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This dissertation examines the political and religious worlds that emerged from traffic 

between the late Mughal and Ottoman empires. Focusing on the Hajj pilgrimage, it illustrates 

how Indian devotional circulations threaded unprecedented webs of state, commercial and 

cultural exchanges across South Asia and the Middle East. I argue that the Hajj from India 

produced new visions for state regimes, and forged new pious practices among Indian Muslims.  

Reflecting on an age defined by the decentralization of the two great Muslim empires and the 

rise of colonialism, this study observes that Indian Hajjis drew states into polemical and legal 

conversations even as they established horizontal links between them. Pilgrims breathed life into 

novel personal and banded forms of religiosity. And, finally, state management of the Hajj 

quickened expectations that old and new regimes, both Islamic and European, needed to secure 

durable legacies of religious legitimacy to thrive. So what appears, at first, as a long eighteenth 

century (1707-1820) caught between the “crisis” of Islamic states and the coming of colonialism, 

led in fact to lasting changes in religion and rule, in India and beyond. 

I advance my arguments and analyses through four chronologically organized, 

thematically distinct chapters. Chapter 1 dwells on the economic horizons of the Hajj. By 

surveying the expansion of Indian acquisitive and altruistic exchanges in Arabia, I reconsider a 

straight transition from status to contract in Indian Ocean “bazaar” economies. Chapter 2 reduces 

the scale of inquiry, treating, in turn, the experiences of the Indian ‘ulama in the Hijaz, and their 

ramifications on local webs of knowledge. Tracking the career of a newly connected “all-India” 



 

‘ulama, I reveal how intellectual interactions on the Hajj transformed political morality and 

provincial judiciaries. Chapter 3 highlights the making of a little-known but sprawling network 

of corporate Indian pilgrims beyond South Asia. It thus assesses the institutional, diplomatic, and 

legal entanglements of the “Indian” or Hindi Sufi lodges of the Ottoman Empire. My last chapter 

demonstrates the contradictory character of pilgrimage under early colonialism. Although the 

British Company-state offered patronage to pilgrims for the sake of state legitimacy, I assert that 

it did so under the mounting burdens of war and conflict caused by its own military-fiscal 

expansion. Ultimately, the dissertation adds to histories of eighteenth-century South Asia that 

have suspended investigations beyond analyzing political transformations within indigenous 

regimes. At the same time, it questions if colonialism was the exclusive engine of change in early 

modern India. 
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A NOTE ON TRANSLITERATIONS AND TRANSLATIONS 

 
For all languages, I have employed simplified schemes of transliteration. Persian is 

rendered according to a reduced version of the system in Joseph Steingass. For improved 

legibility, I do not provide any diacritics except for macrons over long vowels.  Ottoman Turkish 

adopts the format of the New Redhouse Dictionary. In keeping with modern orthography, I do 

not use the “hat” circumflex. Urdu and Hindi rely on a modified form of the system in John 

Platts. Arabic is transliterated according to the recommendations of the International Journal of 

Middle Eastern Studies. In most cases, however, the “vernacular” versions of Arabic terms and 

phrases are preferred. In all languages in the Perso-Arabic script, the ‘ayn (‘) and hamza (’) are 

indicated as they appear in source texts.  

Names do not contain diacritics; they reflect regional patterns. Thus Sa‘dullah not 

Sa‘dallāh in Gujarat, ‘Abd al-Wahhab not ‘Abdul Wahhāb in Arabia, and Şemseddin not Shams 

al-Dīn in Anatolia. I use similar transcriptions for names in English sources. If not directly cited, 

Shah Allum is changed to Shah ‘Alam, and Shums-ood-Dowla to Shams-ud-Daula. Even 

without diacritics, exceptions are made for certain names like Tek Chand, ultimately a more 

familiar representation than Tik Cand. Premodern names are not treated as if they have “last 

names.” Unless they appear within quotes, place names appear in their most recognizable format. 

Historical place names follow a more flexible logic, and so Calcutta not Kolkata, but Diyarbakır 

not Diyar-ı Bekir. Where Anglicized cognates exist (shaikh, ‘ulama, rupee, lakh, etc.), they are 

used. Hence also, “Hajji” – or its plural, “Hajjis” – is employed throughout the text, irrespective 

of the gender of the pilgrim, and in the contexts of both the “greater” and “lesser” pilgrimages. 

For the sake of consistency, I occasionally alter the transliterations given in published sources. 

Obviously, these changes do not apply to the Romanized titles of texts available in recension. 
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Older English punctuations, capitalizations, and spellings are occasionally modernized.  

This project was conceived chiefly with scholars of South Asia in mind. A guide to the 

pronunciation of select Turkish letters is therefore provided below: 

C, c j as in jacket. 
Ç, ç ch as in chapel. 
Ğ, ğ “soft ‘G’,” left unpronounced, elongates preceding vowel.  
İ, i with a dot, close to ee in eerie. 
I, ı without a dot, close to io in nation. 
Ö, ö close to the French o in oblique, or German ö in Österreich. 
Ş, ş sh as in ship. 
Ü, ü close to the French ou in cours, or German ü in über. 
 

Unless specified otherwise, all translations are my own. 
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“My name was Haji Abdollah, or the Pilgrim Abdollah, the title of Pilgrim of Mecca, 
being held throughout the Mussulman Countries in the highest veneration. I made my 
five prayers a day exactly at the stated times stopping on purpose, which inspired my 
bearer with veneration, and produced me numberless advantages…” 
 

An Ottoman resident of British Bengal, on his travels as Meccan 
pilgrim in late Mughal north India 

(APAC, Orme MSS OV. 6, Mustapha’s Journey from Calcutta, 1761, p. 11) 
 

 
 



 1 

INTRODUCTION 
 

    “The sea overflows, 
Fire and dust take to the head of Mount Meru, 

Bows crackle, as lightning carries the messenger” 
– Tilok Das, Hālāt-i Nādir Shāh (c. 1750).1 

  
A Hajj and a Crisis of Empire, 1744 

 A little under five years after the Persian warlord Nadir Shah invaded India and 

devastatingly sacked the Mughal capital of Delhi, Shahjahanabad, a pilgrim left the Oxus for the 

Ganges. Saiyid ‘Ataullah had his sights set on Mecca, and he was about to chart a route favored 

by many westbound Hajjis of his time: down the dusty roads and busy towns of northern India 

and Gujarat, across the monsoon highways of the Arabian Sea, and onto the desert plains of the 

Arabian Hijaz. But, while in Delhi, ‘Ataullah sought and acquired an audience at the court of 

Emperor Muhammad Shah (r. 1719-48). There, the Mughal sovereign and his chief minister 

(wazīr) charged the Uzbek pilgrim with the duty of conveying a set of letters to the Ottoman 

Sultan Mahmud I (r. 1730-54).  

By itself, such an occurrence was unsurprising. For over a century, roving Hajjis, often 

from Central Asia, had brokered courtly contact between these two great Islamic empires of the 

early modern world.2 In this instance, however, the pilgrim’s journey had to be shelved to attend 

to more pressing matters. Urgently, the Mughals wanted to inform their counterparts in the Near 
                                                
1 samundar sabh bharan  
  dahak, dhūl dharan - ko mer sīs ān ke  
  kamān kar-karan - dāmanī dūt haran 
Tilok Das, Hālāt-i Nādir Shāh, in William Irvine, “Nādir Shāh and Muḥammad Shāh, a Hindī Poem,” Journal of the 
Asiatic Society of Bengal 66, pt .1 (1897), p. 32. I have somewhat modified Irvine’s transcriptions and translations of 
the relevant text, for which see Ibid., pp. 43, 53.  
2 Riazul Islam, A Calendar of Documents on Indo-Persian Relations (1500-1750), vol. 2 (Tehran/Karachi, 1982), 
pp. 293ff; Naimur Rahman Farooqi, Mughal-Ottoman Relations: A Study of Diplomatic Relations between Mughal 
India and the Ottoman Empire, 1556-1748 (Delhi, 2009), pp. 23-5, 76-81, passim; and Y. Hikmet Bayur, Hindistan 
Tarihi, vol. 2, Gurkanlı Devletinin Büyüklük Devri (1526-1737) (Ankara, 1947), pp. 188-89, 204-206, 250-51. For 
panoramic sketches of the intensification of traffic between South and Central Asia in this period, see also Muzaffar 
Alam, “Trade, State Policy and Regional Change: Aspects of Mughal-Uzbek Commercial Relations, C. 1550-1750,” 
JESHO 37:3 (1994), pp. 202-27; and Scott Levi, “India, Russia and the Eighteenth-Century Transformation of the 
Central Asian Caravan Trade,” JESHO 42:4 (1999), pp. 519-48. 
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East of significant developments brewing on the Iranian plateau, in the northwestern quadrant of 

the subcontinent and, as they saw it, all across the Indian Ocean world. These events now 

threatened to spill into the jealously guarded sacred territories of the Ottoman Hijaz. So with 

letters in hand, Saiyid ‘Ataullah made the long voyage from Surat to Basra by sea, and from 

Mesopotamia to Anatolia by land.  

He arrived at the Bosphorus in September 1744. Unsuccessful in his petition to meet with 

the emperor in person, he was nevertheless invited to dine with some select representatives from 

the Sublime Porte, the core officialdom of the Turkish Empire. As they came together to break 

fast on a Friday evening in Ramazan, the messenger for the Mughal sarkār expanded at length 

on the news he was asked to pass on. ‘Atalullah spoke in Persian – a language of the elite from 

the Balkans to Bengal – but his words arrive to us through the Ottoman chancellery. Nadir Shah, 

‘Ataullah offered, had recently sought to purchase several hundred ships from India, financed by 

land revenues wrested from the Mughal fisc in Sind. Further, he had himself seen, during a 

stopover at Bandar Abbas in the Persian Gulf, some five hundred “accomplished shipwrights” 

busy building “large and robust” warships for the warlord. Nor was that all. Reliable Mughal 

spies in Iran had brought forth word that Nadir’s fleet was being assembled for an imminent 

attack on the Middle East.  

Speaking for the new and fiercely ambitious ruler of Iran, ‘Ataullah continued, “If I 

conquer the Ottoman lands (Rum), I shall remain at that aforesaid place, and from there I shall 

take in the news from across the seven climes.” If on the other hand, fate deals a different hand: 

I shall deceive the people of the country of Rum with an offer of peace, and after securing 
the bounds of Iran I shall [once more] take to the lands of Hindustan. From the frontiers 
of Bengal to the frontiers of the lands of Sind, at the ports of Lahore (sic) I shall bring 
together my ships, my artillery and arsenal, my warriors and my provisions. Readied for 
war, thereafter I shall take the abovementioned vessels to the port of Suez through the 
routes of the salt sea. Then, I shall conquer Ka‘ba the Magnificent (Ka‘be-yi muazzama) 
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and Medina the Illuminated (Medine-yi münevvere), and Egypt and Syria and all the 
lands that neighbor them.  
 

And so, ‘Ataullah warned those present at the state dinner, do not negotiate peace with Nadir 

Shah; take a page instead from the Mughal experience. Nadir had betrayed his real intentions in 

South Asia by acting contrary to an earlier treaty of uneasy peace. Now after wreaking chaos for 

three months in Shahjahanabad, the tribal upstart sought to annex the premier Indian port city of 

Surat in Gujarat, and indeed the Haramain.3  

Not long after delivering his message, Saiyid ‘Ataullah left Istanbul, taking with him 

royal letters addressed to Mughal Delhi.4 He also came away with guarantees of assistance from 

the Ottomans – the self-professed Servants of the Holy Cities (hadim el-haremeyn eş-şerifeyn) – 

for his journey to the Arabian Peninsula. It was, after all, as a pilgrim that he had left home in the 

first place. 

Old and New Empires of the Hajj: India, 1707-1820 

 Though ultimately abandoned, the dreams of universal empire of Nadir Shah Afshar (d. 

