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Abstrak

Ide tentang tajdid clan munculnya mujaddid setiap satu abad

sebagaimana tlisebut dalam satu hadis Nabi merupakan satu faham yang dianut

*""* meluas, termasuk kalangan masyarakal Islam di lndia. Salah seorang

yang dipandang sebagai mujattdid untuk milinium kedua adalah Syeh Ahmad

Sirttindi. Menurut sebagian besar, jika tidak semua, karya-karya lentang

Sirhindi, gerakan tajdid tersebut t€rutama disebabkan oleh praktek keagamaan

masyarakal lndia yang dipandang telahjauh dari ajaran lslam yang sebenarnya;

masyarakat selempat dipandang seringkati metakukan pra'ktek-praktek bid'ah

dan khurafat bahkan tidak jarang melakukan sesuatuyangjustrucenderung
menghancurkan Islam. Semua praktek tersebut semakin subur terutama sejak

naikiya Akbar ke tahta Kerajaan Mughal, sehingga melahirkan pandangan

bahwa Akbar telah keluar dari Islam.
Yang menarik, makalah berikut mempertanyakan kembali tesis yang

suclalr *.ngak.t itu. Dengan menelusuri data-data sejarah yang berhubungan

dengan kehidupan keagamaan pada masa Akbar dan Sirhindi' penulis makalah

samiai pada kesimpulan bahwa tesis tersebut tidak bisa diterima, paling tidak

rurih memerlukan penelitian lebih jauh' Untuk mendukung tesisnya Penulis
menujukkan bahwa perbeclaan antara Akbar di satu sisi dan Sirhindi di sisi

yang lain lebih binyak disebabkan oleh pertentangan elit yang lebih

terorientasi politik dan bukan persoalan keagamaan; atau bukan pertenlangan

antara pandangan non-Muslim (Akbar) dan Muslim (Sirhindi) tapi lebih antara

satu pemahaman dengan penrahaman yang lain tenlang ajaran Islam' Akibat

tulisan berikut cukup serius: klaim bahwa Sirhindi merupakan mujaddid pada

milinium kedua adalah kurang didukung oleh data sejarah yang bisa diterima

sebagian besar, jika tidak semuar sejarawan.

Many writersr relate the idea of taididin lslam with the Hadith of the

Prophet thai "Allah wilt send to this communily at the tum of every century

someone who will restorc religion,2 Another version of this Hadith appears in

the musnadof Ahmad ibn Hanbal which, gives specific attention to the renewal
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of faith : "renew your faith".3 Regardless of the various versions of Hadith
which raise this issue, it is conceivable that their general purpose is to praise
whoever disseminates true religious knowledge, and mends that which had
been distorted.

A factor, which contributes to the possibility of an inevitable social
and religious deterioration after the death ofthe Prophet, cannot be separated
from the idea of tajdid. This interpretation is based on the idea that the Muslim
community always tend to depart from the path of the Qur'an and the sunna.a
This does not mean however that Islam is an imperfect religion,s as the eur'an
itself clearly states that Istam, which is brought by Muhammad, is a perfbct
religion. The Qur'an says: "Today I have perfected your religion for you and
completed My favour unto you, and I have chosen Islam for you as religion." 6

For the Muslim, religious deterioration is not caused by the lack of Islam, but
reather it is more related to the condition in which Islam is implemented. Those
who lived at the same place and at the same time during the prophet's life trave
no problem incorporationg Islam into their daily lives, as they could take
examples direclty fiom the propthet. But for those who lived f'ar from hinr, long
after his death, the situation is very different. The influence of local traditiorrs
and the lack of Islamic knowledge of its followers also affect the
implementation of Islam. This interpretation is in accord with the Hadith of the
Prophet: "the best of my followers are those who are living in my generation,
and those who will firllow them, and then those who will follow the latter".?

