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PREFACE TO THE FIRST EDITION

In the following pages a systematic attempt has been made to study
the religious policy of the Mughal emperors from the original re-
cords of their reign. I have tried to approach the subject with
sympathy and understanding. If I pass judgement, it is because
no study of the subject can be complete without doing so.

I'am grateful to the authorities of the Royal Asiatic Society of
Bengal, the Khuda Bakash Oriental Public Library, Bankipur, the
Muslim Univérsity, Aligarh, the Punjab Public Library, Lahore,
the Punjab University, Lahore, and the Imperial Record Office,
Calcutta for their kindness in allowing me to use the manuscripts
and printed materials in their fossession. 1 am thankful to M. M.
Rai Bahadur Pandit Gori Shankar Ojha who very kindly allowed
me access to all his valuable collections of books, manuscripts and
advance copies of some of his works. Sir Jadunath Sarkar placed
at my disposal his unique collection of manuscripts and printed
works on the period and gave me every facility for carrying on my
work. To their Highnesses, the Maharana of Udaipur, the Nawab
of Rampur, and the Maharaja of Bikaner, I am grateful for their
kind permission to examine relevant historical material in their
possession.

I have not given any daqtailed description of the books‘and manu-
scripts listed in the Bibliography as I have already described most
of them in my A Bibliography of Mughal India.

Srr RaM SHARMA
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CHAPTER 1
INDIAN GOVERNMENT DURING THE SULTANATL

UnpEr the Sultanate India was held in subjection mainly by the
military strength of her rulers. The Sultans and their governors
maintained whatever peace they could, collected the land revenue
and other taxes, and werg otherwise content to leave their subjects
alone except where religious policy was concerned. The Sultanate
in India wa? based on the distinction between its Hindu and
Muslim subjects. The Muslims formed the ruling caste. Naturally,
the position of the Hindus differed in many respects from that of
their Muslim neighbours. Ahkah-ul-Saldtinya of the Almawardi lays
down G compulsory stipulations for non-Muslims living under a
Muslim ruler: (i) no criticism of the Quran, (ii) nor of the
Prophet, (iii) nor of Islam, (iv) no marriage or adultery with
Muslim woman, (v) no seduction frof the true faith, and (vi) no
help to the enemies of Islam. The non-compulsory demands in-
clude a special dress for non-Muslims, prohibition agajnst religious
propaganda among Muslims, the sounding of ‘Nagus’ so loudly as
to reach Muslims ears, building houses higher in height than
neighbouring Muslims houses, drinking in public and riding fine
horses and the stipulation that they should bury their dead without
openly chanting religious prayers. The building of new temples
could be prohibited. The non-Muslims were permitted to have their
cases decided by their own judges (Qazis)!

Distinction between the Status of the Hindus and the
Muslims : the Jizya

The foremost among these distinctions was the pavment of a
special tax, the Jizya,* which had always to be paid personally.3
The Fatawa-i-‘Alamgiri, a digest of Muslim law prepared under
Aurangzeb, but embodying carlier practices, recognizes two types
of the Jizya.* One was the payment of an agreed-upon amount by
the ruler of a territory or the people thereof. It did not always
mean an additional tax, because the amount could well have been
paid out of the existing sources of revenue. But in the territorics
directly under Muslim rulers the Jizya was levied on individual
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2 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

tax-payers and its amount had to be individually assessed. Except
probably in the earlier days of the Muslim occupation of India, the
Jizya seems to have been levied directly. Even when new territories
were conquered or vassal princes subdued, it was not customary to
make any bargains with them so far as the payment of the Jizya
was concerned. If the new territory formed a part of the dominions
of a Muslim ruler, its inhabitants were expected to pay the Jizya
according to the rates prevailing elsewhere. If a prince was made
feudatory, he was expected to pay a tribyte which, though it might
have originally included the Jizya, was now, only the sign that he
had accepted an overlord. His subjects were not expected to pay
the Jizya which seems to have been levied only in the territories
directly under Muslim rulers. At first Brahmans were exempted
from the payment of this tax; but iix Feroz Shah’s reign it was dis-
covered that it was unreasonable to tax the humble followers of a
religion in this fashion and not the leaders who instructed the
people. Brahmans therefore were ordered to pay the Jizya.® There
were times when an exceptionally enlightened monarch, like
Zain-ul-‘Abadin (1420 to 1470 a.p.) in Kashmir, remitted the Jizya.®
As we have discussed below,? the Jizya was a very heavy burden
to the masses. But it was not its burden alone which was irksome.
It was a badge of inferiority round the necks of the unfaithful
reminding them constantly that they formed a subject people under
an alien ruie. The payment of the Jizva guaranteed the non-
Muslim subjects a second class citizenship in the state. The non-
Muslims were invariably prohibited from criticising the Quran,
the Prophet and Islam. They could not marry a Muslim and for-
feited the protection granted to them on committing adultery with
a Muslim woman. Similarly they were not allowed to make
converts. Old temples were not to be repaired nor new temples
built. The ruler could prescribe a special dress for the non-Muslim
and forbid them from riding good horses. Their religious ceremonies
had to be performed in such a way that neither Muslim eyes nor
ears could be profaned thereby. They could be prohibited from
building houses higher than those of their Muslim neighbours.®

Pilgrimage Tax

The Jizya was not the only additional tax imposed on the non-
Muslims. Most Muslim rulers collected a pilgrimage tax at Hindu
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places of religious fairs. As we shall presently see, it represented a
compromise between the strict injunction of the Muslim law not to
tolerate public celebration of non-Islamic practices and the desire
of a vast Hindu population to perform their religious rites. Under
a pious Muslim king, like Feroz Shah Tughlaq, this source of profit
to the Muslim State from an unholy source was sacrificed to the
stricter demands of the Muslim law.?

An ‘Ala-ud-Din would sometimes improve upon the injunction
of his theologians and order a scheme of confiscatory taxation leav-
ing the Hindus only their daxlv needs. But ordinarily, the Hindus
paid the Jizya and the pilgrimage tax as additional taxes. The Jizya
could not be avoided, but the pilgrimage tax need nothave been paid
by those who attended no fairs. Tl Jizya was a regular annual tax
whereas the pilgrimage tax was an occasional one. The Jizya was
paid only by all non-Muslims living in Muslim territories whereas
the pilgrimage tax was paid by all who visited places of pilgrimage
situated in the Muslim States. As vatious ceremonies connected with
deaths in families had usually to be performed at certain holy
places, most Hindus paid the tax. Feroz Shah’s order prohibiting
these fairs, however, would lead us to believe that the village fairs,
which formed so important a part of mediaeval economic and religious
life and which were held in most places at certain times of the year,
were also made a source of income to the State. If that were so the
pilgrimage tax would almpst be as universally paid as the Jizya.

Public Religious Worship

The payment of the Jizya and the pilgrimage tax was intended
to ensure the free exercise of their religion to the non-Muslims. But
this was limited to private worship alone. Public worship of Hindu
idols was forbidden. It is difficult to say definitely how far this
injunction was enforced and obeyed. In villages, where there were
hardly any Muslims, it would have always been possible to carry
on the worship of the village gods as before. Of course, there might
have been chances of trouble if a zecalous Qazi in a neighbouring
town heard of such ‘malpractices’. The Muslim chroniclers record
very few cases where the Hindus were punished for open and public
worship of their gods, thus offending the eyes and ears of the faith-
ful. This might either mean that orders were usually obeyed and
therefore no cases of defiance are recorded or that though the orders
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were disobeyed, it was only under pious kings like Feroz Shah, that
their defiance was punished. It would be safer to hold that some
attempt at the enforcement of the law against Hindu worship must
have been made. How often this led to clashes in the important
towns and cities, where Muslim officials usually resided, we have no
means of judging.

This, naturally, implied denial of any extension of the existing
facilities for such worship. Thus it was held that the Hindus should
not be allowed to build new public temples or to repair old ones.
Again, it is difficult to decide how far this was insisted upon in all
parts of Muslim territories. Perhaps again, only in big cities where
Muslim officers were present and where a considerable number of
Muslims lived, the building &f new public temples was strictly
prohibited. It should be borne insnind, however, that this did not
mean denial of religious worship. Oftener than not, the houses of
the well-to-do Hindus contained temples of sorts where they, as
well as their humbler brethren, could worship their gods. Public
temples mainly existed in ptaces which were sanctified by centuries
of religious traditions. Such new places were not likely to appear
in the Muslim period. Hinduism at this time had become an indi-
vidual religion where opportunities for co-operate public worship
were not many. Of course cases of public temples being destroyed
or desecrated at the time of the fresh conquest of a territory—as
witness Ferez Shah Tughlaq's desecration gf the temples at Kangra,10
and Jagannath Puril'—stand in a class by themselves and were
taken as a sign and a proclamation of the Muslim conquest of
non-Muslim territories. The restriction on the building of new
temples was interpreted as a restriction, if not the denial, of already
existing opportunities for public worship. Sometimes a particularly
pious Muslim king, like Sikandar Lodi, would have a fit of reli-
giosity and desecrate or destroy even existing temples'? in peaceful
times. Religious festivals like the Holi or the Dipavali, raised problems
which might sometimes have proved obnoxious to the more orthodox
among the Muslim rulers. The Muslim chroniclers, however, are
mostly silent on these questions and as we have no other original
records of the period, we have to be content with their accounts.

Public Services

The third distinction between the Hindus and the Muslims
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appeared in the public services. Revenue records were usually kept
in Hindi except probably at the headquarters. This implied the
employment of a large number of Hindus in the revenue department.
Of these many were paid, not by the state, but by the cultivators
themselves.’® It would not be, therefore, right to consider them
public servants; they were servants of the community. The lowest
state officer in the revenue department seems to have been the
officer-in-charge of a Parganah and it is extremely doubtful whether
Hindus were ever employed® in large numbers in this or other
higher offices. Qrdinarily, it would be safe to assert, that the Hindus
were excluded from all except the lowest posts in the state. On the
military side, it was customary &t one time to employ Hindu
soldiers. The Ghaznavids had comtingents of Hindu troops under
them. There is no reason to believe that the practice completely
disappeared under the Sultanate. We have, however, to remember
that pre-Mughal Muslim dynasties ir? India did not last very long.
Three centuries saw the rise and fall of nine dynasties. Thus every
dynasty had to employ only such soldiers and commanders as com-
manded its confidence. This would, sometimes, restrict their
choice even to particular sections of Muslims. It is saée to hold,
however, that Hindus were usually excluded from all high oflices
and were employed otherwise only when their employment was
unavoidable.

Sumptuary Laws

The fourth distinction existed in the sumptuary laws that were
sometimes enforced. As the Fatawa-i-Alamgtri declares,'* the Hindus
were not to be allowed to look like the Muslims. This, as in
the hands of ‘Ala-ud-Din, meant the enforcement of certain
restrictions. The underlying principle was that the Hindus should
look humble and should provide no occasion for creating trouble
for their Muslim rulers. ‘Ala-ud-Din forbade Hindus to wear rich
dresses, ride horses, and drive in carriages and palanquins. Ghias-
ud-Din Tughlaq very nearly did the same. But these orders clearly
sound exceptional. Sometimes the Hindus might be asked to wear
distinguishing marks on their new dresses so that they might not
be mistaken for Muslims.

These restrictions, when and where enforced, must have been
confined to the cities where alone there was any danger of the
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Hindus emulating the Muslims in their dress and ways of living.
In the villages where the Muslim population was small, the Hindus
were probably not subject to these restrictions.

Law of Blasphemy

There were also laws against blasphemy.!® The unreasonable
extent to which these could sometimes be carried is well illustrated
by the fate of a Brahman who was beheaded under Sikandar Lodi
for maintaining that Hinduism and Islam were both true.!¢

Afostasy
0

Conversion of Muslims to Hinduism or the reconversion of Hindu
converts to Islam was not usually permitted. Sometimes there were
exceptionally tolerant rulers, like Zain-ul-‘Abadin in Kashmir, who
were prepared to allow allk Hindu converts to Islam to return, if
they wished, to their original faith. But this tolerant attitude was so
exceptional that a story had to be invented proving him to be a
Hindu recluse who had projected his own soul into the dead body
of the king on his death-bed.'? Usually this prohibition must have
been strictly enforced as it would have been considered highly
objectionable in a Muslim king to encourage or tolerate apostasy
which was a capital offence. But Chai'tanya reconverted the chief
minister and the Mir Munshi Husain Shah of Bengal (1493-1518)
to Hinduism. He also reconverted Bijili Khand and Haridas to
Hinduism. A group of Pathans was also admitted into the charmed
circle of Hinduism.18

Occastonal Persecutions

Under some Muslim rulers there were series of fierce persecutions.
Forced conversion to Islam took place, sometimes in thousands, as
it did under Sikandar Butshikan of Kashmir. Those who defied
their fanatic persecutors were slain or had to seek safety in death.!?
Jalal-ud-Diu of Bengal (1414 to 1430), a convert himself, with a
new convert's zeal, forcibly converted hundreds of his Hindu
subjects and persecuted the rest. Most of the Tughlagqs possessed
a persecuting strain and Sikandar Lodi suffered from the same
defect.? It is consoling to find, however that very few Muslim
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rulers tried to play the part of fanatical persecutors.
Hindus under the Sultanate

This seems to be a formidable count. But we have to remember
that all these manifestations of religiosity were not always to be
found together. Generally the Muslim rulers were content if the
Hindus paid the Jizya and the pilgrimage tax and did not make
any attempt to force their svealth or their beliefs on the notice of
their Muslim rulers. Of course, the Hindus were not usually allowed
to make converts. They were certainly denied any share in the
higher appointments in the stafe but they held the monopoly of
many petty offices in the revenue and accounts departments.
Secondly we have to remember that we are dealing with circum-
stances which were universal in the Middle Ages and for many
vears after. The position of the ;Hindus in India was generally
much better than that of many communities in Europe whose faith
differed from that of their rulers. Roman Catholics in Ireland
form an instructive parallel. After the Reformation the majority
of the population was Roman Catholic under Protestant rulers.
Yet their faith was penalized; they were excluded from the higher
appointments and they were aliens in their own country. Nor was
the position of the Roman Catholics in Protestant England ever
enviable. Even under the prudent Elizabeth, the Roman Catholics
could abstain from attendance at Protestant churches by payment
of a fine alone, which was parallel to the Jizya of Muslim
India. The position of the Protestants in the Netherlands under
Spanish Roman Catholic rulers 1urnishes an interesting illustration
of religious intolerance of these times. The state was long sub-
ordinate to the church and it was considered to be a sin if its
institutions were not used for the propagation of the state religion.
Thus the religious policy which governed Muslim politics in India
till the beginning of the sixteenth century was nothing singular.
It was but one example of the intolerance and fanaticism which
characterized the period and which continued elsewhere even
long after that date. The only exception was the general policy of
the Hindu rulers in India who usually did not interfere with their
subjects’ religions and did not indulge in persecution.
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NOTES

1 Qazis, p. 116.

3 When the Jizya was first levied by the Prophet in 9 A.H., it included a
Jland tax as well and probably represented the entire financial burden borne
by the non-Mushms under his protection. Under the earliest Caliphs the terms
Jizya and Kharaj seem to be interchangeable. “The differentiation in the
two forins of taxation implied in Jizya (capitation tax) and Kharaj (land tax)
was not made until the time of the late Umayyad.”” A later tradition ascribed
this act erroneously to Umar, whose ‘convent’ was supposed to define the
terms granted to those who undertook to pay thé Jizya. When it was introduced
in fndia by her Muslim conquerors, it had become an additional capitation tax.
See Tritton, The Caliphs and Their non-Muslim Subjects, 21, and P. K. Hitti,
History of the Arabs, 119,171, 218. For a fourteenth century discussion of the sub-
ject, see Muhammad, Mu‘alim-al-Qurba (ed. R. Levy). 38-45 (Arabic text) and
13-16 (English abstract by the editor), Ahkam-ul-Salatinya of Abul Hasan
Almawardi, pp. 235(T, Conversion and Poll Tax in Early Islam, D. C. Dennet.

