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MOIEPHU3M KOHE JAIH: YHAICTAHAAT'BI
TAPUXU-OUNJTTOCODPUAJIBIK I3AEHICTEP

Anjaarmna

byn 3eprreyne XIX racbipnarbl YHAICTaHAAFBl MYCBUIMAH 3USUIBIIAPBIHBIH JIHU-MO-
JICPHUCTIK OH-TiKipyiepi KapacThIpbiiaabl. XIX FachIpAbIH OpTachiHAa Y HIICTAHIAFbI CasCH
JKOHE TAPUXU ©3TepicTep MYCHUIMAHIAPBIH ©31HIK PEaKIUACHIH TYBIHAATTEL. OCHI asja yII
HET'13T1 OAFBIT KAJIBIITACTHI: OiPIHIITICI OTKEH IMAKTaFbl MYCBUIMAH IBIK YCTEMJIIKTI aHCAIT, TiHU
JOCTYPAL KYIISUTY i YCHIHIIBI; SKIHIIIICI COMBLTBIK XKOHE MECCHAHIBIKKA OCT OYP/IBL; YIIIHIIICI
— MOJICPHUCTEP — UCIIaMJIBI KaHa JIOYIPMCH YIJIECTipyre YMThUIIBL. MogepHHUCTEpIiH 0acThI
MaKcaThl JIiH/Ii 3aMaHay! FUTBIM MCH PAlMOHANIBI OJIay asChIHAA KalTa TYCIHAIPY OOJIIBL.
Byn GarbiTThIH HeTi3iH KanaraHnap Karapbsiana ColiT Axmer Xan, XKamanynaun Adranu,
[u6mu Hymanwu ceiaabl TyIFanap 6ap. Makanasa omapabiH KypaHabl TYPaKThI ®KOHE OTIEII
YKiMJepre 0o KapacThIPYhI, XaJUCTEPre KaThICTHI CKEITUKAJIBIK YCTaHBIMIAPHI KOHE UC-
JIAaMJTbI )KaHA TePMECHEBTHKAJIBIK TOCIIICP apKBUIBI KaiiTa MalbIM/IayFa YMTBUIBICTAPEI TaJIa-
Hazabel. Conpaii-ak lllax YonuyianeH peopMaTOpIIbIK UACIIaphl MCH BaThIC FRUTBIMBIHBIH
BIKMAJbl YH/AI MYCBUIMaH MOJICpHHM3MIiHIH OacThl (hakTopiapbl peTiHAe KapacThIPbLIAJbI.
KOpBITBIHABICBIHIA IIHU MOJACPHU3MHIH MOHI HCIIaMIbl TAPUXU TYPFBIIAH KaiTa TYCIHAIPY,
OHBIH HETI31H yaKBIT Tana0blHa OCHiMIICY KaXKETTUTITIHCH TybIH/IaFaHbI alKbIHIAIA b

Tyiiin ce3mep: MonepHU3M, IiH, YHaicTaH, uciam, Coiit AXmMeT XaH, NIapuFar.
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MODERNISM AND RELIGION: HISTORICAL AND
PHILOSOPHICAL INQUIRIES IN INDIA

Abstract

This paper examines the development of Islamic modernism in 19th-century India and its
ideological foundations. The political and historical transformations of the mid-19th century
evoked various reactions among Indian Muslims. Three trends are identified: nostalgia
for past greatness and a call for the revival of Islamic traditions, an appeal to mystical and
messianic practices, and a modernist trend aimed at a rational understanding of religion and
its adaptation to modernity. Modernists sought to reconcile Islam with science and progress,
interpreting religious precepts in light of new conditions. Key representatives of the trend
include Sayyid Ahmad Khan, Jamal ad-Din Afghani, Shibli Numani, Muhammad Igbal, and
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other thinkers. Particular attention is paid to the division of Quranic precepts into permanent
and temporary, their hermeneutic interpretation, and the critical attitude of some modernists
to the hadith. The reformist views of Shah Waliullah Dahlawi and the influence of Western
science played an important role in the formation of ideas. In general, Islamic modernism in
India is seen as an intellectual movement that arose under the conditions of colonial pressure
and religious diversity, the main goal of which was to preserve the identity of the Muslim
community while integrating with modern knowledge and culture.
Kew words: modernism, religion, India, Islam, Sayyid Ahmad Khan, sharia.
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MOAEPHUM3M U PEJIUT'USA: UCTOPUKO-
OPUJTOCOPCKHUE UCKAHUSA B UHINHN