It can be understood from this Hadith that the modelof the Prophet
should always have been the ideal for Muslims. lt can lead to the notion that
the period of tlre Propthel ltas been considered as the model orthodoxy. After
the death of f'rophet, every religious deterioration must be rcconstructed based
on tlris orlhodoxy. Since tlte mission of the tajdidis to rebuild the deterioration
of religious life; theretbre it is logical to say that the idea of tajdidcanoccur
only after an orthodoxy lras been established.t The already established ortodoxy
and the deterioration of religion should respectively have existed befirre the
tajdid took place background during the period of Akbar's reign (1556-1605). tr
is based on a thesis that Islam had deteriorated during this time. This
deterioration was due to Akbar's "religious policy" which considerably
weakned the religious consciousness of Muslims, and *on over his Hindu
subjects.e It also connecls this religious deterioration to the appearance of
Shaykh Allmad Sirhindi who is claimed to be a nujaddid alfi thani(the
Renewer of the Second Millenium) in this period. But diffferent from the above
thesis, which claimed the fallacy of AkbaCs religious policy, rhis paper will
ilustrate that aspects of this policy, especially, First, the theological basis,
which gives a clear background of the concept ol' tajdid, from which a broader
vision of lslamic teachingcan be understood. Second, it analyzes some of the
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disputed Akbar policies based on the principles of lslamic teaching, the Qur'an
and the Hadith, in the perspective of the historical experiences of the Muslims
in Indonesia. Finally, it will relate all the issues to the claim of shaykh Ahmad
Sirhindi as a nujaddid alf-i thani in concluding remarks.

A Theological Basis of Tajdid

The idea of tajdidis actually a logical consequence of the characteristis
of Islamic teachings. These characteristics are lbrmulated in the belielb that,
firsl, Islanr is a univercal religion: "we sent thee not save as a mercy lirr the
peoples".ro The universality of Islamic teaching c')vem all aspects of lifb which
gives the basic principles ol' the relationships between man and ciod, human
being, and his environmenl. From lhe dimension of space and time, lslam is
vnlid for lhe whole human race in lhe world withoul recognizing geographical
nnd elhic borurdaries lhrm lhe time of the Prophet Mullammatl until the encl of
lhe lime. Therefbre, in its specilic characleristics, lslam emplrasizes on tlre
equilibrium between worldly and non-worldly affairs, lhe spiritual and the
malerial. ritual and social lifb. 'Ihe basis of lhis notion is explained in lhe
Qur'in: But seek lhe abode of the Herealler in lhat which Allah hath given thee
and neglect not thyportion of the world".rrThe most signiticanl aspect of this
understanding. lies in lhc belief that lslam is a guidance lbr all mankind in the
world, a guidance whose goal is tlre acquisition ol'a h.ppy lifb in this world, as
well as in lhe Hereaffer. But il is also recognized lhal nol all this universal
leaching is formulated explicilly in the Qur'an. Some o1'these are mentioned in
general lerms. therclbre an interpretation is needecl lo correspond with the
purpose of the leaching. F-or example,lhe general lbrmulation of the 'ibadah

khag (lhe special ritual) has been clelailcd by the l'rophet in his Hadith. But lor
the olhers, which atr conccrned wilh social lilb, the Muslims have an
obligation to interpret and implement them in accordance with the demand of
the time. To this end, ijlihadis an imporant ellbrr in the understanding of the
meanings and the possibilities of the teaching of Islam.

Second, il is believed that Islam is the final religion, and lhat il
contains in the Qur'an and the Sunna all essential religious and nroral truth
required by all human beings. lionr now unlil the end of time. The claim of
linality, is nrentioned in the Qur'an wherc Muhanrmad is described as "the seal
of the Prophets": "Muhammad is not the lather of any man among you, but he
is the messenger of Allah and the Seal ol'lhe Proplrets".rz The universal
interpretation of this verse means that Muhammad is the last of the Prophets,
after whom lhere will be no olher. The claim ol'this finality leads lo thc idea
that after the Prophethood lirnclion of Muhammad is over, l'unctionally,
however the rule of ulana is very important to preserve the dynamics of Islam.
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This is not exaggerated, as the F,Iadits also mentions that "The uland, are the
heirs of the Prophets".rr Institutionally, this idea is manifested in the various
movements of thought arrd, tajdidin Islam.

The concept of the universality of Islam and the finality of the
prophethood function after Muhammad support the idea that tajdid is an
important dimension of the historical experience of Muslims. An important
aspect of the mission of Muslims, is the implementation of God's relevation in
the actual conditions within human society. The tadjdid rnovement which
existed in India during the seventeenth century exhibits this common
characteristic and brings into being the condition of orthodox Muslims.