* See Ch. VII below where Aurangzeb’s reimposition of the Jizya is dis-
cussed. .

¢ Article on Jizya, III, 435 (Urdu translation, Nawal Kishote Press,
Lucknow). ¢

5 CAfif, 382.

¢ Tarikh-i-Firishta, 545.

?See Ch. .

8 Almawardi, 235 to 241.

° “Afif, 388.

10 Firishta, I1, 547.

1 CAfif, 379. ,

'3 Haft Aqalum, f. 127, b, states that he forbade the Hindus bathing at
Mathura, desecrated their temples and destroyed their idols.

13 Atn-i- Akbari credits Akbar with the abolition of these cesses.

1 Vol. 111, 442-25 Cf. also Mu‘alim-al-Qurba and Almawardi as quoted in 1.

18 Cf. The Caliphs and Their non-Muslim Subjects, History of the Arabs, and Alma-
wardi, 234.

8 Tiisihhei-Firishia, 1, 281.

17 Cf. Sri Ram Sharma, Conversion and Reconversion to Hinduism during the
Muslhm Period m his Studies in Medieval Indian History.

18 History of Bengali Language and Literature, 509; Chaitanva and His Age, 25,219,
220, 228, 229, both by D. C. Sen, Chaitanya Aovement by Kennedy, 213, 214,
Chaitanya’s Life and Teachings, Jadunath Sarkar (3rd edition), 233, 234, 327.

1% Khuldsat-ut- Tawarikh, 397.

0 Riyaz-us-Saldtin, 116.

*! Finshta, 288. Baru’s advice x1 in his Fatawa-i- Juhandari (English transla-
tion in the Political Theory of the Delhi Sultanate, pp. 43-49) throws a good deal
of light on the contemporary Muslim attitude towards Hindus.



APPENDIX
NATURE OF THE STATE IN MEDIEVAL INDIA

WHEN Qutb-ud-Din became ruler of Delhi in 1206, Muslim rule
elsewhere in thc world had passed through several phases. Form-
ally ““elected’” Khalifas had yielded place to secveral lines of
hereditary rulers every ong of whom could in turn be ousted from his
place by any bold adventurer. None of these rulers enjoyed the
status which the first four Khalifas had enjoyed by virtue of their
being companions of the Prophej. The jizya had ceased to be the
one single tax which the non-Muslims had paid during the earliest
period of Muslim history.! If was an additional tax now levied in
a manner so as to proclaim aloud the lower status of those who
paid it.2 The Qazis pronounced jydgments in cases brought before
them, but to be valid these judgments had to be backed by the
ruler’s recognition of the Qazis;* the “law” did not cover the
actions of the rulers as such. No Qazi ever dared proclaim a ruler
a heretic for not acting according to law, nor did anyeonc among
them denounce an occupant of the throne for his religious short-
comings, not even for regicide. The ‘‘law” was supposed to be
derived from the Quran but as it did not contain much that could
be considered law in the mundane affairs of this world. It was
supplemented by the traditional memory of what the Prophet or
his companions were supposed to have done under certain circum-
stances. Such ‘‘traditions” depended upon memory, very often
they had arisen in the course of cases that came up for decisions
before the court.! But these traditions —or the law—seldom covered
the public law, the organization of government and the relations
of its various organs with one another or even their proper func-
tions. Whatever went under the name of the ““law” in this sphere
had been smothered under the local institutions, customs and
traditional practices.® The personal law of the Muslims had
similarly been influenced by local, pre-Islamic practices and
customs and even by non-Islamic practices and usages.

The Muslim states dotted over the Middle Last, Arabia, north
Africa and elsewhere were by now in no sense theocracies. The
original Muslim state under the Prophet could have been consider-
ed a theocracy, the rule of the companions could pass as such

9



10 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

somehow. But when Islam emerged out of its formative period, the
states presided over by Muslim rulers could no longer be considered
theocracics. No infallible religious head was recognized now;
Islam never had an organized consecrated church charged with
the official interpretation of the law : as such the states had never
bowed to an outside authority or yielded any part of its authority
to a rival contender. Islam put the burden of proselytization as
much on lay shoulders as on any religious agency. The ruler, like
his Muslim subjects, was expected to actas an agent of Islam, only
much more so and thus contribute to the spread of Islam and to
the maintenance and spread of Muslim ways of life.% He very much
did so usually after the first conqyest of a Hindu territory or after
suppressing a recbellion. But there was no institution, religious or
political, nor any agency charged with the task of ‘‘overseeing’’
that they did so. No one as such had the authority to proclaim
aloud a king’s shortcomings or cgnsure him for the same.

While these changes had taken place outside India, the Arab
conquest of a part of Sind was followed by three remarkable depar-
tures from Muslim practices and law as developed elsewhere.
Apostasy wes a capital offence all over the Muslim world. But
when many of the Hindu and probably Buddhist converts to Islam
went back to their original religion, on the suggestion of his
deputy in Sind, the Khalifa ruled that such lapses in Sind were
not to be treated as a capital crime.” The number of those going
back to their original faith became at one time so large that the
““faithful’’ Arabs had to seck safety behind the walls of a fort.8

There was then the problem of the jizya. Muhammad-bin-Qasim
is said to have excused Brahmans from the payment of the jizya
probably because it was represented to him that they paid no tax.?
It does not seem probable that other classes undertook to pay an
additional levy on their behalf. As Hindu men of law they seemed
to have been excused, an exception which Firoz Shih Tughlaq
rightly deplored and put an end to.

The third exception may also have developed in Sind. Public
celebration of non-Muslim festivals and fairs was clsewhere prohibi-
ted. But the conquest of Sind was not followed by a conversion of
its people to Islam. The Muslim administrators seldom penetrated
into rural areas, nor to Hindu places of pilgrimage. Rather than
prohibit the public holding of such fairs and festivals, a pilgrimage
tax came to be levied on Hindu pilgrims visiting various places
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of pilgrimages.!?

The exceptions seem to have become the law of the Sultanate in
1206. Neither the Arabs in Sind nor the Ghaznavids in Punjab
and Multan were in a position to enforce the Muslin law of
apostasy in its entirety in the areas under their control. Even when
a grandson of Jai Pal, Nawasi Shah, renounced Islam and rebelled
in Multan where he had been installed as a ruler, he does not
seem to have been awarded capital punishment after his defeat
and discomfiture ; he was made a prisoner.!! The jizya and the
pilgrimage tax continued as evolved in Sind. The Muslim rulers
seem to have acknowledged that they had not much chance of
being able to convert the vgst bulk of their subjects to Islam by
force as they had sometimes been successful in doing so elsewhere.
They reconciled themselves to the inevitable, and hence these three
departures.

Between 1206 and 1526, elevem dynasties occupied the throne of
Delhi.?? Iltutmish, Jalal-ud-Din K}ilji, Nasir-ud-Din Khusra and
Bahlol Lodhi got rid of the last representatives of the preceding
ruling house by intrigue and violence rather than open revolt.
Ghias-ud-Din Tughlaq, Igbal Khin and Khizr Kh#n broke into
open revolt against the occupants of the throne and founded
dynasties of their own. Only Balban, Igbal Khan and Daulat
Khan succeeded in founding ncw dynasties without bloodshed.
Within a ruling housé®the same story is repeated. Of the thirty
three rulers of Delhi between 1206 and 1526, only three succeeded
to the throne peacefully’® and only 15 died a natural death.’®
Kingship does not seem to have recognized any kinship. A father,
an uncle, a brother and a sister were all a fair game in the sport
of attaining kingship.

Under such circumstances ‘‘royalty” failed to attract any mys-
tery or ‘“‘mystique”’. The Muslim law recognized no law of
succession. In theory an occupant of the throne was an elect of the
faithful.!® But as neither the method of election was laid down nor
the qualifications of the members of the college of electors if
any were defined,’® it was possible for every occupant of the
throne, after ascending it to have his elevation to the throne
confirmed by his adherents at the first public ceremony of his
reign. Firoz Shah’s accession to the throne well brings out the
hollowness of ‘“election” in settling succession. He is described as
having been elected to the throne in Sind where he was on the
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death of Muhammad-bin-Tughlay. The nobles at Delhi elected a
son of Muhammad-bin-Tughlaq to the throne and called upon
Firoz to swear allegiance to him. Firoz did not confound them
by telling them that he had been elected to the throne and was
therefore their king in law. His answer to their demand was to
set up an investigatory commission to determine whether the
boy king at Delhi was in fact Muhammad-bin-Tughlaq’s son. The
commission upheld I'iroz’s right to rule not because he had been
elected but because the alleged son of Mehammad was held to be
an imposter.17

It is sumetimes claimed that nomination by the relgnmg mon-
arch decided succession. Iltutmigh nominated Raziya as his
successor but she was casily put aside in favour of her more
convenient brother."™ Balban named Kaikhusru, his grandson, as
his successor, but Qaiqubad succeeded him. Firoz Shah is said to
have been nominated by Muhammad-bin-Tughlaq as his heir
and successor but so thin was this claim considered to be that
Firoz dared not act upon it when he heard of Muhammad
Tughlaq’s death.!’¥ Even when he had ascended the throne and
his authority ¢was challenged he thought it useless to claim that he
had acquired the throne by virtue of such nomination.? When
Sikandar Lodhi died, his territory was divided between Ibrahim
Lodhi and his.brothor Jalal-ud-Din Lodhi who was later on easily
pushed out from his part of the patrimony .2#

'The rulers of Delhi professed to rule on behalf of the Khalifa ;
they almost claimed to be his ““*Viceroys”. But this so called
sovereign of all the Muslim World never appointed any of these
“*Viceroys™ to hold sway in his name. All that happened was that
the name of the Khalifa was included in the Friday public prayers
and inscribed on the coins. The ¢letter of appointment” came
after a ruler had ascended the throne and in answer to a mission
carrying costly presents to the Khalifa. It was a recognition of an
accomplished fact rather than a factor contributing to the settle-
ment of the question of succession. The mockery of the Khalifa’s
nomination of a ruler and the recognition of the Khalifa as an

“*overlord” by a ruler of Delhi is well brought home to us by
the fact that though Al-Mustasim had been murdered in 1258,22
his name continued to appear on the Indian coins of the Sultanate
Lill 1296.23

Government was thus a personal acquisition. A ruler acquired
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the right to rule when he succeeded in driving out the occupant of
the throne and enjoyed it as long as he had the strength of arms to
do so. Contemporary attitude to royalty is well illustrated by what
happened in ‘Ald-ud-Din’s reign. Iq’at Khan openly proclaimed
that he had murdered *Ala-ud-Din and demanded that his generals
and administrators should recognize him as their ruler. They were
prepared to do so provided he could convince them that he had
actually murdered ‘Ala-ud-Din by producing his severed head.?
Amir Khusru, a most cugured Muslim in medieval times, not only
makes no reference to ‘Ala-ud-Din’s murder of his uncle Jalal-ud-
Din, but d8es not even hold it against him.2* Babur declares that
it was customary for a ruler of Pengal to ascend the throne by
murdering his predecessor;2® he could as well have said the same
without much exaggeration aBout the Sultanate at Delhi.

To what extent acquisition of power at Delhi was personal and
transcended even the charmed cir¢Je of Islam is brought home to us
in the reign of Nasir-ud-Din Khusri. Semx -contemporary accounts
seem to indicate that on ascending the throne he renounced Islam
and started ruling as a Hindu king of Delhi.?” Might had become
the rule of law in Delhi to such an extent that his rul® was quietly
accepted by the Muslim and Hindu chiefs and administrators and
even when Ghias-ud-Din Tughlaq defeated him and ordered him
to be beheaded, his captor dared not advance his apostasy or his
overturning Muslim institutions in Delhi as a cause for ordering
that he be beheaded ! Curiously the only thing that was said to
merit death was his ingratitude to his benefactor, but not king,
Qutb-ud-Din.2

The Muslim rulers of Delhi, were occasionally the playthings of
their courtiers. Shihab-ud-Din Khilji is said to have been placed
on the throne ““in mockery’’, to let the courtiers run the govern-
ment as best as they could.?"

As elsewhere, the early Muslim rulers of Delhi relied on their
own Muslim background in setting up political institutions. But as
we have said earlier and as had happened elsewhere as well, they
allowed expediency to have the better of the law without incurring
displeasure of their (Qazis much less of their Muslim subjects. Firoz
Shah imposed the jizye on the Brahmans ; he is said to have done it
on his own.?® If Sikandar Lodhi held the levy of pilgrimage tax
unlawful and prohibited the holding of religious fairs and festivals,
no mention is made of any one else prompting him to do s0.3! The
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practices of their predecessors which Firoz and Sikandar condemned
never became a target of attack during the rule of those rulers who
were so lacking in conformity to Muslim law. But ‘Ala-ud-Din’s
reign brings out the lack of dependence of the Muslim rulers on
Muslim law most clearly. He is said to have become anxious to
Jearn how his methods of administration looked in the light of the
Muslim law. He started explaining them to Qazi Mughis-ud-Din
and enquired how each of them fared ; the Qazi declared that all
these were unlawful; ‘Ala-ud-Din was in agrage. The Qazi trembled
but meekly submitted that he had only answered an academic
question ; he had not condemned the king’s practice$ ; the Sulian
was free to govern his kingdom as.he thought best.32 Despite this
denunciation of his administration as contrary to the Muslim law,
devout Muslims like Barni** and An'ir Khusri® speak of ‘Ala-ud-
Din as the ‘‘shadow of God on carth” and presumably on that
account, above the law ! Some rylers would not, even when pressed
by interested parties, enforce the Muslim law.3% Balban seems to
have known that according to that law no Hindu should be
allowed to practise his religious rites and mode of worship ; he did
nothing to enforce the law.?® Jalal-ud-Din Khilji openly regretted
his inability to live upto the law.?” Of course certain rulers are
highly praised by contemporary chroniclers for their conformity to
Muslim law. It is said of Firoz that he never did anything that
was declared unlawful by his theological @dvisers.?® But when we
examine the history of his reign we find that this involved only
three changes in the administrative practices; two of them were
illusory. He is said to have remitted certain cesses that were
declared unlawful, thus sacrificing some 30 lakhs of tankahs in
revenue.? The remission took place in the twenty-seventh year of
his reign. He is further said to have been content with only 1/5
of the plunder which fell into the hands of his soldiers.%® The fact
that after the promulgation of this “law’’, he led few successful
campaigns gives it at best an academic value. The imposition of
the jizya tells the same story. At first the Brahmans themselves
were required to pay it. Then in theory other classes were supposed
to have undertaken to pay it on their behalf. But instead of this
raising the rate of taxation, we find him lowering the rate to a
general imposition at half the minimum rate prevailing before this
imposition.€! He is further said to have prohibited Muslim women
and children from visiting the tombs of the saints and Hindu
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temples.*? Sikandar Lodhi has been credited with following the
law by some of his chronicler to such an extent that Nizam-ud-
Din finds those accounts hard to believe. He is willing to assert
however that he destroyed all Hindu temples, released offenders
if they embraced Islam, admonished a Muslim officer showing
consideration to a Hindu and prohibited pilgrimage to sacred
places.