1747), a Khurasani of humble tribal descent who rose to spectacular prominence to militarily 

harass the Ottomans and momentarily reduce the Mughal crown to a hollow regime, were in fact 

                                                
3 BOA, 8 Numaralı Nâme Defteri, pp. 604-605, transcription in Y. Hikmet Bayur, “Osmanlı Devletinin Nadir Şah 
Afşar’la Barış Yapmasını Önlemek Amacını güden bir Gurkanlı Denemesi,” Belleten 13:49 (1949), pp. 93-5. 
Together with the neighboring Mughal suba (province) of Gujarat, which also abutted the Arabian Sea, Sind was a 
major hub for shipbuilding in this period, as revealed in a gazetteer-like survey compiled in 1759-60, Rai Chaturman 
Saksina Kayasth, Akhbār al-Nawādir, ma‘rūf ba Chahār Gulshan, ed. Chander Shekhar (Delhi, 2011), pp. 94-129. 
For more on Nadir’s seaborne forces, see Laurence Lockhart, “The Navy of Nadir Shah,” Proceedings of the Iran 
Society 1:1 (1936), pp. 3-18. 
4 For an earlier set of exchanges between Nadir and the Mughals on the impending invasion of India, see APAC, Or. 
OMS 1832, Mirza Muhammad Bakhsh Ashub, “Tārīkh-i Shahādat-i Farrukhsiyar wa julūs-i Muhammad Shāh 
Pādshāh,” fos. 151a-53a, 153a-56a. For Nadir’s declaration of victory after his entry into Delhi in 1739, see the Fath-
nāma in Ibid., fos. 286b-89b. Prior to his occupation of Delhi, Nadir had also justified his casus belli against the 
Mughals to the Ottomans, see Hikmet Bayur, “Nadir Şah Afşar’la I. Sultan Mahmud arasında Hindistan Seferi 
hakkında Teatı olunan Mektuplar,” in IV. Türk Tarih Kongresi (Ankara, 10-14 Kasim 1948): Kongreye Sunulan 
Tebliğler (Ankara, 1952), pp. 325-39. Famously, Nadir’s combined pillage from India was sufficient to fund all his 
military expeditions in West Asia and to occasion a three-year tax-break for his Iranian subjects. One of his objects 
of plunder, the iconic Mughal Peacock Throne (takht-i tāwus), was later sent as a diplomatic gift to Istanbul. It 
remains there today. See Münir Aktepe, “Nadir Şah’ın Osmanlı Padişah’ı I. Mahmud’a gönderdiği Taht-ı Tavus 
hakkında,” Tarih Dergisi 28-29 (1975), pp. 113-22. 
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representative of a much broader set of changes that were underway across India and Eurasia.5 

As Nadir looked to reinvade the subcontinent and lord over the symbolic heartlands of Islam, a 

balance of imperial power that had held sway across four million square miles for close to two 

hundred years gradually began transforming its previous outlines.6 The Mughals were beset by 

courtly factionalism and provincial dissent; the Ottomans overstretched by hostilities on both its 

European and eastern fronts; and in Iran, the Safavid Empire had completely succumbed to 

Hotaki Afghan assaults in 1722. Viewed from India, contemporaries like Tilok Das therefore 

chose to interpret these changes in more-or-less disastrous moods. There was the well-known 

talk of the “twilight” that had descended over the Mughal world following Nadir’s “outright 

massacre” (qatl-i ‘amm) of an untold number in Delhi in 1739. As Mughal administrative 

strength if not its imperial prestige retreated from around South Asia, a chorus of discontent 

further lamented a fast-proliferating “law of the fish” – mātsya-nyāya – an unruly state of affairs 

wherein all the big fish ate up the little fish.7  

In their departures from an earlier period, when under the reigns of the “Great Mughals” 

(1556-1707) India was pushed into densely connected patterns of imperial, commercial, and 

intellectual exchanges with the wider world, these changes appeared significant, indeed. From 

the last quarter of sixteenth century, when under Emperor Akbar the Mughals had conquered 

                                                
5 While dated, Nadir’s career was most comprehensively covered in L. Lockhart, Nadir Shah: A Critical Study based 
mainly upon Contemporary Sources (London, 1938). A classic set of lectures on his Indian adventures is Jadunath 
Sarkar, Nadir Shah in India (Patna, 1925).  
6 For a brilliant think-piece on the significance of Nadir’s short-lived empire in India and elsewhere, see Sanjay 
Subrahmanyam, “Un Grand Dérangement: Dreaming an Indo-Persian Empire in South Asia, 1740-1800,” Journal 
of Early Modern History 4:3-4 (2000), pp. 337-78. 
7 For a lucid essay on the wider ramifications of these changes, especially on reconfigurations within urban 
economies, see C.A. Bayly, “Delhi and Other Cities of North India during the ‘Twilight’,” in R.E. Frykenberg, ed., 
Delhi through the Ages: Essays in Urban History, Culture and Society (Delhi, 1986), pp. 221-37. For earlier studies 
which took the rise of courtly factionalisms and the personal incompetence of rulers as measures of state “decline,” 
see William Irvine, The Later Mughals, ed. Jadunath Sarkar (Calcutta, 1921); Jadunath Sarkar, Fall of the Mughal 
Empire, 4 vols. (Calcutta, 1949-52); and Satish Chandra, Parities and Politics at the Mughal Court, 1707-1740 
(Delhi, 1959). 



 5 

Gujarat and its coastline, Mughal India had steadily established enduring links with the Middle 

and Near East. These networks were in turn deeply shaped by the patronage extended to Hajj 

pilgrims.8 The first Hajj caravan left Mughal Agra in 1576, and the first imperial pilgrim vessel, 

the Ilahī, set sail from Surat harbor that same year. As John Richards recognized, it was on the 

back of these trans-regional links, forged in part through pilgrim movements, that the Mughals 

ultimately stood shoulder to shoulder with the most powerful, centralized, and resource-rich 

states of the early modern world.9 Yet even as they faced, together with the Ottomans, their most 

challenging period of political transition over the eighteenth century, new connections steadily 

overlay old ones. The changes included new links within regimes of political economy, in new 

trajectories of state formation, and ultimately, in new ideologies of religion and rule.  

This dissertation elaborates a connected history of those emergent political and religious 

worlds over a long, eventful and turbulent eighteenth century.10 Focusing on a major axis of elite 

and non-elite exchange between South Asia and the wider world – the Hajj pilgrimage – the 

study inquires into the making of new trans-imperial connections as state regimes collapsed and 

formed, in India and elsewhere. If it trains attention to the wider implications of an Indian 

devotional exercise, this is not a history of religion as such. Instead, it advances insights into the 

political-cultural ramifications of a specific religious practice. In part, the dissertation takes its 

inspiration from recent examinations of the “global linkages and conflicts” which reshaped the 

politics of religion before the age of steam.11 By the same token, however, it presents a narrative 

through distinctly localized stages of social and political change. Thus, evaluating how Indians 
                                                
8 But for their medieval antecedents, see Samira Sheikh, Forging a Region: Sultans, Traders, and Pilgrims in 
Gujarat, 1200-1500 (New Delhi, 2014). 
9 John F. Richards, The Mughal Empire (Cambridge, 1995), pp. 30-33, cf. pp. 196ff.  
10 Sanjay Subrahmanyam, “Connected Histories: Notes Towards a Reconfiguration of Early Modern Eurasia,” MAS  
31:3 (1997), pp. 735-62. 
11 C.A. Bayly, The Birth of the Modern World, 1780-1914: Global Connections and Comparisons (Oxford, 2004); 
cf. as well, for the nineteenth and twentieth centuries, Nile Green, Terrains of Exchange: Religious Economies of 
Global Islam (New York, 2015). 
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carried particular notions of “political Islam” to far-flung corners through dizzying terrains of 

pilgrimage and state change constitutes a central objective of this work.12 The two bookends of 

this study are designated by the death of the last significant Mughal emperor Aurangzeb 

‘Alamgir in 1707, and the effective consolidation, by 1820, of British colonial rule in India. 

Anchored between these two moments of empire, the stories of footloose pilgrims nevertheless 

take us further afield. To this end, the following also assembles, through the routes of the Hajj, 

the first scholarly effort to bridge the political worlds of the late Mughal, late Ottoman, and early 

colonial empires. 

As the Hajj from India expanded in scope and volume, this work asserts, so did its 

consequences for state and social politics at home and abroad. To be sure, it makes for a fickle 

exercise to search for pilgrim numbers in this period. Nevertheless, one estimate has observed 

that out of a contemporary population of around 30 million Muslims, till the turn of nineteenth 

century at least 15,000 Indians took to the road each year to reach the Haramain.13 Yet more than 

what such statistics might reveal, the growing impact of pilgrim mobility is better grasped by 

examining its repercussions in such spheres as the institutional and intellectual networks of 

religious groups, in the legal and bureaucratic organs of old and new states, and in individual and 

collective attitudes towards piety and worship. For ultimately, this eighteenth-century traffic was 

not limited to the flow of pilgrims South Asia and the Hijaz. As the following chapters seek to 

demonstrate, the movement of Indian Hajjis touched imperial centers and provincial spaces 

across Eurasia. From Istanbul, Jerusalem, and Baghdad, to towns and cities closer to home in 
                                                
12 In this context, see the conceptual reflection on South Asian “Islam” in Barbara D. Metcalf, “Introduction: A 
Historical Overview of Islam in South Asia,” in Barbara Metcalf, ed., Islam in South Asia in Practice (Princeton, 
2009), pp. 1-42. For the roots of “political Islam” in moral and ethical debates, see the immensely influential 
contribution in Muzaffar Alam, The Languages of Political Islam: India, 1200-1800 (Chicago, 2004). 
13 M.N. Pearson, Pious Passengers: The Hajj in Earlier Times (New Delhi, 1994), p. 58. The population of India, of 
which just fewer than twenty percent were “Muslims,” has been quite reliably estimated to have stood at 180 million 
in 1700 and 200 million in 1800. See Irfan Habib, “Population,” in Tapan Raychaudhuri and Irfan Habib, eds., The 
Cambridge Economic History of India, vol. 1, c. 1200-c. 1750 (Cambridge, 1982, repr. 1987), pp. 163-71.  
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Delhi, Srirangapatna, and Calcutta, this study argues that the networks woven by the Hajj proved 

vital to Indians forging new symbolic and political imaginaries in an uncertain and changing 

world.  

Mecca and Motion 

Approached as a matter of state politics, Mughal patronage of Indian Hajjis from the 

sixteenth century set the political precedent for the transformations that followed. As the 

Mughals lost imperial ground, however, others arrived to dramatically alter received patterns. 

Even as late as the 1740s, a visitor from the Mughal “successor state” of Hyderabad therefore 

chose to open his account of Delhi’s bazaars, mosques, and bathhouses with reference to a 

reliquary which contained a sacral object from the Hijaz, and he further offered remarks on how 

the artifact contributed to the fashioning of new political and social realities in the city. In 

Dargah Quli Khan’s lush words, the “luster and splendor of the pleasure garden that is Delhi (āb 

o rang-i gulshan-i Dihlī)” owed entirely to the “blessings” granted to the urban landscape by a 

sacral footstep, the qadam sharīf, which had earlier been brought in from Mecca.  

Dargah Quli Khan was referring to the relic of a stone slab, bearing the imprint of the 

Prophet Muhammad’s foot.14 Apparently first moved to India for Akbar, the object of reverence 

nevertheless continued to serve as the focal point of burgeoning devotional and political 

networks in mid-eighteenth-century Delhi. As Sufi faqīrs and pilgrims from the “corners of 

distant countries” thronged to the reliquary every spring, festivals centering on the Meccan relic 

even allowed for the renewal of corporate and political affiliations in the city. Celebrations 

around the qadam sharīf thus typically began at the so-called Arabian Inn (sarāy-yi ‘Arab), 

where an approximate 2,000 visiting Arabs were provided with imperial stipends to recite 

                                                
14 Dargah Quli Khan, Muraqqa‘-yi Dihlī: Farsī Matn aur Urdū Tarjama, ed. Khaliq Anjum (New Delhi, 1993), p. 
51. 
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prayers and commemorate the memory of the Prophet. Through candle-lit streets in the evenings, 

processions carrying the Meccan footprint then moved to the public audience hall or diwān-

khāna of Khan Zaman Bahadur, a prominent nobleman at the Mughal court.15  

And yet, the making of local pilgrim networks in the image of Mecca also broke from its 

traditionally exclusive ties with the Gangetic heart of the Mughal Empire, and in this process 

mirrored as well the rising stars of provincial satrapis and regional agents of empire. Now only 

nominally tied to Delhi, Mughal regents in the eastern province of Bengal constructed their own 

reliquaries to house other Prophetic footprints and thereby shore up their newfound sovereign 

status.16 In northern India, the patronage of another successor state – Awadh – led to the building 

of numerous mosques and shrines that housed several more footprints. These sites came up in 

Baraich between 1775-92, in Lucknow between 1814-27, and in Khairabad between 1827-37.17 

The prestige acquired from religious patronage also tempted others social brackets to 

commission the building of Meccan reliquaries. They included rural landholders, who till now 

were mere intermediaries in the fiscal structures of the empire, but had since grown sufficiently 

audacious to defy Delhi by withholding the imperial share of the agrarian revenue.18 In 1778, by 

the tributary of the Brahmaputra River, a provincial zamindār named Ghulam Nabi thus built his 

own mosque to yet another petrified footfall from Mecca.19 

These localized accretions to sociopolitical power, stacked in turn upon the trans-imperial 

movements of peoples, objects, and ideas are precisely the kinds of the networks which this 

dissertation seeks to unravel. It should be evident by now however that this study approaches the 

                                                
15 Ibid., pp. 74-5. 
16 Jacqueline Louise Ganem, “Traces of the Prophet: A Study of Eighteenth-Century Qadam Rasūl Shrines in the 
Indian Subcontinent” (Doctoral dissertation, University of Virginia, 2006), pp. 71-93. 
17 Ibid., p. 214. 
18 Muzaffar Alam, “The Zamindars and Mughal Power in the Deccan, 1685-1712,” IESHR 11:1 (1974), p. 90ff. 
19 Abdul Karim, Corpus of the Arabic and Persian Inscriptions of Bengal (Dhaka, 1992), p. 515. 
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Hajj from India by employing methodologies that reject conventional historical studies of 

networks. Typically, histories of pilgrimage – and in particular the Hajj – are written through the 

sweeping perspectives of cross-cultural “contact.” Yet the study of contact, however construed, 

has also meant that the networks of the Hajj have largely been viewed as trans-historical 

phenomena.20 By contrast, this dissertation argues that between its impact in South Asia and its 

entanglements abroad, the politics of pilgrim motions were layered differently across space of 

time.21 Recognizing this means examining the historically specific articulations of piety and 

exchange as they came into being, without taking for granted their timeless existence down from 

the first flowerings of Islam as a “world religion.”  