The Dispute on Akbar's Religious Policy
The significance of the claim that Shaykh A[mad Sirhindi is a

mujaddid alfi thanicannot be dealt within isolation from the condition of the
religious life of Indian Muslim in the seventeenth century, which is considercd
to have been far from the genuine teachings of tslam. Burhan AlOmad Faruqi
describes that in mystical life a pantheistic belief deiry had replaced the
monotheistic and transcendent God of Islam. Excessive belief in karunator
the miracles of the saints was cofirmonly cherished. Many non-lslamic means
in tlre developnrent of occult powens had been intrcduced into tasawwuf The
mystics had gone to the extent to deny the commandments of shari'at as
universally binding, antl regarded shari'at as external and superficial.
lndulgence in satna' (the music hearing for the sake of bringing about ectasy,
prevalent in mystic order) had become the order of theday.ttOntheother
lrand. the 'ulani'had taken exclusively to liqh (Islamic jurisprudence) as their
wltole religious learning; they lrad ceased to rcfer to the Qur'an and [radith.
Consequently only the juristic view of Islam was alive, the spirit of Islam was
dead.r5

Anhari stated such a condition was wonsened by the effects of the
imperial heresy of Akbar, who initiated policies which werc seriously affecting
Islamic life. I{e is said to have launched and eclectic religion of his own
making and replaced the religion which was bnrught by the Prcphet
Muhammad.16 Furthermore, Faruqi mentions that AkbaCs religious policy hurt
and weakened the religious consciousness of Muslims. Amongst there are: wine
was declared lawful, bacon was made an ingredient of wine: jiryah or the
military tax was abolished, and beef was declared unlawful. Such narnes as
Alpad Muhammad, Mustafh, and various other names of the Prophet of God.
had become offensive to the emperor. and to utter them was a crimes.rT From
Badauni's records, it is said that Akbar's rrcligious policy also consisted of the
obligatory weaming of silk dresses at prayer times, the prohibitions of lslamic
prayers, and the stopping of the pilgrimage to Mekka, the discontinuance of the
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adhan as well as the study of the Qur'an and of the lfadirh. They kept to swine
and dogs in the Imperial palace, the prayer nooms werc turned into stables, and
offered sijdah to the king.rt These anti-lslamic ordinances ane some of the most
important charges that were brought against Akbar. These clrarges lead to the
impression that the emporer had renounced Islam.

Fazlur Rahman argues that on a closer study, these charges seem to be
on lhe whol vague, exaggerated, and somewhat fantastic. Referring to
Badauni's record of these ordinances, he says that il is nol clear whether these
ordinances were enforced throughout the whole empire or thal it was confined
to the Clourt circte alone.'o But one cannot tlismiss the charges as entirely
baseless, though Sri Ram Sharma has refuted the charges of persecution that
were levelled by Badauni against the emperor. and he argues that Badauni is
self-contradietory. on the one hand, Badauni says that Akbar ordered "the
obligatory wearning of silk dresses al prayer times", while on the other hand,
he says that the emperor "prohibited the Islarnic prayers'. If the prayers of
Islam had been forbidden, Akbar could not have made tlre use of the unlawt'ull
silken dresses and t'rmaments obligatory. The obligation to wear silk dresses at
prayer times could only have been imposed on his courties alone and thal they
also had lo sfly their prayem in his company. on this basis sharma says, it is
rather ridiculous lo suggest lhat the policy involved any persecution of lslam.2o
sharma also rejects thal Akbar forbade fasts, ast that would have been
impossible. He might have disconlinued keeping fasrs himself, but his would
nol amounl to a perseculion of Islam. Sharma supynrts this argument with the
facl thal by at least 1582, four years after Akbar was considered as a no longer
Muslim,2r the fasl were still kept by the emperor. 'rhe same case arises with the
prohibition of l3ajj. The stopping of pilgrimages is mentioned in lhe year 1582;
however, a member of royal family (Gulbadan Begun) returned from Mekka
lhis same year and was royally welcomed. Ciovernor of Gujarat, Khan-i-A-
zam, wenl to Mekka in | 593 and returned in 1594. Many men and women in
Gujarat wenl to pilgrimage in 1595,22

As for the olher issues, such as turning mosques and prayer rooms inlo
stables or porter's lodges, this could be true in some cases where Akbar's
toleration made the maintenance of mosques in an enlirely Hindu center both
impolitic and useless. It is possible that in some villages, mosques were
maintained simply as an emblem of the Muslim conquest, and the mosques
werc converted for other purposes. Some mosques were found in a slate of ruin
because they had not hen repaired: but this does not refer to all towins and
large cities which were already in a state of ruin.2r Another source mentions
that during the Mulla rebellion of the Bengal and Bahar, pseudo-mosques
which had been used as centers of rebellion were destroyed.tn The controversies
of Akbads attitude lowards lslam which have been clarified by Sharma lead to
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the clear impression that Akbar neither renounced Islam nor persecuted it. It
implies that Akbar remained Muslim but he did not consider himself as
someone fulfilling all the ordinances of Islam.

