to which son
should succeed, if a ruler had more than one son, remained open. It
was ultimately the possession of power which decided the issue.
Thereafter ‘the awe and majesty of kingship’ had to be acquired, to
ensure continuance in power.

Bai'ah® was a convention, and was generally performed, but after
the supposedly rightful ruler had been seated on the throne. Only
those who collectively had the power to set up or depose a sultan,
that is, the high officers and the army commanders, needed to
perform the bas'ah. For the generality of the subjects, announcement
in the khwbah? and issue of a new coinage was sufficient. Recognition
by the Khalifah was, as stated, desirable but not essential. When
the Delhi Sultanate was established the ‘Abbasi Khalifah was just a
figurehead, and after the capture and destruction of Baghdad by the
Mongols in 1258, the Khilafat ceased to exist. On the coins of the
Delhi sultans only Amir al-Mii'minin was stamped till the emissaries
of Muhammad Tughlaq discovered a scion of the house of ‘Abbas
at the Egyptian court. In 1517, the Turkish sultan Salim captured
Cairo and put an end to the fiction of an ‘Abbasi Khalifah. The

? Diy&'uddin Barani, Tarikh-i- Firdsshdhi. Bibliotheca Indica. P. 34-5.

® Oath of allegiance. A historian of the thirteenth century, Minhdjuddin
Sirdj, says with reference to one such occasion: ‘Maliks and amirs,” ulamd and
sudiy (qBqIs) and the high-placed officers of the army of the capital were made
to gather in the sublime court for the performance of a general bai'ah’.
Tabagdi-i-Nagiri, Bibliotheca Indica. P. 253.

® Literally, ‘address’. Only an Imdm appointed by the ruler could lead the
Friday prayers. Muhammad bin Tughlaq suspended the prayers pending the
discovery of the Khalifah, who would be requested formally to recognize

the sultdn, and theuby entitle him to appoint an Imdm to lead the prayers
on his behalf. Baranf, op. cif., p. 492.
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name of the Khalifah, or the title conferred by the Khalifah on the
reigning sultén or a term indicating the sultin’s relationship with
the Khalifah appears on the Sultanate coins. After the extinction of
the Khilafat, the names of the four Pious Khalifahs, which are found
earlier also on the coins of Muhammad Tughlaq, began to be stamped.

Coinage was also utilized as a means of indicating the position of
the Sultin. Qutubuddin Mubarak (1316-1320), on one of his coins,
calls himself ‘The most mighty Imam, the Vice-regent of God, the
Khalifah of the Lord of Heaven and Earth’. Muhammad Tughlaq’s
coinage is the most interesting in this respect. He calls himself the
‘Servant of God, hopeful of his Mercy’, ‘Supporter of the Sunnah of
the last of the Prophets’. He quotes the Qur’an and the Hadith. ‘He
who obeys the sultidn obeys God’, ‘Obey God and obey the Prophet,
and those among you who are set up in authority’; also a faked
Hadith, ‘1f there be no sultan, the people will devour one another’.
He is perhaps the first ruler to proclaim on his coinage that the
sultan is the Shadow of God'®. This term acquired much currency
later. The claim to be the Shadow of God would not have appeared
extraordinary, as it was a general opinion that next to prophethood
there was no function loftier than that of kingship.

1v

Before we go on to describe the powers of the sultan and the struc-
ture of the government, we should consider the elements of which
the administrative hierarchy was composed, the khdns, maliks and
amirs'! of the Sultanate and the higher orders of the mansabdars of
the Mughal empire, as they formed the link between the sultan and
his subjects and were the instruments by means of which his power
was exercised. The high officers were, as we have said, regarded as
the representatives of the people for the purpose of ba:‘ah, the extent
of their support being the measure of the sultdn’s power. It was from
among them that candidates for the throne arose, or were chosen.
Their position in law and fact was unique, and will be best under-
stood if we first glance at their history.

The Delhi Sultanate was established by army commanders and
administrators who were the slaves of Shihabuddin Ghori. They
were the cream of the slave-market, which drew its supplies from
Central Asia, and had been carefully selected over a number of

18 E. Thomas, Chronicles of the Pathan Kings of Delhi. Trubner and Co.,
London, 1871. P. 179 ff. H. N. Wright, The Coinage and Metrology of the
Sultams of Delki. Govt. of India, Delhi, 1936.

1 Khans, maliks and amdrs constituted the upper ranks of government
officers. We shall use the term amir to signify officers of all the three ranks.
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years. They rose to power and position more or less according to
their natural gifts. After Shihabuddin’s death, Tajuddin Yilduz
became the independent ruler of Ghazni, Nisiruddin Qubacha of
Sindh; Qutubuddin Ibak had already been installed as viceroy in
Delhi, and he became independent here. Iletmish!?, another slave,
was governor of Badiyiin when Qutubuddin died, and after a brief
interregnum was more or less chosen to succeed him (1211). In
principle, all the slaves were on the same level, and during the reign
of Iletmish (1211-1236) and for about fifteen years after, we find a
group known as the ‘Forty’ doing everything in their power to resist
the centralization of authority under the sultan. The territory of the
Sultanate was not, however, divided up among the provincial
governors, the igfd'ddrs, as property over which they could enjoy
hereditary rights subject to certain conditions. The igtd‘dars re-
mained officers performing essential civil and military functions,
to whom lands were assigned in lieu of salary. The assignment of an
1gtd‘ddr could be taken from him, or exchanged for any other assign-
ment, and if he died it reverted automatically to the sultdn. In fact,
it was assumed that the officer owed everything to the sultan, who
could dispose as he pleased of his property and even his life. Further,
the officer, though obliged to maintain troops, could keep no more
than he was required to under the terms of his appointment, and these
troops were regarded as part of the sultdn’s army. The officer could
not subdivide land assigned to him among tenants and thus create
a body of supporters. The land, so far as we know, remained the
property of the cultivator, the sultan being entitled to a fixed part of
the produce, in kind or cash, for the collection of which a proportion
was given to the assignee. He was bound to submit detailed accounts
of the revenue and expenditure of his assignment to the revenue
ministry for audit. This audit was always strict, and no method was
considered too harsh for the recovery of balances that appeared to
be due. The position in this respect did not change till the decline
of the Mughal Empire, when the rulers were no longer in a position
to exercise any control over the governors of provinces and the
amirs or mansabdars.

An important fact, which should constantly be kept in mind, is
the discrimination practised both during the Sultanate and the
Mughal period. As early as the middle of the thirteenth century, a
distinction was made between the Turkish and the other amirs, and
between the foreign and indigenous elements of the population. The
T abagdt-i-Ndsiri refers to the whole body of officers as ‘all the amirs
and maltks and Turks'; it relates how an ambitious minister ‘took

11 Hitherto called Iltytmish, it has now been established that his title was
Iletmish.
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all the affairs out of the hands of the Turkish amirs’, how another
minister drove away all the Turkish maliks and amirs from the
capital'®. There was inevitably a struggle for power among the
amirs, and one of the contending groups was that of ‘Turks’. Barani
writes in evident praise of Balban that he did not give position or
authority or even opportunity to approach his person to anyone
who was not of good family or of a reputable character. The meaning
of ‘good family’ is clarified later. A wealthy person, who was head
of the merchants, desired to be presented to Balban, but was
repeatedly refused the honour; Kamal Mahyar, who had been
recommended by high officers for the post of khwdjd or mutasarrif,
chief accounts officer, of Amroha was rejected because Balban dis-
covered that he was the son of a converted Hindii!¢. Clearly Balban
thought that government was the prerogative of the Turks, not a
right which belonged to all Muslims. The people of Delhi seemed to
agree with him. During the fatal illness of his grandson, Kaiqubad,
in 1288, the amirs who were supporters of his dynasty conferred to-
gether as to how ‘the country should be kept under the dynasty of
Balban, how it should be prevented from falling into the hands of
another race and stock and from being lost to the Turkish race’5.
This could not be done, and Jalidluddin Khilji and his party, who
were not regarded as of genuine Turkish stock, seized power. But
just for the reason that they were not pure Turks, the citizens of
Delhi would not allow them to enter the city, and Jalaluddin Khilji
had to bide his time outside, till political passion had subsided.
‘Ala’uddin Khilji (1296-1316) was not the type of ruler who would
allow questions of race and family to interfere with his choice of
ministers and administrators, and Malik Kafir Hazardinari, who
obtained complete ascendancy over him during his last years, was a
converted slave from Gujarat. During his rule and that of his son,
Qutubuddin Mubarak (1316-1320) the non-Turkish amirs were in
power. But because they had established themselves, Muhammad
Tughlaq felt the weight of their resistance to his policies, and decided
to employ foreign immigrants. When Ibn Battiitah arrived at the
banks of the Indus, he found that the sultan had given orders for
particular attention to be shown to foreigners, and only those who
were willing to stay over a long period were allowed to proceed
beyond Multan. When he came to Delhi, he found more evidence of
the sultan’s regard for foreigners and his anxiety to enrol them in his

13 Minhajuddin Sirdj, op. cit., pp. 194 and 198.

¢ Barani, op. cit., p. 36. Balban on this occasion cited an instance in which
33 officers had been dismissed by Iletmish because of their ‘common’ origin.
Ibid., p. 38.

15 Ibid., p. 171.
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service. The rebellion of *Ainul Mulk Multani (1339) was a symptom
of the resentment felt by the Indian-born amirs against this policy
of the sultin, which was a continuous source of friction between
him and his officers. In the time of Firiiz Tughlaq, the Indian-born
amirs were predominant, Khan-i-Jahdn of Tilingina, a Brahmin
convert, being virtual ruler of the country for a number of years.

The rivalry between Indian-born and immigrant officers of the
government was an outstanding feature of political life under the
Bahmani sultins of the Deccan, and was endemic and acute in the
Mughal Empire also. The career of Mahmiid Gawan, the minister of
the Bahmani sultdin, Muhammad III (1463-1482), illustrates both
the reasons for which preference was given to foreigners and the
ineradicable jealousy which it aroused. The Mughal Empire bene-
fited from the ability and drive of several distinguished foreigners,
and also suffered from dissensions created by their employment and
the influence they acquired in the government.

The Sultanate and the Mughal Empire were not a mixture of
bureaucracy with feudalism; their administration was bureaucratic
throughout!®. Over long periods this bureaucratic administration was
dominated by immigrants who had had most of their training and
experience outside India, and this gave it much of the character of
foreign rule. The sultdn’s powers placed him in an isolated position;
his authority was not something that grew out of the life, the ideas
and the traditions of the people, but was regarded as an expression
of Necessity. The bureaucratic administration intensified thisisolation
and prevented organic integration of ruler and subject, state and
people.