We might thus say, with sociologist Bruno Latour, that a study of the networks of the 

Hajj necessitates methods that consciously aim to “redistribute the local.”22 Rather than approach 

the historical issues of pilgrimage through their fixity in regional circumstances, or exclusively 

through their circulation through wider channels, this study then focuses on the ways in which 

political-cultural ensembles took shape as a result of the actual actions of itinerant human 

agents.23 As such, I also eschew any attempts at delineating the Hajj as a space for a “global” 

                                                
20 This is evident, for instance, in the otherwise fine contributions of Pearson, Pious Passengers, later reissued as 
Michael N. Pearson, Pilgrimage to Mecca: The Indian Experience, 1500-1800 (Princeton, 1996); F. E. Peters, 
Mecca: A Literary History of Muslim Holy Land (Princeton, 1994); F.E. Peters, The Hajj: The Muslim Pilgrimage to 
Mecca and the Holy Places (Princeton, 1994); Venetia Porter and M.A. Abdel Haleem, eds., Hajj: Journey to the 
Heart of Islam (Cambridge, MA, 2012); and Venetia Porter and Liana Saif, eds., The Hajj: Collected Essays 
(London, 2013).  
21 My project thus expands on valuable monographs on the imperial histories of the Hajj. See Suraiya Faroqhi, 
Pilgrims and Sultans: The Hajj under the Ottomans, 1517-1683 (London, 1994), esp. pp. 127-45, for the Hajj from 
India; and Faroqhi, Mughal-Ottoman Relations, esp. chs. 3-4. For the modern Hajj, see as well Saurabh Mishra, 
Pilgrimage, Politics, and Pestilence: The Haj from the Indian Subcontinent, 1860-1920 (New Delhi, 2011), and 
Michael Christopher Low, “Empire of the Hajj: Pilgrims, Plagues, and Pan-Islam under British Surveillance, 1865-
1926 (Masters dissertation, Georgia State University, 2007). For an exceptional recent work that crosses the 
disciplinary boundaries of history and anthropology, see Eric Tagliacozzo, The Longest Journey: Southeast Asians 
the Pilgrimage to Mecca (New York, 2013). 
22 Bruno Latour, Reassembling the Social: An Introduction to Actor-Network-Theory (Oxford, 2005), p. 172, 
emphasis in original. 
23 In this regard, see also Daniel T. Rodgers, Bhavani Raman, and Helmut Reimitz, eds., Cultures in Motion 
(Princeton, 2014). 
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religious community (umma). Moreover, I stay clear of articulating a grand “world history” of 

the Hajj – through Braudelian “civilizational” paradigms, or Wallerstenian “world-systems” – in 

favor of more challenging approaches which highlight the motions of ideas and practices as they 

took root in the “local and specific.”24 

Putting imperial history in conversation with the thought-worlds and actions of scholars, 

mystics, and statesmen who engaged the webs of pilgrimage, this dissertation emphasizes how 

regional circumstances were molded through the willed creation of trans-imperial networks. 

Again, consider the example of Nadir Shah’s empire. If it was centered in Iran, and if its military 

reach implicated the imperial domains of the Mughals and the Ottomans, Nadir’s new state 

vision also sought to restyle regional dispositions towards faith by creating new links with 

pilgrimage routes. The empire was consequently underwritten by an astonishingly novel if 

ultimately unsuccessful state doctrine of religion. He argued that under him Persians would 

renounce Shi‘ism to take up Sunni Islam (‘aqā’id-i sālifa’ nukūl wa tarīq-i ahl-i Sunnat-rā ba-

taqlīd). At the same time, he pressed the learned ‘ulama in the Hijaz to sanction his new state 

religion by adding – to the four columns which stood in the Great Mosque of Mecca to represent 

the jurisprudential schools of Hanafi, Shafi‘i, Maliki and Hanbali law – a fifth pillar for 

incoming pilgrims who adhere to the Shi‘i Ja‘fari sect (mazhab).25 Given the narrowly Shi‘i (Isna 

‘Ashari) identity that had been cultivated in the now-defunct Safavid Empire, Nadir’s mixed 

political ideology marked a clear and sharp break from the past, indeed.26 

Nadir was not alone, though, in seeking political legitimacy by centering his attention on 

Mecca and by attempting to secure pilgrim passage for his subjects. This study takes up the 

                                                
24 Subrahmanyam, “Connected Histories,” p. 745. 
25 Mahdi Khan Astarabadi, Kitāb-i Tārikh-i Jahāngushā-yi Nādīrī, mashhūr ba-Tārikh-i Nādīrī (Bombay, 1848-9), 
p. 168. 
26 These themes from Safavid history have been recently linked to the political ideologies of the early Mughals. See 
Azfar Moin, The Millennial Sovereign: Sacred Kingship and Sainthood in Islam (New York, 2014).  
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burden of explaining how many other political regimes which followed the Mughals in India – 

Mysore, Sind, Arcot, Awadh and eventually, the expanding empire of the English East India 

Company in Bengal – became fundamentally entangled in these processes. Because to repeat, the 

reach and significance of a new politics undergirded by the Hajj traffic cut a surprisingly wide 

ambit. To such an extent, that it often caused to blur faith-based distinctions between polities of 

Indian “Muslims,” “Hindus,” and other religious groups. For example, the Sikh community, 

whose new military identity amplified in this era to cement a new empire based in the Mughal 

province of Punjab, maintained a cherished tradition that the founder of the faith, Guru Nanak, 

had extensively toured the Hijaz as a pilgrim.27 And even as the famed Maratha ruler Shivaji, the 

figure behind the most powerful indigenous polity of eighteenth-century India, attacked and 

seized Mughal Hajj vessels in the late seventeenth century, his successors in the Gaekwad 

dynasty of Baroda (founded in 1721) would later send richly laden state gifts to the Prophet’s 

tomb in Medina.28  

Indeed, my work further suggests that the “all-India” and at times cross-confessional 

significance of the Meccan traffic for eighteenth-century South Asians extended beyond the 

bounds of the state, and so beyond the concerns of padshahs, wazīrs and rajas. Significantly, this 

study observes, pilgrimage networks played a profound role in the making of stratified group 

identities. Rajput communities like the Banjaras in the north, for instance, claimed their origins 

in Mecca, and in the latter half of the century it was reported that the Nayars of Malabar in south 

                                                
27 For a recent examination of the formation of the Sikh Khālsa, see Purnima Dhavan, When Sparrows became 
Hawks: The Making of the Sikh Warrior Tradition, 1699-1799 (New York, 2011); for an authoritative biography of 
Guru Nanak, see J.S. Grewal, Guru Nanak in History (Chandigarh, 1969). 
28 For a good survey of Maratha regimes, see Stewart Gordon, The Marathas 1600-1800 (Cambridge, 1993), esp. pp. 
71-2, for the Hajj episode. Recent studies have also asked important questions regarding the making of Maratha 
identity through a “Mughalesque” self-fashioning of the polity. See Sumit Guha, “The Frontiers of Memory: What 
the Marathas Remembered of Vijayanagara,” MAS 43:1 (2009), pp. 269-88. 
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India celebrated an annual festival to honor the flight of a Hindu king to Medina.29 Armed bodies 

of ascetic nāths, gosains and yōgīs who roamed the roughhewn landscapes of upper India, and 

who found in this period fresh “breeding grounds” to deepen their cults of war and worship, 

asserted that one of their most important deities had been initiated as a saint while on pilgrimage 

in the Hijaz.30 Seemingly exceptional, such myths centering on the Haramain in fact became 

legion. And, as they thrived through years of political strife, war and imperial dislocation, they 

helped sediment both actual and imagined terrains of difference and belonging, both among 

Muslims and Hindus. Why else, one might here venture, would Brahman pandits in western 

India inform early colonial Sanskritists that a literal Land of Spiritual Liberation, Mōksā-sthān, 

lay across the sea for them in Mecca?31  

Political Transitions, Pious Transits: The Argument 

Together, the chapters of this study contend that some of the most dynamic and 

significant historical transitions faced by early modern Indian Muslims may be better understood 

through an examination of pilgrim movements on the Indo-Hijaz circuit. At the heart of this 

dissertation, thus, lies the argument that the Hajj from India produced new visions for state 

regimes, and forged new practices of piety among Indian Muslims. Reflecting on an age defined 

by the decentralization of the early modern Sunni empires of the Mughals and the Ottomans, this 

study observes that South Asian Hajjis drew states into polemical and legal conversations even 

as they established horizontal links of trade and diplomacy between them. Hajjis breathed life 

into novel personal and corporate norms of religiosity. And, ultimately, state patronage of the 

                                                
29 R.V. Russell, The Tribes and Castes of the Central Provinces of India, vol. 2 (London, 1916), pp. 195-96; Edgar 
Thurston, Castes and Tribes of Southern India, vol. 5, M to P (Madras, 1909), pp. 371-2.  
30 William R. Pinch, Warrior Ascetics and Indian Empires (Cambridge, 2006), p. 255; William Crooke, An 
Introduction to the Popular Religion and Folklore of Northern India (Allahabad, 1894), p. 134. 
31 Francis Wilford, “A Dissertation on Semiramis, the Origin of Mecca, &c. from the Hindu Sacred Books,” Asiatic 
Researches; or, Transactions of the Society Instituted in Bengal 4 (1807), pp. 369. 
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Hajj quickened expectations that old and new empires, both Islamic and colonial, needed to 

secure durable legacies of religious legitimacy to thrive. So what appears, at first, as a long 

eighteenth century caught between the “crisis” of Islamic statehood and the rise of European 

imperialism, led in fact to lasting changes in the connected realms of religion and rule in India, 

and beyond.  

I advance my arguments and analyses through four chronologically organized, 

thematically distinct chapters. Chapter 1 frames the scene by dwelling on the economic horizons 

of the Hajj during the first half of the century. Surveying the expansion of Indian mercantile, 

inalienable and altruistic exchanges at the “Hajj market,” it thus reconsiders a straight transition 

from status to contract in Indian Ocean “bazaar” economies. The chapter revisits the mercantile 

connections of the Hajj by drawing from histories of material culture and anthropologies of state 

formation. Chapter 2 reduces the scale of inquiry. It treats, in turn, the movements of the South 

Asian ‘ulama on the pilgrimage circuit, and their ramifications on local webs of knowledge. I 

address, in particular, the career of a homebound Hajji in the Mughal successor state of Kalhora 

Sind, and I reveal how Sunni revivalist movements implicated the law at centralizing post-

Mughal judiciaries. As such I argue against historical notions of Shari‘a as radically divorced 

from state prerogatives, and I suggest that far from expressing timeless atavisms, the pilgrimage 

writings of a new “all-India” ‘ulama mined traditional intellectual forms to speak to the social 

realities and political exigencies of eighteenth-century India.   