AHHOTAIMSA

B nanHO# paboTe paccMaTpuBacTCs CTAHOBJICHUE HCIIAMCKOTO MOIepHU3Ma B MHauu
XIX Beka U ero ujciHbie OCHOBBHI. [loJIMTHKO-MCTOPUYCCKUE TpaHCHOpMAIIMU CepeIUHBI
XIX Beka BbI3bIBAIN Y MHIUHCKUX MYCYJIbMaH pa3jinuHble peakiuu. BeIIensioTcs Tpu Ha-
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MPaBJICHUS: HOCTAIBIHsI TIO MPOILJIOMY BEJITMUHIO U IPU3BIB K BO3POXKICHHUIO UCIAMCKUX Tpa-
Ui, obpanieHne K MUCTHYECKUM M MECCUAHCKUM MPAKTHKaM, a TaKKe MOJIEPHUCTCKOE
TEUeHHe, HalleJICHHOE Ha PAlMOHAIBHOE OCMBICIEHUE PEJIUTUU U e€ aJanTaluio K COBpe-
MEHHOCTH. MOJIEPHUCTHI CTPEMIIIUCH IPUMHUPHUTH UCIIaM C HayKOH U MPOTPECCOM, UHTEP-
MPETUPYS PEIIUTHO3HBIC TIPETUCAHUS B CBETE HOBBIX yCJIOBUH. Cpeu KITIOUEBbIX MPeIcTa-
putenel TeueHus — Caiinn Axman Xan, [Ixaman an-/{un Adranu, [Ln6mun Hymanu, Myxam-
Mma Mkban u npyrue mpicaurenu. Ocodoe BHUMaHKE YACTISIeTCs Pa3/IeIeHHI0 KOPaHNIECKUX
MPEANUCaHnui Ha MOCTOSIHHBIE U BPEMEHHbBIE, X TEPMEHEBTUYECKOMY TOJIKOBAHHIO, & TAKIKE
KPUTHYCCKOMY OTHOIIICHHIO YaCTH MOJICPHHCTOB K XajaucaMm. BaxkHyro posb B (hopMHpOBa-
HUU HJCH chirpanu pedopmaropckue B3misiabl llaxa Banuymiel u Bo3neiicTBre 3amaqHON
Haykd. B nenom ucnamckuit MonepHusm Munuu paccMaTpuBaeTcs Kak MHTEIUICKTYallbHOE
JIBIDKCHHE, BO3HUKIIICE B YCIOBUSIX KOJOHHAILHOTO AABJICHUS U PEIMTHO3HOTO MHOTOOOpa-
301, [JIABHOM IIEIbI0 KOTOPOTO CTAI0 COXPAHCHUE UICHTHYHOCTH MYCYIbMAHCKOH OOIIUHBI

MIPU OJTHOBPEMEHHON UHTETPAIMK ¢ COBPEMEHHBIMH 3HAHUSIMH U KYJIBTYPOH.
KuioueBble cjioBa: MojiepHusM, penurusi, Munus, ucnam, Caituag Axman XaH, mapuar.

Introduction

Indian Muslims in the mid-19th
century reacted to the political and
historical situation in India in three ways.
The first yearned for the past era of Muslim
world domination and felt the need to be
close to history. They argued that in order
to regain the power of the early centuries
of Islam, it was necessary to revive Islamic
teachings and spread religious values. The
second group turned to messianic and Sufi
paths to forget the bitter feelings of defeat.
The third group, the intellectual Muslims,
did not approve of either of the above
trends. They believed that the Muslim
community needed a new intellectual
transformation. They tried to rationally
analyze their era in order to demonstrate
the relevance of Islam to the new era.
The modernists set themselves two
tasks: first, to identify religious aspects
that represented progress, and second,
to form a new understanding of real life
based on rational thinking and a scientific
assessment of the present. Of course, all
this should not contradict the foundations
of Islam. The main representatives of

this trend are: Sayyid Ahmed Khan
(1817-1898), Jamaluddin Afghani (1837-
1897), Chirag Ali (1844-1895), Shibli
Numani (1857-1914), Maulana Khali
(1837-1924), Sayyid Amer Ali (1849-
1928), Muhammad Igbal (1876-1938),
Abul Kalam Azad (1888-1958), etc. In
general, it can be said that three factors
contributed to the formation of Islamic
modernism in the Indian subcontinent: the
Mu’tazila school, the reformist ideas of
Shah Waliullah Dahlawi, and the scientific
advancement of the West [Kamal, 2018:
480].

Although religious modernism
in India gained particular momentum
from the mid—19th century onwards, the
movement has its roots in the 18th century
scholar and thinker Shah Waliullah
Dahlawi ~ (1702-1767)  [Britannica,
2024]. Islamic modernism in the Indian
subcontinent occupies a special place in
history due to its unique character and
dynamism. There are several reasons for
this. For example, Indian Muslims were
among the first in the Islamic world to be
exposed to Western science and culture



HNCIAMTAHY 3EPTTEWIEPI Frutbivu xxypHan
RESEARCH IN ISLAMIC STUDIES Scientific journal

e lae L) cila jal B &gy

NYU

NUR-MUBARAK

159

Ne3 (07) 2025

NS IX

through Great Britain, which was then
the most developed country in the world.
It is clear that the British influenced the
scientific pragmatism and pragmatism
that are particularly noticeable in Indian
modernists. Moreover, although India
was ruled by Muslims for centuries,
Indian Muslims always formed a
minority alongside religious beliefs such
as Hinduism and Jainism. Moreover,
Indian Muslims and Hindus shared the
same language and ethnicity, and it was
not difficult for them to influence each
other due to the similarity of culture
and daily customs [Ozcan, 2004: 197].
In order not to be absorbed into these
groups and to preserve their religious
identity, Indian Muslims always needed
to be active and vigilant. In turn, they
tried to show special religious zeal even
during the period of British colonialism.