There was no method of recruitment to the imperial service.
Employment was a favour conferred directly by the sultin or em-
peror or indirectly through the recommendation of the officers of
the government. Except for the lower grades of employees and those
recruited for purely local service, a presentation at the court for
formal approval was usual and could be advantageous to the fresh
recruit. The ideal of the imperial officer was to be brought face to
face with the sultin and have his talent personally and favourably
assessed, so that he might be thought of when opportunities for
promotion came. The ladder of promotion led to a ministerial post
and the personal regard of the sultdn, but climbing it could be a long
and gradual process or a swift and sudden rise. Among the instances
given in the Tabagdt--Ndgiri, we have one of a person being ap-
pointed ‘Special Cup-bearer’, ‘Holder of the Ink-pot’, ‘Food-taster’,
‘Master of the Stables’, and finally an igtd'ddr, or governor; another

P 1¢ Moreland, Agrarian System of Muslim India. Heffers, Cambridge, 1922
. 221.
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instance of a person being appointed ‘Deputy Food-taster’, then
being made ‘Amir-i-Majlis’, to look after the arrangements of the
sultin’s social evenings, then becoming ‘Master of the Elephant
Stables’ and then governor. Other instances show that a rapid rise
was possible, and someone made ‘Cup-bearer’ in the first instance
was promoted to the post of governor. If it took time for an officer
to become a governor or a minister, it was not necessarily a reflection
on his talent. The sultin might want to keep him by his side because
he liked and trusted him, and preferred to have him at a post where
he would not be too much in the limelight. Such a person could, just
because of the personal relationship, have both power and influence.
The three main grades under the Sultanate were maltk, amir and
khdan, khdn being the highest. Generally, a promotion carried with it
a new title, but the use of Turkish, Persian and Arabic titles together
makes it difficult for us to form an idea of the exact grading.

Akbar systematized the grades in the imperial service by the
creation of mansabs. Princes of the blood held the highest rank or
mansab, reckoned in terms of dhat and sawdr, with dhat indicating
personal rank and sawdyr the responsibility of maintaining a number
of horsemen proportionate to the rank. The lowest position was ten
dhat and sawdr. The mansab of the princes continued to rise, Shih
Jahan as a prince having a mansab of thirty thousand. Intermediate
ranks were created by making the sawdr rank double (d6-aspak) and
treble (sth-aspah) without increasing the liability in regard to the
actual number of horses to be maintained. Quite early in the Mughal
period, officers whose families had been in the imperial service for
more than two generations came to be distinguished as Kkdnahzdd.
This distinction, while it may have appeared useful in promoting
loyalty and devotion to the emperor’s person, also aggravated the
tensions within the imperial service.

\4

The sultin could not, perhaps, be deemed to possess ‘absolute’
power, because in theory he could not do anything contrary to the
shari‘ah. In practice, there was no control over him, and he con-
trolled everything. He made the laws which, though called dawdabst
or regulations, could cover all aspects of life. It was expected that
these regulations would not contravene the shari‘ah, unless it was
absolutely necessary. The sultan appointed and dismissed the
Sadr al-Sud@r, the chief Qadi, the Shatkh al-Islim, and all the pro-
vincial and local gadis. There was a separate department concerned
with charitable gifts of land and money to the religious, and the
sultin thus had the guardians of the shari‘ah in his power. He
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appointed, promoted, rewarded and dismissed ministers and civil
and military officers of all ranks; he exercised supreme control over
the whole administrative and revenue system and all tributary
chiefs. He prescribed punishments for all offences except those that
were purely religious, like heresy and apostasy, and even in such
offences the sentence could be carried out only by his order. In
political, criminal and revenue cases he was the supreme judge and
an appeal could be made to him in all civil cases against the decision
of a qidi. He himself was not subject to any law, though there are a
few instances of the sultin having appeared before a qadi when an
appeal was made against him!”. The sultin’s private life could not
be formally judged or criticized by any authority, and the shari‘ah
laws of marriage and inheritance did not apply to him. Finally, he
could nominate his successor, though the nomination could be
ultimately effective only if the high officers also approved of it.

The sultin was considered entitled to take all the measures
necessary for his security and for the maintenance of his power, but
he was expected to follow recognized practices in the administration
of the kingdom. He was in a way the leader of the party in power,
and had to associate the amirs supporting him by giving them
appropriate offices in the government. He would be considered weak
if he did not exercise and assert his own judgement, but it was
thought proper that he should arrive at a decision after consultation.
Rewarding distinguished service was, of course, a matter of policy
and in the sultin’s own interest. Authority was centralized, the
sultan was the pivot of the administration, and his routine was the
routine of the government. But there was also a set pattern for the
disposal of official business which had generally to be followed and
in which improvements were made from time to time.

The sultan held his court of public audience at least once daily. All
his ministers, their deputies and subordinate officers would be
present, as well as officers entitled or asked to attend, or those having
some matter brought up for the sultan’s consideration. Papers of the
different departments would be placed before the sultin by the
minister of the department concerned, through the chief among the
ministers, the head of the Diwdn-i-Wizdrat, known as the Sadr-i-
“Ali or, later, Khwdja-'s-Jahdn, during the Sultanate period, and the
Wakil-i-Saltanat under the Mughal Emperors!®. Orders were dictated
and noted down for being passed on to the department concerned,
after they had been reviewed by the sultdn later in the day or at the
court the next day. There was no separate department for foreign

17 See infra., p. 41.

18 The powers and functions of the chief among the ministers kept on
changing.
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affairs. Envoys and representatives of independent powers were
presented to the sul{dn at the court. This was also the occasion when
private persons could be presented and personal affairs placed before
him.
Apart from the court of public audience, a review of some part of
the military establishment was an essential part of the sultdn’s
routine. The rest—consultation with the ministers and those in the
sultan’s confidence, consideration of special reports, drafting of im-
portant orders, social assemblies—were normal parts of the routine,
but their time and frequency could vary!®. The sultan’s meals were
also a public function. Akbar added the darshan to the court routine
by appearing in public every day at sunrise, so that his subjects
might behold him, and present their personal matters to him
directly, without the mediation of ministers and other officers.

The following list of ministers and officers will give an idea of the
framework of the central administration.

Sadr-i-Jahin (Sadr al-Sudér), the chief Qadi, responsible for the

administration of religious law.

Amir Hajib, also called Barbak, under the Sultanate, in charge of
the organizational matters relating to the court. Under the
Mughal Emperors, the functions of the Amir Hdajib were divided
between the M7r Bakhshi and the Dadrogha-i-Ghusikhinah.

Wazir -i-Wizarat, Sadr-i-’ Ali, Khwdja'-i- ] ahdn, minister of revenue,
to whom provincial governors would be accountable for the
revenue due from them.

Mushrif-i-M amadlik, the accountant-general.

Mustaufi’-i-M amalik, the auditor-general.

*Arid-i-Mamalik, called Mir Bakhshi under the Mughals, inspector-
general and paymaster-general of the army.

Barid-i-Mamadlik, minister of (secret) information, in charge of
reporting and espionage.

Amir-i-Ddd, minister responsible for seeing that justice was done.

Dabir-i-Khds, minister in charge of correspondence.

Wakil-i-Dar, manager of the sultin’s household, called Mir-i-
Samdn under the Mughals.

Apart from these large departments, there were minor ones, such
as the Diwan-i-Risalat, which dealt with pious foundations, and
officers such as the Sar-s-Jandayr, chief of the body-guard, the Mir-s-
Akhfir, in charge of the stables, and Mir-i-Shikdr, the Master of the
Hunt, who, though not technically possessing a high status in the
administration, were very close to the sultin. Under the Mughals,
the Dadrogha-i-Ghusikhdanah acquired great importance. The func-

1% This part of the routine also was fixed as a regular programme by the
Mughal Emperors.

B*
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tions of the different departments were not well-defined enough for
the minister in charge to become independent, and the procedure
for the confirmation and execution of orders was such that the
officers acted as checks on each other. No post carried with it rights
or privileges that restricted the freedom of the sultin to consult
whom he liked, and persons other than the ministers could be
invited to the royal councils. The post of a Wazir who would rep-
resent the ruler and act on his behalf, such as is found in the govern-
ment of the ‘Abbasi Khalifahs, was never formally created under the
Sultanate or the Mughal Empire2?. The ministers together did not
form a ministry, and there was no question of their acting collec-
tively, though on occasion ministers and other noblemen together
made representations. There can be no bureaucracy without a
bureaucratic spirit, and this spirit was also in evidence, specially
when the sultin was weak, like Firiz Tughlaq®!, A vicious sultan,
who was also negligent of his duties, ultimately forfeited the co-
operation of his officers. They provided, through their routine and
their records, and sometimes through their behaviour®?, the basic
continuity which the absence of recognized hereditary rights en-
dangered.

VI

The provincial?® administration was in charge of a governor, who
was responsible for the collection of revenue, the maintenance of law
and order, general supervision and the execution of the sultan’s
orders. In provinces remote from the centre, such as Lakhnauti
(Bengal), the governor was almost independent, and was left to
himself so long as he remitted the revenue and did not rebel. In the
frontier provinces, the governors had to be given extraordinary
powers. In the majority of the provinces, the powers of the governors
were uniform. Their military authority was limited by the provincial
inspector and paymaster of the forces, who was responsible for the

*% The only two examples of a Wasly with such powers are Ulugh Khin,
under Nisiruddin Mahmd (1246-1266) and Bairam Khin, who was Wakil-i-
Suljanate for four years (1556-1560) during Akbar’s minority. There were, how-
ever, such wazlrs, or favourites with the power of such wasirs, in the provincial
kingdoms.

31 Shams Sirdj 'Afif, op. cit., p. 344-9.

1 As for example, the nobles appearing in Qutubuddin Mubédrak’s court in
spite of their being insulted by the sultin's vile and immoral favourites,
Tarihh-i- Firishtah. Newal Kishore Press, Lucknow. Vol. I, p. 126.

® The unit of the provincial administration under the Sultanate was the
igté', and the governor was called igf2'ddr or mugfi'. Under the Mughals the
p:-;\’r‘ince was called s@bah, and was further subdivided into savkdr and parg-
anah.
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maintenance and recruitment of troops. There was a revenue officer,
a reporter (barid) and also a provincial qadi. Nominally these officers
were subordinate to the governor, but they also dealt directly with
the central department. The procedure for reporting was a most
efficient means of maintaining control. All the officers had to submit
their reports separately; these were compared with each other, and
with the reports of the secret service which had its agents every-
where, and any significant discrepancies in the reports were in-
vestigated.