Muslim rulers in medieval India may have Dbeen anxious to
make their Muslim subjectg conform to the Muslim way of life and
enforce the Muslim civil law on Muslims. But it is interesting to
notice that %hen ‘Ali-ud-Din invited Shams-ud-Din, a great
Muslim jurist of Egypt to India, $he Qazi accepted the invitation,
came as far as Lahore and then turned back probably because he
found that Qazis were not free*to perform their function according
to law in India.?® Muslim personal law as applied to converts from
Hinduism stood modified by local and tribal practices and it is
doubtful whether converts at least fmm the higher castes gave up
their recourse to local Panchavats in favour of Qazis’ courts at least
in the rural areas. Rajput converts to Islam continued to be
reckoned members of the sub-caste or the group from®hich they
had originally comne till 1947. This practice did not arise either
during the Mughal period or later on; it could have only origina-
ted when conversions had taken place long ago.

If Muslim converts probably followed their tribal or local
customs, the Hindus were certainly apt to do so ; the personal law
was a matter for the non-Muslims to settle on their own. It has
usually been said that village Panchayats settled whatever civil
litigation therc was among the villagers. Signs of these institutions
at work in northern India are scarce, if there are any at all. But
of the caste or the sub-caste Panchayats at work, we get some
signs." The village was certainly a community and an entity,
social and economic. Besides the lands owned by the individual
land owners, some land was owned by the village as a whole.
These seem to have vested in the village elders holding their place
on account of their status rather than to any type of election.
Individually or as a whole they may have settled question concern-
ing the civil disputes in the village, more as knowledgeable elders
than as judges sitting in judgment in the case. In some parts of
the country land may have been held by members of a community
—Bhayyachari villages for example. Here the village and caste
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Panchayats may have been identical. There are signs that even
criminal cases among the non-Muslims might have been decided
in the Panchayats unless a religious offence had occurred or one
of the parties happened to be Muslim. As in Muslim law a non-
Muslim could not be a witness in a case and as Hindus seem to
have been averse to making any statement on oath, at least in
Qazi’s courts, such cases would have been rare and when they
emerged, there was little hope for the party that happened to be
Hindu unless it could substantiate its case or enter upon defence
based on the evidence of Muslim eyewitness. The religious offences
included apostasy, blasphemy against Muslim ® institutions,*s
Hindus marrying Muslim women and bringing up their children as
Hindus, noisy public celebration of Hindu festivals in localities
where Muslim  sensitivity could De taken to be thus offended,
evasion of jizya and performance of pilgrimage without paying tax
or going on such pilgrimage at all under Sikandar Lodhi. It is
necessary to remember that Muslim rulers of India never tried to
ban private exercise of Hindu religious rites or even their public
exercise in areas where there were no Muslims. No attempt seems
to have been made to force a distinctive dress on the Hindus ;
presumably such an order was unnecessary ; for, Hindus did wear
a distinctive dress. Building of new temples and repairs to old
temples seem not to have attracted much attention even though
Fatih@t-i-Fuozshahi has it that the building of idols is not permitted
in the law of Muhammad. All that Firoz claims to have done is to
build mosques instead of temples.4® A similar claim is made on
behalf of Sikandar Lodhi. Converts may have been made by the
state from among the prisoners taken during a successful war ; this
alone would explain the conversion of Rajputs on a large scale in
several areas in the Punjab. But unlike Europe about the same
time, there seems to have little of heresy hunt or outright proscrip-
tion of other faiths. It seems to have heen accepted as a hard fact
that there was little chance of converting the bulk of Hindu
population to Islam by force. The state held back its hand except
in times of war. The need for enforcing conformity on Muslims
brought forth the offices of the Sadr-us-Sudiir and the Muhtsib.
The Sadr combined in his person the office of the royal chaplain,
the king’s spiritual guide, the best jurist in the state and only
occasionally that of a royal adviser. Our records have not pre-
served much information either about the office or its holders. But
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if what used to happen between the king and his Sadr in Firoz
Shah Tughlaq’s reign is a safe guide to early practices, it seems
that its holders were more venerated as the king’s spiritual guides,
not averse to materially capitalizing their position without appear-
ing to do so, than as office holders entitled to advise the king, much
less to control his action.®?” The Sadr did not preside over an
independent organization capable of defying the king occasionally.
The Qazis did not control as large an area of the lives of the
people as did members of the Church in Europe; nor did they
enjoy immunigy from state control which their counterparts did in
Christian Europe. All that our records mention of royal attempts
at enforcing conformity to Muslim law on Muslims is an order of
Firoz Tughlaq forbidding Muslisan women to pay visits to the tombs
of the Muslim saints. %

Slavery and hereditary jagirs made the government feudal in a
way. We are told that Firoz Tulhlaq had as many as 1,80,000
slaves.# They were certainly bondsmen but no legal disability
clung to them as to serfs and villeins in contemporary Europe.
They were supposed to be loyal to their masters, though not
necessarily to their memories. Their loyal masters were glad to
make full use of their talents, so much so that they were able to
supplant the representatives of their masters even on the throne
and to found or try to fou.nd ruling houses of their owne Qutb-ud-
Din, Balban, Nasir-ud-Din Khusri, among others, achieved that
eminence.

‘The Delhi Sultanate was one single instrument of government.
The ruler entrusted ‘‘parts” of his kingdom to “‘holders of terri-
tory” who undertook to pay him a round sum from the receipts of
the territory under his command % In his turn the Iqta-holder
gave land to others. Whatever may have been the practice earlier
or later, at least Ghias-ud-Din seemed to believe that whosoever
had been given a jagir had transmitted the right to it not only
to his sons or descendants but to his sons-in-law and even to his
slaves. He is said to have sought for such claimants and bestowed
Jagirs of their ancestors on them.5!

Hindus seem to have been usually excluded from high office.
But the thirty five rulers of these nine ruling houses usually con-
ferred high offices on their clansmen, their personal followers or
on those who might have helped them to rise to the dizzy heights
of the throne. Naturally this excluded not only Hindus but Hindu
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converts to Islam as well. Not one of these rulers except Nasir-ud-
Din Khusrii could be said to have any contacts with the Indian
converts to Islam. Tt is curious, however, to find orthodox Barni
lamenting that Muhammad Tughlaq bestowed office on persons
unworthy to hold such office,’® presumably Indian converts to
Islam. Such converts seem to have risen to eminence under Muba-
rak Khilji as well. Asa Hindu, Nasir-ud-Din Khusri employed
such of them at least of his own tribe as went back to Hinduism.
But to most Muslims a non-Muslim seemed incapable of being
trusted to hold a royal office. As the administration under the
Sultanate was not well organized there never were manv such
offices to go around. But the-Muslims were usually averse to
account-keeping, they did not trouble to understand the agrarian
system in India to be able to make good revenue servants. But
there was no legal bar against a Hindu holding a high office, so
that the last champion of the Pathan rule in India to challenge the
Mughal right to reconquer<India under Humayiin was Hemi, the
commander-in-chief cum prime minister of ‘Adal Shah Sari.

When a]l is said and done it is difficult to fit the state and
government under the Sultanate into any known category. It did
not form a theocracy as it exercised much less control over the lives
of a bulk of its subjects than did many a contemporary European
kingdom which we do not recognize as theocratic. It is not right
to call the Sultanate a “Muslim state” as Islamic law was never
considered to bind the rulers in the exercise of their authority.53
Some of the rulers did function as agents of Islam much more than
did the others, but this was due to the personal leaning of the
ruler rather than due to any institutions or political traditions.5
If a Firoz could bind himself to the law, an ‘Al3d-ud-Din could
consider himself well above it and be none the worse for it in the
eyes of even the most scholarly and the most orthodox of his
Muslim contemporaries. The government could not be called even
monarchical ; for we usually understand the term as the rule by a
dynasty with a defined law of succession. Whatever the status any
ruler may have claimed, regicide was never a sin it was usually
taken to be in contemporary Europe. The right to rule was a
personal right, acquire it how one will. The theory of election
seemed to have been used to cover attempts by the courtiers to
make a mockery of royalty by raising children in their teens to
office,* preferring a profligate Kaiqubad to the probably promising
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Kaikhusri. When one occupied the throne, his power was unlimit-
ed by any thing but his own sweet will. It made possible ‘Ala-ud-
Din’s attempt at a totalitarian control of the state as well as the
humility of a Bahlol®® or a Jalal-ud-Din®? who would not even sit
on a throne. It was a despotic personal rule all in a class by itself.
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Muslim theory’’ seems to be something different. It seems to conline itself to the
contemporary exposition of what certain writers thought should have been—and
were not—the principles governing the conduct of the Muslim rulers of India,
Mubarak Shah’s Shajra-i-Insah, Zia-ud-Din Barni’s Fatawa-i-Jakandari, and
Hamdani’s Qakhirat-ul- Muluk aie three extant works that shed some light on what
the orthodox religious scholars thought should be the organisation and function
of the state in a Dar-ul-Islam, a country where Islam prevailed. They composed
their works in the thirteenth and the fourteenth century ; the first when Aibak
had just established his authority in Delhi, the second in the region of Firoz
Shih Tughlaq; the third in Kashmir in the latter half of the fourteenth
century.

If Barni’s theory is our guide in the matter, the entire rule of the Muslim kings
was un-Islamic. He thus summarises the practices of the Muslim rulers in
India : “(If) the kings of Islain take for granted infidelity, and infidels, in return
for the land revenue and jizya. If they become content with extracting the jizya
and the land tax from Hindus taking for granted the Hindu ways of life. (If)
rulers allow the infidels to keep their temples, adorn their idols, and to make
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mesty during their festivals with beatings of drums, dhols, singing and dan-
cing’’.

Having done so, he pronounces his judgment by asking a question “If (the
kings of Islam do all this) how will infidelity and infidels be overthrown—the
purpose of the domination of Sultans of Islam since Islarn appeared...how
shall nfidelity be brought to an end? How will true faith pievail over other
religions if the kings of Islam permit the banners of infidelity to be openly dis-
plaved, idols to be openly observed as far as possible 2*

I according to Barm—who cites Shafi with apparent appioval—*‘the decree
for Hindus is either Islam or death’ and ““it is not lawful to accept jizya from
Hindus”?, not a single Muslim ruler of India livegl upto this ideal or even tried
to do so—neither his favourite Firoz Shah, nor the miracle worker Sikandar
Lodhi, nor even Autangzeb in  the Mughal period. Thus ‘the theory’ which
Barni seems to propound was never accepted even as an ideal or a goal by any
ruler of Delhi. As such it cannot be consedered to be a theory of Muslim rule in
India.

But what is even more significant 15 the ‘fact that Barni himself believes—
except in moments of excessive religious inspuation—that a king of Delhi need
not behave in entire accordance with his theory, ‘“The customs and traditions of
Ajam (Iran) are permtted in times & need’’ ! Further when he concedes that
the king is “vicegerent and shadow of God on earth” he seems to make him
repositony of a power which cannot be controlled by its very nature. It 1s the
kingship as such that 1s exalted, not kingship when exercised according to the
theoty he lays ¢own. It 15 wiong to say that he was interested in the use which a
ruler actually made of his power. 1lad such been the case, ‘Ala-ud-Din could
not have been descuibed bv him as ““the Shadow of God on earth’’. To Barni
any concessions to Hindus were beyond the law and not permissible. Yet when he
praisey Flroz alinost as a model Muslim ruler, Barni quietly ignores the fact that
Firoe was permitting to Hindus all that had beex held reprehensible in the
Fatawa-1-Jahandar1.

It we compare the theory propounded in his academic wortk and the value-
judgments which he uses in s history of Mushm rulers of India, it would not be
wrong to say that the ‘“theoiy’ propoanded by Barni was only an “intellectual
pastime’” wcapable of being applied 1o the facts of the contemporary Muslim
world.

Arother school goes to the uther extreme. Because Barni entertained certain
ideas about kingship, he—and other writers—invented facts about certain rulers
so that he could prove that thev were great Muslim kings. The extracts given
above from the Fatawa-i- Jahandari easily dispose of this specious argument.
Barni notes that jizya was levied and in return some protection was granted to
Hindus. But this was reprehensible in his eyes. Naturally he could not have
said that Muslim kings levied jizya when it was not so in fact for the purpose of
proving how great they were as Mushm kings. He could not have invented what
he records as measures taken by *Ald-ud-Din against the Hindus. ‘Ala-ud-Din
was not claiming to act according to the law but outside 1t.

As noted in the text, certain general statements made by some of the contem-
porary historians may have to be rejected either because they themselves cite
cases which piove that the general statements were wrong—as when we are to pl
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that Firoz killed no Muslim in his reign—or because other evidence is available
which throws doubt on the statements, as when Tabagat-i- Akbari claims that
Sikandar destroyed all the temples of the Hindus. But we have no reason to
reject our authorities when they specifically mention that Sikandar destroyed
certain temples on specified dates.

8 Barni, 382.

5 Wagqi’at-i-Mushtaqgi, 9, 10; Tartkh-i-Daidt in Elliot and Dowson, 1V, 436, 437;
Firishta, I, 179,

5? Barni, 178, 179.



CHAPTER TI
BABUR AND HUMAYUN

Basur inherited his religious policy from the Lodis. Sikandar
Lodi’s fanaticism must have been still remembered by some of the
oflicials who continued to serve when Babur came into power.
Babur was not a great administrator. He was content to govern
India in the orthodox fashion. He pfojected no great changes in
the government of the country except the design pf a royal road
from Agra to Kabul. But the Hindus, he met with, occupied no
humble position. Rana Sanga,ca Hindu, led a host wherein even
Muslim armies were present unger disaffected Pathan chiefs. It
was Babur’s success at the battle of Khanava against Rana Sanga
that enabled him to remain in India as her ruler. These two factors
seemn to have governed his religious policy. Babur, the born fighter
against heavy odds, knew he was at a great crisis in his life on the
eve of his battle against Rana Sanga. In order to conform strictly
to the Muslim law he absolved Muslims from paying stamp duties
thus confining the tax to Hindus alone.! He thus not only con-
tinued, but increased, the distinction between his Hindu and
Muslim subjects in the matter of their financial burdens. One of
his officers,, Hindu Beg, is said to have converted a Hindu temple
at Sambhal into a mosque.? His Sadr; Shaikh Zain, demolished
many Hindu temples at Chanderi when he occupied it.3 By Babur’s
orders, Mir Baqu destroyed the temple at Ayudhya commemorating
Rama’s birth place and built a mosque in its place in 1528-29.4 He
destroyed Jain idols at Urva near Gwalior.® There is no reason to
believe that he did anything to relax the harshness of the religious
policy which he found prevailing.