Justification of the choice of the
topic and goals and objectives

The main reason for choosing
the topic of study is the relevance of
the interaction between religion and
modernization processes in modern
society. In the era of globalization,
religion is not only a spiritual and
cultural phenomenon, but also an
important factor in social, political and
civilizational relations. From this point
of view, the study of the religious and
reformist ideas of Islamic thinkers in
India allows us to understand the internal
evolution of Islamic civilization, as well
as the ways in which it adapted to new
historical conditions. In particular, the
views of Sayyid Ahmed Khan, based on
the combination of Sharia and modern
knowledge, are considered an important

intellectual phenomenon that determined
the period of revival of Muslim society.

The main goal of the study is to
analyze the positions of Islamic thinkers
on modernism and determine their
influence in the religious, ideological and
socio-political spheres. In accordance
with this goal, the research work is aimed
at revealing the historical foundations
of religious and reform movements
in India, systematizing the religious
and philosophical concepts of Sayyid
Ahmed Khan, identifying the features
of the interaction of modernization
and Islamic values, and evaluating the
results obtained in the context of modern
religious and social trends.

Scientific research methodology

This research work is based on the
methods of historical-hermeneutic and
comparative analysis. The historical
method allows us to reveal the socio-
political and cultural context of the era
in which the views of Islamic thinkers
were formed. The hermeneutic approach
is aimed at analyzing the content of
Sayyid Akhmet Khan’s works from a
religious and philosophical perspective,
identifying their underlying meaning
and ideological foundations.

The comparative analysis method
was used to compare reformist ideas
in Islam with the general theoretical
concepts of modernism and to connect
religious and ideological trends in
India with similar phenomena in other
Muslim countries. In addition, the
structural-functional approach was used
to assess the social role of reformist
ideas in Muslim society, their impact on
educational, legal and cultural systems.
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The qualitative analysis method was
also used in the course of the study, and
textual sources, historical documents
and Islamic works were scientifically
interpreted.  These = methodological
approaches ensure the validity of the
theoretical conclusions and practical
conclusions of the work.

Main Body

Indian modernists sought to resolve
the contradictions between reason and
faith, religion and science intellectually.
To this end, religion was reduced to a
set of ethical values that distinguished
between good and evil. Both modernists
and traditional scholars accepted the idea
ofareturnto the basics of Islam. However,
views were divided on the question of
what the basics of Islam were and how
to return to them. Modernists believed
that the Quran was the foundation of
Islam, and that returning to the basics
was measured by returning to the Quran.
Modernist thinkers divided the Quranic
rulings into two categories: permanent
and temporary. The former were binding
on all believers, while the latter were
not. In their view, the obligatory rulings
of the Quran included the unity of God,
his attributes, prophethood, revelation,
God’s creation of the world from nothing,
and divine rewards and punishments,
and these were fundamental aspects of
religion. All Muslims must accept them.
The temporary rulings of the Quran
included certain social conditions and
rituals that were described in relation to
the Arab culture of the 7th century. The
validity of these rulings is limited to the
society of that time, and therefore they
are not rules that must be followed by the

entire society at all times. The meaning
of these rulings is determined by the
historical context. Having divided the
rulings of the Quran into permanent and
temporary, the modernists sought to form
a new hermeneutics for its interpretation.
For example, Sayyid Ahmed Khan
named the fifteen permanent rulings
of the Quran as the basis of the new
hermeneutics. The modernists believed
that the issue of «returning to the basics»
of religious faith was of historical
importance, without which religious
reform would not be possible. They
believed that returning to the basics would
purify religious faith from all that was
not fundamental, which had been added
to it by scholars and commentators. It
was also argued that the involvement of
religious scholars in matters unrelated to
the foundation of Islam gave rise to many
religious traditions, which led Muslims to
distance themselves from the essence of
religion and engage in matters unrelated
to religious belief, thus increasing the
ceremonial aspect of religious rulings
and making them difficult for ordinary
Muslims to follow. In turn, the leading
modernist scholar and jurist, Sayyid
Amer Ali, openly criticized the ulama
class and held them responsible for the
above situation. He also considered
religious scholars to play an important
role in interpreting Islam for the interests
of political power and their own material
benefits. Indian modernists themselves
were criticized by traditional religious
scholars for considering the verses of
the Quran separately and giving different
interpretations. Because in this case,
different scholars would have different
interpretations of the same verse.
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In the matter of hadith, a section
of Indian Jadidists were skeptical of
the hadith and sunnah of the Prophet. It
would not be an exaggeration to say that
they considered it an element imposed on
religion later. Therefore, they considered
abandoning the hadith of the Prophet to
be a logical consequence of returning to
the «basics» [Kamal, 2018, 482]. In this
sense, their closeness to the Quranists
can be seen. However, on the other hand,
Jadidists also tried to reconsider the
hadith of the Prophet. Because although
the hadith was not the foundation of
religion for them, it was considered by
ordinary Muslims as the second pillar
of religion after the Quran. Accordingly,
they had to reckon with this fact.