The administration of justice was organized more or less according
to the pattern of the ‘Abbasi Khilifat. We have stated that the
sultin was the highest judicial authority. So far as religious laws
were concerned, he had to follow the shari‘ah as interpreted in the
recognized books of jurisprudence. In case of difference of opinion,
he could call together a conference or a committee of the learned, and
ask for their decision. The people looked to him to do the right in
matters where lower courts and officers were likely to be influenced
against the interests of justice, and officers were appointed and
arrangements made to see that flagrant cases of injustice were
brought to the sultan’s notice. Instances have been recorded in the
chronicles of spectacular judgements passed by the sovereign against
officers and eminent men, and even of the sovereign himself appear-
ing in an ordinary court to plead his case but having the sentence
pronounced against him?¢,

The principal officer for the administration of justice according to
the shari‘ah was the Chief Qadi, on whose recommendation the
qadis of the provinces, districts and towns and of the armies were
appointed by the sultan. The Minister in charge of revenue was, next
to the sultan, the highest judicial officer for revenue cases, and his
subordinates in the provinces and districts had a similar jurisdiction.
Criminal cases that involved breach of the peace or rebellion were
dealt with by the kotwdl in the town and by district officers in their
executive capacity, but offences involving sentence of death were
brought to the governor of the province and through him to the
sultin, who had the power to modify the sentence, pardon or
acquit.

It is unfortunate that Muslim jurisprudence did not recognize the
judgements of any court as precedents binding on the same or other
judicial authority for cases of an identical nature. This may be
justifiable as a matter of principle, but it prevented the development
of case law. In the matter of jurisdiction, no procedure was strictly

4 Barani, op. cif., pp. 40, 44, 45; ‘Aflf, op. cit., pp. 503-8; Nizimuddin
Ahmad, Tabaqdi.i-Akbart, Newal Kishore Press, Lucknow, pp. 238-9; Stewart,
History of Bengal, Ostel and Lepage, Calcutta, 1847. Pp. go-91.
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followed, the highest authorities having original as well as appellate

jurisdiction in all kinds of cases. o .
The state was neither able nor willing to undertake administration

of justice at the village level. The Hindiis as such were subject only
to the dawdbit, or state-laws. Disputes between Hindis would be
decided by pandits appointed for the purpose, civil disputes between
Hindiis and Muslims would come up before the qadi, the law recog-
nized by the defendant being the basis of adjudication. Evidence
consisted of statements under oath, to be accepted or rejected by the
court in the face of other, conflicting evidence.

VII

The main source of income of the Indian Muslim states was revenue
from agricultural land. This land was of three categories: the domains
of small and big tributary chiefs, who were otherwise autonomous
and paid tribute according to a rough assessment; areas that were
part of the sultdn’s territory, but had been assigned to the officers
of the government and other grantees; and lands known as the
khalsah, which were directly under the sultdn. Revenues from the
assigned lands, unless they were free gifts, were realized after
deducting the prescribed share of the assignee. The problems which
the administration was continually engaged in solving were, (1) to
obtain correct statements in regard to the land ‘under cultivation,
(2) to make a correct assessment of the produce and the income
from the produce and (3) to collect in time what was due to the
state. None of the problems could be solved unless the government
had complete control over the rural areas. This itself was a very
difficult task, as it brought up the government against resistance of
all kinds. If correct figures were obtained, the productive capacity
of the various types of soils, the means for irrigation and, where the
revenue was to be collected in cash, the market-prices of the produce
and the facilities for marketing would have to be taken into account.
Where revenue was collected in kind, the difficulties of timely
collection would have to be overcome. Three methods of assessment
were possible: sharing of the produce; fixing of rent in cash or kind
on the basis of measurement of the areas of the crops sown at each
season; and fixing of rent on a basis of contract after considering
the yield over a number of years. The first method, apart from the
difficulty of collection, involved risk of loss to the state; the second
could be accurate enough but not just to the peasant, as the actual
yield was not taken into account; the third secured the interest of the
state, but could add considerably to the burden of the cultivator.
His lot was harder still in the assigned lands, because the assignees
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knew that they could be transferred at any time, and therefore tried
to get as much as they could out of the assignment.

We shall discuss later in some detail the measures taken by
‘Ald’uddin Khilji and the Emperor Akbar to increase the control
and the income of the state. In fact, between the situation in the
middle thirteenth century, when regular armies had to march around
in order to collect the revenue, and the middle seventeenth century
when, it is said, peasants were running away from the land because
of the extortions of the state and the revenue collectors, no system
of assessment and collection could be discovered that was satisfactory
both to the cultivator and the state. The situation was definitely
worse in the eighteenth and nineteenth centuries, except that, as the
British government became more and more firmly established,
peasants gradually came under the jurisdiction of the law courts and
the police.

The area of the land under cultivation gradually increased under
the Sultanate and the Mughal Empire, and inducements were
offered to bring new land under the plough. But not enough was done
to increase the facilities for irrigation, though Muhammad Tughlaq
established a separate department for the promotion of agriculture
and Firtiz Tughlaq and Shah Jahan constructed some canals, and in
Akbar’s time the cultivation of cash crops was promoted and the
possibility of increasing production through the rotation of crops was
studied. It is the general and continued neglect of the improvement
of the methods and facilities of agriculture that was the great short-
coming of the Indian Muslim states, as also later of the British
government.

The only taxes allowed by Muslim law are ‘ushr and zakat from
Muslims and khérdj (or ‘ushr, if land designated as ‘ushri was culti-
vated) and jizyah from dhimmis. The taxes actually levied far
exceeded these and were not based on any law or system. There
were taxes on agriculturists, on tradesmen and pedlars, on processes
of industry and stages in commercial transactions; there were tolls
of different kinds and levies for the use of roads and bridges. These
taxes inevitably tended to multiply. There were customs dues
charged at the frontier and at the seaports. During the Mughal
period, the duties on imports and exports were fixed by the Em-
peror. At Siirat in 1609 they were 2§ per cent. on goods, 3 per cent.
on provisions and 2 per cent. on ‘money’, which probably meant
coined or uncoined gold and silver. By Aurangzéb’s time the rate
had increased, but it was still below 5 per cent. The system of
farming out the customs dues, unlike the farming of agricultural
revenue, stimulated rather than hampered foreign trade?s.

% Moreland, ‘ From Akbar to Auvangzeb’. MacMillan, London, 1920. P. 273.
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Petty taxes collected in the towns were not levied by the central
government, but the income derived from them was taken into
account when fixing the income of the jdgi» or assignment of which
they formed a part. We may also reasonably suspect that, as there
is no indication of the accounts of the taxes being checked, the
assignees would be tempted to increase them in order to augment
their personal income. Now and then, when complaints were made,
orders were issued forbidding the levy of most or some of the taxes.
Firiiz Tughlaq’'s Futahat gives a list of petty taxes the levy of
which was ordered to be discontinued, as they were not permitted
by the shari‘ah?®. The Mir'at-i-Ahmadi quotes a farman of the 8th
year of Aurangzéb abolishing unjust taxes and levies in the province
of Ahmadabad??. The accession of a ruler was often marked by the
pardoning of offenders and the prohibition of noxious taxes. We may
take it that there was no difference of opinion about the injustice of
these taxes. They were an economic disease for which remedies were
occasionally applied but which could not be cured.

It is difficult to form a clear and objective judgement in regard
to the total result of the agrarian and commercial policy of the
Sultanate and the Mughal Empire. The wealth and the plenitude
and excellence of the manufactured goods to which almost all
accounts bear witness would be inconceivable in a country depending
mainly on agriculture. The Muslims transmitted (from the thirteenth
to the sixteenth century) the rich merchandise of India for the
European markets, chiefly from Aden in Arabia, by the Red Sea to
Suez, sometimes from the Persian Gulf to the Euphrates, and thence
to Aleppo. From here the goods were distributed by Venice. England
was supplied with Indian commodities by an annual ship from
Venice ‘of great burthen and immense value’2®, ‘India alone sup-
plied all the clothing required by the Muslim and Christian popula-
tion of the east coast of Africa and the adjacent islands.’?? In Iran
‘cotton cloths, drugs and all the usual exports of India were in
constant demand’?®. ‘Cotton and silk manufactures, perfumes,
innumerable things of ivory, beautiful woodwork of all kinds, bed-
steads of all colours, works of art made of coral, as well as agates,’
cornelians, onyxes and other precious stones, delicate cushions,
quilted cloths, canopies of delicate workmanship, beautiful paintings,
shields made of tortoise-shell which were “wrought and inlaid very

" Futuhdt-i- Firdzshaht. Edited by S. A. Rashid. Muslim University,
Aligarh. P. 5.

7 Mirz34 Muhammad Hasan, Mir'at-i-Abmadi. Calcutta, 1928. P. 2509.

¢ ' W. Milburn, Oriental Commerce. London, 1813. P. i.