Some time back a document, alleged to be Babur’s will was
brought to the notice of scholars by the Government of Bhopal
(Central India).® It was exhibited at one of the meetings of the
Indian Historical Records Commission. But all attempts to examine
the original document were frustrated by the refusal of the then
ruler of Bhopal to show the document. The National Archives of
India has been able to secure a photostat copy of “the original”.
Even a cursory study of the document is enough to prove that
it is a forgery and a clumsy forgery at that. The spelling mistakes

24
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that disfigure the document could not have been made by a royal
scribe, however ignorant. Even ‘the royal seal’ affixed to the
document misspels such a well known word as Ghazi; curiously the
word is similarly misspelt in the document itsell. The facts stated
in the secret testament are also wrong. The document is dated
21 January, 1530. But it states that ‘God bestowed the Badshahi on
Humayan’; this while Babur was still alive. In January, 1530
Babur was in good health and had no reason to make a last
testament. Humayan was no doubt in Badakshan, but could have
been easily recalled. Hﬁmﬁyl‘m had been writing to Babur for
some time past that he was thinking of retiring from the affairs of
this world. To a prince in a mood for retirement a last testament
on governing India could scdtcely have been addressed. The
tailpiece of the document sapplies the most damaging argument
against its being genuine. After having been advised to show
tolerance towards Hindus, Humayin is told now to keep in view
the deeds of Amir Timur so thaf ‘administrative affairs be streng-
thened’. This advice cannot be rectnciled with the liberal policy
recommended earlier.

Humayun

Babur’s son Humaytn had not much chance of developing any
distinct religious policy of his own. He followed th& path of least
resistance, the systemn alrcady in vogue. We have no information
whether or not he re-imposed on the Muslims the stamp duty
abolished by his father. Probably he did. His religious outlook is
well exemplified in his behaviour when he set out against Bahadur
Shah. He would not attack Bahadur Shah as long as he was busy
against the Rana of Chitor. Humaytn sacrificed his own chances
of an easy success against Bahadur Shah rather than interfere in
his chances of earning religious merit by defeating an infidel.? But
Humayun lived to introduce a partially modilied religious policy.
Bairam Khan was the most brilliant of his officers who followed him
into Persia and back into India. But he was a Shi‘a. As we shall
see later, to the orthodox Sunni heresy was almost as great a
crime as infidelity. But Bairam Kbhan’s faithful services naturally
led to a modification of the attitude of the state towards the Shi‘as.
Humayiin’s stay in Persia also obliged him to show at least some
outward respect to Shi‘a practices.® Thus Humayiin tolerated



26 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

heresy to a greater extent than did his predecessor. One of his
Sadr-us-Sadiirs was reputed to be heretic.?

Humayiin made a grant of 300 acres of land in Mirzapur district
in the Uttar Pradesh for the maintenance of Jangamvadi Math of

Banaras.1?

Sher Shah and the Hindus

But we must go back a little and study the religious policy of
Sher Shah Suri and his successors who'supplanted Humayin for
sixteen long years in the government of India. Shaer Shah was a
great ruler : undoubtedly the greatest Muslim ruler before Akbar.
We can understand, therefore, the anxiety of his biographer to
credit him with a religious policy which he never dreamt of pursu-
ing. He could not have seen the folly of putting Hinduism under a ban,
as his biographer fondly imagines,!! without abolishing the Jizya,
the pilgrimage tax and variou$ other signs of the religious hege-
mony of the faithful. If Mitslim chroniclers do not praise him for
his religious fanaticism as they do ‘Ala-ud-Din, Feroz Shah, or
Sikandar Ledi, they simply biing him to the level of the general
run of Muslim rulers who had been governing India before his
time. The only positive evidence in his favour is the presence of a
Hindu commander of doubtful standing and the provision for
Hindus in tht post-houses which he established. The first does not
prove much, as Hindu commanders were found even in the army
of Mahmud Ghazni to whom nobody could attribute a liberal
religious policy. The second brings us to the question of the nature
of these rest-houses. They were essentially a part of a working postal
system. The postal runners might well have been Hindus for whom
provision was necessary in these rest-houses. There is a separate
caste of Hindus which even today works as carriers. It is doubtful
whether Muslims could have been found willing enough to under-
take this humble work. Thus the provision for the Hindus at the
rest-houses was in the nature of a provision for a class of state servants.
Hindu caste rules would not admit of the arrangements described
being utilized by high caste Hindus and the places seem clearly to
have been utilized, if at all, by Hindus of a lower caste, most
probably public servants.

It is wrong to say that Sher Shah did not destroy a temple or
break an image. His conquest and occupation of Jodhpur was
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followed by the conversion of the Hindu temple in the fort into a
mosque.1? The Tartkh-i-Daud? ascribes his attack on Maldev, Raja
of Jodhpur, partly to his religious bigotry and a desire to convert
the temples of the Hindus into mosques.'® His treachery towards
Piran Mall was not, as Qanungo tries to assert,' the result of a
fanatic religious leader forcing his opinions upon an unwilling king.
It had been planned by Sher Shah beforehand, discussed by him
with his officers and was deliberately done to earn religious merit by
exterminating this arch-infidel. Sher Shah said prayers of thanks
after this ‘religious’ deed. No amount of mere rhetoric can enable
us to get ovgr the accounts of the expedition, especially when
we find Sher Shah, who got ill on the eve of the battle, inviting
his officers and confiding to then that ever since his accession he
had been anxious, in the cause of his religion, to defeat Paran Mall.
All accounts give this expedition a religious significance which no
argument can destroy.!®

Sher Shah was only a product of lfis own age as far as his religious
policy was concerned. Like Feroz Sh&h before him, he combined
administrative zeal with religious intolerance. His place in history
does not depend upon his initiating a policy of religioys toleration
or neutrality. He had no more to do with founding a united nation
in India, which is yet in the making, than any other successful
ruler before him 16

His successor, Salim .Shﬁh, brought the state under complete
subjection to the Mullas. His relations with Shah Muhamnad, a
Muslim theologian whom he treated just as Charles X in a later
age in France treated the Papal nuncio, prove his subordination to
religious leaders. The civil war that followed Sikandar Shah’s
accession gave Hemi, a mere Hindu shopkeeper, the chance to
become ‘Adil Shah’s coinmander-in-chief and prime minister, thus
breaking the religious tradition of intolerance.

This was the system Akbar inherited when he came to the throne
in 1556.

NOTES

! Tizak-i-Baburt, 11, 281,
2 Archaeological Survey Report, X11, 26-27.
8 Tartkh-i-Baburi, (MS.), 145.
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4 Cf. the inscription on the mosque as reproduced in Bannerjee’s article
Bibur and Hindus (Journal of the U.P. Historical Society, 1936, Allahabad).

8 Memoirs of Babur, 11, 340.

¢ The Twentieth Century, Allahabad, published a photographic reproduction
of this document in its issuc for January, 1936. See appendix reproducing the
reading of the photographic reproduction on page 29.

? Firishta, 1, 328.

8 Firishta, I, 362. Cf. Firishta, I, 372, where it is related that Kamran had
doubts about Humayiin’s orthodoxy.

Y Badayuni, I, 392.

10 The Math has the original Farman in its pogsession even today.

11 Qanugo, 417.

12 Local tradition in Jodhpur. Sher Shah’s mosque is still thege.

18 Tarikh-i- Daudi, 236.

14 Sher Shah, 293-96. .

1 Tarikh-i-Daudr, 229-32. C'f. Abbas, 132-33, Yadgar, 754, 83a-85a.

' Cf. Sri Ram Sharma, Sher Shah’s Admiflistrative System in his Mughal Govern-
ment and Administration. For the cause of historical scholarship Prof. Qunungo
in the second edition of his work published under the title, *“Sher Shah and
His Times,” has given up all their talt claims on behalf of Sher Shah.
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I am thankful to the National Archives for a photostat copy in its

possession. Dr. Tirnusi helped me in deciphering the text and also
confirm the evaluation of this document I had made in the first

edition of my Religious Policy of the Mughal Emperors in 1940. I am
grateful to him and to the Director for the facilities provided in

this connection.
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CHAPTER 1II
AKBAR AND THE FOUNDATION OF A NEW ORDER
His Accession

AkBAR’s reign forms the dividing line bctwcen the old and the new
methods of government which he was to ' make so successful. When
he succeeded his father in 1556, he was only thirteene The govern-
ment of the country was administered on his behalf by Bairam
Khan. In 1560 Bairam Khan wad ousted and a petticoat govern-
ment established under the auspises of Maham Anaga. By 1562,
however, Akbar was able to assert himself and assume the supreme
direction of affairs. From 1562 to 1605 he was his own master
consulting whomsoever he liked but shaping his policy mostly
according to his own lights. *These years saw fundamental changes
in the policy of government and enabled Akbar to leave behind
him a namg which entitles him to a high place among the foremost
rulers of mankind

The Contemporary Atmosphere
* L)

When his reign began, it gave no signs of the opening of a new
era in the religious policy of the Mughal emperors. Almost his first
act of state was to ecarn religious merit and the title of Ghazi
(slayer of infidels) by striking at the disarmed and captive Hemu
after his defeat at the second battle of Panipat. Akbar was not
asked to whet his sword on Hemu because he was a rebel, but
because he was a Hindu. He was to perform not the task of the
official executioner, but that of a victorious soldier of Islam.
Abu’l Fazl would have us believe that the boy Akbar was wiser
than his years and refused to strike a defenceless enemy.! But
most other writers are agreed that he struck at Hemu and earned
the title of the Ghazi thereby.?

This was not an isolated instance of popular feelings. The spirit
of the age sanctioned such and even worse practices. Mubarak, a
scholar of no mean repute, was persecuted even though he was a
Muslim, for holding rather unorthodox views.> Mir Habshi was
executed for the oflence of being a Shi‘a ;* Khizar Khan met his
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death on a charge of blasphemy;? there were others as well who
shared a similar fate.® As Badayuni tells us, it was customary ‘to
search out and kill heretics’, let alone non-Muslims.? The popular
attitude towards heretics and non-Muslims can be well understood
by several incidents of Akbar’s reign itself. In 1569-70 (977 A.1.)
Mirza Mugim and Mir Ya-qub were executed for their religious
opinions.® Hemu’s father, when captured, was oflered his life il he
turned Muslim. Even in 1588 when the murderer of a Shi‘a was
executed, the people of L&hore showed their religious sentiments
by desecrating the tomb of his victim.* Feelings towards the Hindus
could not be restrained—'Abdun Nabi exccuted a Brahman for
blasphemy on the complaint of a¢Q az1.2° Husain Khan, the gover-
nor of Lahore who died in 157576 (983 a.n.), made his government
famous by ordering that the Hindus should stick patches ol different
colours on their shoulders, or at the edge of their sleeves, so that
no Muslim might be put to the indignity of showing them honour
by mistake. Nor did he allow Hindus to saddle their horses but
insisted that they use packsaddles when riding.!* The Akbar Nama,
the Ain-i-Akbari and Badayam are all agreed that pgior to 1593,
some Hindus had been converted o Islam forcibly.’> When Todar
Mal was appointed Finance Minister, Akbar had to defend this
appointment of a Hindu to such a high office by reminding his
Muslim critics that they were all utilizing the services of Hindu
accountants in their own houscholds.!®> When Man Singh was
appointed the leader of the expedition against Mahaiana Pratap,
the appointment caused some resentment in the Muslim military
circles.!* Badayuniaccompanied Man Singh in this expedition. On
the battle-field he failed to distinguish between the Imperial Rajputs
and those led by Maharana Pratap. He consulted a Muslim friend
nearby who told him that he neced not worry. He should shoot
indiscriminately ; whosoever would be killed would mean one
Rajput less and hence Islam would gain.!> In 1581 some Portuguese
captives at Surat were offered their lives if they would turn
Muslims.'* When Kangra was invaded in 1572-73 (980 A.H.) even
though Birbal accompanied the expedition as a joint commander,
the umbrella of the goddess was riddled with arrows, 200 cows were
killed and Muslim soldiers threw their shoes full of blood at the
walls and the doors of the temple.!” Salim, at one time, intended
demolishing some of the Hindu temples at Banaras but desisted
therefrom on Man Singh’sintervention.’® A Mughal officer, Bayazid,



32 THE RELIGIOUS POLICY OF THE MUGHAL EMPERORS

converted a Hindu temple of Banaras into a Muslim school.?® Some
Jain idols are said to have been broken in Gujarat, though Akbar
later on sent a Farman to the governor asking him to protect the
Jain temples from further injury. A cartload of idols was removed
from the temples by a Mughal officer and was yielded up to a Jain
on payment of money some time after 1578.2°

Such seem to have been—and continued to be—the popular
prejudices against the Hindus.

[ 4

Akbar’s Heritage

Akbar’s task was, thercfore,not an easy one. He had to formulate
his religious policy in this atmosphere of mistrust and suspicion.
There whould have been nothing easier than to continue the age-
long traditions and govern as most of his predecessors had governed
in India. But it seems that the problem as Akbar saw it was com-
plicated. It is true that most of the Muslimn kings in India had
governed as outsiders but their fate left an interesting lesson behind
it. Their ocqupation and government of India seemed to have been
superficial. Dynasties had risen and crumbled to the ground with a
suspicious case. During the last three centuries, the Slaves, the
Khiljis, the Tughlaqs, the Sayyids, the Lodis, the Mughals and the
Suiis had had their turn. The average life of these dynasties had
been fifty years. Akbar’s father, Humayun, had been expelled from
India casily enough. It seemed that to the Hindu population the
names of their Muslim rulers, their places of origin, or their sub-
castes did not matter. To them all were foreigners, non-Hindus and
unholy. They were not interested in the changes of dynasty. These
facts stared Akbar in the face. Unlike his predecessors, he possessed
an unusual amount of imagination and initiative. They had been
content to govern as of old, because they knew no better and were
content to tread the beaten path. Akbar, like his grandfather
Babur—but in a different field—loved adventure and was prepared
to plunge into new experiments in government. Besides, he posses-
sed an intensely religious nature and a profoundly inquisitive mind.
This combination prevented his becoming a fanatic. Fortune
favoured him in rather an unusual manner. His first Prime Minister
and regent, Bairam Khan was a Shi‘a and, therefore, to a majority
of Muslims in India, a heretic. He appointed ‘Abdul Latif his tutor,
who was so liberal in his views that among Sunnis he acquired the
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reputation of being a Shi‘a (a heretic), and among Shi‘as that of
being a Sunni and, therefore, again, a heretic.* Bairam Khan
further used his power as regent to appoint Shaikh Gadai, a Shi‘a,
as the Sadr-us-Sadir of the empire.? Humaytn in his own days,
as the emperor of India, had been suspected of being a Shi‘a?® and,
like Babur, he had bought Persian aid with an outward show of
respect for Shi‘a practices and a promise to encourage the Shi‘a
religion in India.2® All this weakened the outer bulwarks of the
orthodox Sunnism in India and gave Akbar a starting point for his
experiments. His marriages with Hindu princesses further contri-
buted to the®liberalizing process. Before his time, such marriages
had taken place.?® But Akbar improved upon the earlier practice
by allowing his Hindu spouses to perform their religious rites in the
palace.?® This had its effect tpon his religious attitude to his
people. If idol worship was tolerated in the palace, it would have
looked rather unreasonable to prghibit it outside. Akbar, thus,
came to be surrounded by Hindu inﬂ.uences at home which must
have worn away the natural repugnance of a Muslim for Hindu
practices.