Among Indian intellectuals, the
suppression of intellectual sciences such
as philosophy in the Islamic world was
also discussed. Muhsin al-Mulk (1837-
1907), a prominent representative of
the Aligarh School and a close associate
of Sayyid Ahmad Khan, argued that
in the Middle Ages, when religion and
philosophy came into conflict, the latter
would retreat or be suppressed by force.
He argued that the situation had changed
in the modern era, and that science had
transcended its boundaries and become a
pragmatic system based on evidence and
experience. He also argued that no amount
of pressure or intimidation could dampen
its momentum, and that modern science
had refuted all traditional concepts of
religion. Muhsin al-Mulk therefore
believed that there were only two options
for religion today: either to let religion
«die naturally» or to reinterpret it in
the light of new knowledge and science
[Ahmad, 1967, 112].

After a general overview of the
ideas of Indian modernists, let us now
turn to the Jadidist path and views
of Sayyid Ahmed Khan, one of the
founders and prominent representatives
of this movement. Because his religious
views had a great influence on his
contemporaries and later scholars.
Coming from a noble family, Sayyid
Ahmed Khan served in the East India
Company from 1839. Perhaps because
he had been dealing with the British
since his youth, we see that he was loyal
to the British authorities for most of
his life and treated them with respect.
That is why he fully supported the
British during the 1857 uprising. Sayyid
Ahmed Khan devoted most of his life to
enlightenment and was engaged in the
issue of education among Muslims from
1859 until his death in 1898.

It can be said that Sayyid Ahmed
Khan’s cooperation with Britain was
based on rational reasons based on self-
interest. In this way, he tried to soften the
British government’s policy towards the
local population. He achieved this goal
to a certain extent in the 1870s.

He believed that there was no
need for Indian Muslims to oppose
British rule as long as they were free
to practice and propagate their religion.
He believed that even if another Muslim
country invaded India, it should not be
helped. However, he avoided directly
answering the controversial question
of whether India was Dar al-Islam (the
land of Islam) or Dar al-Harb (the land
of non-Muslims) [Ahmad, 1967, 33].
He seems to have been skeptical about
the religious basis of both concepts. For
example, in his book «Review on Dr
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Hunter’s Indian Musulmansy, written in
response to the work of an Englishman
named Dr. Hunter, he argued that the
concepts of Dar al-Harb (the land of
non-Muslims) and Dar al-Islam (the land
of Islam) do not appear in the Quran and
authentic hadiths. Because Dr. Hunter
wrote in his book that Muslims were
obligated to wage jihad against the
British in accordance with their beliefs.
Sayyid Ahmed Khan opposed this idea
and wrote that jihad was not obligatory
as long as a Muslim’s faith, property,
security, and right to freedom of worship
were protected (even if Muslims were
not in power) [Khan, 1972, 38-40].
Sayyid Ahmed Khan believed that
politics should be separate from religion.
In his opinion, Muslims have never
conducted politics based on revelation in
history. The Prophet Muhammad himself
made decisions on various worldly
issues after consulting his companions.
In other words, both the Quran and the
Hadith left Muslims with great freedom
in making policies [Oz, 1989:74]. He
believed that Muslims needed three
things to overcome the current difficult
situation: 1. Adopt Western science and
education systems and create a new
educational center on the European
model; 2. Provide arational interpretation
of religion and holy books in an era full
of changes; 3. Try to bring the rulers
and Muslims closer together [Ozkan,
2003: 150]. Sayyid Ahmed Khan, who
was not a supporter of political Islam,
did not support pan-Islamism, and even
considered it a dangerous political trend.
Instead, he advocated the preservation
of the status quo in India, and over time
he became an active supporter of British

rule in India. Sayyid Ahmed Khan even
called the British government in India
«the most wonderful thing that has ever
happened in the world». He praised the
king’s rule and thanked him for bringing
civilization to India [Speeches and
Addresses, 1898, 24].