Some scholars agree that Akbar remained Muslim throughout his life.
Sharma has proven that Akbar was a Muslinr totheyveryendofhislife.2t
Makhan Lal Roy choudury holds the view, that Akbar remained Muslim even
after the promulgation of the Din-i-illahi on the basis that it was not a new
religion.26 Abll Fadl, that court historian of the emperor, says that the emperor
was a firm believer in God and he never forgot Him for a moment.2? Even
Badauni describers that Akbar had been a pious Sunni Muslim from his
boyhood until 1578: he was very eansnest in hisprayers, fastings andother
Islamic practices, and he \ /as every respectful towards the 'ulama', the
shaykhs, and Pirs. He was said to be under to 'Abd al-Nabi in early years that
he used to go to his house to hear lectures on the F.Iadits of the Prophet. It
seems that there is no doubt that Akbar was a Muslim, even though Badauni
believed that he stopped practicing in 1578. The true analysisof Badauni's
intbrmation has become complicated by the fhct that scholars have expressed
diflbring views on this subject.

Sharma, Choudhury and others held the view that Akbar remained a
Muslim until the end of his life. They ltave proven that some of the accusations
of Akbar's religious policy were untrue; however this paper cannot judge
whether Akbar was heterodox, rather, it argues that some issues of his religious
policy met with the spirit of the universalcharacterof Islamic teaching. An
indication of this can be attributed to his intense desire to understand Islam
better. He established the "Ibadat Khana' in 1578 where he invited the 'ulani'
to hotd religious discussions. It is said that "Ibadat Khana" was at first
provided for the Sunnis. Dissatisfaction with the discussion in this forum, he
tlren invited the shi'a ',tlama- to join in this sunni assembly, and at the end it
was also opened to the Hindus, Sikhs, Jains, Zoroastrians, Jews, Buddhists, and
Clristians.ze He became greatly annoyed with the 'ulama' for the pride and
intolerance they displayed during their discussions in the "Ibadah Khana". Each
group of 'ulama' would not accept any version or interpretation but their own,
as they had a fbar of losing their prestige; because of there intentions their
discussion were not in the spirit of a search fbr the truth, but for victory. The
discussions were often characterized by bitterness on all sides.3' such a
condition produced a tremendous effbct in Akbar's religious outlook. This
encouraged Akbar to issue the famous decree of 1579, which was signed by the
principal 'ulamC' of the state, whose leader was Shaykh Mubarak. It was
determined that any controversy which arose regarding a religious matter,
divided the opinions of the 'ulama', Akbar was empowered to decide the issue
by accepting any of theiropinions.3' It is no doubt that the decree was intended
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to reduce the bitter impact of the dispule 'among the 'ulama'concerning

religious life. It is also apparent that by decree, Akbar established his right to
intervence in a conlroversy over a religious matler.

As far as his policy regarding the dhimmil2 is concemed, the hislorical
background of Islam in India, which manifested the conciliatory processes of
Islamization,3s crealed a precedenl of how his predecessorls conquered and
treated their non-Muslim subjects. Akbar was a Muslim no doubt, but his
govenmenl was not just what an orthodox theologian would want. In r€spect to
his trealment to the non-Muslim subjects, he offered the widest lattitude to all
his peoples, on the grounds of their personal security and their freedom of
neligious worship. Thus, the dhimmis submitted to the rule of Akbar and were
allowed to live in the Mughal empire peacefully. He saw no reason as to why
being a Muslim should prevent his respect to the religious sentiments of the
vast majority of his subjects. This belief prevented him liom becoming a blind
fanatic. As far as the right to personal security was concerned, Akbar gave a
new orientation to the Islamic rule in India by guaranteeing "Peace of the
Stale" to every citizen irrespective of race: religion, or color. By doing so he
recognised the position of the Hindus as members of the state. choudhury said
that the criterion of state proleclion, was loyalty to the throne and not loyalty
to the religion.ra In other words, allegiance to the Emporer and not to religion
would guaranlee protection.