Akbar’s inquisitiveness also came to his help. He desifed not only
to profess and practise the faith of his forefathers, but to understand
it as well. With this end in view, he established his ‘House of Wor-
ship’ and started religious discussion there. Here came .theologians,
scholars learned in lawp Sufis of all grades and conditions and his
officers. When the discussions once started, it was discovered that
orthodoxy was divided against itsell. Dillerences of opinion ap-
peared, not only on questions of detail but of fundamentals as
well.#” Discussion on the number of wives a Muslim could lawfully
marry went deeper and stirred up trouble over the question of the
legality of the Nikah and Mutah marriages.?® When Jalal-ud-Din
was appointed to write a commentary on the Qur'an it was dis-
covered that the work could not proceed any further on account of
the differences of opinion on many important matters.?* One
pronounced a thing lawful, another would pronounce the very same
thing unlawful.3® But more disconcerting than this difference of
opinion was the intolerance for each other’s views exhibited by the
Mullas when they happened to differ. At the very outset, as the
emperor sat listening to their discussion ‘a horrid noise and con-
fusion arose’. The emperor was very much upset and commissioned
Badayuni to report to him such disputants as talked nonsense
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and could not behave themselves. Badayuni in an ‘aside’ declared
that this would empty the house of all its members.®* Haji Ibrahim
Sirhindi declared that wearing of yellow and red-coloured clothes
was lawful. Sayvid Muhammad, the chief Qazi, could not tolerate
the expression of this heretic view and abused Ibrahim roundly
in the imperial presence.?? ‘They would call one another fool and
heretic.” Their personal bickerings necessarily detracted much
from their claims to infallibility. They did not even leave the
ancient commentators alone. In order te support their arguments
they quoted from ancient authorities and proved that there existed
as great a difference of opinion among them as among their modern
representatives. 33

The fall of the mulladom was hastened by its pretentiousness as
well. ‘Abdun Nabi, the Sadr-us-ba‘lur, would not pay heed to even
the greatest among the imperial officials. The emperor used to
handle his shoes to make it easigr for the Shaikh to put them on.34
The combination of (,cclcsmsm.al office with unlimited patronage
also brought forth its nemesis. The Sadr-us-Sadirs were supposed
to be the highest religious dignitaries in the empire. Left to -
themselves,® the Sadrs might have proved patterns of saintly
life. But to their office was attached, among other things, the dis-
tribution of royal charities. This exposed the holders of the office
to temptation. Patronage provided opportunities for corruption
and left little room for saintliness of life. The dishonest and corrupt
working of the eccclesiastical department under ‘Abdun Nabi
became a disgrace to the state.% Minor dignitaries were no better,
Mukhdum-ul-Mulk, another leader of the orthodox party, invented
and pursued a very disingenuous method of defrauding the ex-
chequer.? Haji Ibrahim Sirhindi, provincial Sadr of Gujarat, was
indicted for bribery and dismissed.?” Qazi Jalal-ud-Din of Multan
forged a Royal order for half a million tankas.3® These fraudulent
acts made the holders of these offices unpopular. ‘Abdun Nabi
was strangled to death in his bed in a.p. 1584 (992 A.nu.).%®
Mukbdum-ul-Mulk died possessed of a princely fortune. Such
representatives of orthodoxy naturally failed to impress the emperor.
Under the circumstances they failed to make good their claim to
exclusive protection, much less to a right to persecute rival groups.
This might, however, have never been noticed but for the fact that
in Mubarak, Abu’l Fazl, and Faizi, Akbar found three kindred
spirits able to meet the scholars on their own grounds and give
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them as good as, if not better than, they received. They had been
victims of the spirit of vindictiveness and persecution which was so
common in those davs. When, at last they obtained royal protec-
tion, their royal patron proved to be as liberal as themselves. But
let us not forget that though they might have encouraged Akbar
on his path, they did not choose for him, Akbar had already
made up this mind and made a start before they weie allowed to
be received at court. Their reception was the effect of a liberal
policy already decided upen, rather than its cause.

The religious ferment through which India was passing at that
time also mdde its contribution to the final evolution of Akbar’s
religious policy. Hindu India wag at that time astir with life; the
cult of devotion to a personal god had caught the imagination of
some chosen spirits who were m'aking it popular. The religious ideas
of the people were in a melting pot. The leaders of the Bhakti
movement werc busy creating a saintly brotherhood in which
weavers, butchers, cultivators and .shopkeepvrs were rubbing
shoulders with the high caste leaders of Vaishnava thought.40 It
was only in such an atmosphere that Hindu teachers could be found
willing enough to initate the emperor into the mysteri®s of Hindu
thought. A hidebound orthodoxy could not have tolerated this
propagation of Hindu views to an outsider even though he was an
emperor. Akbar’s marriages with Hindu princesses and his relations
with the Hindu r3jas @rovided the means for bringing Hindu
teachers of all shades of opinion to the religious discussions in the
imperial presence. These meetings were thrown open to the adherents
of other religions as well. Akbar’s relations with the State of Bikaner
procured for him the services of Karm Chand who had once served
as a minister at the court of Bikaner. He was a Jain and through
bim were introduced to the court such eminent Jain scholars as
Man Singh and Jai Chand Suri.** The presence of the Portuguese
on the western coast enabled the emperor to request for and receive
at his court three representatives of their religion.4® The Parsis were
also invited.*® The discussions in the ‘Ibadat Khana had their
immediate influence outside as well. When the Hindus could dispute
with impunity with the Muslim scholars nice points of their respec-
tive theologies in the palace, some sort of freedom of views was
naturally secured outside its walls as well.

All these things played a part in shaping Akbar’s religious policy.
But it was his mind that gave definite shape to the policy of tolerance
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to the several religions in his kingdom. Many of these factors, if
they tended to create a liberal atmosphere were themselves in their
turn created by Akbar’s natural liberalism and political far-sighted-
ness. It has been maintained, sometimes by way of reproach that
Akbar’s religious policy was due to political rather than religious
reasons. Even il that were true, it would not detract much from
his greatness. As we shall soon see, Akbar’s great achievement lay
in liberating the state from its domination by the mullas. Even
if for the toleration he granted to the vagt majority of his subjects,
he found sanctions outside orthodox Islam, it was not his fault.
But this is far from being the case. Akbar’s religious policy was
intimately connected with his pwn religious views. It was the
realization of the fact that ‘the Truth is an inhabitant of every
place’®® that finally completed the process, which might have been
begun earlier by Akbar’s political sagacity.

, The Jizya

Let us now study what Akbar’s religious policy was. The greatest
achievemerft of Akbar in this field was the abolition of the hateful
Jizya.4® As a tax the Jizya was bad enough, it was retrogressive in
its demand and its incidence on income was great.4® But it was
hated more as a sign and emblem of inferiority. It implied a dec-
laration that the Muslim rulers of India ‘were still her conquerors,
holding the inhabitants down by sheer force. It proclaimed the
superiority of Islam over Hinduism in too brazen a fashion.4” Every
other aspect of the religious policy of Muslim emperors of India was
founded upon the imposition of this tax. Thus its abolition in 1564
was a turning point in the history of the Muslim rule in India. As
long as the Jizya was levied, the Muslims were the only true citizens
in the Muslim state. Hindus were subjects who acquired certain
rights as a result of their undertaking to pay the Jizya to their con-
querors. With its abolition, Akbar created a common citizenship for
all his subjects, Hindus and Muslims alike. It may be added here
that Jizya was abolished years before Abu’l Fazl and Faizi were
introduced to the emperor.

Public Worship

Akbar further removed all restrictions upon the public religious
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worship by non-Muslims. The question of the pilgrimage tax levied
on the Hindus was brought home to Akbar when he lay encamped
at Mathura in 1563 at the time of a Hindu festival. It irked him
to discover that his State was making money out of the religious
obligations of the vast majority of his subjects. Forthwith orders
were issued to stop the collection of the tax.®® Akbar further re-
moved all restrictions on the building of places of public worship
as well.#® This led to the building of numerous public temples in the
famous places of Hindu pégrimage. The rajas made most of their
opportunities and built temples dedicated to their favourite gods.
Man Singh built a temple at Brindaban at a cost of half a million
rupees and another at Banarasg A cultured Muslim traveller des-
cribing some of these temples in his travel diary compiled early in
the reign of Jahangir was so pleased with the beauty of their
structure that he wished they had heen built in the service of Islam
rather than Hinduism.® A Chrigtian church was built at Agra,
another at Lahore,® while permission $o build churches at Cambay
and Thatta®? was also sought and given. Several Jain temples seem
to have been built at Satrunjaya and Ujjain.’¥ Local tradition
credits Akbar with the presentation of a golden umbfella to the
shrine of the fire goddess of Jwala Mukhi in the modern district
of Kangra in the Himachal Pradesh®%. Bhavani’s temple below the
Kangra fort which had been desecrated by the imperigl soldiers in
1572-73 and the idol carfied away was allowed to be repaired and
the idol restored to its place of honour. It seems to have been
given out that the Mughals had thrown the idol in the river
nearby. A search for it was made in the river bed and the idol was
‘discovered’ and duly installed at the temple. Possibly a gold umbrella
of the goddess was put up at that time.3® Akbar allowed the
Hindus of Thanesar to rebuild the temple in the sacred tank at
Kurushetra which had been demolished earlier by Muslim zealots
who had built a mosque at the site.5¢ Similarly he had the temple
at Achal Makani near Batala rebuilt after the Muslim Faqirs had
demolished it during a fight with the Sanyasis there.5

Cultural Contacts
The permission to build temples and churches implied toleration

of public worship after the Hindu and the Christian fashion.%®
Combined with the abolition of the pilgrimage tax, it made it pos-
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sible for the followers of all religions to worship their gods in their
own way. But Akbar’s gcnerosity and justice did not stop here. He
had destroyed the prevalent myth that the public celebration of
the Hindu worship was a profanation to Muslim ears and eyes.
There was another fiction almost of the same type. The study of the
religious books of other religions was, to the average Muslim of the
timmes, a sheer waste of time, if not worse. lHe was content with his
own religion and had no use for anything clse. The Hindus, on
their side, were not willing to let othereprying eyes look into their
religious books.’® Akbar tried to break through these barriers which
were keeping the two communities apart. He organizéd a translation
department which, among other, things, was entrusted with the
task of translating the religious books of the Hindus into Persian.
Sanskrit work had been translated into Persian and Arabic before,
but these had been mostly secular. Akbar now ordered that the
Atharva Veda, the Mahabharata, the Hartvamsa and the Ramayana
be translated into Persian, Most of these translations were com-
pleted enriching Persian literature.® It is diflicult to be sure . what
work it was that was translated as the .dtharva Veda. No MS
of this trahslation has been traced anywherc yet. Badayuni
tells us that several of its precepts resemble the laws of Islam.
He cites a passage which declares that no one will be saved unless
he vecites g text in it which repeats the sound several times.
Badayuni in his zeal held that it resembled the Muslim declaration
of faith. Badayuni tells us that he found several passages which his
Brahman (now a convert to Islam) adviser did not understand.
This Brahman, it is said, hecame a Muslim because he found in
the Athaiva Veda many passages which were contrary to current
Hindu beliefs .82

Conversions to other Religions

Under earlier kings conversious to other faiths from Islam were
not allowed. Such apostates paid with their lives for their ‘falling off
from grace’. Akbar began experimenting in this field modestly.
In 1562, he struck at the barbarous custom of making slaves of
prisoners of war.®? In the hands of their Muslim masters, such slaves
used to be converted to Islam. Akbar’s order therefore put a stop
to a very common source of adding to the Hlock of the faithful.
The author of Tazkir-at-ul Maluk, mentions that while he was
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travelling from Agra to Gujarat, one of his companions was
punished for his ‘possessing’ a slave.® Not content with this,
Akbar issued orders permitting the Hindus to reconvert to their
faith such Hindus as had been forcibly compelled to accept Islam
earlier.% It is difficult to judge precisely the effects of this order.
Contemporary accounts are silent as to the number of Hindus who
went back to their faith as a result of this permission. Surely it
could not have kee#t an idle gesture.

In 1603, a Farman was jssued permitting the Christians to make
willing converts.® Mulla Shah Ahmad, a Shi‘a, is known to have
made some cduverts to his way of thinking.%

These orders did not put an end to forcible conversion everywhere.
At Surat, we have already noticed®” some Christian prisoners of
war wete asked to become Muslims and on their refusal were exe-
cuted. A Portuguese was forcibly converted to Islam in 1604.%8
It can however be safely assumgd, that the active persecution of
the Hindus and the systematic conversion of the believers of other
religions to Islam became rare. )

Public Services

The permission to make converts was a very great concession
to the members of other faiths.®® Combined with other aspects of
Akbar’s policy, this permitted his Muslim and non-Muslim subjects
to live together in peace without any fear of their religious activities
bemng checked. Butas we know from the history of political insti-
tutions elsewere, toleration alone does not put an end to all the
civic disabilities of citizens. Akbar knew that, and therefore, decided
to remove all civic disabilities of non-Muslims. High public ap-
pointments had been the monopoly of the ruling caste till then.?
‘The Muslims in India, like the English in the nineteenth century,
formed the governing group from among whom all high officials
were drawn. Akbar disregarded this monopoly and drew his officers
from all ranks and conditions of men® Hindus were freely admitted
to such high posts as they were fit for. Todar Mal became Akbar’s
Finance Minister and for some time his Prime Minister as well.
Man Singh, Bhagwan Das Rai Singh and Todar Mal served at
various times as governors of provinces. Out of 137 mansabdars
of 1,000 and above mentioned in the A1, 14 were Hindus. Out of
415 mansabdars of 200 or above, 51 were Hindus. The percentage of
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Hindu officers in Akbar’s army was higher than the percentage of
Indian Officers holding the Kings’ commissions in the Army in
India before the World War II. Against four governors in Akbar’s
reign of halfa century, there was only one Indian Governor in
India during a century and a half of the British rule till 1937.
No one in British India ever rose to the high rank which Todar Mal
held as the Vicegerent and Finance Minister. Of the twelve provincial
finance ministers appointed in 1594-95 eight were Hindus.”® Further
Akbar devised another channel for the utilization of the administra-
tive talents of the Hindus. When they happened to be brought to
the royal courts, cases between Hindus had hitherto been decided
by the Muslim jurists. Akbar sej up new courts under Brahman
judges to decide such cases.”

For the success of the royal policy, Todar Mal as Finance Minis-
ter issued orders for the use of Persian as the language of record
throughout the empire.” The Hindus, who ran the lower sections
of the accounts and the revenue departments of the empire were
thus compelled to learn the language and thereby assured promo-
tion to higher ranks in the administration.