In 1884, Sayyid Ahmed Khan
proposed a political project of a tripartite
alliance consisting of Indians, Muslims,
and British. Because, in his opinion,
peace would not prevail if only Indians
or Muslims ruled the country, it was very
important for another nation to establish
power in the Indian subcontinent. He
also believed that the peace that the
British were enjoying should be taken
advantage of. Sayyid Ahmed Khan
supported the Turks in cases where it
did not conflict with British interests.
In 1870, he praised the Ottoman Sultan
Abdulaziz, describing him as «the
defender of the Caliphate.» However,
later, when the British policy towards
the Turks began to develop in a hostile
direction, his position also changed. For
example, as a result of this, he did not
recognize the Ottoman Sultan Sultan
Abdulhamid II as the Caliph, and
declared that the Caliphate period ended
with the first four Caliphs, and that the
Muslims of India would submit to the
British government [Ahmad, 1967, 125].
However, Sayyid Ahmed Khan’s close
associate Shibli Numani took a different
position on politics from Sayyid Ahmed
Khan. He did not hesitate to criticize
the British and actively supported the
Ottomans and their Caliphate. In general,
Indian modernists mainly supported
secular and serious politics. However,
the famous Jadidist Afghan Jamaluddin
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Afghani (1837-1897), who lived for a
while in India, was of the opinion that
it was necessary to fight against Pan-
Islamism and the colonial policies of the
West [Kamal, 2018, 486].

Sayyid Ahmed Khan’s visit to
Great Britain in 1869 was one of the
most significant events in his life. This
journey, which he made with his sons
Hamid and Mahmud, enriched him with
new ideas and significantly influenced
his worldview. Sayyid Ahmed Khan,
who spent seventeen months there,
mainly studied the structure and system
of English universities. The deep
impression he had on himself after
returning to his country can be seen in
his writing in January 1970: «If people
do not seek the light of the Quran and
reliable hadiths and do not carry religion
and modern science together, then Islam
will disappear in India» [Ahmad, 1961,
59]. That is, he believed in the power of
Islam to lead people out of darkness and
into civilization. Only Muslims need to
correctly understand the two foundations
of Islam and be able to apply them in
their daily lives. Another project he
undertook after returning from the trip
was to start a magazine called Tahzu’ib-
ul-Akhlaq (Enhancement of Morality).
Through this magazine, he promoted
modern science and his modernist
views among Indian Muslims. In 1875,
he founded the Mohammadan Anglo-
Oriental College in Aligarh, a college
that taught according to the Western
system [Oz, 1989, 73]. In this way, he
realized his greatest dream and plan to
open a modern educational institution.
Aligarh College became the main school
and center of Indian modernists. Indian

Muslims called the graduates of Aligarh
College as well as those who followed
in the footsteps of Sayyid Ahmed Khan
«Aligarchists». The opening of Aligarh
College was financially and ideologically
supported by Lord Lytton (1831-1891),
the British governor of India. Initially,
some of the teachers of the college were
famous orientalists of the time. For this,
the institution was criticized by other
Muslim scholars [Eren, 1989, 460].

As the main representative of the
Indian Jadidists, if we touch on the
religious ideas and conclusions of Sayyid
Ahmed Khan, we can say that he was
dissatisfied with the attitude of Muslims
towards their religion. In this regard, he
expresses his opinion as follows: «Islam
is not a visible idol. The authority of
Islam increases through the behavior and
examples shown by Muslims. Muslims
have tarnished the authority of Islam,
and people have even hated it. I hope
that Muslims will acquire good qualities,
maintain good habits and common sense,
correct their circumstances and develop
their personalities. In this way, they will
be able to show the world a pure image
of Islam» [Muhammad Abdu, 2021,
105]. Sayyid Ahmed Khan proposed that
for this purpose, new heights should be
conquered, innovation should be sought,
and action should be taken in line with
the times. For example, he believed that
a new approach should be taken towards
Islamic teachings such as figh, ageedah,
kalam and tafsir and their foundations,
and in this regard, India needs its own
Martin Luther. In this regard, he first
argued that Islamic thought needed to be
reformed, which, in his opinion, could be
achieved by returning to the foundations
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of Islam and interpreting these
foundations with reason. He rejected any
world that contradicted reason, for which
reason took precedence in various ways
of acquiring knowledge. Religious faith
remained in a certain secondary position.
He refused to accept all the amazing
things that were beyond reason, except
for God. Instead, he called on Muslims
to arm themselves with science-based
knowledge and turn to the Western
educational process. He also argued
that since nature is a creation of God,
trying to explain it scientifically does
not contradict religious faith, and that
the work of God (nature) and the word
of God (the Quran) can never contradict
each other [Kamal, 2018: 480]. He
argued that there was no difference
whether the words of God were conveyed
to the Prophet Muhammad through the
angel Gabriel or directly to him. Allah is
omnipotent and has many attributes, but
God has created natural laws that beings
obey at His will. Therefore, there can be
no ruling in the Quran that contradicts
the laws of nature, and the eschatology,
angelology, demonology, and cosmology
of the Quran are not contrary to scientific
thought [Ahmad, 1969, 13]. And in the
journal Tahzib al-Akhlaq, his colleague
Chirag Ali wrote that the Quran speaks
of nature and natural laws, which in
itself can serve as a basis for creating a
theology of nature.