19 Bal Krishna, Commercial Relations between India and England. George
Routledge, London, 1924. P. 6.

80 Ibid., p. 10.
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workmanlike”, fair signets, rings, buttons, handles of knives, and
beads of white-as-milk stone were exported from Cambay to all the
parts of the world. Gujarat was the home of textile manufacture.
Its silk and cotton stuffs were one of the principal sources of riches
in India®’. The chief exports of Bengal were its piece-goods of
various sorts, fine and flowered tusser stuffs, butter, rice, wheat,
opium, saltpetre, raw silk, ginger, lac, cotton, long pepper, borax,
musk, agate, civet, elephants, furniture and large quantities of black
and red pottery, fruits and scented oils, sugar and rattan, and
Bengal received in return all sorts of spices, ivory, ebony and many
other sorts of fine wood for the making of house-furniture, cowries,
tin, copper, spelter, salt, sandal, radix china, rhubarb, porcelain.
Arakin, Martaban, Tenasserim, Pégii, Sidm, Cambodia and Cochin-
China exported to India gold, silver, rubies, sapphires, spinels, some
diamonds and emeralds, and imported from India white and
coloured piecegoods of Bengal, Coromandel and Gujarat, silk stuffs,
drugs, pearls, pepper, rose-water, lead, iron, steel, copper, vermillion
and quicksilver®2, There was considerable trade with Sumatra, Java
and China as well. The conclusion to be drawn from this survey of
commodities exchanged is that ‘India was the respiratory organ for
the circulation of the moneys and commodities of the commercial
system of the world. It was the sea into which all the rivers of trade
and industry flowed, and thus profusely enriched its inhabitants’3,

This commercial intercourse was free; it was also international in
the sense that production, transport and distribution were shared
between the craftsmen and merchants of many nations. Indian
Muslim rulers and officials participated in commercial enterprises
without attempting to exclude other parties. In 1613, the Portuguese
captured a richly laden Indian ship in which Jahangir's mother was
interested, and in 1621 and 1623 junks belonging to Jahangir and
his son, Prince Khurram, were seized by the English, who also found
that often their rivals in trade were high Mughal officials®¢. The
European nations who found their way into this area of peaceful
commercial intercourse could only think in terms of monopoly, and
they sought to create this with a greed and brutality that equals the
ruthlessness of any ‘oriental’ conqueror. Pelsaert, who was in India
from 1620 to 1627, mentions places in which the Portuguese used to
have extensive trade, ‘but they are now subject to the Mughals,
because this king has built forts everywhere to keep them in sub-

81 Ibid., pp. 13-16.

3 Ibid., pp. 29-30.

3 Ibid., p. 37.

84 Journal of Indian History, Vol, XXI. Article by V. C. Joshd on The East
India Co. and the Mughal Authovities.
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jection’35. However, the lack of a navy that could keep the enemies of
free commercial intercourse off the sea-routes proved catastrophic to
the Mughal Empire and, in fact, to the whole of the east. The com-
mercial policy of the Mughal administration is not to be blamed for
the decline of trade and for agriculture having to bear the whole
burden of the Empire. ‘Portuguese, Muslims and Hindiis all concur
in putting the blame for this state of things on the English and on
us (the Dutch), saying that we are the scourge of the sea and of their
prosperity. . . . They point to the number of ships that sailed from
Siirat alone—every year four or five of the king’s great ships, each of
400-500 last (800-1000 tons) . . . besides smaller ships owned by indi-
vidual merchants, coming and going in large numbers. Nowadays
the total is very small.”*¢ This was the state of things after the
Portuguese had done their worst for over a century, and it could not
be improved by a land-empire that was helpless on the seas.

VIII

The ideas and policies of defence illustrate, more than any other
aspect of political organization and activity, the awareness of con-
ditions in the world, the ability to appreciate the total needs of
defence, and to coordinate the military administration with the
civil government in such a way as to meet these needs. The security
or the danger in which a state finds itself determines the means and
methods used to maintain law and order, and influences adminis-
trative and political policy in other ways more difficult to define.
India had been invaded many times, but the statesmen of the
Delhi Sultanate were the first to realize that the kingdoms or
peoples beyond the Khyber Pass were a perpetual source of danger.
There was no system in those days of a permanent diplomatic ser-
vice, but the Delhi sultans kept themselves informed about develop-
ments. After the conquest of central Asia by the Mongols (1219-
1222) refugees kept on coming into India, and were a valuable
source of information. When the Mongol power in this area dis-
integrated, the idea of extending the Delhi Sultanate across the
mountains of the north-west began to be considered. Sultin Muham-
mad Tughlaq (1325-1351) formed a plan of annexing Khurasin,
because reports from there made it appear that this would be feas-
ible. Later, we find the Mughal Emperors using all means within
their power to maintain their hold over Qandhir, Ghazni and
Kabul, and Shah Jahan attempted, in 1645-1646, to occupy Balkh
88 Jahdngiy's India. The Remonstvantie of Francisco Pelsaert. Translated

from the Dutch by Moreland and Geyl. W. Heffer, Cambridge, 1925. Pp. 7-8.
% Ibid., p. 39.
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and even territory beyond. On the other hand, facts make it evident
that a wide-awake policy in regard to the north-west frontier and
beyond is followed when the idea of a single state extending over
the whole or the larger part of the country is in the process of
realization. The north-west frontier and its significance are com-
pletely forgotten when the large state disintegrates into small units.
The organization of the defence of the north-west frontier is an index
of the degree of administrative and political unity within the
country.

After Iletmish had recovered Lahore and the upper Punjab in
1217 and Multin and Uch in 1226, the north-west frontier area
became a part of the Delhi Sultanate. Mongol invasions became a
menace after the death of Iletmish, but within ten years Balban laid
down a strategy of defence. This consisted in withdrawing the
frontier to the east of the Indus, leaving a 40 to 50 miles broad
strip of no-man’s land so laid waste as to deny the invader water
and fodder, and offering battle when he had crossed this strip.
The bases of the defending armies were at Lahore, Dipalpiir and
Multan, from where they could operate freely and manoeuvre as
required in the particular situations. The defence bases were in
charge of the most outstanding commanders, two of whom, Jala-
luddin Firiz Khilji and Ghiyathuddin Tughlaq, were raised to the
throne.

This strategy, based on a withdrawn frontier, was replaced in the
second half of ‘Ald’uddin Khilji’s reign (1296-1316) by what may
be called the strategy of the advanced frontier. No bases were
acquired to the west of the mountains, but it seems to have become
for some time a routine of the Indian armies to advance from their
bases and march back and forth along the Qa.ndhar-GLazm—Kabul
route??. Sultin Muhammad Tughlaq’s plan of annexing Khurasan
did not materialize, but during the Mughal period, as already stated,
the strategy of an advanced frontier was followed. Kabul was not
finally lost till 1738.

The defence of the north-west frontier and of the Khyber trade-
route has always been complicated by the uncontrollable nature of
the tribes in this area. The desperate remedies of forced conversion
or total annihilation were sometimes attempted. From some typical
Pathan names among the nobles of ‘Ali'uddin Khilji and develop-
ments in Muhammad Tughlaq’s reign, it appears that the more
reasonable policy of providing employment in the army had been
followed for some time. This enabled large-scale migration of the
frontier tribes into the country, leading up to the establishment of
Pathin rule. But even this was not enough. During a part of the

%7 Barani, op. céf., p. 323.
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Mughal period, large subsidies had to be paid annually to the tribal
chiefs to ensure the security of the Khyber trade-route.

The Himalayan frontier did not present the same kind of problem.
It was only necessary occasionally to send forces against hill chiefs
who raided the adjacent plains. Control over the route to Tibet had
to be obtained when the province of Bengal expanded during the
Mughal period, and there was conflict with the rajas of Cooch-Bihar
and the Ahdms in Assam.

The protection of the coast-line was not possible without a navy,
which the land-based Indian Muslim states did not possess. The
Arabian Sea had from time immemorial been an open international
trade-route. Ocean-faring merchant ships and coastal vessels plied
in this area. Pirates preyed upon this trade, but their bases were on
the mainland, and were destroyed if their depredations became too
bold or continuous. The Portuguese and later the English were too
strong for the defensive powers of the Indian Muslim states. They
had better ships, better arms, and far superior skill in naval warfare.
Their sailors and soldiers possessed a training which fitted them for
fighting against odds. After the failure of the joint enterprise of the
Ottoman Sultdn Sulaimin and the king of Gujarit to capture Diu
in 1538, there was no hope of defeating the Europeans at sea. And
unless they were driven off the seas, they could not be prevented
from establishing footholds on the Indian coast. All that the Mughal
emperors could do was to restrain them from extending their power
on the land. In the middle of the eighteenth century, when it was
clear that the English were establishing their dominion as well as
carrying on trade, it was too late for the Indian rulers to take
effective action. That they did not attempt it because of jealousy or
fear of each other is, however, a blot on Indian statesmanship of the
time.

The army was the means of defence, and military organization
and policy have now to be considered. The accounts of wars and
battles with which the Persian chronicles are filled and which con-
temporary writers of Indian Muslim history faithfully reproduce,
completely confuse the picture unless we distinguish between wars
waged as a part of policy and wars without policy. Rebellions and
measures taken to suppress them, conflicts between the provincial
kingdoms after the decline of the Sultanate, the almost annual wars
between the Bahmani kingdom and Vijayanagar, Aurangzéb’s wars
in the Deccan, and the ceaseless internecine strife that followed his
death are examples of wars without policy. They have to be regarded
as defects of political thinking or the result of an economic and social
system which offered no better solution for the problem of employ-
ment or increase of resources than waging wars for the acquisition of
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new territory. Wars that indicate policy are related to defence, to
expansion of the state along trade-routes and the need to safeguard
these routes. A study of these routes will explain the policy under-
lying many wars.

Apart from being the means of defence, the army was needed to
support the administration. Its commanders performed the duties of
civil officers as well. The loyalty of the commanders and the soldiers
was, therefore, a matter of supreme importance, and everything
possible had to be done to maintain it. Appeal was made to religious
sentiment and to self-interest, and since this also was not enough,
harsh punishments were inflicted for disloyalty and rebellion. The
army was also kept busy, and successful wars were used as a means of
evoking admiration for the ruler and faith in his government. By
degrees, methods of recruitment and payment were adopted that
reduced the hold of the commanders and increased the influence and
the control of the government. However, because of the extent of
the country, the defective means of communication and the fissi-
parous tendencies that found encouragement from these two sources,
the loyalty of the army remained a major problem for the Indian
Muslim statesmen who aimed at a strong, centralized government
extending over the whole country.

The main store of military equipment was a part of the royal
household and was reviewed periodically. The production of weapons
and armaments was also organized at the centre. The maintenance
of law and order and defence necessitated a threefold division of the
army. One of these divisions remained at the capital, another was
stationed at strategic positions near the frontier and in the interior,
and the third consisted of troops maintained by the provincial
governors, For local disturbances and the chastisement of refractory
chiefs or rajas the governors of the neighbouring provinces would be
asked to send assistance, if the local forces proved insufficient. For
expeditions organized by the sultan or the Emperor, governors of
provinces were summoned to appear with their troops, and special
levies were added, if necessary. This method of mobilization took
time, and during the half-century or so of sudden Mongol invasions,
it sometimes appeared to have failed. But it was on the whole a
fairly good working method, and met the requirements of most cases
of emergency.

Soldiers were recruited by the officers of the Diwdn-i-*Ard, later
called Bakhshis. The horseman had to provide his own horse or
horses, his own equipment and arms, and have them approved at the
periodic muster. The horse was branded after approval (ddgh), and
in the Mughal period, a descriptive note (chihrd) was prepared of the
horse and the equipment, to enable subsequent identification and
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checking. The system had its defects, but as far as possible it was
ensured that horses and equipment would be up to standard.
Specially in peace-time, however, there was danger of neglect and
deterioration.