«

Respect for Hindu Sentiments

Akbar’s tgleration was not simply passive. He was not content
with being neutral alone. He saw no teason why his being a
Muslim should prevent his showing respect to the religious senti-
ments of the vast majority of his subjects. As Badayuni puts it, ‘on
further hearing how much the people of the country prized their
institutions, he began to look on them with affection’.”s Use of
beef was forbidden as the cow was considered a sacred animal by
the Hindus.” Blochmann,” and, following him, Vincent Smith?®
are wrong in stating that those who killed cows were awarded
capital punishment. The Persian text of Badaytini records the fact
that the Hindus kill good men if they kill cows.

It has to be remembered that by this injunction Akbar did not
interfere with the performances of any religious rites of the Muslim.
The eating of beef is lawful for Muslims, not obligatory. We are
further told that in 1583 Akbar forbade the killing of animals on
certain days.” Jahangir, when he mentions this fact, does not
connect it with any anti-Muslim bias of Akbar. He seems to consi-
der the prohibition in the same light in which the Sifis forbade
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the use of meat—a self-denying ordinance. Badayiini declares that
on these days Akbar abstained from taking meat as a religious
penance. In 999 a.H. (1590-91) Akbar is said to have forbidden the
eating of the flesh of oxen, buffaloes, goats or sheep, horses and
camels.8 Fishing also was prohibited for some time when Akbar
visited Kashmir in 1592.5

It is difficult to decide whether Akbar simply made the use of
these materials unlawful for himself or tried to enforce his own
personal opinion about thgir being unlawful on his Muslim subjects
as well. The flesh of goats and sheep was used in the royal kitchen
at the time wHen the 4in was compiled. Its price is also recorded
in the Ain.8? Thus there is every reason to suppose that these
injunctions were not enforced on his subjects by Akbar. There is
no warrant for supposing with Vincent Smith%? that these measures
amounted to a great persecution of the large flesh-eating Muslim
population. Even today a vast majority of Muslims living in the
villages eat flesh very rarely. We can almost safely presume that
Akbar’s acts were mostly pious expressions of personal opinion
which were disregarded even in the royal kitchen. They do not
seem to have been ‘measures’, in the sense of being laws, to be
enforced by the State. Unlike Asoka and Aurangzeb, Akbar had
no overseers of morals and these expressions of personal taste were
expected to be respected presumably just as much as, and no more
than, Akbar’s mode of dress ! ¢

We are further told that Akbar ‘avoided garlic, onion, beef,
association with people with beards and introduced these heretical
practices in the assemblies’.#* Here again was no question of per-
secution. Some of the ‘forbidden’ food stufls were openly sold in
the markets and the price of the preparations containing them
is recorded in the Ain.%% Akbar, however, respected the feelings
of the Hindus enough to abstain from the use of some of these
articles.

Akbar started participating in some of the Hindu festivals. The
Rakhi was celebrated in the court when the Brahmans came to tie
strings of different types of threads to the imperial wrists. But it
was a purely social festival as celebrated in Akbar’s court. Even
today its religious side is not much in evidence and the festival is
celebrated simply as a means of making presents to the Brahmans
and one’s relatives. However, after some time the celebration got
so elaborate and ceremonious that Akbar discontinued the prac-
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tice.8® Further in common with the vast majority of his subjects
Akbar started celebrating in the Dipdvali, the festival of lamps.87
Again, his participation herein was confined to its festive side only.
There is nothing to suggest that he participated in the worship of
the goddess of wealth which forms part of the festival.

His participation in the celebration of the Sivaratri seems to
bear a religious tinge.’® But all that Badayiini’s account suggests
is that he made that night an occasion for assembling jyogis from
far and near and listened to their disgourses on their beliefs and
practices. We cannot but treat all these things as constituting an
attempt by Akbar to conciliate the Hindus witholit at the same
time implying any disrespect to h}s own religion. Several Muslim
communities in the Punjab—Meos, Bohrias, Khojas and
Khanzadahs—were found celebratiflg some of the Hindu festivals in
the census held in 1881. Till recently in Indian States under
Muslim rulers, Hindu officials attended the social and court cere-
monies held in connexion with many Muslim festivals and all
officials, including the Muslins, attended similar Hindu festivals in
the Hindu states. In the early days of the British acquisition of
India, eventChristian administrators participated in the celebration
of Hindu and Muslim festivals without thereby ceasing to be
Christians. Muslim olficers continued participating in the non-
religious parts of some of the Hindu festivals even during Aurang-
zeb’s reign. ‘ e

Soctal Reforms

Though Akbar was tolerant, he did not extend his toleration to
anything he considered an evil practice. He was content to leave
every one of his subjects to his own mode of worship. But if it was
necessary for the sake of social reform or administrative conveni-
ence to take some action in a matter, he would not stop to inquire
whether what he proposed had the religious sanction of the Hindus
or the Muslims. On humanitarian grounds and for administrative
efficiency he was not afraid of taking steps which might be consi-
dered by the Hindu or the Muslim orthodoxy as an interference
with their religious (or social) practices. He discouraged child
marriages® though they had then, as now, the sanction of both
Hindu and Muslim orthodoxy. He permitted widow remarriages
among the Hindus.*® He prohibited the burning of young Hindu
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widows on the funeral pyre of their husbands if the marriage
had not been consummated.®? He would not, and could not,
prohibit the evil custom of Sati altogether but declared that no
compulsion was to be used to make an unwilling Hindu widow
burn herself on the funeral pyre of her husband. This was not
merely a pious expression of his individual opinion. When he
learnt that the parents and the son of a Rajput widow were trying
hard to compel her to become a Sati, he left the capital in haste
and hurried to the place, He arrived in time to prevent her
immolation and showed his Rajput subjects that he would have
his orders obeyed, even if they went against their cherished religi-
ous or social usages.’? He forbade marriages between cousins and
near relations, even though this was sanctioned by the Muslim
law.® Similarly circumcision ‘of children of a tender age was
forbidden.®® He recognized the evil of drink, but made a compro-
mise by controlling its use and restgaining its evil influences instead
of either insisting on total prohibition, as Aurangzeb tried to do
without much success, or shutting his eyes to the existence of the
evil, as most of his predecessors had done. Shopkeepers were
required to apply for licences for the sale of liquo?* and Akbar
fixed all liquor prices himself. The use of wine in moderation was
allowed for medical purposes. It was sold only on the buyers’
giving their names. This must have discouraged some who were
not prepared to make stheir indulgence known to the public. He
tried other imeans to control the evil effects of drink. Drunkenness
was to be punished and disorderly conduct had to be paid for with,
a fine. He insisted on these regulations being enforced and every
day, according to Badayuni, many drunkards were punished. But
if Badayiini is to be believed, the evil of drink had gone so far that
Akbar’s measures fell short of Badayini’s—and presumably Akbar’s
expectations.?® We need not be surprised at the partial failure of
Akbar in dealing with the drink problem. Most modern states
have fared no better.

Hec made similar attempts to control prostitution. A special
quarter was set apart for prostitutes. An officer was appointed and
whosoever wanted to visit them or take them home had to give
him his name and address. Akbar tried to insist on sending all
women of ill-repute to this quarter when their proceedings became
notorious. %

In dealing with these evils Akbar was far ahead of his times.
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His measures remind one of the excise policy in British India, the
municipal control of prostitution in Indian cities, the Sarda Act
and early British measures to confine Sati to willing victims. His
policy in dealing with these problems involved as much interfer-
ence with the religion—as it was then understood—of the Hindus
as of the Muslims.

Au attempt was made by him to deal with the beggar nuisance
in the capital at least by setting apart three colonies for beggars
where arrangements were made to maintin them by royal charity.
Khair Pura for the Muslims, Dharm Pura for the Hindus, and
Jogi Pura for the Hindu Yogis were the main organized centres.®’
The seclusion to which women wegre generally condemned then was
lessened by the setting apart of a time for women to visit the
exhibition of trades and industries’in the Mina Bazar held once a
month.?® This must have shocked many Muslims and Hindus alike.
Gambling seems to have been so prevalent, in spite of Muslim
injunction to the contrary, that Akbar not only recognized its
existence but tried to bring it under state control.

Some Administrative Measures

To increase the efficiency of his government, Akbar adopted
many new measures. He introduced trial by ordeal.19® This must
have been necessitated by the requiremert in Muslim law that
an accused could be held guilty of a crime only if at least two eye-
witnesses testified to his having committed it or if he himself con-
fessed. How far this method of trying offenders became common
we have no means of ascertaining. A standard year for official
purposes was adopted. The Muslim lunar year, the Hindu Fasli
year and the many local eras in use caused a good deal of admini-
strative confusion. The lunar era was not suitable for revenue
purposes as its months did not correspond with harvest seasons.
On this account it was not possible to fix any dates in the era
either for the issue of demand slips for revenue to the cultivators,
or for the collection of revenue. A new era with a solar year was
therefore introduced in the year 1586 (994 A.x1.) and called the
Ilahi Year.!o! It was not intended to, and it did not, supersede the
use of the Hijri era. The Ilahi era was intended to be used in
official records, oftener than not, along with the Hijri dates. It did
not involve the disuse of the Muslim era either by Akbar or his
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subjects.’®2 So convenient was the new era that it was continued
by his successors including Aurangzeb who only gave precedence
to the Hijri dates in state papers.1®® Yet Akbar was so careful in
respecting the religious feelings of his Muslim subjects that he
hesitated long before the introduction of this measure lest its
introduction be misunderstood. He had, earlier in 1582, tried
without success, to make the Hindus reckon the beginning of their
month from after the 16th lunar day rather than the 29th.10¢

Akbar was a patron of ligerature and science of all kinds. He
refused to believe, unlike his Safavi contemporary of Persia, that
only the legalities (Muslim theology, tradition and law) need he
studied.!®® He patronized, thegefore, the study of astronomy,
mathematics, history, belles lettres, medicine and many other
subjects.’® A contemporary Persian poet regretfully recorded the
fact that on account of the orthodoxy of the Persian princes it was
impossible for any one to become learned in different sciences.
Only when one came to India, he acknowledged, could one really
acquire proficiency in studies.!®? Naturally the Mullas who were
themselves brought up on the old lore found the change hard to
accept. It involved the disappearance of their monopbly of learn-
ing. They could hardly adapt themselves to the new order of
things and keenly resented this change. Badaytni’s wrath against
the empcror who sponsored this change from ‘classicism’ to
‘modernism’ can be casily understood.

Akbar’s patronage of literature added a splendid chapter to the
history of Persian literature. It drew to his court a large number
of men of letters driven out partly on account of persecution at
home. Of these Urfi Shirazi and Nasiri of Nishapur occupy a
prominent place in the development of Persian poetry. Of the
Indian writers, Faizi is respected as a great Persian poet wherever
Persian is studied.08

It is difficult to believe Badayuni when he tells us that the
emperor interdicted the study of Arabic.1%® It is only the lamen-
tation of an old man on the passing away of the old order. We
know Akbar’s library contained Arabic books.!'® Some Arabic
works were translated under his patronage.!!’ Again the assertion
of Badayuni that Akbar directed that the letters peculiar to Arabic
should not be used in spelling words in Persian,!!? seems to have
originated in Badayuni’s attempt at ridiculing the main plank of
Akbar’s policy. At best Akbar may have tried to encourage
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reversion to what he may have been led to consider was ‘pure’
Persian. But there is nothing to prove that this order was enforced
in the way in which Badayiini wishes us to believe it was intended.
No documents of Akbar’s reign have come down to us with this
peculiarly fantastic attempt at reforming spelling. The Faramin-i-
Salatin includes a Farman of Akbar dated 1595 (1004 a.H.), where
many words appear without any change in their spelling.1'? This
‘tale’, therefore, must be credited to Badayuni’s resentment at
Akbar’s patrounizing useful, as against puerely religious, and modern,
as against classical studies and accomplishments.' It has been
suggested that men of letters of Akbar's age gave expression to
what have been called ‘the cosmgpolitan ideas as a popular theme
on which they harp again and again.’'’3 The theme that recurs
in the works of many Persian poets of the time derived itself from
the mystic traditions of carlier writers in India and elsewhere. Like
those writers they speak disparagingly both against formalism and
dogmatism and emphasize the esoteric aspect of religion in favour
with the sufis. Many of these writers had adopted this- line of
thought in their native lands before coming to India. It is rather
the voluine of their protest which is remarkable rather than the
protest itself.

Akbar felt that the administration of the Sadr-us-Sadur’s de-
partment was far from satisfactory. Even an orthodox Muslim of
Badayuni’s type was not pleased with tht way things had been
going in this departinent for years. The Sadrs had had far too
much power and they had not used it well. A Sadr, we must re-
member. was the minister for ecclesiastical afTairs, the chief theolo-
gian, the charity commissioner and the chief justice besides usually
being the religious preceptor of the head of the State. The con-
centration of so many and so exalted functions in one man could
not but have turned his head. ‘Abdun Nabi was Akbar’s Sadr
when he turned his attention to this department. Akbar started by
cutting down his territorial jurisdiction and appointed Makhdam-
ul-Mulk as a separate and independent Sadr of the Punjab. In
1581 Akbar appointed six Sadrs in the provinces.! Inquiries were
also held into the rent-free grants made earlier in the reign.
‘Abdun Nabi's grants, according to Badayuni, far exceeded in
value the grants made by all the earlier Muslim kings.1*3 Even
under Shaikh Gadai at least one theologian held a grant worth ten
million tankas."® Akbar was therefore driven, in order to protect



AKABR AND THE FOUNDATION OF A NEW ORDER 47

his own financial interests, to inquire into the grants so far made.
After investigation he reawarded the heredity grants made to
scholars, theologians, priests and teachers according to his own
estitnate of their worth. One class of people, however, suffered in
these proceedings and, according to Badayuni suffered justly.
Those who ‘enlisted disciples of their own, or held assemblies, or
encouraged any kind ol counterfeit worship’ were imprisoned or
exiled to Bengal or Sind.17 The lcaders of the llahi sect were
exiled to Bhakkar and (Jandahar and exchanged for colts. Their
practices constituted *a bundle of foul lies and nonsense’, according
to Badayuni.®

But some Shaikhs (scholars) ang Faqirs (pious men without any
means of support) might have suffered innocently in the course of
these proceedings. Badayuni’s slatement that some of them were
exchanged for mules in Qandahar is either a repetition of the fate
that befell the Jalalis or must be referred to some other unpopular
group of theologians. It would have been rather difficult, if not
impossible, to send any Shaikhs or l":nq'irs as prisoners to Qandahar
and there sell them as slaves among an orthodox Muslim popula-
tion unless they had first lost all popular support. It was a punish-
ment that could not have been carried out against popular or
respected scholars and religious mendicants.

Akbar transferred the grants made to many scholars when he
discovered that their imfluence on the people was not good. The
collectors were given general directions to inquire into all cases of
rent-free grants of land and revert to the State the share of a de-
ceased grantee, an absentee. or a public servant.!'® These grants
were always made to relieve the grantee of the burden of eairning
his iivelihood in open competition. But when a grantee acquired
another means of earning his livelihood, as for example by becomn-
ing a public servant, he obviously had no claims to the grant.
Death naturally put an end to the reason for which the grant was
made.