Sayyid Ahmed Khan -considered
religious and worldly affairs separately.
He believed that religious matters were
based on revelation and therefore did
not change, while worldly matters
were dynamic and constantly changing.
However, in the Islamic world, worldly

matters themselves were based on
Sharia and elevated to the level of text,
and this was primarily the responsibility
of the scholars, whose views on the
interpretation of Sharia over time
became Sharia itself, and as a result,
it was declared that the door to ijtihad
was closed. However, with the passage
of time, due to the changing and
complex needs, the demand for ijtihad
also increased, and for this reason, he
believed that figh (Islamic law) should
also be reviewed and studied, and the
door to ijtihad should always be open
[Ozcan, 2004, 201].

Sayyid Ahmed Khan was probably
most concerned about the issue of kalam
(faith) in religious matters. He was
dissatisfied with the kalam (religious
doctrine) that had developed at that time.
He argued that the methods developed by
medieval theologians and Mu’tazilites
against Greek philosophy could not
respond to modern science, and therefore
it was necessary to create a new theology.
In his commentary book, Tahrir fi usul-
t Tafsir (Correction of the Method of
Tafsir), he outlined the foundations of
modern theology. In his opinion, the
new theology system should be based
on the following three values: 1. Allah
is the absolute creator and the act of
creation continues to this day; 2. Allah’s
existence is found in reason; 3. There
can be no contradiction between Allah’s
creation (nature) and Allah’s word (the
Quran) [Ozcan, 2004, 200]. As we have
already mentioned, the Indian Jadidists
also had a critical attitude towards the
hadiths of the Prophet Muhammad. In
this regard, they were often concerned
not with the concept of the hadith itself,
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but with their text and the way they were
transmitted, in other words, with their
reliability. In this regard, they argued
that it was impossible to verify whether
the hadith texts were transmitted exactly
as the Prophet Muhammad said them. In
turn, Sayyid Ahmed Khan’s view of the
hadiths of the Prophet was also based on
doubt. According to him, although experts
examined the narrators who transmitted
the hadith, they did not examine the
transmitted texts themselves. However,
not all Indian modernists shared the same
opinion regarding the hadith tradition.
For example, Maulana Khali, a student
and biographer of Sayyid Ahmed Khan,
did not reject all hadiths. He divided
them into two categories: those related
to the permanent rulings of the Quran
and those related to the problems of the
Prophet’s Arab-Muslim society. He did
not consider the second type of hadith
to be obligatory for Muslims to follow
[Kamal, 2018, 483]. In general, both
Sayyid Ahmed Khan and his ideological
partner Chirag Ali believed that before
considering hadiths as a source on which
to rely for solving legal issues, they
should be subjected to scientific and
rational filtering and verification. He
also refused to accept [jma’ as a religious
foundation [Ahmad, 1969, 13].
Regarding the issue of revelation,
among modernists, revelations in the
category of revelation and revelation
were considered as the product of a
certain ability of the mind, manifested
in some individuals, such as prophets.
And the fact that revelation is a direct
knowledge given to man from God
was denied. As a result of the rational
understanding of religion, miracles

(the miraculous things performed by
prophets) were also denied, because they
contradicted the laws of nature (Kamal,
2018, 480). In turn, Sayyid Ahmed Khan
believed that miracles such as the parting
of the sea by the Prophet Moses and the
transformation of his staff into a snake,
as well as religious concepts such as
angels, devils and jinn, should be given
rational reinterpretations. He believed
that the Quran is perfect and therefore
cannot be changed, but not all the issues
it contains are directly related to religion.
The Prophet Muhammad was also a
human being, and his words and actions
regarding worldly affairs should not be
accepted at the level of the ruling of the
sacred text. No one disputes the things
written in religious texts about faith and
worship, but the topics about public life
are not sacred. The views of religious
scholars on various political, social
and economic issues have acquired a
religious character during the transfer
from one generation to another and have
become sacred texts. In this way, he
argued that religion has become stable
[Ozcan, 2004, 200].

After dividing the Quranic rulings
into permanent and temporary, Indian
modernists have classified issues such
as polygamy (multiple wives), slavery,
gender equality, human rights and
riba (usury) as temporary rulings of
the Quran and have tried to reconsider
them. For example, Sayyid Ahmed Khan
argued that polygamy is not permitted
in his interpretation of the verses in the
Quran. One of his students, Mumtaz
Ali, sought to protect women’s rights
through education and founded the first
Islamic journal on women’s rights in



NY1

NUR-MUBARAK

166

Ne3 (07) 2025

s

UCJTAMTAHY 3EPTTEWIEPI Fruibimu xxypHa
RESEARCH IN ISLAMIC STUDIES Scientific journal

Lpale Alae Lpadlal) il jal) B &gy

India, Tahzibul-ul-Niswan (Women’s
Development), under the auspices of her
teacher’s journal Tahzibul-ul-Akhlaq.
Theissue of slavery was also re-examined
by the Jadidists, who dismissed it as a
phenomenon incompatible with reason
and the new era. They tried to justify this
by arguing that the institution of slavery
in Islam and the freedom of choice in
man cannot coexist. They also argued
that although man is free, it is illogical
for him to be in slavery at the same time,
and therefore the Quran cannot contain
contradictory rulings [Kamal, 2018,
482].