The fighting power and the reliability of an army depends also on
the system of remuneration. Soldiers in the Sultanate period were
paid by the government, either directly or indirectly, in cash or
through assignment of land. There is evidence of both the methods
being followed. Cash payment promoted the mercenary instinct,
while the assignment of land tended to make the soldier’s profession
hereditary. It must also have created ties that interfered with the
soldier’s loyalty to the government. Shér Shah is credited with
having personally recruited the fittest persons available, to have
paid the salaries in cash and instituted a system of transfers that
prevented the growth of personal relationships between the soldiers
and the officers. With the decline of the Mughal Empire, war lost
all meaning in terms of policy, and armies became mercenary.

There does not appear to have been any established system of
collective training. The Adab al-Harb wa 'I-Shuji'‘at of Muhammad
Mangiir Sa'id, a thirteenth century work, mentions gymnastic
exercises, but no form of drilling. The cavalry was the main strength
of the army; each horseman was expected to learn the art of fighting
for himself, and also to do his part as the member of a group accord-
ing to directions given. This may have resulted, no doubt, in per-
sonal accomplishments of a high order, but it did not provide a
sound training for combined action. It also tended to increase
reliance on mere numbers, and to swell the size of armies without
adding to their effectiveness. The wars with the Marhattas in the
seventeenth century revealed the weakness of a slow-moving army
against light-armed, swift horsemen, and though Shih Jahan once
trained picked troops for fighting the Marhattas in their own fashion,
the Mughal armies did not change their tactics. The first battles with
European and European-trained Indian infantry showed that small
armies, properly drilled and disciplined, could make short work of
masses of cavalry. European methods of drilling were soon adopted,
but the change came too late to influence the course of events.

The introduction of fire-arms was a great revolution in warfare.
In India, also, fire-arms came into use by degrees, and armies were
equipped with cannon and matchlockmen. But no scientific study
of the use of fire-arms was made, and the value of infantry armed
with guns was not realized till it was too late.

Strategy and tactics tend to become traditional, and are difficult
to change because so much else has to be changed with them, in
particular, the personnel of the army. The Rajpits failed against the
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Turks because they could not alter their system of warfare to the
degree necessary to match the mobility of the Turkish cavalry. The
Muslims maintained their system of fighting in the open. Catapults
and machines of various types for breaking down walls are men-
tioned in the chronicles, and means of reducing forts were studied.
But no strategy of warfare based on forts was evolved?®2. Very soon,
however, the elephant, that treacherous symbol of power and glory,
found an honoured place in the military imagination of the Indian
Muslims, and though the cavalry continued to be the main arm, the
mobility of their armies was endangered by the employment of the
elephant. But not entirely. The cavalry continued to be the main
arm. Babar defeated both the Pathins and the Rajpiits by his
tactical use of cannon. But the Mughals did not develop the tech-
nique of using artillery, and cannon could be deemed to have reduced
mobility without making a corresponding addition to effectiveness.
The decline of the army as an efficient instrument for war as policy
was one of the great reasons for the decline of the Indian Muslim
states.

In considering the strategy and tactics of warfare and the arma-
ment industries which supported the war efforts during the eight-
eenth and early nineteenth centuries, we must remember that the
industrial and political revolutions of Europe have formed our atti-
tudes and standards, and these cannot be applied to a situation in
which war was still the concern of kings and professional soldiers. In
India, firearms had begun to be produced, and cannon of weight
and calibre appropriate to the various tactical uses were cast. But
there was no indigenous iron industry to support this manufacture,
and because firearms produced in Europe became available, the
possibility of large-scale manufacture within the country decreased.

IX

The position and powers of the ruler and the methods of administra-
tion had a theoretical aspect also, but this, as we have indicated, was
less the result of political thought than an attempt to adapt what
was regarded as wise and established practice. Political theorists,
just as they ignored the rights of subjects, also omitted to study the
attitude of the governed towards their rulers, except the tendency
towards disobedience, conspiracy and rebellion, which was just one
aspect of the problem. We cannot fully understand the workihg of
the Delhi Sultanate, the Mughal Empire and other Muslim states in

38 Small forts were built at strategic points, and a few large ones also, for

instance, by Sh&r Shih. But they were in fact walled cantonments. All the
well-known forts date from the Rijpfit period.



52 THE INDIAN MUSLIMS

India without considering the attitude of the people, both Muslims
and Hindiis, towards the state. )

The Muslim attitude is difficult to analyze because it was basically
irrational. Political matters were supposed to be the concern only
of those who desired power, and took the risks of obtaining and
exercising it. The risks were both physical and moral, and it was a
deep-rooted belief that if one desired contentment in this world and
salvation in the next, these risks were not worth taking. The wise
man was not one who desired to rule over others, but one who was
able to discover a safe and honourable way through the conflicts of
political interests, gaining his ends without committing himself
morally to the political system, watching and learning from all that
happened without himself becoming involved. But such philosophic
detachment was not easily possible. It was the duty of the good
Muslim to concern himself with the condition of Islim and the
Muslims. He would be considered disloyal if he did not feel proud
of the expansion of Muslim power or sorrowful at its decline, if he
did not admire the magnificence of the court or the munificence of
kings and noblemen, if he did not accept the system of rank and
status, and look upon himself with the appropriate degree of
humility. He had to accept it as axiomatic that those who possessed
power would exercise it, ruthlessly if need be, to achieve their pur-
pose or even to satisfy their whims. Of course, the excesses of rulers
could bring things to such a pass that God’s judgement could not be
awaited, and it happened that people who did not otherwise concern
themselves with the intrigues of the court and the nobility rose
against one party or another. But such uprisings had no back-
ground of political thinking and did not produce any change in the
system. It also happened that the king commanded or required
something that was deemed to be forbidden by religion, and the
people opposed him as a matter of religious duty. However, such
recorded cases are rare. It was far easier for rulers to rouse popular
sentiment against heresy and heretics, and the execution of rebels,
no matter what the cause of the rebellion, was frequently a spectacle
which the mob would gather in numbers to behold.

The effects of this negative attitude towards political affairs were
accentuated by the expectation that the government would be a
source of benefit, which meant, in the first instance, personal benefit.
The craftsman desired patronage, the physically fit person military
or police service, the merchant wanted many and good bargains,
the educated man hoped for employment, the man clever with his
tongue demanded opportunity for a profitable exercise of his talent,
and all of them believed it to be the obligation of those who possessed
wealth and power to be sympathetic and generous to the limit. In
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fact, miserliness was among the universally detested vices, and only
a discriminating few would distinguish between miserliness and
ordered expenditure, whether of wealth or of sympathy. A man who
was in a position to give or to refuse would be considered rude if he
gave without an expression of modesty that safeguarded the self-
esteem of the receiver, and he would be looked down upon as one
thankless to God, hard-hearted and callous towards his fellow-men
if he did not adopt a sufficiently devious way of showing his inability
to fulfil even an unreasonable request. This attitude made cultured
life very ornamental, but it was disastrous in public affairs. It
deprived the public servant of standards of upright conduct to which
he could appeal, and according to which he could expect his own
actions to be judged, while it gave ample occasion for his motives to
be suspected and his words and deeds to be misconstrued. The
ruler, as the supposed possessor of absolute power and infinite
wealth, was of course under the closest and most continuous
scrutiny of those expecting benefits. He was to a degree safe because
he was also feared. But he knew that prodigality was a surer means
of ensuring his popularity and safety than thrift. Those around him
being entirely dependent on him, had nothing to fall back on. The
public by its attitude made political life into a gamble without
realizing its own responsibility in creating this undesirable situation.

But it cannot be denied that there were also elements in the
common people and in the nobility who were by nature disposed to
reckless and desperate action. This unsocial tendency is found every-
where and at all times. It is regarded as a criminal tendency and is
repressed. But government and law can repress it only if public
opinion supports them fully. Unfortunately, in the Indian Muslim
state, religious law made right conditional on power. This is a
reasonable and defensible point of view academically. But in a state
where the ruler has no hereditary right, and where obedience is due
to him only so long as he can command it, rebellion, no matter how
strongly it is condemned, does offer an opportunity to the ambitious
to acquire right through power. The good Muslim knew that he had
to be loyal to God, to the Prophet, to the shari‘ah and to the ruler.
But loyalty to a particular ruler who was in danger of being dis-
placed was a matter of personal choice, and he would not necessarily
be considered good if he was imprudent enough to place loyalty above
personal interest and suffer the consequences. Personal loyalty to
the losing or the lost cause of a ruler was a social, but not a religious
value.

Lastly, we must not forget those whose chief concern was the
good life in this world and salvation in the next. Such people could
not be set apart. Among them were men who obeyed the religious
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injunctions of prayer and fasting mainly as a social form, but could
bring into their love and fear of God a degree of sincerity that would
change their attitude to life. There were men who were fervently
religious, the ‘righteous’ ‘wlamd or the safis and their followers, for
whom political affairs were not only unworthy of attention but a
snare, who thought of salvation and nothing else. And if they lived
on generosity, they did not ask who was generous to them, and how
the means which enabled a person to feed the poor had been acquired.
The possessor of power could obtain indirect and tacit recognition of
his position by having his offering accepted, as Shaikh Nizamuddin
Awliya accepted the offering of money from Khusrau, the favourite
of Qutubuddin Mubarak who had murdered him and seized his
throne®®. A ruler could depend as little on the loyalty and support
of the religious-minded men as he could on that of the worldly.