Chapter 3 broadens the vista again, and draws attention the rise of a little-known but 

sprawling network of “trans-imperial” South Asian pilgrims. To this end, it assesses the 

institutional, diplomatic and legal entanglements of the so-called “Indian” or Hindi Sufi lodges 

of the Ottoman world. A key claim of this chapter rests on understanding how Indian pilgrims 
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abroad came together in institutional contexts to facilitate the more mundane aspects of their 

movements. I argue that central to their social success was the advent of corporate attitudes 

towards worship in a decentralizing Ottoman Empire, which in turn allowed the Indian lodges to 

provide food, shelter, and religious services to like-minded mystics touring the networks of the 

Hajj. My last chapter (4) demonstrates the contradictory character of the Hajj during the decades 

of early colonial rule. Between 1760 and 1820, I maintain that although the English East India 

Company-state extended unwilling patronage to pilgrims from different parts of India, it did so 

under the twin pressures of mounting conflict at home, and imperial wars abroad. In addition, I 

illustrate how the Company-state’s military-fiscal expansion in South Asia led to the making of a 

strange and hitherto unidentified historical problem. Partly as a direct result of British inroads 

into native states, I reveal how Indians deprived of various pecuniary resources began to utilize 

the Hajj as a “political maneuver” to extract further favors from the state.  

Taken together, these studies add to histories of the late Mughal world which have 

largely suspended investigations beyond analyzing political and administrative changes within 

indigenous regimes. At the same time, they seek to question if colonialism was in fact the 

exclusive engine of change in early modern India. In more ways than one, an “Age of 

Transitions” is then an apt gloss for the period covered by this dissertation. Because ultimately, 

even if late Mughal India witnessed seismic shifts, its worlds of worship neither collapsed nor 

vanished. Reconfigured, and built up again through expansive and sturdier networks of 

wayfaring piety, those devotional worlds now more vigorously began to cross the epochal lines 

dividing the “medieval” from the “modern.”32 As within the subcontinent, where local pilgrim 

                                                
32 Rosalind O’Hanlon and David Washbrook, eds., Religious Cultures in Early Modern India: New Perspectives 
(New York, 2012), pp. 1-6. See also Vasudha Dalmia and Munis D. Faruqui, eds., Religious Interactions in Mughal 
India (New Delhi, 2014).  
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passages spawned links between flourishing market cultures, 33  “military-fiscalisms,” 34  and 

provincial state hegemonies,35 so was it in the contexts of the Indian Ocean and Eurasian worlds 

traversed by lone and banded groups of Muslim Hajjis. My dissertation further surveys the extent 

and impact of these transformations by scrutinizing the subtle spans of political ideology and 

cultural identity which crystallized among states and subjects as a consequence of trans-imperial 

exchange. In academic and popular conceptions alike, the Hajj is of course almost proverbial as a 

marvel of “cosmopolitan” human interaction. Fine, but my findings suggest some more tortuous 

stages of development in this early phase of “archaic globalization,” a process which itself was 

partly structured by pilgrim movements.36 As we shall see, at home revivalist Indian intellectuals 

drew on their experiences in the Hijaz to conceive new political formats of difference – between 

“Hindu” and “Muslim,” between “Shi‘i” and “Sunni.” Meanwhile, competition for state-fiscal 

resources between various “ethnic” groups of Asian Sufi pilgrims abroad led, by the end of the 

eighteenth century, to the making of specifically “Indian” identities among wandering 

worshippers.  

Approaching these changes led by pilgrim mobility against the backdrop of imperial 

change, this dissertation intends to contribute to new and exciting work on the overlapping 

regimes of circulation – political, intellectual, and institutional – which gave meaning to the 

                                                
33 In this context, a brief but pioneering study was by Bernard S. Cohn, “The Role of Gosains in the Economy of 
Eighteenth and Nineteenth Century Upper India,” IESHR 1:4 (1964), pp. 175-82. See as well the narrative history of 
the economies of pilgrim festivals (mēlās) in eastern India, Anand Yang, Bazaar India: Markets, Society, and the 
Colonial State Gangetic Bihar (Berkeley and Los Angeles, 1988), ch. 3.  
34 Norbert Peabody, Hindu Kingship and Polity in Precolonial India (Cambridge, 2003), pp. 147-67, offers a 
superlative study of one such “cultural economy of devotion” in the post-Mughal state of Kota, Rajasthan. Cf. 
Ananda Bhatthacharrya, “Dasanami Sannyasis: Polity and Economy in Eighteenth-Century India,” Studies in 
History 30:2 (2014), pp. 151-77, which evaluates the “civil and military” dimensions of Sannyasi groups who 
benefited from tax-free land grants from regional states. 
35 Partly taking the Hindu pilgrimage city of Benares, “the City of Light,” as his focus, the classic intervention in this 
regard was by C.A. Bayly, Rulers, Townsmen and Bazaars: North Indian Society in the Age of British Expansion 
(Cambridge, 1983), esp. pp. 110-63. 
36 C.A. Bayly, “‘Archaic’ and ‘Modern’ Globalization in the Eurasian and African Arena, c. 1750-1850,” in A.G. 
Hopkins, ed., Globalization in World History (London, 2002), pp. 47-73. 
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experiences of many elite and middling status groups in early modern South Asia.37 Spurred by 

what must be termed a belated “cultural turn” in the field, recent historiography has stressed the 

multiple levels of interactions that venture beyond Annales or Marxist studies of expanding 

commercial links and accelerating monetization in eighteenth-century South Asia.38 Sanjay 

Subrahmanyam has influentially and prolifically written on the cultures of courtly contact and 

Eurasian “encounters”;39 literary historians have broken new grounds by examining the interface 

between “vernacular” and “cosmopolitan” texts;40 while not far behind, historians of visual and 

material culture have provided us with sophisticated studies of “artworks and networks.”41 These 

works have enriched our understandings of the period, and have in some measure broken an 

erstwhile deadlock stemming from “state-centered” histories which once dominated the field. 

Nevertheless, as Alam and Subrahmanyam emphasized some time ago, there remains a need to 

situate histories of the early modern state against broader horizons. Because ultimately, 

administrative studies of the imperial “state” – and by extension, its successor regimes – still 

require reevaluation with insights drawn from comparative and intellectual history, 

                                                
37 Claude Markovits, Jacques Pouchepedass and Sanjay Subrahmanyam, eds., Society and Circulation: Mobile 
People and Itinerant Cultures in South Asia, 1750-1950 (Delhi, 2003).  
38 See generally, Francesca Trivellato, Leor Halevi, and Cátia Antunes, eds., Religion and Trade: Cross-Cultural 
Exchanges in World History, 1000-1900 (New York, 2014); Claude Markovits, The Global World of Indian 
Merchants: Traders of Sind from Bukhara to Panama (Cambridge, 2004); and Sebouh Aslanian, From the Indian 
Ocean to the Mediterranean: The Global Trade Networks of Armenian Merchants New Julfa (Berkeley and Los 
Angeles, 2011). For important earlier studies driven by Annales and Marxist methods, respectively, see André Wink, 
Al-Hind: The Making of the Indo-Islamic World, 3 vols. (Leiden, 2002-4); and Frank Perlin, The Invisible City: 
Monetary, Administrative, and Popular Infrastructures in Asia and Europe, 1500-1900 (Aldershot, 1993). 
39 Sanjay Subrahmanyam, Penumbral Visions: Making Polities in Early Modern South India (Ann Arbor, MI, 2011); 
Explorations in Connected History: From the Tagus to the Ganges (Delhi, 2004); Explorations in Connected 
History: Mughals and Franks (Delhi, 2004); and Courtly Encounters: Translating Courtliness and Violence in Early 
Modern Asia (Cambridge, 2012). 
40 See inter alia, Sheldon Pollock, ed., Forms of Knowledge in Early Modern Asia: Explorations in the Intellectual 
History of India and Tibet, 1500-1800 (Durham, NC, 2011); and Ronit Ricci, Islam Translated: Literature, 
Conversion, and the Arabic Cosmopolis of South and Southeast Asia (Chicago, 2011). 
41 Nebahat Avcıoğlu and Finbarr Barry Flood, eds., “Globalizing Cultures: Art and Mobility in the Eighteenth 
Century,” Ars Orientalis 39 (2010); Natasha Eaton, Mimesis across Empires: Artworks and Networks in India, 
1765-1860 (Durham, NC, 2013). 
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anthropology, and more generally from methods which offer a “disaggregated picture rather than 

one based on a single, central, motor.”42  

Such methods, it may be added, have much relevance for the study of early colonialism 

in India, as scholars gradually have begun to challenge the historical idea of the East India 

Company as a state which inexorably marched towards “high imperial rule in some 

teleologically straightforward manner.”43 An examination of the Hajj from India, I therefore 

suggest, offers a unique opportunity to skirt heated debates which have plagued our 

understandings of this crucial period of Indian history. As a social phenomenon which persisted 

through the long eighteenth century, but which nevertheless stood witness to the alarming 

changes of war, state change, and the rise of divisive dispositions and group affiliations, the 

political trails established by pilgrim movements resist being bracketed under the traditional 

methodological binaries of “continuity versus change, or social history versus cultural history.”44 

From administrative texts to the legal and personal writings of Indian pilgrims, from imperial 

petitions to Hajj manuals, this work therefore brings to bear multi-sited research in Indo-Persian, 

Ottoman, vernacular, and early colonial sources in an attempt to recast the molds of received 

narratives.  

                                                
42 Muzaffar Alam and Sanjay Subrahmanyam, eds., The Mughal State, 1526-1750 (New Delhi, 1998), p. 70. In a 
more recent stock-taking of the historiography, the authors have renewed their invitation for further engagements 
with early modern cultural history, see Alam and Subrahmanyam, “Introduction: The Old and the New in Mughal 
Historiography,” in Writing the Mughal World: Studies on Culture and Politics (New York, 2012), pp. 1-32. 
43 Ian J. Barrow and Douglas E. Haynes, “The Colonial Transition: South Asia, 1780-1840,” MAS 38:3 (2004), p. 
476; cf. David Washbrook, “South India 1770-1840: The Colonial Transition,” MAS 38:3 (2004), pp. 479-516. For 
an important recent study which stresses the Company’s formation as a political entity before territorial conquest, 
see Philip J. Stern, The Company-State: Corporate Sovereignty and the Early Modern Foundations of the British 
Empire in India (New York, 2011). 
44 Robert Travers, “The Eighteenth Century in Indian History: A Review Essay,” Eighteenth-Century Studies 40:3 
(2007), p. 492-508. These binaries have now defined discussions for almost three decades. For extensive samplings 
of the sound and fury generated by these debates, see Seema Alavi, ed., The Eighteenth Century in India (New 
Delhi, 2002); and P.J. Marshall, ed., The Eighteenth Century in Indian History: Evolution or Revolution? (New 
Delhi, 2003).  
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Indeed, given the somewhat arbitrary distinctions in the historiography, the connections 

my study details have received scarce attention from the previous scholarship. Classic accounts 

of the “crisis” of the “land-based” and “agrarianate” Mughal Empire in the eighteenth century 

were laced with deep Marxist skepticism of histories of religious culture and political ideology.45 

And while an influential clique of “revisionist” historians took exception to the notion that this 

period in South Asia was a “black” epoch for political economy and the regional fisc, the 

vanishing point in these studies remained scholarly engagement with religion and religiosity as 

such.46 To be sure, more recent works have done much to nuance these positions.47 At bottom, 

however, the new histories have remained silent on the issue of changing social-religious 

practices in the subcontinent (as distinct from elite ideologies, political ethics, and norms of 

Indo-Islamic governance).  

How did Indo-Islamic religiosity and values fare as governance transitioned? What 

allowed religious polemicists, Sufi mystics, and the ‘ulama to gain such immense political 

ground in this period? To these essential questions, few have sought answers in trans-regional or 

indeed imperial history. Following the celebrated Islamist Marshall Hodgson, who was the first 

to lucidly outline affinities between the Mughals and the Ottomans on the basis of shared 

religious (Sunni), ethno-linguistic (Perso-Turkic), and juridical (Hanafi) identities,48 many have 

                                                
45 The locus classicus for this methodological perspective was of course Irfan Habib, The Agrarian System of 
Mughal India, 1556-1707 (New Delhi, 1999). Even in the absence of explicitly Marxist viewpoints, stalwarts of the 
so-called “Aligarh School” agreed with the general proposition regarding the “crisis” of the eighteenth century. See 
for example the now-classic statements in M. Athar Ali, “The Passing of Empire: The Mughal Case,” MAS 9:3 
(1975), pp. 385-96; and Athar Ali, “The Mughal Polity – A Critique of Revisionist Approaches,” MAS 27:4 (1993), 
pp. 699-710.  
46 Bayly, Rulers, Townsmen and Bazaars; Marshall, Eighteenth Century in Indian History; André Wink, Land and 
Sovereignty in India: Agrarian Society and Politics under the Eighteenth-Century Marātha Svarājya (Cambridge, 
1986); and Muzaffar Alam, The Crisis of Empire in Mughal North India: Awadh and the Punjab, 1707-48 (New 
Delhi, 1986).  
47 See for example, Farhat Hasan, State and Locality in Mughal India: Power Relations in Western India, c. 1572-
1730 (Cambridge, 2004); Munis D. Faruqui, The Princes of the Mughal Empire, 1504-1719 (Cambridge, 2012); and 
Robert Travers, Ideology and Empire in Eighteenth-Century India: The British in Bengal (Cambridge, 2007). 
48 Marshall Hodgson, The Venture of Islam, vol. 3, Gunpowder Empires and Modern Times (Chicago, 1977). 
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insisted on comparative methods to make sense of Islam and the cultures of the state in early 

modern India.49 And though these questions have gradually begun to filter into studies of 

European imperial history, in reality their outcome has resulted in modular historiographical 

comparisons, not substantive historical connections.50 Meanwhile, coeval “imperial turns” in 

Ottoman and British historiography have respectively forwarded edifying comparative analyses 

on state formations in Eurasia, while substantially undermining bland assumptions regarding the 

European imperial mission in South Asia. 51 On the whole however, they have remained aloof to 

examining the unfolding politics of trans-Asian connections in this period.  