The unjust tneatment lo non-Muslim subjects, as supposedly done by
some overzealous rulers elsewhere, did not happen in India. Akbar's policy,
however, was nol contradictory to the teaching of Islam. Regarding the t'ull
security to every person, the Qur'an menlions: "And if anyone saved a life, it
would be as if he save the life of the whole of mankindtt.3s 41 a number of
places, the Qur'an has ordered not to take a pe$on's life because Allah has
made lilb sacred: "f)o nol take lilb which Allah has made sacred, except lbr just
cause".36 The queslicln of taking a life in retaliation for murder, or the questicln
of punishment of spreasing comrption on lhe earth, will be decided only by a
proper and competenl court of law. Thus, lhese verses give the foremost
fundamental right to live, and the respect fbr human lifb. More specifically, the
Prophet says "the blood of dhimmis is lhe blood of a Muslim".37 Therefore the
question of depriving the Hindus to the right of li'eedbm from personal violence
did not occur.

. The status of dhimmis was fixed by the Prophet, and laler his was
reinforced by the jurists and by procedents of the rulers in different Muslim
countries at different ages. Abu Bakr, the first caliph, said" don't kill any of the
protected people, fbr if you do, God will require the protection of them from
you and will cast you on your fhce in hell".r8 Ab[ Yusu{ a chief qadi during the
reign of Harun al-Rashid, in his Kitab al-Kharaj nanated that the Prophet said,
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"if anyone violaters a man to whom a treaty has been granted or burdens him
above his strenght, I am an advocate against hirn until the day ofjudgment".le
In the later period, some Muslim rulers legalized the status of non-Muslim
subjects in various institutional forms. In lraq, the department of the protection
of dhimmis was jilbazah, and in spain, it was called the diwan at4himtril.l.
Although there are many proof that non-Muslim subjects wer€ treated justly by
the Muslim rulers in the history of Islam, therc were some instances where they
were denied their ordinary civic rights by the rulers.{r This different treatment
may have happened because of the interpretation of the injunctions and laws;
their actual application depended upon the attitude of the individual Muslim
rulers towards a particular incident.

In respect to the freedom of religous worship, Akbar removed all
restrictions regarding non-Muslim public religious worship. For his Hindu
subjects, these rights included the abolition of the pilgrimage tax, and the
removal of all restrictions on building places of public worship. This led to the
building of numercus public temples in the fhmous places of tlre Hinclu
pilgrimage. In many places, christian churches were also buitt in many
places.'2 These policies, which were imptemented during the period of Akbar,
created fierce opposition from some of the 'ulami'. But if it is studied
carefully, such policies do not contradict the injunction of the Qur'an. This is
based on the verses: "To you your faith and to memine".fj and. "There is no
compulsion in religion, the rightway is indeed ctearty distinct from eror ..." {.

fuiother verse emphasizes: "lf it had been thy tnrd's wilt, they would all have
believed, all who atre no earth, wilt thou then compel mankind. against their
will to believe".ai Although the Muslims believe that there is no truth antl
virtue greater than lslam, if somebody does not accept Islam, Muslims will
have to rccognizr and respect this decision and will allow him freedom of
conscience and religion, and that no moral, social or political pressure will be
put on him to change his mind.

As to question whether Akbar interpreted those verses of the Qur'an to
support his policy, there is no evidence. However his religious background and
his capacity as a Muslim ruler, surrounded by prominent religious classes,
suggest that Akbar understood this principal injunction. It is quite
understandable, that Akbar also forbade forcible conversion everywhere in the
empire. At this point Du Jaric reports from his travel that:

-"There 
were in his country some who had been enslaved by his subjects, and

who, to regain their freedom, had renounced the Christian faitn lfor very often
the very often the Saracens offer liberty to thc Christians whom they capture,
on condition that they abandon their faith). It happened at this time that some
of the latter desired to rcvert to their own religion, and, that they might be able
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to practise the same without molestation, begged from the King perrnission to
return to their own country, that they might live anrongst Christians. His
Majesty at once granted their request; and when one of them expressed a desire
to remain in lndostan, he not only permitted him to live and clothe himself
after the Christian manner, but reveived hinr into the service of his own
household".a6