Akbar’s policy is well illustrated by Badaytini’s own example
who, though as an orthodox mulla got no preferment, was vet able
to keep his original jagir of 1,000 bighas intact. In 1603-04, almost
all the grants made in Gujarat were halved. The only exception
made seems to have been the grant made to Dasturji Meharji
Rana, the Parsi priest.'?® Harlier periodical examination and
resumption of these grants are mentioned by Badayiini himself and
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amply prove that Akbar was moved not by any feelings of revenge
but by economic necessities.12!

The emperor further sanctioned the charging of interest.!2 Here
again he could not have made it obligatory. If good Muslims did
not want to receive interest they could avoid it. But if the Hindu
lenders wanted a return for their money, Akbar made it possible
for them to secure it through the imperial courts. The measure
indicates the growth of commercial intercourse between the Hindus
and Muslims and seems to have been regdered necessary by com-
mercial considerations.

Court C;mnonies

Akbar further introduced certain'new ceremonies in the court.83
The method of doing honour to the emperor by way of kiirnish
and taslim had been introduced by Humayun. Both involved bow-
ing to the emperor. Akbar, however, seems to have made it com-
mon.™ But despite the special pleadings of such divines as Taj-ud-
Din of Dethi,!? the faithful objected to it as against the teachings
of Islam. Thereupon it was discontinued in the open court but
permitted in the private audience chamber.13 But those who had
any religious scruples were never compelled to undergo this
indignity. In 1590-91 (999 a.n.) Badayuni refused to perform
obeisance to the emperor in this fashion vven when some courtiers
urged him to do so. Not much harm came to him thereby.'?” Four
years later, in 1595-96 (1003 a.4.) however, he changed his mind
and performed what he calls sijida.12®¢ This also required bowing
down when one met the emperor. It became the common method
of salutation to the emperor and continued under Jahangir. Shah
Jahan excused the sijida to scholars but continued it for other peo-
ple for some time.12?

Akbar’s charity adopted Tuladan, the Hindu custom of giving
alms to the poor. On different auspicious occasions the emperor
would be weighed against different commodities which would then
be given away to the needy, Hindus and Muslims alike.!® The
institution so appealed to the generous instincts of the Mughal
emperors that this was continued even under the puritanical
Aurangzeb whom we find writing to one of his grandsons urging
him to get weighed twice a year in order to ward off evil .13



AKBAR AND THE FOUNDATION OF A NEW ORDER 49
The Infallibility Decree

But the most important of Akbar’s administrative measures was
the promulgation of what has been miscalled the ‘Infallibility
Decree’. Akbar had tried to bring together his divines, but, as we
have already seen, when they met, they failed to agree. Partly
used by the practical necessity of providing for an authoritative
interpretation of the Law, partly led on by his own ambition to
brook no rival authority in.the state, Akbar secured the presenta-
tion of the following petition to him.

‘Whereas Hithdostan is now become the centre of security and
peace, and the land of justice and beneficence, a large number of
people, especially learned men and lawyers, have immigrated and
chosen this country for their hote.

‘Now we, the principal *Ulama. who are not only well-versed in the
several departments of Law and in the principles of jurispradence,
and well-acquainted with the edicts which rest on reason or testi-
mony, but are also known for our piety’and honest intentions, have
duly considered the deep meaning, first, of the verse of the Quran,
“Obey God, and obey the Prophet, and those who have authority
among you”, and sccondly, of the genuine tradition, “Surely the
man who is dearest to God on the day of judgement is the Imam-
i-‘adil ; whosoever obeys the Amir, obeys Thee ; and whosoever
rebels against him. rebelseagainst Thee”, and thirdly‘ of several
other proofs based on reasoning or testimony ; and we have agreed
that the rank of Sultan-i-‘adil is higher in the eyes of God than the
rank of a Mujtahid.

‘Further, we declare that the King of Islam, Amir of the Faith-
ful, Shadow of God on the earth, Abul-fath Jalal-ud-Din Muham-
mad Akbar, Padshah Ghazi (May God his kingdom perpetuate) is
a most wise, and a most Godfearing king.

‘Should, therefore, in future a religious question arise, regarding
which the opinions of Mujtahids differ and His Majesty in his
penetrating intellect and clear wisdom be inclined to adopt, for the
benefit of the people and for the betterment of the administration
of the country, any of the conflicting opinions which exist on that
point he should issue an order to that effect.

‘We do hereby agree that such a decree shall be binding on us
and on the whole nation. Further we declare that should His
Majesty think fit to issue a new order all shall likewise be bound
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by it, provided always that such order shall not be in opposition
to the injunctions of the Qur’@n and be also of real benefit to the
people. Any opposition on the part of his subjects to such an order
passed by His Majesty shall involve damnation in the world to
come and loss of property and religious privileges in this.

“This document has been written with honest intentions, for the
glory of God and propagation of Islam, and is signed by us, the
principal ‘Ulama and the lawyers in the month of Rajab in the
year 987,132

This declaration was drawn up by Mubarak but was signed by
Makhdiim-ul-Mulk ; ‘Abdun Nabi, the Sadr-us-Sadiir; Sadr
Jahan, the Grand Mufii of the emplre Jalal-ud-Din, the Chief
Qazi; Mubarak, ‘the deepest writer of the age’, and Ghazi Khan,
‘unrivalled in various sciences’. THe declaration was thus authori-
tative, bearing as it did the signatures of the highest religious
dignitaries in the empire along with the two greatest scholars of the
reign. Of course it has been very often urged that Mubarak was
the emperor’s tool in the matter and that others had been dragged
into signing it. Unfortunately, Badayuni on whose authority this
statement $s based secins to have been carried away by his wrath
against this lodging of an authority in the emperor which he
thought rightly belonged to the divines. He makes two contradic-
tory statements. In one place he declares that some signed it
willingly and others against their convictions. Elsewhere he tells us
that only Mubarak signed it willingly.}3® This latter statement
could not obviously have been true. Among the signatories, Jalal-
ud-Din, the Chief Qazi, was the emperor’s nominee whom Akbar
had recently appointed in supersession to his inconvenient predeces-
sor.!3 Sadr-i-Jahan continued in his office long after the issue of
this declaration! and could not have been opposed to its issue.
Ghazi Khan, a mansabdar, who continued in office till his death
in A.p. 1584 (902 A.H.) again seems to be little likely to require
any undue pressure for putting his signature to this document.
Makhdiim-ul-Mulk who had his eyes on the office of the Sadr-us-
Sadur and ‘Abdun Nabi who was filling it at that time are likely to
comprise Badayiini’s ‘some who signed it against their convictions’.
Their unwillingness can be easily understood.

But the nature of the document has been a little misunderstood
in the heat of arguments raised over it.!13 It gave Akbar no power
until and unless the divines failed to agree. Even then he had the
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power to interpret the Muslim law and not to make it. It is
necessary to remember that Akbar only gathered into his own
hands powers and functions which had been so far exercised by a
subordinate functionary, the Sadr. He did not create a new office,
he brought an older one under imperial control. Even here Akbar
differed from Aurangzeb. He frankly assumed the right to his own
judge rather than dismiss a Sadr who criticized him—as Aurangzeb
did—and appoint a successor who would give a convenient
opinion.'3? Akbar claimed ta be infallible no more than the Privy
Council or the House of Lords does in the Commonwealth. His
interpretation of *the laws was to be final, just as a ruling of the
Privy Council is. Thus Akbar made no claim to infallibility in
any metaphysical sense. Still further his decision could not, and in
fact did not, silence opposition to his views. As an instrument for
suppressing opposition it was valueless. Decision given under its
authority would not convince those, who did not recognize it as
valid. It could be used effectively only by Akbar himself for justi-
fving his own personal practices. The main planks of his policy of
toleration had already been laid. The Jizya had been abolished,
the pilgrimage tax remitted, the Hindus admitted to publi® services
and public religious worship by other faiths tolerated long before
the issuc of this so-called ‘Infallibility Decrec’. These departures
from the accepted orthodox policy had not necessitgted any
artificial support. The decree was only a manifestation of Akbar’s
anxiety to be considered a good Muslim. Badayuni’s statement
that after the Fatwa the distinction as hitherto understood between
the lawful and the unlawful was obliterated, can have reference to
Akbar’s personal actions alone. No orders of his could force his
people to adopt as lawful modes of action which they considered
unlawful. It was thus not a decree, much less an infallibility
decree. All that it really affected was to take away from the theo-
logians the right to persecute others for their opinions. The decla-
ration however does assert that those who deny Akbar’s right to
exercise powers claimed on his behalf in it would earn ‘damnation’
in the other world and may lose religious privileges and property
in this. Akbar did not claim to define the religious beliefs of his
subjects and force his definition on them as the Tudor ‘Governor
of the Church’ was claiming to do at this time in England. No one
was persecuted for belief in his own faith. Akbar issued no ‘Thirty-
nine Articles’, nor did he enforce an ‘Act of Uniformity’.
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This ‘Infallibility Decree’ was issued between August and
September 1579, after Akbar had earlier in March 1579 tried to
officiate as the leader of the faithful on Friday prayers. Much has
been made of that incidents as well. It is forgotten, however, that,
as Faizi Sirhindi tells us,13® Akbar only followed the example of his
ancestors. The Friday on which Akbar made this attempt came
after Akbar had celebrated, in the company of theologians, scholars,
lawyers and courticrs, the anniversary of the Prophet’s death with
due religious ceremonies,!3 .

Marriage and Religion

In another field Akbar a.pparently restricted religious liberty.
Mixed marriages were not allowed. Under the Muslim law, a
Muslim could marry only a Muslim. Thus if a Hindu girl wanted
to marry a Muslim, she had to be converted to Islam before the
marriage could be solemnized. The problem of a Muslim girl try-
ing to marry a Hindu was still more difficult. Her marriage would
not be legal according to the Muslim law. It is doubtful whether
the Hindu law, as then understood, sanctioned such marriages
either, as long as the girl remained a Muslim. Akbar decreed that
as such conversions to Hinduism or Islam were based on passion
rather than on religion, they should not be permitted.14® He does
not seem to have introduced any substantial change in the contem-
porary practice here. An earlier story related by Badayuni himsell
bears this out. A Muslim, Misa by name, who wanted to marry a
Hindu girl, eloped with her and had then to keep himself and the
girl concealed, for fear the parents of the girl would be able to get
her back by judicial process if they learnt of their whereabouts.141

The Alleged Persecution of the Muslims

There has always been much discussion regarding the question
of Akbar's persecution of the Muslims. ‘Akbar showed bitter
hostility to the faith of his fathers and his own youth, and actually
perpetrated a persecution of Islam’, says Dr. Smith.!42 <In the
latter part of his life’, says Sir Wolsley Haig, ‘he persecuted its
followers and destroyed its places of worship.’# These are grave
charges and, made by serious students of history, they compel
examination. They are based on two sets of authorities, the orthodox
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Badayuni and his followers and the Jesuit missionaries who came
to convert Akbar to their faith. A good deal of misunderstanding
has been caused, however, by the confusing of two different ques-
tions. Akbar’s personal practices might have become objectionable
but they do not and cannot prove that he persecuted Islam. But
when we have to examine the charge that Akbar persecuted Mus-
lims or Islam, we have to look for such acts of his as forced a line
of conduct on his Muslim subjects which was contrary to Islam.

Even thus limited, Baday®ni’s list is formidable and the Jesuit
statements carry it still further.

(i) Akbar made the wearing of silk dresses and ornaments
obligatory at prayer times.

(ii) He forbade Islamic prayers.,

(iii) He discontinued public prayers and the call to prayers in
the Assembly Hall.

(iv) He forbade Muslimn fasts.

(v) Pilgrimages to Mecca were stopped, Any one even mention-
ing the subject in 1595-96 (1004 a.H.) received capital punishment.

(vi) Muslim festivals were discontinued.

(vii) Akbar changed some names, wherein the name of the
Prophet figured, in order to avoid using it.

(viil) Mosques and prayer rooms were turned into stables and
given to Hindu chaukidars.

(ix) Akbar, when in nckd of money, would even plunder
mosques.

(x) Shaving of the beard was allowed with the support of the
unprincipled and scheming Mullas.

(xi) The eating of the flesh of tigers and wild boars was per-
mitted.

(xii) The king razed to the ground the towers built for the
Muslim call to prayers.

(xiii) Mosques were turned into stables and those decaying were
not repaired.

(xiv) Blochmann and Low have both interpreted a passage of
Badayiini’s implying that good men were killed in place of cows
presumably by Akbar.

(xv) Another passage has been translated as stating that killers
of animals on certain days were cither killed or their property
confiscated.

{xvi) Besides, Akbar is generally credited with the design of
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<annulling the statutes and ordinances of Islam’. Badayuni refers
to Islam as having died in this reign, 1*¢ and Mulla Ahmad des-
cribed it as having become old and decrepit.14® He further adds
that under Akbar many ceremonies of the Hindus had been intro-
duced by the King.146

Now to examine these complaints. In connexion with the first
Badayiini is self-contradictory. If, as he says in (ii) prayers of
Islam were forbidden, Akbar could not have made the use of the
unlawful silken dresses and ornametits obligatory at them. Either
prayers were still being held, in which case the second complaint
disappears as also the third, or if they were not held, there could
have been no point in making a certain dress obligatory. We may
concede that Akbar might haye become remiss in offering public
prayers himself, but that is a personal question. Akbar could not
have forbidden the offering of Muslim prayers throughout his
empire. No case of anyone being persecuted for offering prayers is
on record anywhere. We have on the other hand the testimony of
Badaytni himself to prove that when Mir Fath Ullah Shirazi
offered his prayers in open court, he was not interfered with at all.
Akbar was so far from being offended with him on that account
that he was appointed vizir. Shaikh ‘Arif Husain, Musa and ‘Abdul
Ghos are also alleged by Badayini himself as performing prayers
in the imperial court. ‘Abdul Ma‘ali said, prayers with his com-
panions, ‘Abdus Samad is describell as being much occupied in
praying.!¥? The obligation to wear silk dresses at prayer times
could only have been imposed on his courtiers alone and that also
when they said their prayers in his company. It is rather ridiculous
to suggest that it involved any persecution of Islam.