In fact, while a number of outstanding earlier works had tracked transformations in South 

Asian Islam by laying an accent on the religious facets of rule both before and after colonialism, 

there have been remarkably few attempts to advance, if not equal, these exceptional previous 

efforts.52 Thus, while early modern Indian encounters with the wider Islamic world have been 

rather judiciously surveyed through studies of diplomacy and travel-accounts,53 the finest forays 

in this scholarship have shown, but largely within sociological scope and tenor, how 

contemporary Islamic revivalism (tajdīd) and revolt (inqilāb) within Islamic politics were 

                                                
49 See Stephen P. Blake, Shahjahanabad: The Sovereign City in Mughal India, 1639-1739 (Cambridge, 1991), pp. 
183-211; Stephen F. Dale, The Muslim Empires of the Ottomans, Safavids, and Mughals (Cambridge, 2010); Moin, 
Moin, Millennial Sovereign; and Stephen Blake, Time in Early Modern Islam: Calendar, Ceremony, and 
Chronology in Safavid, Mughal and Ottoman Empires (Cambridge, 2013). 
50 For a recent historiographical survey of European imperialism in the Islamic world, see David Motadel, “Islam 
and the European Empires,” The Historical Journal 55:3 (2012), pp. 831-56.  
51 Baki Tezcan, The Second Ottoman Empire: Political and Social Transformation in the Early Modern World 
(Cambridge, 2012); Alan Mikhail and Christine M. Philliou, “The Ottoman Empire and the Imperial Turn,” CSSH 
54:4 (2012), pp. 721-45; Kathleen Wilson, ed., A New Imperial History: Culture, Identity, and Modernity in Britain 
and the Empire (Cambridge, 2004); and Durba Ghosh, “Another Set of Imperial Turns?” American Historical 
Review 117:3 (2012), pp. 772-93. 
52 Susan Bayly, Saints, Goddesses and Kings: Muslims and Christians in South Indian Society (Cambridge, 1989); 
Barbara Daly Metcalf, ed., Moral Conduct and Authority: The Place of Adab in South Asian Islam (Berkeley and 
Los Angeles, 1984).  
53 Farooqi, Mughal-Ottoman Relations; Riazul Islam, Indo-Persian Relations: A Study of the Political and 
Diplomatic Relations between the Mughul Empire and Iran (Tehran, 1970); and Muzaffar Alam and Sanjay 
Subrahmanyam, Indo-Persian Travels in the Age of Discoveries (Cambridge, 2010).  
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grounded on exchanges between South Asia and the wider Muslim world.54 Building on these 

works, yet going beyond them, the present study seeks to understand the foundations of these 

conceptual innovations by exploring the creation of real historical networks in an age of imperial 

transitions. Viewed from this vantage point, the core question behind this dissertation is twofold. 

It asks: (1) What do Indian pious networks in the Ottoman Empire reveal about the making and 

unmaking of indigenous politics in India? and (2) How can we understand the most enduring 

elements of South Asian Islam by recovering the voices and investments of Hajjis who pushed 

their experiences along the first frontiers of “global” Islam? 

My rubric, or conceit, of “transition” therefore has relevance beyond the politics of state 

change. Led by anthropologists and Indologists, the most original and elegant works on 

pilgrimage in South Asia have observed that sacred passages also occasioned changes within the 

self, because it was through their long, hard journeys that pilgrims “forded” the thresholds of the 

profane and the divine, this world and the one beyond it.55 In this respect pilgrimage routes were, 

in Victor and Edith Turner’s famous phrasing, “liminoid” spaces.56 My work recognizes these 

suggestive insights, and in part I aim to illustrate how Indian pilgrims used contemporary notions 

of sacral commemorations (zikr), direct observations (mushāhadat), and dreams (khwāb) to give 

meanings to their personal experiences in the Hijaz. For, as one Hajji from the town of 

Muradabad by the Gagetic Doab was moved to note in 1787, the many trials and tribulations he 

encountered on his voyage as a pilgrim were ultimately worth the visit to the Ka‘ba. Having little 

water to drink on board his pilgrim vessel – the Ship of the Messenger, Safīna al-Rasūl – and 
                                                
54 C.A. Bayly, Imperial Meridian: The British Empire and the World, 1780-1830 (Harlow, Essex, 1989), chs. 1-2; 
Dale F. Eickelman and James P. Piscatori, eds., Muslim Travellers: Pilgrimage, Migration and the Religious 
Imagination (Berkeley and Los Angeles, 1990); and Nikki R. Keddie, “The Revolt of Islam, 1700 to 1993: 
Comparative Considerations and Relations to Imperialism,” CSSH 36:3 (1994), pp. 463-87.  
55 Ann Grodzins Gold, Fruitful Journeys: The Ways of Rajasthani Pilgrims (Berkeley and Los Angeles, 1990); 
Diana L. Eck, India: A Sacred Geography (New York, 2012). 
56 Victor Turner and Edith Turner, Image and Pilgrimage in Christian Culture: Anthropological Perspectives (New 
York, 1978). 
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having faced many trying circumstances during a layover at the port of al-Qunfudah in the Red 

Sea, in the end all of that could not take away from the fact that he arrived at “his own place” 

whe he at last sipped water drawn from the sacred Zamzam Well.  

Still, Rafi‘-ud-Din Faruqi Muradabadi’s travels were not plotted through an ethereal and 

spiritual landscape alone. He also punctuated the account of his journey with talk of princely 

forts (“Ranthambore Fortress is among of the strongest and most famed in Hindustan”); of rulers 

(“Ujjain is the royal seat of Raja Bikram Ajit”); and of actual distances traversed (“From Mocha 

to Jeddah it is a distance of six kos, and from Surat it is a total expanse of two thousand and four 

kos”).57 Given these contemporary reflections, which invite us to view pilgrim routes through 

both their pious and profane facets, the work that follows focuses on both the subjective and 

objective dimensions of the Hajj from South Asia. To this end, I augment previous historical 

works on the early modern pilgrimage to Mecca, which have predominantly utilized top-down 

approaches to examine its economic aspects, its administrative dimensions, and its longue durée 

histories. And by privileging the voices and experiences of pilgrims themselves, this work thus 

also presents a historical picture that is selective and argumentative, not exhaustive and 

comprehensive. But, all throughout, I maintain an essential preoccupation with political, cultural 

and social transitions to capture the impact of the Hajj from South Asia.  

And thus, onto a story of one such transit which occurred through the seafaring worlds of 

the Red Sea and the Indian Ocean, and which takes us into the crowded bazaars that connected 

the trading worlds of eighteenth-century Arabia and India.  

 

                                                
57 Maulana Rafi‘-ud-Din Faruqi Muradabadi, “Mushāhadāt-i Haramain Sharifain,” Urdu translation in Faruq Argali, 
ed., Nazārat-i Haramain (Delhi, 2005), pp. 101-105. 
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CHAPTER 1 
THE HAJJ BAZAAR ECONOMY OF THE WEST INDIAN OCEAN 

 
Introduction: After Pilgrimage 

 
 The son of a wealthy Ottoman merchant and envoy to Mughal India, Mehmed Emin 

(1723-1769) performed the Hajj at an early age. His experiences abroad, accompanying his 

father to the Arabian Hijaz and spending some seven years in India, perhaps also played their 

part in catapulting him to the position of Grand Vizier for a brief nine months at the end of his 

life.1 Time spent away from home certainly left an impression. Returning to Istanbul in 1749, the 

young Hajji drafted a short but rich text on the diverse cultures he encountered beyond the 

frontiers of the Ottoman Empire.2 Alive with an “ethnographic” undercurrent, his account also 

put forward much detail on the maritime trade that connected the Holy Cities, the Red Sea, and 

the west coast of India. The narrative itself begins in the emporium most vital to Meccan trade, 

for “a man intending to go to India boards ships at Jeddah.” Moving along, it sails down the Red 

Sea, notches a distance of fifty cams or nautical miles, and drops anchor at Mocha. Here, off the 

coast of Yemen, English, French, and Dutch ships heave into view. We are now some distance 

from Mecca, already 40 wayfaring stops away on the inland route. There are numerous 

“unbelievers” in these quarters, but also very different kinds of Muslims. 

 On the narrow Tihamah plains, through the “heavy” heat, Mehmed Emin sights vessels 

from the Malabar Coast and Indian baniyā merchants. Of the latter, he says there are “many who 

trade in the markets and bazaars.”3 He notices that when locals recite the call to prayer, the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 Ömer Mahir Alper, “Mehmed Emin Paşa (Yağlıkçızade),” Yaşamları ve Yapıtlarıyla Osmanlılar Ansiklopedisi, 
vol. 2, Istanbul, 2008, p. 137; and İsmail Hakkı Uzunçarşılı, Osmanlı Tarihi, vol. 4.2, XVIII. Yüzyil (Ankara, 1988), 
pp. 406-409. 
2 A synoptic study may be found in Efe Murat Balıkçıoğlu, “A Travel Guide to India for Ottoman Merchants: On 
Meḥmed Emīn’s Taḳrīr,”International Review of Turkish Studies 2:1 (2012), 30-49. 
3 “Çok alış-veriş olur ve Hindistan’dan dahi 3-4 gemi yılda (?) esbâb getürür ve Milbar (Malabar) tarafından 
gemiler gelür ve kefereleri banyan kâfiridir. Çarşuda bazarda beyu şirâ eden ekseri banyandir...Havası gayet 
sakîldir.” Mehmed Emin, Takrir, full text transcription in İsmet Miroğlu, “Hindistan Hakkında XVIII. Yüzyılda 
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language that descends from the minarets is distinct, if not exotic. Muezzins here do not just 

summon the faithful in the manner of Sunni Muslims. They do not simply make the call, “hasten 

to prayer,” ḥayya ‘ala al-ṣalā. In the liturgy of Zaidi Shi‘as, they raise another imperative, 

“hasten to the best deed,” ḥayya ‘ala khayr al-‘amal. Such cultural-denominational differences 

extend to specific conducts of worship, for remarkably, “when they reach the mosque, they 

perform their prayers with their shirts off.” There are other human subjects that make up this 

scene on the Yemeni littoral, and familiar and unfamiliar objects of commercial exchange. 