The precedent of how his predecessors treated their non-Muslim
subjects also shared the same role in inspiring Akbar's religious policy, Nizami
said that Muhammad ibn Qasim placed the Hindus under the calegory of
mushabbah ahl al-kitab (those who resembled the possessors <lf revealed
Books).a7 With regards to the Buddhists Maclean says that the problem of the
status of the non-Muslims of Sind was resolved by considering the Hindus and
Buddhists as ahl al-kitabsimilar to the Jews, Christians and Zoroastrians.4s All
the Sultan of Delhi accepted this position of the Hindus. In another article
NiTarni further explains that Alaudin Khalji did not discriminate belween the
Hindus and the Muslims. Muhammad ibn Tughlug was anxious to introduce
measures for the political unilication of India by integrating the Muslims and
his Hindus. This necessitated the creation of a greater involvement ofthe
Hindus in the functioning such as appoined Hindus to important posts,
establish"ed conlacls with Hindu rcligious thinkers.ae The Muslim
administration in India during the period of the early conquest followed the
general palterns of their predecessors who had employed local talent and made
minimum amounts of charges about local practices. The Caliph, Umar, who
was acknowledged as the crealor of the Muslim syslem of administration, laid
down the working principle lhat the Muslims could not acquire property in the
conquered lerritories. Under his system, the conquering general of lhe new
territory became its Governor, but most of this subordinate offices were
allowed to retain their previous posts.

Following these policies, Sher Shah's rule is one of the most significanl
Islamic adminstrations in India history. His knowledge of earlier history and
his practical experience with the people enabled him to utilize what was good
in the past and to improve onto it. By doing so, he paved the way lbr the final
phase of the Muslim administralion under Akbar, and the later Mughals. With
regards to his treatment to his non-Mulims subjects, Ikram tells us that
although Sher Shah was rigidly orthodox, Hindus were held in high positions in
his anny, and Todal Mal, who later was renowned under Akbar, was originally
in his service. One of his bes-known generals was Bramajit Gaur, who he sent
in pursuit of Humayun; Raja Singh or Gwalior, is also said to have been in his
service. His, army also included a contigent of Rajputs.5o
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All of the above, created precedents for defining that status of Hindu
subjects in the Indian Muslim state. Although there was no discussion of the
status of Hindus in AkbaCs adrninistration, it is believed that Akbar practiced
these precedents and they were a nrajor concem of his policies. These policies
not only led the Hindus to have their own right to personal security, freedom
fi'om personal violence aud fleedom of religious workship, but also allowed
them to have high oflicial ranks in the Mughal empire. Through her study on
Jahangir's policy, sajida Alvi analyzes that the climate of liberatism
characterized by freedom of religion fbr Muslims as well as non-Muslim
subjects posted the Mughlas on the higher respect comparing to the
preoccupation of the neighboring powers, the safavids, the ottomans and the
Uzbeks.sr These policies caused bitteropposition from the orthodox 'ularna'.

Shaykh Ahmad Sirhindi urged these 'ulama'to adopt opposing attitudes
towards the Hindus, towards their theological point of view and their position
in the govemment. he believed that the Hindus werc not the "People of the
Book" (ah lal-kitab\, and that they lrad no right to have a status of dhimmis in
the Mughal state.52 In the context of India, Ahmad Sirhindi believed that
Hinduism was infidelity (kut). He regards Islam and Hinduism as opposites,
antithetical and therefbre mutually exclusive. The two opposites cannot
integrate; one can tlrrive only at the exJrense of the other. If the unbelievers find
an opportunity they will reconvert Muslirn to Hinduism or kill thenr. It should
be realized that the honor of Islam is dependent upon the disgrace ofthe
unbelievem and their fbith, Therefore. one who holds infidels in affection and
esteem or keeps company with them, dishonom his own religion; a good
Muslim. as Sirhindi suggested, should avoid contact with non-believers even in
daily lifb.sr With regards to the issue of the non-Muslims, specificatty the
classification of the dhimmfs, there was no unanimous opinion amongst the
jurists. Imam Shefi'i restricted the appliation ofthe dhimmilaw to the ahl al-
kitab (the Jews and the Clhristians) and the Zoroastrians alone. Ab[ Hanifa and
Ahmad ibn t{anbal extended its application to all except the infidels of Arabia.
Imam Melik and Qadi Abu Yfisuf adopted the most liberal attirude and
accorded the status of dhimmis to all non-Muslims, whether Arah or non-Arab
without any exception. Accoring to Nizanri, the consensus ofjuristic opinion
was, therefore, in favor of extending the priveleges of dhimmisto allnon-
believers.s{