One of Sayyid Ahmed Khan’s
closest associates, Chirag Ali (1840-
1895), was largely interested in social
and ethical issues. Chirag Ali’s book
Proposed Political, Legal, and Social
Reforms in the Ottoman Empire and
Other Mohammedan States, published
in 1883, is one of the earliest works
on religious modernism in India. He
held more radical views on political
and social issues than Sayyid Ahmed
Khan. He argued that the Quran had
both immutable and modifiable aspects.
Chirag Ali, who denied the existence of
a necessary connection between religion
and social life, argued that the Prophet
Muhammad’s actions and words on
social issues were irrelevant to religion.
The thinker suggested that Muslims,
because they did not understand their
religion and could not keep up with the
times, were lagging behind in socio-
economic aspects, and that Muslim
countries should not waste time and
benefit from the results of modern science
and the achievements of the West. For
example, he supported the widespread

implementation of banking and financial
systems in Muslim countries. He
concluded that the prohibition of usury
in the Quran was a ruling that was made
for the time of the Prophet and was
limited to that time [Ozcan, 2004, 203].
The issue of fate in Islam was not
left out of the attention of the Indian
Jadidists. This was a topic that had
been the subject of many disputes
between Mu’tazilites and theologians
in the Middle Ages. In turn, the Muslim
modernists of India categorically rejected
the doctrine of fate. But they did not
all unanimously, like the Mu’tazilites,
claim that man has complete freedom of
choice. A certain part of the modernists
remained under the influence of
scientific determinism, which became
popular in the 19th century, in other
words, the theory of understanding
real life through causal relationships
between events in nature and history.
In general, the question of whether
man has freedom of choice or whether
everything is decided for him divided the
modernists into three groups: some of
them advocated scientific determinism,
others rejected it and supported a lighter
form of determinism that left man free
to choose, and the rest, one can say,
accepted the doctrine of complete
freedom of choice [Kamal, 2018, 483].
Scientific determinists such as Sayyid
Ahmed Khan, Maulana Khali, and Shibli
Numani interpreted the universe (except
for the idea of creation from nothing)
on an onto-theological basis, following
Aristotle’s example. God is the creator,
the First Cause of the universe and
man, but because of the chain of cause
and effect, God is not directly involved
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in individual life. Events in nature and
history occur according to natural laws
and are determined by natural causes.
This interpretation has two meanings:
first, God does not intervene in the lives
of individuals and the course of history;
second, events in the world do not occur
according to a pre-ordained plan by fate
or the Creator, but all this happens only
through natural causes. Sayyid Ahmed
Khan believed that certain verses in
the Quran specifically indicate that
the Creator is the First Cause and that
all other causes exist only through the
Creator. However, another section of
modernists disagreed with this view.
They argued that scientific determinism
leaves no room for human freedom of
choice. For example, another prominent
Jadid Muslim scholar, Jamaluddin
Afghani, tried to adopt a lighter form of
determinism, like the Ashgaris, between
fate and free will. In short, the Aligarh
scholars, led by Sayyid Ahmed Khan,
pursued a scientific determinism against
the traditional scholars and aimed to free
the minds of Muslims from the shackles
of fate [Kamal, 2018, 484].

Shibli Numani, a prominent
representative of Indian modernism
in the second half of the 19th century,
believed that just as Muslim scholars
in the early era of Islam opposed Greek
philosophy, modern theologians also had
a duty to respond to modern atheism. In
his opinion, religion is not only about
faith and worship, and accordingly,
theology should also include topics such
as freedom, human rights, and the status
of women [Ozcan, 2004: 203]. Shibli
Numani argued that it is necessary to
benefit not only from the scholars who

lived in the ecarliest eras of Islam (the
Age of Wisdom), but also from the
works of all scholars in various fields
throughout Muslim history. In addition,
according to Shibli, Muslims tend to
see their backwardness, laziness and
failure as fate. The thinker actually
disagrees with the above opinion, stating
that Allah Almighty has given a certain
level of freedom to the human being and
that man is responsible for his actions
[Ozervarl, 2010, 127].

Shibli  also  discusses  the
metaphysical issues in Islam and tries to
logically justify their truth. In this verse,
he gives the example of the phenomenon
of dreams for atheists who do not
believe in resurrection after death and
the afterlife. No one can deny dreams.
People can travel to different places
in their dreams that they have never
imagined. Similarly, he concludes that
prophets and saints can also talk about
the afterlife and the unseen world. He
tries to explain the issue of punishment
and reward in terms of cause and effect.
Just as poison kills and medicine cures in
the material world, so it is in the unseen
world. It is impossible for the soul to
remain unaffected by good and bad
deeds. He writes that the joy that the soul
experiences as a result of good deeds
and the hardship that it experiences as a
result of bad deeds are called reward and
punishment in religion. Shibli argues
that Islam was originally a simple and
transparent religion, but over time, later
generations added various things to it
and made it more complicated, and the
science of kalam became the core of the
problems in the religion. Shibli believes
that even the early Muslims would not
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have been able to understand Islam,
which was so entangled in such a tangle.
According to the thinker, although ijtihad
was encouraged since the time of the
Companions, later imitation dominated
the religion. Although it is stated in the
books of kalam that «Imitation is not
allowed in faithy, this phrase lost its
meaning in later times [Ozervarli, 2010,
128].