Africans teem the market for slaves, and together with ivory pieces and rhinoceros hide, 

constitute trading items from the Swahili Coast that are transshipped here and sent for 

consumption in the markets of South Asia. Besides, “raisins and dried broad beans and woven 

prayer rugs and pomegranates and quince and coffee are bought and taken as gifts to India, and 

after five days [of the layover], the ship departs from the port of Mocha and is directed towards 

India.”4  

 Within this oceanic carrefour, whose two most crucial termini were Jeddah (the Ottoman 

gateway to the Holy Cities) and Surat (the Mughal port city in Gujarat), the range of goods that 

were traded and the great diversity of hands that exchanged them were facts that Mehmed Emin 

could hardly disregard, given both their scale and novelty for the pilgrim-traveler. But just 

beneath the bustle of long-distance trade across the western Indian Ocean – the “circumambient 

sea (bahr-i muhit)” – one notices another regime of exchange. Ordered by products meant for 

trade but not commerce, linked through goods in circulation but apparently outside commodity 

circulation, this exchange economy was recapitulated in the details of the cargo loaded onto 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
Yazılmış Küçük bir Eser,” Tarih Dergisi 34 (1983-4), p. 544. For a capsule history of the baniyā trading caste, see 
Irfan Habib, “Merchant Communities in Precolonial India,” in James D. Tracy, ed., The Rise of Merchant Empires: 
Long-Distance Trade in the Early Modern World, 1350-1750 (Cambridge, 1990), pp. 379-96. 
4 Mehmed Emin, Takrir, in Miroğlu, “Hindistan,” p. 545. 
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Mehmed Emin’s ship. It was, in fact, expressed in the brief inventory of gifts (hediye); the 

bundles of fruits, raisins, rugs, and coffee that, despite their inalienability as goods within the 

webs of merchant capitalism or the “cash nexus,” nevertheless found certain place beside the 

commercial consignment destined for India.5 In this case, familiarity might have bred a dash of 

indifference. What Mehmed Emin casually gestured towards had been workaday reality in Near 

Eastern and South Asian merchant circles since medieval times.6 As well, the gift was 

conspicuous in the courtly and religious rituals of these regions.7 

 By contrast, contemporaries in London took shrewd notice on its presence in the distant 

cultures of commerce of the Indian Ocean. In 1733, British Company servants remarked that 

maritime trade between South Asia and the Arabian Peninsula could not so easily be 

disaggregated from the exchange of gifts.8 When arriving at Mocha, conventionally the first port 

of landfall for ships making the Red Sea run from India, it was “custom for all ships that deliver 

or take in goods to make a present to the Government.” For that matter, “if a ship comes to that 

port & should not dispose of any part of her cargo, and not take in any goods, she is exempted 

from giving any present.”9 Still, such gratuitous exchanges in Indian Ocean trading markets did 

not displace its rhythms of contractual commerce. The business of trade at such port cities as 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
5 Emin does not elaborate, but the gifts might have been for port officials in Surat to smooth the ship’s berthing, a 
narrative of which follows in Ibid., 546-547. Fruits and foodstuff were in fact common items of gift exchange 
between elites in India and the Indian Ocean world, as for example pistachios and saffron in NAI, Pers. Corr., TrLR 
vol. 45, Message verbally delivered by Vakeels from Persia, 4 January 1800, pp. 2-3; or bags of coffee, almonds, 
raisins, and bottles of sherbet juice in TrLR vol. 8, Minto Papers, From Sharif Ghalib of Mecca, 30 September 1811, 
p. 74. 
6 Too numerous to cite, many examples are to be found in S.D. Goitein and Mordechai Akiva Friedman, Indian 
Traders of the Middle Ages: Documents from the Cairo Geniza (“India Book”) (Leiden, 2008); see also Ashin Das 
Gupta, Malabar in Asian Trade, 1740-1800 (Cambridge, 1967), p. 154n. 
7 Finbarr B. Flood, Objects of Translation: Material Culture and Medieval “Hindu-Muslim” Encounter (Princeton, 
2009), pp. 26-59; Linda Komaroff et al., Gifts of the Sultan: The Arts of Giving at the Islamic Courts (Los Angeles, 
2012); and Jonathan Parry, “On the Moral Perils of Exchange,” in Jonathan Parry and Maurice Bloch, eds., Money 
and the Morality of Exchange (Cambridge, 1989), pp. 64-93. 
8 See as well Nancy Um, “Order in the ‘Arbitrary’: The Distribution, Content, and Temporal Cycles of English 
Merchant Tribute in Eighteenth-Century Yemen,” Journal of Early Modern History 18 (2014), pp. 227-253. 
9 APAC, IOR G/17/2, pt. 2, Mocha to Court, 4 July 1733, fo. 198b. 
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Mocha, Jeddah, Surat, and Cambay was institutionally robust in facilitating long-distance, profit-

driven exchange. In a period of relative price stability in the Ottoman world and substantial 

growth in the money economy of South Asia, this commerce was also facilitated by rigorous sets 

of scribal rules and financial practices.10 Again, Company traders in Mocha wrote back to 

Leadenhall Street with observed assessments. They maintained that despite the prevalence of so-

called “presents,” the market for trade commodities in the Red Sea was given to behave “in a 

manner as in stocks in Europe.” Thus, as expected, it “rises & falls” accordingly.11 In effect, gift 

and gain, and reciprocity and profit were all made commensurable within the seaborne economy 

connecting South Asia and the Red Sea. Witness the destination “markets” of the goods in the 

hold of Mehmed Emin’s ship to Surat, Gujarat. 

Traditional Terrains in the Bazaar Economy 

 Historical studies of the “market” dominate the literature on eighteenth-century India, and 

many have privileged bazaar capital as a key motor of social change in this period.12 In itself, this 

is unsurprising. By the 1760s, the East India Company’s connections with powerful Indian 

merchants and creditors had spiraled British joint-stock corporate and “private” trade alike into 

imperial expansion.13 Taking convention to its end, it might be argued that it was the Indian 

“market” that allowed such discontinuous sinews of the burgeoning British Empire as its “blue-

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
10 Şevket Pamuk, A Monetary History of the Ottoman Empire (Cambridge, 2000), pp. 161-70; Frank Perlin, 
“Money-Use in Late Pre-Colonial India and the International Trade in Currency Media,” in John F. Richards, ed. 
The Imperial Monetary System of Mughal India (Delhi, 1987), pp. 232-373; and Frank Perlin, “Growth of Money 
Economy and Some Questions of Transition in Late Pre-Colonial India,” Journal of Peasant Studies 11:3 (1984), 
pp. 96-107. 
11 APAC, IOR G/17/2, Mocha to Court, 4 July 1733, pt. 2, fo. 254a.  
12 Notable works include Bayly, Rulers, Townsmen, and Bazaars; Kumkum Chatterjee, Merchants, Politics and 
Society in Early Modern India: Bihar, 1733-1820 (Leiden, 1996); Lakshmi Subramanian, Indigenous Capital and 
Imperial Expansion: Bombay, Surat and the West Coast (Delhi, 1996; Sudipta Sen, Empire of Free Trade: The East 
India Company and the Making of the Colonial Marketplace (Philadelphia, 1998); and Yang, Bazaar India. 
13 See among others, C.A. Bayly, Indian Society and the Making of the British Empire (Cambridge, 1988), pp. 45-8; 
also, David Washbrook, “Progress and Problems: South Asian Economic and Social History,” MAS 22:1 (1988), 57-
96. 
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water” policy, its military-fiscalism, and its variegated economic interests all to be welded as the 

spokes of a centralizing colonial state.14 But beyond the exaggerated attention accorded to its 

tryst with global European, and more specifically British capital, there have been few attempts to 

site the eighteenth-century Indian market as what was simultaneously enmeshed in other, 

“native” junctions of overseas trade.15 This absence is glaring. Not simply because we do not yet 

know the specificities of how trans-Asian trade transformed in this period, but particularly as it 

has been argued that the next century saw the vital ascendance of a peculiar “sector” in the 

seaborne economy of India. Distinguished due of its “indigenous” provenance, this realm of 

exchange was all the more remarkable due to its planetary breadth. 

 Wedged between the masses of poor peasantry and the domination of colonial capital, 

Rajat Kanta Ray has styled this “Asian” underbelly to British hegemony as a second-tier bazaar 

economy. His thesis, which rested on a study of the dispersal of Indian and Chinese business 

capital across the Indian Ocean world, laid a particular accent on the proliferation of negotiable 

monetary instruments (promissory notes, bills of exchange, etc.) to make descriptive sense of the 

“bazaar.”16 Moreover, it held forth that this economy really only became relevant as a 

“subformation” under the pressures and compulsions of colonial capital. Such that, the bazaar 

was both the product and mirror-image of British economic subordination. Building on his 

insights, others have since expanded Kanta Ray’s lines of analyses. For example, Sugata Bose 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
14 It is worth noting that the so-called private “country trade” of British subjects in Asia was much more dynamic 
than the Eurasian commerce of the Company’s monopoly, yet the former has long been understood to have given 
colonial state formation an important edge in its formative period, see P.J. Marshall, “Private British Trade in the 
Indian Ocean Before 1800,” in Ashin Das Gupta and M.N. Pearson, eds., India and the Indian Ocean, 1500-1800, 
(Calcutta, 1987), p. 135. 
15 An outstanding exception lies in the now-classic works of Ashin Das Gupta, see his Maritime Merchants of India, 
1500-1800 (Aldershot, 1994), and The World of the Indian Ocean Merchant, 1500-1800: Collected Essays of Ashin 
Das Gupta, compl. Uma Das Gupta (New Delhi, 2001). 
16 Rajat Kanta Ray, “Asian Capital in the Age of European Domination: The Rise of the Bazaar, 1800-1914,” MAS 
29:3 (1995), pp. 449-54; also, Kanta Ray, “The Bazaar: Indigenous Sector of the Indian Economy,” in Dwijendra 
Tripathi, ed., Business Communities of India: A Historical Perspective (New Delhi, 1984), pp. 241-67.  
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has taken the paradigm of the “bazaar economy” beyond the transactional realms of the “money 

market” as such. Together with far-flung South Asian money-lending and credit networks in the 

nineteenth century, Bose argued that commodity and labor circulations had their own place 

within the provinces of a transnational bazaar economy.17 Yet, ultimately, whether viewed 

through the movements of financial capital or trade goods, or indeed through the traffic of human 

labor, central to scholarly definitions of this economy has been an assertion that, both 

chronologically and substantively, the “bazaar” was a creature of colonial modernity. 

 Why is this? How did the bazaar break so radically from previous forms of exchange? 

One reason for the scholarly stress on modernity lies in the nature of the debate itself. Frustrated 

with older accounts, the thesis of the bazaar rightly sought to undo the influence of literature that 

elaborated non-European economies as atavistic social systems, lacking both the informational 

transparency and monetary density that made “market” economies.18 Disturbed from their 

“traditional” moorings, the later regrouping of indigenous capital in their “rational” form 

therefore lay at the heart of the new conceptualization of a bazaar.19 But while illuminating, 

claims regarding the indigeneity of the bazaar economy fortified the very dichotomy between 

“Asia” and “Europe” that the concept sought to destabilize.20 Additionally, a “rational” 

genealogy for the bazaar economy breathed life into dated notions that indigenous “traditional” 

exchange was always already the fixed obverse of contractual trade. In truth, such 

characterizations have cast a long shadow in the historiography. Previously, C.A. Bayly had in a 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
17 Sugata Bose, A Hundred Horizons: The Indian Ocean in the Age of Global Empires (Cambridge, MA, 2006), pp. 
13-14, 27-28, also ch. 3.  
18 For older definitions of “bazaar economies,” see Fernand Braudel, Civilization and Capitalism, 15th-18th Century, 
vol. 3, The Perspective of the World, trans. Siân Reynolds (Cambridge, 1979), pp. 123-244, and Clifford Geertz, 
“Suq: The Bazaar Economy in Seffrou,” in Clifford Geertz, Hildred Geertz and Lawrence Rosen, eds., Meaning and 
Order in Moroccan Society: Three Essays in Cultural Analysis (Cambridge, 1979), pp. 123-244.  
19 Kanta Ray, “Asian Capital,” pp. 465, 509. 
20 Compare the relevant critique in Claude Markovitz, The Global World of Indian Merchants, 1750-1947: Traders 
of Sind from Bukhara to Panama (Cambridge, 2004), pp. 18-19. 
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landmark study pointed to a key contradiction that underwrote the expansion of the moneyed 

market in eighteenth-century India. Bayly identified “non-market” forms of kingly “shares,” 

caste and clan linkages, and the proliferation of gift-giving as what drew strength from the 

advancement of bazaar trade. In the end, however, he too suggested that it was those same 

traditional practices that scotched the early “sprouts” of capitalism ushered in by commercial 

growth.21  

 Rather than redress the paradoxes of the old debate, this chapter invites an inquiry that 

evades their teleologies. Focusing on the first half of the eighteenth century, it seeks to situate the 

so-called “Hajj market” and its connections to Indian Ocean trade as precolonial articulations of 

the bazaar economy. And instead of explaining them away, it approaches “traditional” beliefs 

and practices as what provided both abstract and real coherence to this sphere of exchange. In 

essence, what follows therefore seeks to blur the case for absolute transition from status to 

contract in the trading worlds of eighteenth-century India and the Indian Ocean.22 The yearly 

Hajj pilgrimage inaugurated a period of intense commercial interaction in the Hijaz and the Red 

Sea, and the effective purview of this market extended well across the Arabian Sea. Throughout, 

Indian merchant participation remained valuable for the Meccan economy, whereas Indian states 

were cherished contributors to local regimes of alienable and inalienable exchange. “Then as 

now,” the great Dutch orientalist Snouck Hurgronje summed up in the 1880s, “India was 

Mecca’s real treasure chest.”23 This chapter illuminates the historical line of descent for that 

claim. To this end, it builds a case for approaching the worlds of the Hajj “bazaar” economy not 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
21 Bayly, Rulers, Townsmen, and Bazaars, pp. 194-96.  
22 In the main, received narratives have almost exclusively attributed this transition to the onset of colonial rule, or 
have puzzlingly observed that there were no notions of commercial contract in premodern India. See the important 
study by Bernard Cohn, “From Indian Status to British Contract,” Journal of Economic History 21:4 (1961), pp. 
613-28; and cf., Tirthankar Roy, India in the World Economy: From Antiquity to the Present (Cambridge, 2012), pp. 
102ff. 
23 C. Snouck Hurgronje, Mekka, vol. 1, Die Stadt und ihre Herren, as cited in F.E. Peters, Mecca: A Literary History 
of the Muslim Holy Land (Princeton, 1994), p. 158.  
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simply by freight of received historiography, but also by examining the concept through 

contemporary ideas and practices.  