M. Mujeeb has suggested that during the last phase of his career,
Ahmad Sirltindi considerably modified his aggressiveness towards the Shi'ahs
and the Hindus.ss The change in his attitude, towards the Hindus, can allow one
to conclude that contacts with the polytheists lrave never been forbidden and
that in the conditions of India, they wene even invevitabte.s6 Friedmann says
that the modification of Sirhindi's attitude towards the Hindus does not
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indicate a change in his views in regards to their participation in the Mughal
administration. AII of the violent expressions of hostility towards them, in the
first volume of the Maktibat, arrc included in letters addressed to nobles of the
Mughal court. Sirhindi's intention in these letters was to undermine the
position of the Hindus in the Mughal administration, rather than to restrict
their contacts with Muslims in other areas of life.tt If Friedman's conlenlion is
correct, Sirhindi's objection to the Hindus was to their participation in the
govenment officials, who presumably had the power to purge the
administration of Hindu influence.

From this Jroint, it is clear thal the dispute was aclually more potitical
rahter then theological. Such a situation usually occurs among powerful groups
of elite, who wanl to have more access within an adminislration. In the history
of Islam, some evidences support this idea. From here one may lrace the
slruggle between Qasis and Kalbis who were of the elite political power in lhe
umayyad period; the stnrggle between the elite military leaders who were
dominated by the descent of the Turks and the atlministralive elites of the
mawalis, in the 'Abbasid perioct and between the clerical estate of locaf 'ulama'

and the religious professionals who came from the Arab lands in the Safavid
period. Imposing religious issues on the struggle among tlre elite groups in the
period of the Mughals, supports the idea that Islanr should play a prominent
role in lhe conduct of the state as it has been propagated by Ahmad sirhindi.
Akbar considered the assirnilation within his country. The laws of the eur'an
and the Hadith, the decisions of the jurist 'ulnna'andtheprecedenlsofthe

Clafipfrs, can be applied differently in a country wherc the number of clhimmis
to lhe Muslim is comparalively quile irnbalanced. Akbar realized that in India,
where the number of dhimnis far exceeded that of the Muslims, a strict
appf icalion ol' Islamic laws. as the orthodox'ulama'want, woulcl crcate mflny
administralive problems and woulcl threalen a collapse of the whole
administrative machinery. The inrpossiblility of ruling India on rigid orthodox
principles, as has been shown by Akbar, has in fact contributed valuable
principles for llre ruling elite in the hislory of Medieval Islam.

Concluding Remarks
The religious deterioration of Muslim in sevenleenth century India

which has been closely related to lhe effect of Akbar's religious policy demands
further research. The information provided by some writers have denied this
connection and have shown that some charges of anti-lslamic ordinances which
were brought against Akbar were exaggeratecl. This study conludes that the
orthodol ulama opposition lo Akbar's religious policy was motivated by the
Emperor, who had given more fieedom to his non-Muslim subjects. They
considened that suclr a treatmenl nol only weakened the religious and political
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position of the Muslims but also violated their Islamic teachings. Concerning
the latter issue, this study argues that Akbar's policy, which led the Hindus to
have their own rights in religion and politics, had a strong base on the spirit of
the universal characteristics of Islam which are prescribed in the basic
principles of Islamic teaching and implenrented in the historical experiences of
the Muslim rulers.

With regards to the claim that Shaykh Allmad Sirhindi was a mujaddid
all:i thanithis study shows that a thesis which raises the religious deterioration
in seventeenth century India which was due to Akbar's religious policy is
diflicult to accepts. If a general opinion accepts a theory by which the religious
deterioration is regarded as a fhctor in encouraging the appearance of a
mujaddid, it is logic to conclude that since Akbar's potity did not prove such a
factor, therefore the claim of shaykh Ahmad sirhindi as a mujaddid is
questionable. This conclusion supports the idea of a recent study on ntujaddid
and taididin lndia who were not so acclainred by many of their contemporaries
and later generations.5s
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