The attitude of the Hindiis was a direct or indirect result of the
caste system. Government and war were the business of particular
castes; the others would acknowledge this as their right, but were
not bound by law to fight for the maintenance of this right. The
establishment of Muslim rule meant that the Kshattriyas, as rulers
and warriors, lost their position, but it did not follow that those
belonging to the other castes would carry on a continuous struggle
against the Muslims for the sake of the ruling and warrior castes.
On the other hand, though Muslim rule could be regarded as an
inescapable decree of fate, there could be no question of accepting
it in principle. Muslim jurisprudence, while it assigned an inferior
status to the Hindds, also provided a positive legal basis for co-
existence, for social relationships and political co-operation, and once
this basis was accepted, and some form had been given to social
relationships and political co-operation, custom would tend to
modify law, and gradually replace discrimination with a working
system of equality4?. But the Muslims could not, under any circum-
stances, find a place within the caste system. Neither Hindd law
nor custom could give them any status, however dominant they
may have been politically and socially. This did not, however,
deprive them of the co-operation of Hindiis. The Hindi soldier was

3 Dr K. A. Nizgamli, Saldtin-i-Dihit ké Madkhabt Rujhanat, Nadwatul-Musa-
nnifin, Delhi. Pp. 314-5.

40 Sultdn Jaldluddin Khilji, giving a realistic description of his position, told
Malik Ahmed Chap; ‘Do you not see daily the Hindus, who are the bitterest
enemies of God and of the religion of the Prophet, pass under the walls of my
palace, beating their drums and blowing their trumpets, and proceeding to the
Jumni, where they worship idols and perform acts of polytheism and Aufr,
while we, who are shameless pimps calling ourselves Muslim and King of
Muslims, look on. They do not care for our power and magnificence.’ Barani,
op. cit., pp. 216-7.
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by caste a soldier. It was more in keeping with his prescribed func-
tion if he joined service in the Muslim army than if he adopted some
other profession. There were Hindi soldiers in the army of Mahmid
of Ghazni, and a Hindd general of his is mentioned by name in the
chronicles. The foot-soldiers (pd'sks) in the army of the Sultanate
were almost all Hindds. They must have begun to be recruited quite
early, and were followed by warrior castes of a higher status. The
number of Muslims available for the non-military services being
small, the lower posts in the administration would have had to be
thrown open to the Hindiis, and there must have been in the cities
numbers of men of nondescript castes who availed themselves of this
opportunity of employment42. There were no social risks attached
to commercial intercourse, and this had begun centuries before the
establishment of the Sultanate. Apart from the accidents of war, to
which Muslims and non-Muslims were alike exposed, it seems that
the assets of the Hindi capitalist were safer than the wealth of the
most powerful Muslim nobleman. They could not be lost as the
result of a court intrigue or fall from favour, and they could be
passed on from father to son without being divided up or escheating
to the royal treasury. The social obligations of the Muslim merchant
would bring his wealth into prominence; the caste restrictions of the
Hindu capitalist kept his possessions concealed.

But even when Hindu chiefs and merchants linked up their fortune
and their fate with Muslim rulers, it must have been apparent that
the basis of political co-operation was far from sound. The ruler could
not directly promote political or social integration. He could issue
decrees, but he could not legislate in matters of religious belief or
practice either for the Muslims or the Hindis. All that he could do
was to set an example of equal justice.

When we judge the political or religious policy of the Indian
Muslim rulers we must, therefore, bear in mind the dilemma in which
they were placed. A rational policy, or a policy in which prejudices
were disregarded, would have deprived them of the sympathy and
support of the Muslims without giving them any right or title to the
loyalty of the Hindis. They had to exercise personal discretion under
circumstances which they did not create and for which they could
find no remedy.

41 Baranl mentions ‘pd’sks’ or foot soldiers, who must have been Hindis.
Firaz Tughlaq addressed the Hindas of his army on the expedition to Nagar-
kot “Afif, op. cit., pp. 186-7.

41 Elliot and Dowson, Vol. II. Revised edition referred to above, p. 54 ff.
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ing, and was called faglid. In other words, orthodoxy came to be
regarded as strict adherence to one of the four schools of figh. The
particular figh followed was naturally regarded as comprehending the
manifold aspects of the shari‘ah.

When the Turks established their power in India, the Muslim
world stretched from the banks of the Beas and the lower Indus to
the shores of the Atlantic, and northwards to the Caspian and Aral
seas. Samarqand and Bukhari were centres of learning which
exercised the greatest influence on the Turks. The standard of
orthodoxy came thus to be based on works of figh whose authority
was recognized by the learned men of central Asia, and as these
learned men generally followed the Hanafi figh, orthodoxy in Muslim
India came to mean faglid of the Sunni Hanafi figh as presented by
the central Asian scholars of the eleventh and the twelfth centuries?,
the standard work being the Hiddyah of Burhanuddin Abul Hasan
‘All Marghindni, written in the twelfth century. This orthodoxy
received official recognition and support, and constituted the
shari‘ah of Islim which it was the duty of kings to maintain. With
rare exceptions, only scholars who had studied the Hanafi figh were
appointed to the post of qadi or sadr, though they could, at the
request of litigants, decide cases in accordance with the figh of other
schools. The Hanafi figh was the core of the instruction given in all
educational institutions. Commentaries on the Qur’an and collec-
tions of hadith were also prescribed and studied, but mainly as the
academic counterpart of the figh. The urge to study the Qur’an or
the whole corpus of adiths in order to form an independent judge-
ment was discouraged, and scholars devoted their attention instead
to writing commentaries upon or preparing adaptations of the
recognized and prescribed books. Indian Muslim jurists did not
permit themselves the exercise of independent judgement even in
matters of detail. But it was inevitable that Indian Muslims should
be influenced by their environment and, in practice, gradually make
those adjustments which appeared necessary. It was also evident
that those who were converts would not give up all their established
customs and habits. The legal categories of ‘urf and ‘adak? provided

1 There have been Shi‘ah sects in India from the close of the eighth century,
and among the Sunnis also there have been theological differences. But the
Hanafi Sunnis have always formed the vast majority, and it was because of
them that orthodoxy became a significant and potent influence.

* 'Urf is a term used for custom, for customary law, for laws made or pro-
cedures adopted by the ruler, for ‘that upon which minds have agreed because
of the evidence of reason, and in accepting which men of all dispositions
concur’, etc. ‘Urf cannot, in principle, override the sharl'ah; in practice, it
has often done so. ‘Adah is a prescriptive right, an established practice. See
L:;i‘,li;l;; Social Styucture of Islam, Ch. VI, and Encyclopaedia of Islam, ' Urf
al .
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opportunity for a realistic co-ordination of religious law with existing
fact. But no advantage was taken of this. Muslim jurisprudence,
therefore, remained an extraneous element, envisaging conditions
that were largely, if not entirely, hypothetical or irrelevant to the
actual conditions of life. It could not but be as rigid as any system
which is purely logical is sure to become.

The method generally adopted to ensure conformity was to ask
for the opinion ( fatwa) of the learned on any matter under discussion.
In appearance this method was democratic, as the community would
be able in this way to find out the opinion of the majority of those
entitled to give an opinion on the basis of their knowledge. In reality,
it was a kind of inquisition which any member of the community
could initiate. To take, as an instance, what has actually been a
subject of controversy. Is it permissible to listen to music? Any of
the ‘ulamd could be asked this question. If he declared it was not
permissible or held that it was or even if he declined to give an
answer, he would have to show on what authority he based his
opinion or attitude. This led inevitably to a discussion of the
relative validity of the various authorities; and those who relied
on the Qur'an or the hadith could not close the discussion, because
even when quoting the Qur’an and the kadith they could be accused
of deviating from an opinion held by the majority of the community
for many generations and, therefore, of creating dissension. So, even
though there were few points apart from the basic doctrines on which
the recognized works of figh themselves gave categorical judgements,
the safest course for a scholar was to avoid controversy by confining
himself to the study and exposition of accepted opinions. Practice
could not be controlled, but formal expressions of opinion on ques-
tions of dogma and practice were subject to a scrutiny the con-
sequences of which could not be foreseen. Determined advocacy of
opinions unacceptable to the ‘wlamd possessing authority led to the
destruction of the ‘innovator’ or, if he was successful in collecting a
sufficiently large number of determined followers, to the formation
of a sect.

As Muslim jurisprudence developed and became more and more
a specialized study, a distinction had begun to be made between the
fagih, or jurist, the religious thinker and the s@fi. Technically, and
also in fact, they were all ‘wlamd. They studied the same books and
relied on the same sources. But the jurists, concerned mainly with
the application of the law as officers of the state, devoted their entire
attention to matters of law and believed in following the opinions of
recognized jurists as the most valid precedents. The religious thinkers
regarded the shari'ah as an indivisible body of doctrine and practice.
They kept aloof from kings and courts and the administration of the
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state. For them the Qur’an and the hadith were the main and the
immediate as well as the ultimate sources of guidance. The s#fis
claimed to follow the shari'ah but, as we shall see later, their belief
and conduct was governed by what they considered to be the
requirements of the truly spiritual life. The jurists gave opinions in
matters of law as muftls, administered the law as qadis, as judges of
all ranks, and the highest among them would be religious and legal
adviser to the ruler, recommending appointments, promotions and
transfers of qadis, and generally also supervising the distribution of
charities, which could take the form of grants of land and endow-
ments or cash payments. The dependence of the jurists on the ruler
and the administration was obvious. It was equally obvious that the
jurists had to support the administration because they were sup-
ported by it, and it was likely that in matters of controversy they
would be guided more by political policy than the shari‘ak or their
own conscience. They were not above casuistry, and could use the
legal formulation of a religious injunction both as a means of
enforcing as well as of evading it3. Conscientious theologians were
obliged to condemn the whole system of sultin and qadi and legal-
istic interpretation. But they could do so only in certain ways and
within certain limits. For, apart from the fact that the jurists could
withhold patronage and reduce the theologian to utter dependence
on charity, it was the jurists who ultimately decided what was a
wrong or a right view in matters of religion, and their decision would
be enforced by the political authority. The independent ‘wlamd
retaliated by calling the jurists believers in externals, ‘ulama-t
zahir, worldly men who could not attain righteousness. Thus, while
the jurists represented and enforced orthodoxy, they were not
regarded as truly religious men, while the independent ‘wlamd,
however high the honour in which they may have been held, could
not obtain general acceptance for what they held to be the true
orthodoxy. The sdfis were even less inclined to endure subjection to
a narrow, legalistic interpretation of the skari‘ah. So we find that
although orthodoxy was recognized as obligatory, it could not be
stated with any confidence by the Muslims of any period after the

8 To take an example. ‘It is written in the book of #nikdh (marriage) that any
person both of whose parents are Muslim is Aufw (eligible for marriage)’. But
the jurist introduces variations. ‘If a person is openly immoral (for instance,
he drinks wine openly and staggers and stumbles while passing through
streets), he will not be considered eligible for a virtuous young woman, But he
will be eligible if he conceals this fact and does not let it become evident. . . .
If an openly immoral person is treated with respect by the people, for instance,
because he is a courtier, then he will be considered eligible, but if he is a
common sort of man, he will not be’. Fatdwad’'-s-Qddt Khdn, Vol. 1, p. 349-350.
Printed on the margin of the Fafdwd’-i-‘Alamglys, published by Matba'
al-Buliaq, Egypt, 1310A.H,
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Pious Khalifahs as to who among their contemporaries were the
orthodox men whose opinions were to be accepted and whose
example followed as a matter of course. The believing Muslim felt
no real respect for the qddi who, he was told, belonged to the category
of worldly men, even if he was honest in his dealings. But he saw that
the views of those who lived a genuinely spiritual life could not pre-
vail against the idea of orthodoxy which had the approval of the
government and the jurists. The protests of the religious-minded
continued to undermine the moral foundations of the political
organization of the Muslims and to create a mental embarrassment
and unrest within the community which served to counteract ten-
dencies towards the sealing up of its mind.