In situating the economic transactions of the Hajj pilgrimage in a “bazaar” economy, the 

chapter therefore makes the case, first and foremost, of acknowledging historical definitions, and 

seeing it as a concrete if transoceanic marketplace. The study first charts something of the 

diversity and magnitude of trade that was taken to the Hijaz by both Indian merchants and state 

agents, and it establishes this economy as a realm for the movements of goods, men, and capital. 

Construed as such, it follows that this economy, and the pilgrimage market that was its lynchpin, 

also precipitated specific ideologies of exchange, of value, and at the political level of the state, 

opinions on the particular medium of exchange, that is to say, money.24 I argue that despite 

overwhelming evidence for contractual forms of trade, bazaar trade at the Hajj market were 

simultaneously inspired by “older” notions of exchange. Equally, I show that various forms of 

gift-giving – charitable, altruistic, and obligatory offerings in cash and kind – substantiated the 

“values” of this exchange economy. Because so far as the broader arenas of this pilgrim 

“marketplace” were concerned, the gift collapsed vast geographical distances by cementing inter-

state and mercantile connections, it embodied the redistributive and affective charisma of Indo-

Islamic sovereigns, and it contributed to the symbolic order of the “market” by expressing 

generosity, trust, and social distinction.25 Indeed, to those who gave during the Hajj pilgrimage, 

blessings or barakāt were due from the most sacred sites of Islam.  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
24 For an overview of market structures in India, see Sanjay Subrahmanyam, ed., Money and the Market in India, 
1100-1700 (Delhi, 1994), pp. 1-56; for the hierarchy of port emporia in the early modern Indian Ocean, see K.N. 
Chaudhuri, The Trading World of Asia and the English East India Company, 1660-1760 (Cambridge, 1978, repr. 
2006), pp. 131-145; see as well the somewhat schematic representations in Stephen F. Dale, “Empires and Emporia: 
Palace, Mosque, Market, and Tomb in Istanbul, Isfahan, Agra, and Delhi,” JESHO 53:1 (2010), pp. 212-29. 
25 See the excellent discussions in Margot Finn, “Colonial Gifts: Family Politics and the Exchange of Goods in 
British India, c. 1780-1820,” MAS 40:1 (2006), pp. 203-31; Natasha Eaton, “Between Mimesis and Alterity: Art, 
Gift, and Diplomacy in Colonial India,” CSSH 46:4 (2004), pp. 816-44; and Norbert Peabody, Hindu Kingship and 
Polity, ch. 3. More broadly, different forms of the kingly gift have been viewed in the context of state formation in 
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 Citing the relevance of “tradition” does not equal conceiving the Hajj bazaar economy as 

Gemeinschaft. To the contrary, invoking cultural dispositions recovers the specific habitus and 

political terrains of the pilgrim trade. It asks that we reconsider the place and persistence of 

“non-market” exchanges within the broadening acquisitive worldviews of eighteenth-century 

commerce.26 For in the end, the crossroads that brought early modern actors to the Hajj market 

were many. Nevertheless, some general historical trends do emerge. As Eric Tagliacozzo has 

argued, at stake in this trade were “gifts, charity, merit making, and the reputations of Muslim 

rulers.”27 The Hajj bazaar economy thus framed a sphere of circulation wherein “horizontal” 

contractual exchanges between human agents were formatted by “vertical” associations with 

God.28 Likewise, actual political demands of states and merchants mattered. So although the 

search for God’s “bounty” (fazl) during the Hajj was Qur’anic injunction to Muslims, its impact 

did not group together with the methodological clarity of Maussean “economic theology.”29 

True, fazl designated worldly commercial gain and profit. Yet it still implied much more than 

that.30 As I discuss below, so did the intellectual grounds of the “bazaar” in early modern South 

Asia. 

Meanings of the Market: Indian Merchants and the Hajj Pilgrimage 

 Through his celebrated Indo-Persian lexicon, the Bahār-i ‘Ajam, or “Springtime of 

Persia,” the Delhi-based Mughal scribe Lala Tek Chand “Bahar” set into circulation in around 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
eighteenth-century India. Presented both to religious and state officials, gifts of usufruct and land (in‘ām) have 
received some attention in the literature. The present study marks a departure, however, in tracing gift economies 
within Indian Ocean merchant networks.  
26 For the tentative outlines of the “hybrid” realms of “non-market” and “market” economies in this period, see as 
well David Washbrook, “Merchants, Markets, and Commerce in Early Modern South India,” JESHO 53:1/2 (2010), 
pp. 266-89.  
27 Tagliacozzo, Longest Journey, p. 67. 
28 Natalie Zemon Davis, The Gift in Sixteenth-Century France (Madison, 2000), pp. 13, 100-101. 
29 Marcel Mauss, The Gift: The Form and Reason for Exchange in Archaic Societies, trans. W.D. Halls (London, 
1990), p. 72. 
30 Uri Rubin, “Meccan Trade and Qur’ānic Exegisis (Qur’ān 2:198),” Bulletin of the School of Oriental and African 
Studies 53:3 (1990), pp. 421-28. 
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1739 a remarkably baroque glossary for the “market.” According to Tek Chand, “bāzār” was a 

calque on Abazar, an Iranian town which had been famed for convening, over a certain period of 

time (aiyām) and at a specific site (mutlaq jāy), a meeting for sellers and buyers of foods and 

victuals.31 Already, we have here the concrete kernel of an institutionalized and recurring 

“marketplace.” That said, the “bazaar” would still lead to the proliferation of more complex 

concepts and compounds. Viewed together, they adumbrated what Frank Perlin has termed the 

abstract “library of categories” which, in a period of an expansion in the cash economy, 

facilitated other economic transactions such as revenue collection in eighteenth-century India.32 

To provide here only an impressionistic set of examples from Tek Chand’s “library,” to trade 

literally amounted “to embellish,” “to assemble,” or “to settle a bazaar.” At the marketplace 

itself, different objects and persons were assigned qualitative attributes through the term. Market-

goers were called bāzāra and bāzārgān, while goods that made brisk trade were referred to as 

“merchandise possessing a bazaar.” Obviously, the size and complexity of the market also 

mattered, as Tek Chand differentiated the bazaar from smaller junctures of trade, as for instance 

the diminutive bāzārchī, that is to say, the “little bazaar.”33 

 At the same time, the “archive” of Tek Chand’s library is however no less significant for 

what it tells us about how the bazaar in India was given meaning with reference to stories from 

across the Indian Ocean, or more specifically, from the Islamic traditions in the Hijaz. Two other 

rubrics cited by him therefore warrant additional mention. Both arrived from countries adjacent 

to the Red Sea; both commanded what Tek Chand held was “widespread” currency in India. The 

first was from Egypt, or rather from a Qur’anic revelation on the prophet Joseph. This was the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
31 Lala Tek Chand “Bahar,” Bahār-i ‘Ajam, vol. 1 (Lucknow, 1894), p. 114. For the background to this important 
work, see Marjan Afsharian and Daryoush Mohammad Poor, “Bahār-i ‘Ajam,” Encyclopaedia Islamica (Brill 
Online, 2014).  
32 Frank Perlin, “State Formation Reconsidered,” MAS 19:3 (1985), p. 433. 
33 Tek Chand, Bahār-i ‘Ajam, vol. 1, p. 115.  
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Persian expression, “the first bazaar of Yusuf.” The phrase expressed as axiom the story of how 

his brothers had sold Joseph for a mean sum of dinars in an Egyptian slave market, jealous as 

they were of his gift of interpreting God’s message through dreams.34 Tek Chand’s other rubric 

was more concrete, though it too was charged with the force of tradition and, what is more, 

connected with the reality and lore of trade in the sacred regions of the haram. This entry in his 

lexicon was the “Bazaar of Mina,” a marketplace that lay in the shadow of Mount ‘Arafat near 

Mecca.35 The valley of Mina is chiefly known as the site where Hajj pilgrims ritually slaughter 

animals to honor Abraham’s sacrifice of his son Ishmael. At least in India, it was known too for 

its abiding, even primordial relevance for trade. Or as Tek Chand put it, as “a place in the region 

of Mecca where they make sacrifices and wherein exists a bazaar built by Isma‘il, peace be upon 

him.”36 Bazaars were not simply sites for very different forms of exchange in the eighteenth 

century. It was as though the very meanings of the “market” were formulated in India with 

traditions of the Meccan trade in mind. And if the British in India later struggled to pinpoint an 

exact definition for the “bazaar,” some of their misperceptions surely arrived from a failure to 

grasp these older conceptual bearings in Indo-Persian thought.37 

 As with conceptual patterns, so with the reality of the Hajj bazaar trade. It was the 

historian Ashin Das Gupta who offered us what was the first and most eloquent summary of the 

yearly “Hajj market” of the western Indian Ocean. Writing from the perspective of the chief 

pilgrimage and commercial port city of the Mughal Empire, he noted that the Hajj market was 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
34 There was, consequently, a “second bazaar of Yusuf,” and this expression commemorated the moment when the 
Prophet fell in the hands of his seductress, Zulaikha. Made canonical by the medieval Persian epic of Jami, this story 
enjoyed a long afterlife in Mughal Persian and South Asian vernacular cultures. For a summary of its diffusion, see 
Christopher Shackle, “Between Scripture and Romance: The Yūsuf-Zulaikhā story in Panjabi,” South Asia Research 
15:2 (1995), 153-188.  
35 For the Hajj market in Mina, see variously Peters, Hajj, p. 126; Rubin, “Meccan Trade,” passim.; and Crone, 
Meccan Trade and the Rise of Islam (Princeton, 1987), pp. 170-175. 
36 Tek Chand, Bahār-i ‘Ajam, vol. 1, p. 115, s.v. Bāzār-i auwal-i Yūsuf, Bāzār-i Minā. 
37 Rajat Datta, “From Medieval to Colonial: Markets, Territoriality and the Transition in Eighteenth Century 
Bengal,” Medieval History Journal 2:1 (1999), pp. 143-67. 



 
!

!
!

33!

the “main consideration” for merchants based in Surat. “Piety was in the air of Surat and in 

season the streets filled with determined pilgrims,” he suggested, “but a holy man was never 

averse to a commercial flutter.”38 Still, such limpid judgments on the Hajj market and its 

religious underpinnings did not ultimately lead to unanimous consensus. In the main, one strand 

of the economic history of the Hajj has revealed how low-value, large-scale commerce moved on 

the back of pilgrim crossings, how they in turn combined to make the Hajj market a reality, and 

how pilgrims often even depended on petty trade to finance their sojourns in Arabia (which often 

lasted up to a year depending on their “nationality” and the trends of trade winds).39 On the other 

hand, it has also been argued that the infrequent discrepancy between the lunar Hijri calendar and 

monsoonal winds meant that there was no early modern pilgrim “market” per se, and that we 

ought to re-evaluate our assumptions regarding slack and high seasons governed by the call of 

the Hajj.40 On this score, many have demurred, noting that in fact, Ottoman authorities in Arabia 

frequently stockpiled commercial goods only to release them during the pilgrimage.41 Indeed, to 

highlight the importance of the Hajj as a trading season, scholars have also trained the light on 

how South Asian mercantile activity was a windfall for both the Ottoman tax officials in Jeddah 

and the Sharifs of Mecca. We know, for example, that the Sharifs of Mecca were so reliant on 

this trade that they were not above using violence against Indian merchants in order to obtain 

taxes from incoming ships. Such insistent approaches were also often to the chagrin of local 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
38 Ashin Das Gupta, Indian Merchants and the Decline of Surat, c. 1700-1750 (Wiesbaden, 1979), pp. 35, 69; also 
Das Gupta, “Gujarati Merchants and the Red Sea Trade, 1700-1725,” in B.B. King and M.N. Pearson, eds., The Age 
of Partnership: Europeans in Asia before Dominion (Honolulu, 1979), pp. 123-24. 
39 For another account of the market, Suraiya Faroqhi, “Red Sea Trade and Communications as Observed by Evliya 
Çelebi,” New Perspectives on Turkey 5-6 (1991), pp. 87-106. 
40 M.N. Pearson, Pious Passengers, pp. 146-65. An important study that undermines the role of trade in the genesis 
of Islam is Crone, Meccan Trade. 
41 See Suraiya Faroqhi’s review of Pearson’s Pious Passengers, Die Welt des Islams 37:2 (1997), pp. 260-62. 