In 1894, the Council of Ulama
(Nadwatul Ulama) was established in
Lucknow on the initiative of Shibli
Numani and a group of scholars. This
council was seen as an organization
that took a middle path between the
extreme secularism of Aligarh and the
extreme conservatism of the Deobandi
and planned to unite Muslim scholars
of different views in India. On the basis
of this council, the foundation of the
Darul Uloom Nadwatul Ulama religious
institution was laid in 1898.

The  Aligarhites viewed the
establishment of the Ulama Council
positively.  Realizing  that  group
collectivism was more necessary
than individual initiatives in religious
education, they supported the need for
a council that would bring together
different views. In general, modernists
themselves later realized the dangers of
studying modern teachings in depth, and
therefore believed that it was necessary
to maintain a balance with religious
knowledge. Otherwise, the youth, fed
up with the purely rational science of
the West, could fall into pessimistic
skepticism, apostasy and atheism.

Shibli Numani, who had been
actively involved in the work of the
Ulama Council since 1904, came under

the influence of Pan-Islamism in 1908
and opposed the Aligarhites. The Ulama
Council, which was initially planned as a
moderate organization, gradually moved
away from the modernism of Aligarh
and towards religious conservatism.
Thus, over time, the council became no
different from the Deoband school. In
1920, the members of the Ulama Council
agreed to adopt a position that rejected,
in particular, the rationalism of Sayyid
Ahmed Khan and the Aligarh modernists
[Ahmad, 1967, 112].

Conclusion

In the second halfof'the 19th century,
we saw the rise of Islamic modernism in
the Indian subcontinent. Innovative ideas
and revolutionary views were expressed
regarding Islam. The ideas of Jadidism
and religious innovation also spread to
other countries of the Islamic world,
such as Crimea, Egypt, and the Levant.
However, Jadidism in India stands out
for its exceptional ideological boldness
and acquired a unique character. There
are several reasons for this. First, Indian
Muslims were among the first among the
Ummah to become acquainted with the
most advanced Western civilization of
that time. The British had been present
in India since the 16th century through
the East India Company. Then came the
policy of colonization, Western-style
colleges began to open, a new culture
was established, etc. Thus, Indians
absorbed and became acquainted with
the fruits of modernity from an early
age. The British, who were called the
«masters of the seas», brought them
rationality, systematic thinking, and
coolness. It can be said that this had a
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significant impact on the nature of future
religious modernism. Secondly, after
the unsuccessful uprising of the Indian
people against the British in 1857,
the political situation in the country
deteriorated significantly. India officially
came under the rule of the British Empire,
and British rule was consolidated. The
Indian nation, which had been ruled by
the descendants of Babur for centuries,
was besieged by a huge Christian
state. Muslims lost their centuries—old
political and social dominance. On the
one hand, Christian missionaries and
on the other, Hindu religious leaders
oppressed Muslims. At this point, the
Muslim minority needed new religious
ideas and an educational system so that
they would not be swallowed up between
the majority of Indians and Western
Christianity/secularism.

During this period, it can be seen that
the religious revival in India developed
mainly in several directions. Religious
modernists, traditionalist Deobandi
and fundamentalist Hadith scholars.
Modernist scholars did not oppose British
rule, but actively supported it and sought
to benefit from British knowledge and
science. Muslim intellectuals believed
that Muslims should either prove that
modern science was incompatible with
Islam or that Islam was not incompatible
with it. In other words, if modern science
could not be proven to be incompatible

with Islam, they believed that it was
best to accept it. However, the religious
ideas of the progressive Jadidists led by
Sayyid Ahmed Khan were not accepted
by the Muslim elite in India, and even
their entire ideas were rejected. Perhaps
their ideas were too radical, or perhaps
Indian Muslims at that time were not yet
ready to accept revolutionary ideas in the
religious sphere. In any case, it is worth
noting that ideas such as reinterpreting
the structure of the Prophet’s Sunnah and
describing miracles as metaphors are
views that are shocking to the Muslim
community of today, let alone the
Muslims of the 19th century.

Islamic modernism, as a reformist
movement, aimed to interpret the
dogmas of religion in the light of reason
and to change the religious views that
had been formed by medieval scholars
but had now become entrenched. It
aimed to bring Western science and
to equalize the window of the Muslim
world with the modern era. But Islamic
modernism did not spread widely. It
could not go beyond the level of a topic of
discussion among Muslim intellectuals
and academic circles. Nevertheless, the
views of the Indian modernists of the
19th century had a great influence on the
later generation of Pakistani thinkers,
such as Muhammad Igbal and Fazlur
Rahman, who left a special mark on the
intellectual history of Islam.
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