II

The Muslim community has been a political as well as a religious
society. Both these aspects have been regarded as inseparable,
because Islamic teaching insists upon the integration of the worldly
and the spiritual life. It ordains that the religious and the worldly life
should be organized on the basis of the same values, that equality
before God should be given a social and political expression in the
form of legal and political equality, that the basit al-mdal, or public
treasury, should be regarded as a means of promoting public welfare.
In political affairs, while authority is to be entrusted to the most
righteous, the individual member of the community, by virtue of his
obligation to enjoin what is known to be good and forbid what is
evil, becomes entitled to judge personal behaviour and public policies
and actions and to condemn what is wrong. The integration of
political and religious values was obvious in the life and thought of
the Prophet himself and of some of his Companions, but could not
become organic except through actual practice over a period of time
sufficient to establish precedents and constitutional procedures.
During the life time of the Prophet, questions of constitutional pro-
cedure did not arise. After his death, and with the expansion of the
Muslim community, they became all-important. Authority had to be
vested in someone worthy to be called his successor, who would have
the spiritual and moral qualities desirable in an Imdm, a religious
head, and at the same time be a capable statesman and administra-
tor. How could this be done? One possible method was some form of
election or selection, another the acknowledgement of a hereditary
right, both in the spiritual and the physical sense. But questions of
principle became obscured in the struggle for power among Arab
tribes and families, and the profession of allegiance, known as bas*ah,
was made to legalize the possession of power. The Muslim community
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remained both a religious and a political society, but after the Banil
Umayyah had established a system of personal rule, it came to be
assumed that peace, stability and prosperity depended on an effec-
tive administration controlled by a monarch.

The examples of the Prophet and the Pious Khalifahs make it
fairly clear what the spirit and the general policy of a ruler and an
administration following the principles of Islam should be. In mat-
ters of doubt the method of consultation could be adopted, which
meant that the opinion of the majority would be followed. But the
stability of a political organization depends on discipline as well as
the right and duty to oppose what is patently wrong or unjust. There
are sayings of the Prophet which make obedience obligatory. He is
reported to have taken the following promise from ‘Ubadah ibn
Samit along with other promises: ‘We offer dai‘ah (allegiance) with
the conditions that we shall submit and obey both when we are
pleased and when we are displeased, when we (are made to) suffer
hardships and when we are in ease; also when others are preferred
over us. We offer bai'ah also with the condition that we shall not
enter into dispute with the officers of the government ...” ‘Abdullah
ibn Mas'iid relates that the Prophet told us that after him we would
see injustices and undesirable acts committed (by the rulers). The
Companions asked, “What do you command us to do under these
circumstances?”” The Prophet replied, ‘“‘Give to these rulers what is
due to them and ask God for what is due to you”. It has been reported
by Ibn ‘Abbas that the Prophet of God said that if anyone sees his
ruler commit an undesirable act, then he should be patient, for
whoever moves away by a hand’s span from (the path of) obedience
to the Imam, he will die the death of the jahiliyah (Age of Ignor-
ance)’4. ‘Hudhaifah bin Yaman has related that the Prophet (Peace
be on him) said, ‘“After me there will be Imdms who will not do as I
have instructed and will not follow my sumnak, and shortly there will
become prominent among these rulers men whose hearts will be like
the hearts of devils in the bodies of men”’. I [Hudhaifah] submitted:
“O Prophet of God, if I see this condition, how shall I act?”’ The
Prophet said, ‘““You must obey your ruler even if you are beaten
on the back; and if your property is taken away, even then you must
obey him” *5, Taken out of their historical context, these Traditions
seem clearly incompatible with the fundamental doctrines of Islam,
and inconsistent with the Prophet’s sense of justice and his solicitude
for his community. We should, therefore, consider them along with
those Traditions which make obedience conditional. ‘“Ubadah bin

4 Sahth Bukhdri, Vol. 11, Kitdb al-Fitan. Asahh al-Matibi‘. P. 1045.

& Muslim as quoted in Mishkat, Kitdb al-Fitan, Kinpor, Qayyomi Press,
P. 462.
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Samit reports that the Prophet asked for bai'ah with the condition
that he would be obeyed under all conditions and circumstances, that
those placed in authority would not be challenged, save in cases
where they committed patent acts of kufr and there was evidence
in the Book of God to show that these were acts of kufr’’s. * “Your
best rulers are those for whom you have love in your hearts and
who have love in their hearts for you, for whom you pray that God
should bestow His favours on them and who do the same for you.
And the worst Imams are those for whom you have enmity in your
hearts and who have enmity in their hearts for you, those whom you
curse and who curse you”’. The Companions said, ‘O Prophet of
God, should we not oppose such men?’’ The Prophet said, ““No, not
so long as they maintain saldh (prayer) among you’ ’?. ‘It is not
permitted to obey man in what is sinful; obedience is only in right-
eousness’®. ‘Listening and obeying is (obligatory) on the Muslim in
all matters, whether pleasing to him or displeasing, save when he is
commanded to do what is sinful. So if he is commanded to do what
is sinful, listening and obeying is not (obligatory)’®. ‘ “Help your
brother [Muslim], whether he is unjust or being subjected to in-
justice”. The Companions said, ‘“We understand what it means to
help those subjected to injustice, but how shall we help the unjust?”’
The Prophet replied, “Help to the unjust is this, that you hold his
hand and restrain him from committing injustice’ *°. ‘If any of you
sees any evil, he should remove it with his own hand. If the circum-
stances are such that he cannot remove it with his own hand, he
should declare publicly that it is evil. If circumstances do not allow
even of that, he should consider in his heart that it is evil. This is the
lowest form of faith’!!. There are theological opinions given later
that repeat these principles. According to the Fath al-Bari, ‘People
should not rebel against the sultin until he commits patent acts of
kufr, but if he does commit such it is obligatory to attack him’!2,
The most definite and encouraging authority for disobedience is the

¢ Bukhdrt and Muslim as quoted in Mishkat, Kitab al-Imarah wa ‘I-Qada’.
Kanptir, Qayyami Press. P. 319. The text is confusing, obedience being shown
as due sometimes to the Prophet and sometimes to hypothetical rulers. Kufr
means unbelief, ingratitude, impiety, infidelity. It has been used loosely to
imply hostility of persons or repugnance of actions to Islim. Theologians and
poets have played so much with this term that it has now hardly any precise
connotation.

! Muslim, as quoted in Mishkat, p. 319.

8 Bukhari and Muslim as quoted in MishRat, p. 319. ‘

8 Bukhdrt and Muslim as quoted in Mishkat, p. 319.

10 Bukhdri, Kitab al-Magalisn. Published by Matba ' al-Mujtaba', 1343, A.H.
Vol. I & II, p. 330-31.

1 Muslim, as quoted in Mishkd¢t, Bab al-'Amr bi'l Ma'rdf, p. 436.

12 Im3m Ibn Hajr ‘Asqalani, Fath al-Bari, Vol. XIII, p. 7.

C
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hadith, ‘The most excellent jikdd (is performed by) one who declares
the truth before an unjust sultan’. This kadith has been quoted by
Imam Ghazali. Its authenticity can be disputed on the ground that
‘sultdn’ was not used for ‘ruler’ or ‘king’ in the Prophet’s life time,
but what we are concerned with is its currency. This is established
by this hadith being included in the Mi4shkdt on the authority of
Tirmidhi, Aba Da’dd, Ibn Majah, Ahmad and Nasa’i3.

The effectiveness and political value of the traditions making
obedience conditional would depend on the meaning attached to
kufr and the ‘maintenance of salah’. But, to say the least, they make
it a religious obligation on the Muslim to judge the actions of the
sultan, to make it clear that his obedience is conditional. We have
examples, specially in the first century after the Prophet, of people
suffering because of refusal to accept an unjust political system?4.
It was, therefore, incumbent on the learned, and most of all the
jurists, to clarify as far as possible the conditions for obedience and
opposition. They could not have changed the course of political
events. They may have been afraid of the consequences of expres-
sing opinions too freely. But too many went to the other extreme of
making the ruler responsible to God and not to the community and,
what was very much worse, of identifying his right with his power?5,
and his power as a ruler with the good of the Muslim community.
Obedience thereby became almost a religious duty, without any
corresponding obligations being imposed on the ruler, who could be
deprived of authority only if he apostasized. This plunged orthodox
Muslim thought into gross inconsistencies, wrecked its moral position
and proved, both in India and elsewhere, disastrous to the Muslim
community.

1 Mishkat, p. 322.

14 There are examples in Indian Muslim history also of courageous refusal
to serve tyrants and to co-operate with them in any way except by admonition
and spiritual guidance. An instance is given later in this chapter (p. 74). See
also The Rablah of Ibn Baflita, translated by Dr. Mahdi Husain. Gaekwad’s
Oriental Series, No. CXXII. P. 86-88.

18 *Our ‘ulamd say that a person can become a sultin on the fulfilment of two
conditions. First, the people should offer bai'ah (allegiance). It must be under-
stood that the bai‘ah of the nobility and the leaders of the people is to be
considered valid. Secondly, his orders should be capable of enforcement
because of the terror and overwhelming nature of his power.

‘If the people offer bai'ah to someone and his orders cannot be enforced
among his subjects because he lacks pomp and magnificence, he shall not be
considered sultin.

‘If the people offer bai'ah to a sult@n, and thereafter he begins to practise
cruelty, then, provided he possesses power and pomp, he shall not be deposed,
as he will again become sultin because of his power and superiority, and there
is no advantage in deposing him. But if he does not posaess power, he can be
deposed’. Fatdwa-i-Qads Khan, Vol. 111, p. 584.
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As already stated, Muslim jurisprudence had been developed and
established in its normative capacity when the Muslims came to
India. We shall illustrate the basic inconsistencies in its political
doctrines with a few examples.