The fourth charge is that Akbar forbade fasts. Did he go about
compelling every one of his subjects to take their meals in the
month of fasting? That could have been hardly possible. He
might have discontinued keeping fasts himself but that would not
amount to a persecution of Islam. Fortunately evidence is available
at least of the year 1582 that the fasts were still kept by the faith-
ful. Akbar’s Muslim ambassador who had been sent to bring the
Jesuit Fathers to the court stayed at Sultanpur, near Surat for
the purpose of celebrating the fast and the sacrifices connected with
it.148

The fifth charge again is not tenable. The stoppage of pilgrim-
age is mentioned in the year A.p. 1582 (990 A.u.). But Gulbadan
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Begum returned from Mecca the same year and was royally wel-
comed. In A.p. 158% (992 a.u.) Shah ‘Ali Taarab brought the
impress of the Prophet’s foot fromm Mecca and it was received as a
holy relic. It was brought to Ahmedabad where a splendid edifice
was built for housing it. A theologian was appointed to keep
guard over it as over a sacred relic. When Badaytni completed
his history, Qutb-i-‘Alam was guarding it in 159-596.1% More
conclusive, however, is the account of Du Jarric. The third Jesuit
Mission while coming toshe court in 1595 met in Gujarat many
men and women going on a pilgrimage to Mecca.!®® Khan-i-
A‘zam, governor of Gujarat, went to Mecca in 1593 (1001 A.H.),
returned in 159+ (1002 A.1.), andgame to the imperial court.!!
The discontinuance of the Muslim festivals cannot be termed per-
secution. It implies, if anything, Akbar’s ceasing to celebrate them
himself. The suggestion contained in the seventh charge is fantastic.
Muhammad remained a part of Akbar’s name and occurs in many
of the Farmans he issued in the latter hal]f of his reign.!'5? Tabagat-
i-Akbar?’s list of scholars and grandees contains such names as also
Abu’l Fazl’s list of the grandees.'®® Badayuni’s third volume, as
well, contains many such names. What is Akbar supposed to have
done ? Did he issue a roving commission for the purpose of chang-
ing the names of such persons all over his extensive empire ? Turn-
ing of mosques and prayer rooms into stables or poster’s lodges
may be true in some cas® where Akbar’s toleration made the
maintenance of mosques in an entirely Hindu centre both impolitic
as well as useless. It is possible that in some villages where mosques,
like Protestant churches in Ireland in some places, were maintained
simply as an emblem of the Muslim conquest, the mosques might
have been converted to other uses. Akbar might have been utilita-
rian enough to turn such mosques to civil or military purposes.
But if it implied that Akbar turned all mosques and prayer rooms
into stables, or an appreciable number thereof either, one must
deny it. On his march to Kabul Akbar set apart a special tent for
prayers. He said public prayers on his return to India in the
mosque at ‘Ali Masjid.?® Many mosques of his day are still stan-
ding. The Jesuit Fathers, who support Badayuni in these asser-
tions, did not find the mosques of Delhi turned into stables or
porter’s lodges.13%

Mulla Ahmad writing in the reign of Jahangir, but referring
probably to the reign of Akbar, declares that Islam had become so
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weak that the Hindus were destroying mosques without fear. But
the only example that he cites in favour of this statement is the
fact that the Hindus had destroyed the mosque built in the midst
of the tank, sacred to the Hindus, at Thanesar and built a
temple.156

Murray’s statement about Akbar’s plundering mosques is based
on a misconception. Mosques are hardly worth plundering and
Akbar was very seldom in straits for money. The third Jesuit
mission in 1595 did find some mosques in ruin because they had
not been repaired. But then, this state of things refers to ‘many
towns and large cities which were mostly in a state of ruin’.157 If
shaving of the beard constitutespersecution of Islam or its pro-
fanation, Akbar may be held guilty along with millions of Muslims
today, including the head of an ‘Islamic State’ among them. It
could only have becn a permissive order. The eleventh charge
relates to stoppage of persecution for ‘unlawflul’ practices rather
than constitutes an act of persecution. The ‘unlawful’ meat does
not seem to have been forced down his subjects’ throat. Those who
took it might have been saved from punishment.

The general statements of Badaytini remain But he is not sure
in his description of the state of things that prevailed. Sometimes
the Shi‘as seem to him to have been gaining ground, at others he
is bewailing the disappearance of Islam and yet again talking of
the progress of Hinduism.1%8 As we shall' presently see the whole
regime of toleration was distasteful to Badayiini and his sort and in
their disgust they gave it different names. While Badayiini talks of
Islam as a dead religion, Du Jarric in describing the persecution of
the Fathers of the Third Mission speaks of Muhammadanism and
Hinduism as ‘strongly established’ in 1603.15%

Akbar’s Religious Beliefs

Another charge remains. Vincent Smith is definite in his opinion
that after 1582 Akbar ceased to be a Muslim. Unfortunately even
he cannot get away from certain facts which proclaimed Akbar’s
faith in Islam. He holds Akbar, therefore, guilty of still another
sin, hypocrisy. The reasoning is rather ingenious. Akbar was not a
Muslim presun:ably because he was not practising certain rites.
When he practises them, he is called a hypocrite and there is an
end of the matter ! But Vincent Smith, unfortunately, overlooked
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certain rather inconvenient facts. The Jesuit letters may be ‘full
of emphatic declaration that at the time of the First Mission Akbar
was not a Muslim’, but Du Jarric’s account mentions that Akbar
held many disputations with the Fathers of the First Mission in
defence of Islam. When the Mullas could not defend the Muslim
conception of paradise, Akbar came to their help and tried to
defend it. Similarly, he so earnestly tried to defend his Mullas on
another occasion that the Fathers were reluctantly compelled to
conclude that they had ne chance whatever of converting him to
Christianity. Botelho writing in 1648-54 declared that ‘in spite of
discussions the king remained as much a Moor as before’. Peruschi
writing in 1595 no doubt mentiops rumours current about Akbar’s
religious beliefs. He comes to the conclusion that the more intelli-
gent think him to be a Muhathmadan who outwardly conforms to
all religions in order to obtain popularity. Akbar’s letter written
in 1582 to the philosophers of Eugope and entrusted to Monserrate
speaks of the Prophet with all respect.2%® Further in his letters to
‘Abdulla Khan Uzbek written in 1586 Akbar definitely declares
himself a Muslim and proudly boasts that on account of his
conquests Islam had now spread to territories where ® had never
been heard of before and the temples of the non-believers had been
converted into mosques. He also roundly declares that the institu-
tes of the Prophet and revelation of God have always been his
guides.!®! Thus Akbar seems to have considered himself a Muslim
to the very end of his life.

But we have to admit that to Badaytini and men of his way of
thinking Akbar ceased to be a Muslim. The orthodox spread tales
of his straying from the true path throughout the empire. The
courts of the independent kings in the Deccan rang with rumours
of his apostasy.!%3 In Persia, Kabul and Turan these stories were
often told.'®3 Even here in India, a rebellion was organized ostensi-
bly on behalf of the true faith. But the failure of this rebellion,
even when Akbar’s brother Hakim had been discovered as a
convenient peg on which to hang the claims for an empire, proves
that to a majority of his Muslim courtiers and subjects, Akbar had
not departed far enough from the true path to merit the fate of an
apostate.l® When Prince Salim rebelled against his father, he
could have found his father’s apostasy a very powerful weapon
against him. But neither Jahangir nor his historians used this
argument to justify his rebellion.}® Salim no doubt got Abu’l Fazl
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murdered but all that he alleged against him was his ascendancy
in the councils of his father. He could have conveniently mention-
ed Akbar’s renunciation of Islam as an excuse for his own crime at
least. His silence is suggestive. We have it on the authority of Du
Jarric that when in 1598 a Christian accepted Islam in order to be
able to marry the niece of his dead wife, though Prince Salim
desired to punish him, he dared not do so for fear of his father who
obviously must have been pleased at this conversion. A little later
in 1599 the Fathers converted a Muslime girl. They were afraid
that if the matter was made public and brought before the judges,
they would hold it against the Qur’an and the king’s regulations.
Such a king could not have ceased to be a Muslim. Monserrate
again tells us that ‘Akbar does not listen to actors because acting
is forbidden by the Muslim Law’.’ Here again we have evidence
enough to prove that Akbar was a Muslim. Botelho declared that
Akbar died a Muslim and Rog also came to the conclusion that
Akbar was a Muslim all his life and was one when he died.1%

But let us examine the delinquencies of Akbar as set down by
the Jesuits and the orthodox Mullas. Akbar is accused of having
violated the Faw because from a.p. 1591-92 (1000 A.H.) onwards he
shaved his beard. He kept dogs and pigs in the palace yard, and
inspected them every morning. He discontinued keeping fasts.
Birbar, Abu’l Fazl and Hakim Gilani, we are told, ‘led Akbar to
reject inspiration, prophetship, iniracles,® even the whole law’.
‘He listened to the early history of Islam and began to think less
of the Companions of the Prophet.” He gave up going to public
prayers. Akbar laid aside ‘the Resurrection and Judgement and
other details and traditions of which the Prophet was the reposi-
tory’. ‘He ceased to believe in the evil spirits, angels, invisible
beings, the Prophet’s method of receiving revelation and miracles
and the authority of the Prophets and the Imam.’ He is further
accused of acknowledging ‘reason to be the basis of all religion’
and of possessing ‘a spirit of inquiry opposed to every principle’.
All doctrines of Islam, Akbar is said to have set down as ‘sense-
less’. It has been asserted that Akbar examined some accounts of
the Prophet’s life and refused to believe certain incidents as related
therein. But what Badaytini actually says is that others made such
remarks in Akbar’s presence and not the king himself. We have
then Badayuni’s specific statement that till a.n. 1578-79 (986 A.H.)
Akbar was an earnest seeker after truth. But on account of the
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quarrels of the Mullas themselves, ‘doubt was heaped upon doubt
so that after five or six years (1584-85) not a trace of Islam was
left in him’. The 4in also quotes a saying of his that ‘not being
himself a Muslim it was unjust to force others to become such’.
Du Jarric is emphatic in his assertion that ‘he is certainly not
a Muhammadan’.1¥? Mulla Ahmad suggests that in the reign of
Akbar enmity of the king towards the Prophet could be inferred
and further adds that the Qazis were not appointed. But the only
example he mentionseis of Sirhind where there was no Qazi for
some years, 168

Most of® these things concern matters of belief rather than
action. .

It is not possible for anyone to assert with certainty what Akbar
did or did not actually bélieve. Some of the misunderstanding is
due to the fact that Akbar’s detractors have attributed to Akbar
himself some of the statements he allowed to be made by others in
his presence.

But in two things Akbar seems to have obviously violated
Muslim commandments. He kept a perpetual fire burning and as
he sat in the Jharoka Darshan (the Salutation Balcony) he kept
muttering one thousand and more names of the Sun which had
been particularly strung together in Sanskrit verse for his special
benefit.1% He had a peculiar regard for the Sun and fire and had
Zoroastrian priests brought to the court and explam the mysteries
of their religion. The Hindu scholars as well had been instruct-
ing him in their own mysterious ways and in his own fashion
he had been learning from their teachings what he could.!?®
It is necessary to remember, however that as Badayuni tells
us, Akbar did all these things in order to ‘subdue the Sun to his
wishes’. 171

But though he assimilated as well as discarded several views
from the teachings of different religious teachers he remained a
monotheist.172 He did not worship the Sun as a god but consider-
ed it the most powerful manifestation of God. He did not worship
fire either.1”® There is nothing to warrant the statement of Smith
that Akbar hated the very name of the Prophet. Despite all that is
recorded by Badayiini, his belief in the Prophet remained unshaken
and any one insulting the Prophet in his dominions was sure of
having a dagger plunged in his breast even in 1598. He cautioned
even the Christian Fathers of the first mission to take care not
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to slander the Prophet. The Akbar Nama mentions the Prophet
with all respect ; Faizi’s Nal-0-Daman presented to Akbar in 1595
contains a section on the Prophet’s praise.!’® The assertion of the
Ain, that Akbar did not regard himself a Muslim, falls to the ground
when confronted with Akbar’s assertion in his letters to ‘Abdulla
Khan that he was a sound Muslim and a follower of the Prophet
as well. It simply implies that he could not consider himself as one
fulfilling all the ordinances of Islam—a common enough confession
in the Orient. .

The Din-i-1ahi

’

But then theie is the Din-i-Ilahi to be explained. Its official
name was Tauhid-i-Ilahi, divine monotheism. From the meagre
information that is available in the Ain, Badayiini, and the Dabis-
tan-i-Mazahib about its beliefs and practices it would be a gross
exaggcration to raise it to the rank of a religion. It had no book,
no priests, no ceremonies, and practically no religious beliefs.}?8
Of the ‘ten virtues enjoined by the Divine Faith’, Abdul Aziz
asserts, ‘nine tere directly derived from the Qur’an.}’® It was an
order rather than a religion and more akin to freemasonry than
any religious movement. Smith, on the authority of Bartoli and
Badayuni, dates the proclamation of the Din-i-Ilahi in the begin-
ning of the year 1582.177 Yet according t¢ Monserrate, the first
Jesuit Mission when it left in 1583 had only suspicions that Akbar
intended to found a new religion of his own.}”® Botelho writing in
1648--54 declared that Akbar desired to found a new religion com-
bining Islam and Christianity.?”® Even Pinheiro, writing in
September, 1595, from the royal court, is doubtful about the
religion Akbar followed. ‘It is the opinion of the many’, writes
Pinheiro, ‘that he aims at making a new religion of which he
himsell is to be the head.’ He admits that ‘it is said that he
already has numerous followers’, but is not prepared to vouchsafe
for the fact himself. All that he can definitely say in the matter is
that ‘it is more or less certain that he has a strong desire to be
looked upon, and esteemed as 2 God, or some great prophet’.180
It must be a curious sort of religion, the existence of which was
still 2 matter of doubt thirteen years after its inception. Monser-
rate and Pinheiro’s statements knock the bottom out of the story
of a council held for the purpose of promulgating the new religion.
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After the date assigned for the foundation of the Din-i-Ilahi. Akbar
is found defending his Mullas so earnestly that the Fathers think
of retiring from the task of converting him. A thing discussed and
promnlgated after a public meeting of Akbar’s advisers could not
have been concealed from the Fathers of the First Mission and
must have found a place in Monserrate’s account and Du Jarric’s
history of the Three Missions. Smith has further confused the
Darshaniyés with the followers of Din-i-I1ahi.18! Darshaniyds were
those of Akbar’s subjects who had taken a vow not to take their
meals without having obtained a sight of Akbar. After his death
they behavéd in the same fashion towards his successors.182 Still
further Smith has exalted the voluntary statement, made by one
courtier, into a regulation issued by Akbar for followers of Din-i-
IIzhi. Badayiini only state$ that Mirza Jani and other apostates
signed a declaration that they ‘had abjured Islam, accepted the
four grades of entire devotion gnd embraced the divine religion of
Akbar Shah’. He lends no support to Smith’s categorical asscrtion
that Akbar ordered all members of the Divine Faith to sign such
declarations.’® Badaviini admits that Akbar never used persuasion,
force, or bribery for gaining adherence to his opinihs and that he
took care to broadcast it that those who joined the band should ex-
pect no favours from him. Smith accuses those who joined the ranks
of Akbar as being mostly actuated by such base motives.!8 Thus it
is clear whatever D#n-i-Ilahi was, Akbar was not very anxious to
obtain adherents for it. He scldom used the resources of his empire
for advancing the fortunes of those who were admitted thereto,
still less did he force his subjects to adopt it. He had overthrown
the conception of a state religion in India. It was not to be revived
even in the service of the order he had created. It scems that it
aimed at nothing higher than banding together a number
of Akbar’s courtiers in personal devotion to their ruler. The
only obligation its entrants assumed was devotion to Akbar,
their only badge of brotherhood was Akbar’s likeness, the only
leader they were to follow was Akbar. It is true Akbar laid down
some rules of life for these devotees of his, but it would be a mis-
take to exalt the order into a religion on that account. He ap-
pointed no missionaries. Badayuini’s statements about the members
who joined are all vague. At one place he declares that all courti-
ers—of whom he was one—became ‘Akbar’s faithful disciples’—
but not converts to the Din-i-Ilahi. Numerous conversions are