The historian Barani, for whom orthodoxy seems to have been
the supreme value, quotes from a sermon stated to have been given
in the court of Iletmish (1211-1236) by a renowned—and, presum-
ably, dreaded—preacher, who was also Shatkh al-Islam, Sayyid
Niiruddin Mubarak Ghaznawi:

‘Whatever kings do as an essential requirement of the affairs of
kingship, the way they eat and drink and robe themselves, the
way they sit and get up and ride on horseback, and seat the people
and make them prostrate themselves; the way they maintain,
with their heart and soul, the manners and customs of the kings
of Iran and Byzantium, those rebels against God, the way they
deal with God’s creatures in all their affairs on a special basis is
opposed to (the example of) the Prophet, is an assumption of the
attributes of God and a ground for punishment in the life to
come’8,

Barani repeats the same view in his Fatdwd’s-Jahandari:

‘There is no verse of the Qur’an and no hadith of the Holy Prophet
permitting the pomp, ceremonies, manners and customs of kings,
or all those actions of pride and power by which the terror of
kings is engraved on the hearts of the subjects, both far and near,
and which are a means of securing the enforcement of their orders.
Also, from the words and acts of the Pious Khalifahs, which are
worthy of being adopted by kings of the Muslim faith, no precept
has come down to us’'”.

The same historian reports a conversation between ‘Ald’uddin
Khilji and Qadi Mughith of Bayana, in which the qadi tells the king
that, from books on law and religion which he has read, it is clear
that the magnificence and the expenditure of the court, the excessive
punishments, the appropriation of the booty obtained from D& 6gir
are all against the shari‘ah'®. In fact, the methods of monarchical
and despotic rulers were never accepted as permissible, and were
the subject of continuous admonition and condemnation. Drinking
and immorality, vices common in most kings and courtiers, were even
more frequently censured.

18 Barani, op. cit., p. 41.

11 M. Habib, Political Theory of the Delhi Sultanate, Kitib Mahal, Allahabad,
1960. P, 67.

9" Buanz, op. cid., p. 293-4.
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But the power of the kings had to be maintained. ‘Enjoining what
is known to be good and forbidding what is evil’ is the obligation of
every Muslim, but it was not extended to include resistance to patent
injustices or acts of cruelty or violations of the shari‘ah committed
by kings, who were answerable only to God for their actions.

‘If a body of Muslims rise (against the Imdm)!®, then we must first
discover the reason. If the reason is the injustice and cruelty of
the sultan, then these people will not be called rebels, and it
behoves the sultan to give up injustice and take to justice. But
it would be inappropriate for other Muslims not belonging to this
body to assist the Imdam, for that would be indirectly aiding and
abetting injustice, nor should they help the body (in revolt), for
that would mean helping a body of people in its opposition to the
Imam. But if the cause of the people rising (in revolt) is not an act
of cruelty of the Imdm, but their belief that they are entitled to
rule and have for that reason become opponents of the Imdm, then
they have the status of rebels, and it is incumbent on everyone to
support the Imdam. If there are people who only talk of rising (in
revolt), and have not carried out this intention, then the Imam
should not take them to task. In our times, the stronger has his
way. There is no distinction possible between the just man and
the rebel, for all are equally desirous (of the good things) of the
world’2°,

This casuistry makes it clear that, without condemning rebellion
unconditionally, it was made impossible for any large or small body
of Muslims to urge the commandments of God to live righteously, to
persuade others to do the same, and to resist injustice and evil as a
valid reason for revolt, disobedience or even collective expression of
disagreement. The ruler could be forced to listen to admonition, but
all discussion of the circumstances under which righteous Muslims
could unite to compel a ruler to act according to the shari‘ah seems
to have been avoided. ‘

The power of the king in the sphere of religious law was extended
by his control over the qadis. According to the Fatdwd’'-i-Bazaziyah,
the qadi should be appointed only by the Khalifah, or by the sultan,
if the Khalifah has given him the power. If the sultdn is the appoint-
ing authority, he has the right to depose a qadi when there is no
cause for suspicion or when there is a cause. If the sultin appoints

1% I'mdm here means ruler, sultin.

3¢ Al-Fatdwd al-Bazdsiyah, of Shaikh Imim Hifizuddin Muhammad bin
Muhammad bin Shihib, known as Ibn al-Baziz al-Kardarl al-Hanafi, compiled
in the ninth century of the Hijrah, 15th century A.D. Printed on the margin of
the Fatdwa'-i-' Alamgivt, published by Matba' al-Kubri, in Egypt, 1310 A.H.
Vol. I, p. 133.
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an improper person as qadi, then the sin will be on the head of the
sultin. Rectitude is not an essential condition for adopting and
transmitting commands (of the law or the shari‘ah), therefore the
decisions of an immoral person will be obeyed and enforced, but an
immoral person should not be made qadi. If a person becomes im-
moral after being made a qadi, he deserves to be deposed; but unless
the sultin deposes him, he cannot be automatically considered as
deposed merely on the ground of his immorality?!. This surrender
to the sultan in the name of legality is prefaced with the pious remark
that ‘According to the authorities of the figh, it is better for a person
not to accept the office of qadi’. But this piety is neutralized by the
statement that if a person—and what could such a person be but a
hypocrite—believes honestly that no one but he can fulfil the
obligations of this office, then it is his duty to accept it in the interests
of the safety of the Muslims?22.

I1I

The ruler could maintain and enforce the shari‘ah only through the
qadis, the muptasibs and the jurists, as he himself had no authority
in matters of religion. The qadis and the jurists had no means of
inducing people to accept them and their theological credentials
except through the king?3. There was thus an alliance between them
based on the particular interest of each party. As we shall see later,
the religious thinkers and the mystics had much to say about the
evils of this alliance, and the official ‘wlamd, both to maintain their
self-respect and their social status, found a psychological compensa-
tion in the glorification of those sentiments of self-esteem which are
common to most peoples, and in creating such a gulf between the
Muslims and the non-Muslims that the Muslims would be forced to
aim at domination, and expose themselves to exploitation by the
vested interests of kings and noblemen.

There was never any doubt in the minds of the Muslims of their
right to spread over the earth. An objective view of this attitude
would require a consideration of the historical forces underlying their
expansion from the seventh century onwards. The Muslim Turks
who established their rule in India were off-shoots of nomadic tribes
forced to exploit opportunities of conquest and migration. There are
several instances in pre-Muslim Indian history of the conquest of

% Ibid., Vol. 11, p. 131.

" Fatdwd’'-i-* Alamgiri, Kitdb al-Qddi. Edition referred to above. Vol. III,
p- 311.

8 The king or his deputy’s permission was necessary even for leading the
Friday prayers. Ibid., Vol. I, p. 145.
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parts of northern India by tribes squeezed out of their home-land,
and the irruption of the Muslim Turks was a continuation of this
process. The urge and the courage required for the conquest and
occupation of alien and unknown lands cannot be the result of
philosophical detachment or defeatism. Conquerors have always had
some deep conviction that justified their policies. The Muslim Turks
found the moral justification for their advance into India in the
injunction to propagate Islam. As this could not, in the opinion of
kings and warriors, be achieved without the subjugation of the non-
Muslims and the occupation of their territory, the propagation of
Islim became identical with war and conquest. This view is presented
in the Persian chronicles with a tedious and jarring persistence as
the literary embellishment of every account of the early Turkish
military successes, and of the wars of the sultans of Delhi and of the
Mughal emperors. The Hiddyah is quite explicit about the legality
of jihad (holy war) against infidels even when they have not taken
the offensive?4. Verses of the Qur'an2® restricting jihdd to certain
contingencies were so interpreted as to show that a condition of
war with non-Muslims was the norm, and peace dependent on the
existence of appropriate circumstances.

The treatment to be meted out to the Hindiis in India was a
corollary to the principle of jihdd.

‘The obligation to be the refuge of the faith cannot be fulfilled
until they (the kings) have utterly destroyed infidelity and un-
belief, polytheism and idolatry for the sake of God and the pro-
tection of the true religion. If they cannot wholly extirpate
polytheism and infidelity because they have taken root and
(exterminate) the infidels and polytheists because of their large
number, it will not be less meritorious if, for the sake of Islam and
of affording refuge to the true faith, they use their efforts to insult
and humiliate and to cause grief to and bring ridicule and shame
upon the polytheistic and idolatrous Hindiis, who are the bitterest
enemies of God and the Prophet of God. . . . They should not, for
the sake of the glory of Islim and the honour of the true faith,
permit even a single unbeliever and polytheist to live as a respect-
able person . . . or be set in authority over a community or a
group, a province or a district’®®, These are not the views of a
jurist but of a fanatical preacher of the court of Iletmish, when
the Delhi Sultanate was struggling to establish itself. They are
repeated, with much less political reason, by Qadi Mughith.
% Hiddyah, Kitdb al-Siyay wa'l-Jihdd. Mujtabd’l Press, Delhi, 1331-32 A.H.
Vol. I and II, p. 539.
38 For example, Sérah ‘al-Taubah, 5.
¢ Baranf, op. cit., pp. 41-2.
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‘Keeping the Hindi in a humble position is one of the essentials
of true religiousness’??.

Technically, the Hinddis were dhimmis, non-Muslim subjects of a
Muslim state. The orthodox position in this matter has been a source
of grave provocation at all times and appears now to be an exhibition
of religious arrogance and fanaticism. It is also a position which was
adopted without regard for history and historical precedents. We
should, for the sake of an objective judgement, review briefly the
different circumstances in which the relationship between the Mus-
lims and the non-Muslims had to be determined.

Islam was first preached among a people swift to resort to violence,
bitterly persistent in their feuds and reckless of life. The Prophet
suffered patiently the persecution of the Meccans for as long as was
possible without his little community being exterminated. After
the migration to Madinah, the Muslims came into contact with other
communities and a basis of relationships had to be evolved. Agree-
ments had to be entered into with communities of Jews and Chris-
tians. Their terms range from mutual guarantees of help and pro-
tection to guarantees of protection given by Muslims to non-Muslim
communities willing to integrate themselves with the Muslim body
politic. These guarantees represented a form of legal recognition of
the right of the non-Muslim community to maintain its organization
and its way of life (shari‘ah), and gave a substantive form to toler-
ance and co-existence.

The precedents of the days of the Prophet were followed with a
judicious regard for moral principles as well as actual circumstances
by his first two successors. Tribes and towns of non-Muslims which
became integral parts of the Muslim body politic were given full
religious liberty, with only such restrictions as would prevent the
exercise of this from causing friction between communities. The
cross could be taken in procession but not through Muslim crowds or
localities inhabited exclusively by Muslims, the ndg#s®® could be
rung at any time except the Muslim times of prayer. In dress and
general appearance a certain distinction was maintained, as also in
the kind of saddle to be used. These were days when the non-Muslims
were superior to the Muslims in all the outward forms of culture,
and though it would be proper to object to the insistence on any
form of distinction being ordained by law, the motive could not have
been to show