 
!

!
!

34!

Ottoman authorities in Jeddah, who worried that these aggressive policies would dissuade future 

Indian vessels from calling at that port.42  

 All things considered, the significance of the Indian merchant trade in the Hijaz can still 

be gathered from how outside observers chose to describe the economic dimensions of the Hajj. 

When speaking on the general issue of Indian trade to the Red Sea, British traders offered a 

suggestive portrayal of economic activities during the Hajj pilgrimage, even as they faltered on 

the particulars. A Company memorandum identified the market in its capacity as a market, that is 

to say, as an event situated in time and space. Yet the more specific details eluded them, and 

confusions arose that mistook, for example, both the physical and temporal locations of the Hajj. 

“The Hodge or Fair at Judda the Sea Port nearest to Mecca is held in the Month of July or 

August.” In truth, British private and Company traders alike traded at Jeddah in this period, but 

as non-Muslims, the sacred precincts of the Holy Cities remained out of their reach. Quoting an 

unnamed authority, the same source recorded that “they (the Mahomedans) allow not any other 

Christians to resort thither for commerce, so that they have engrossed it all into their own hands.” 

Inaccessibility and prevalent British economic ideologies thus combined to yield here a rather 

blurry idea of the pilgrimage economy. But blindness also brought with it fragments of insight. 

Accordingly, the Hajj market was understood to be an effective “monopoly” that was shared 

between the Ottomans in Jedda and the Sharifs of Mecca, both of whom were said to have levied 

“very high taxes on the merchandize brought by the merchants and pilgrim from India.”43  

 Judging from records closer to the ground, such observations were not very distant from 

the truth. Taxes from Indian pilgrim and merchant vessels during the Hajj season did contribute 

critical heft to the Ottoman imperial treasury in the Hijaz. This was also the case for the coffers 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
42 Faroqhi, Pilgrims and Sultans, pp. 162, cf. pp. 158-60; Peters, Mecca, pp. 158-159, 242-243. 
43 APAC, IOR G/17/7, vol. 6, Mem’s regarding the Indian Trade to the Red Sea & Gulph of Persia, n.d., fos. 1a, 
292a.  
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of the Sharifs of Mecca, who held rights to half the tariff taken from South Asian and European 

ships in Jeddah, a privilege that by some accounts was granted to them as early as the reign of 

Emperor Süleyman,44 and by others only in the seventeenth century.45 In any event, in 1774 the 

Ottoman governor ‘Ömer Pasha reported that ships that arrived from the coasts of India (sevahil-

i Hind) during the Hajj occasionally moored for “close to a year in Jeddah.” This meant that the 

tax from Indian vessels at the port went some ways towards providing state income towards 

defraying local fiscal expenses. In this instance, revenue collected following the monsoonal 

“movements of the waters” (ba‘d et-teyyar-i zahve) were sufficient enough to be used as 

stipendiary worth eight months for servants in the Meccan sanctuary.46 From the perspective of 

the Ottomans and the Sharifs alike, the trade of Indian vessels in Jeddah were closely linked to 

the economic requisites of the Meccan hinterland. But taxes levied were not solely to meet state 

remunerations and imperial payrolls. Moreover, trade during the pilgrimage served purposes 

other than generating funds for the Meccan Sharif. As one local dispatch from 1756 made 

known, Ottoman officials in Jedda – or, with more elevated effect, “those inhabitants of the Holy 

Sanctuary who are in charge of customs in Jeddah the Prosperous” – were also responsible for 

collecting duties from inbound Indian vessels in order to dispense “compassionate” charity to the 

local poor.47 As late as 1776, the revenues from ships coming in to Jeddah from Gujarat (Sort; 

sc., Surat) and Bengal (Benkale) covered all the annual state disbursements doled out to the poor 

of the Haramain. In point of fact, if no Indian vessels docked at Jeddah during a trading season it 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
44 İsmail Hakkı Uzunçarşılı, Mekke-i Mükerreme Emirleri (Ankara, 1972), p. 23. 
45 John Lewis Burckhardt, Travels in Arabia: Comprehending an Account of those Territories in Hedjaz which the 
Mohammedans Regard as Sacred, vol. 1 (London, 1829), p. 46. 
46 BOA, Cevdet Maliye dosya 471/ gömlek 19195, 4 November 1744. 
47 BOA, Cevdet Evkaf 518/26163, 31 March 1756. 
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was said there were no charitable distributions to be given at all; and if more arrived than 

excepted, that was a “fortunate” year, indeed.48 

 Despite the heavy burden of taxation and tariff, both pilgrimage and trade from India 

continued. In fact, during the first half of the century, or until about 1740, Indian merchant 

vessels nearly dominated the commerce of Arabian ports like Mocha and Jeddah. Between the 

trading seasons of 1728-9 and 1735-6 alone, the average number of Indian ships from Surat that 

made stops in Mocha stood at approximately one out of every five vessels that came in, and 

between them, their median freight capacity hovered at 300 tons. This is simply to disregard 

other Indian-owned vessels that also came in from the Malabar Coast, Bengal, Cambay, and Diu. 

The two largest of the Surat vessels in those years were disproportionately large at 800 tons, and 

they primarily traded in Gujarati textiles. To provide a point of comparison, the deadweight 

capacity of the largest English ship seen in Mocha in those same years was 490 tons.49 Though 

some were exclusively merchant ships, many of the Indian vessels transported pilgrims as well to 

Jeddah. At times, they were smaller crafts like the Mahmudī, whose namesake and captain 

(nāukhudā) was one Mahmud from Surat. In 1743, the Mahmudī made a stop at Mocha with a 

cargo of tobacco and textiles, and a deck crowded with Sufi fakir passengers.50 Others, like the 

aptly christened Ganjwar Makkī, or “Meccan treasurer,” could be very large at 700 tons. Fitted 

with 20 canons, she hauled both Hajj pilgrims and commercial goods from Surat to the Red 

Sea.51  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
48 İ. Hakkı Uzunçarşılı, ed., “Elfevaid-ül Muadde li Nizam-i Hükümet-i Bender-i Cidde,” Belleten 26:101 (1962), p. 
154. 
49 APAC, IOR G/17/2, pt. 1, A List of Shipping Imported & Exported at Mocha, 25 April 1729, fo. 18a; List of 
Shipping, 1728-29, fo. 35a; List of Shipping, July 31 1730, fos. 48a; List of Shipping, 1731-32, fos. 154b-a; IOR 
G/17/2, pt. 2, List of Shipping, 1732-33, fos.189b-90a; and IOR G/17/2, pt. 3, List of Shipping 1733-34, fos. 313b-
14a; List of Shipping, 1735-36, fos. 348b-49a. Figures both given in and abstracted from cited sources. 
50 APAC, IOR G/17/2, pt. 3, List of Shipping, 1735-36, fos. 348b-49a.  
51 APAC, IOR G/17/2, pt. 2, List of Shipping, 1732-33, fos. 189b-90a.  
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 The owners of the Ganjwar Makkī were in fact the Turkish merchant family of the 

Chalibis (Tr. Çelebi), an influential Ottoman merchant clan that had moved from Baghdad to 

Mughal Gujarat.52 Their story offers one window into comprehending how the Hajj trade 

facilitated the circulation of not only capital but also people. Indeed, the networks they 

established were not purely fleeting in scope and duration, either. Fortunes made from hauling 

goods and occasionally pilgrims between India and the Hijaz allowed the Chalibis, for example, 

to leave a permanent stamp on the cityscape of early modern Surat.53 By the Tapti River, in the 

Sodagarwad area of the Mughal city, was a mosque that bore their name, the Chalibīni masjid.54 

Furthermore, this traffic of merchant groups was reversed as well, and South Asian cartels blazed 

quite a few trails in the Arabian Peninsula. A group particularly prominent in the Red Sea run 

was the Sunni Bohra community of Gujarat, to which belonged the great merchant prince of 

turn-of-the-century Surat, Mullah ‘Abdul Ghafur. Customary tradition of the Bohra jamāʻat had 

it that their men should trade in Mecca and study Arabic there before returning home to marry.55 

Meanwhile, Indian brokers and merchants partially resident in the Hijaz and Yemen similarly 

facilitated the long-distance commerce of the Red Sea run.56  

  But so much for men and merchants, for the movement of goods and objects too 

substantiated this exchange economy. As might be expected, Indian textiles were a staple of 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
52 For the Chalabi family, see also Das Gupta, Indian Merchants, pp. 76-77. For a curious contemporary account of 
the murder of one of its eighteenth-century scions, one Ahmad Chalabi from Surat’s class of “merchant princes” 
(‘umdat al-tujjār), who was also said to have kept a retinue of Turkish and Arab servants and was much given to 
drinking at the city’s courtesan houses, see ‘Ali Muhammad Khan, Mir’āt-i Ahmadī, vol. 2, ed. Saiyid Nawab ‘Ali 
(Calcutta, 1927), pp. 175-76. 
53 On the social longevity of merchant dynasties, see Ghulam Nadri, “The Maritime Merchants of Surat: A Long-
Term Perspective,” JESHO 50:2/3 (2007), pp. 235-58. 
54 Jivanji Jamshedji Modi, “Rustam Manock (1635-1721 A.C.) the Broker of the English East India Company, and 
the Persian Qisseh (History) of Rustam Manock: A Study,” in Jivanji Jamshedji Modi, Asiatic Papers, pt. 4, Bombay 
Branch of the Royal Asiatic Society (Bombay, 1929), p. 258.  
55 Gazetteer of the Bombay Presidency, vol. 7, Baroda (Bombay, 1883), p. 71. 
56 Burckhardt, Travels, p. 191; cf. also, APAC, IOR G/17/2, pt. 1, Account of the Coffee Purchased, Mocha, August 
20 1728, fo. 1a, for “banians (sic) charges” incurred in the movement of the goods between Bayt al-Faqih and 
Mocha; and more broadly, see M.N. Pearson, “Brokers in Western Indian Port Cities: Their Role in Servicing 
Foreigners,” MAS 22:3 (1988), pp. 455-72. 
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trade at the Hajj market in Jeddah and the Holy Cities. They included fine malmal and muslin 

textiles from Bengal, but perhaps more prominently, raw cotton, “flowered silks” and fabrics 

“ornamented with gold” from Gujarat.57 Probate records of pilgrims who died while on the 

pilgrimage further anchor the place of the pilgrimage in conveying Indian such goods to distant 

regions of the Islamic world. Due to the Hajj market, pilgrims from Anatolia and the Balkans 

frequently brought home more goods from the Hijaz than they took there. At the dawn of the 

eighteenth century, artifacts found in the inventory of outbound pilgrims who died in Syria 

included sacral items such as water from the Zamzam well in Mecca (which, interestingly, had a 

subsequent market price) but also bolts of expensive Indian silk and cotton from Surat and 

Ahmedabad in Gujarat, Lahore in the Punjab, and Kasimbazar and Patna in Bengal and Bihar. Of 

lesser frequency, but still important, were references within deceased pilgrim inventories to 

lightweight, high-value merchandizes like sandalwood, patchouli, and bezoar that were exported 

from the Deccan.58 Indeed, the commercial market of the pilgrimage was so vitally connected to 

South Asia that Ottoman authorities in the Hijaz referred to the period of the Hajj period itself as 

the “Indian season.”59 Further, the veritable “invasion” of Indian textiles into Ottoman lands – to 

use historian Halil İnalcık’s expression – also led to the creation of an extensive set of local 

vocabulary to refer to particular styles of Indian fabrics.60 Such popular and bureaucratic 
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57 APAC, IOR G/17/7, pt. 1, Coffee Purchased, fo. 1a. 
58 Colette Establet and Jean-Paul Pascual, Ultime Voyage pour la Mecque: Les inventaires après décès de pèlerins 
morts à Damas vers 1700 (Damascus, 1998), pp. 85, 95, 145-146; Gilles Veinstein, “Les pèlerins de la Mecque à 
travers quelques inventaires après décès ottomans (XVIIe – XVIIIe Siècles),” Revue de l’Occident Musulman et de la 
Mèditerranée 31 (1981), p. 67. 
59 BOA, Cevdet Maliye 471/19195, 4 November 1744; Cevdet Evkaf 33/1719, 17 March 1788. 
60 Halil İnalcık, “The Ottoman Cotton Market and India: The Role of Labor Cost in Market Competition,” in The 
Middle East and the Balkans under the Ottoman Empire: Essays on Economy and Society (Bloomington, 1993), pp. 
280-91; and Gilles Veinstein, “Commercial Relations between India and the Ottoman Empire (Late Fifteenth to Late 
Eighteenth Centuries): A Few Notes and Hypotheses,” in Sushil Chaudhury and Michel Morineau, eds., Merchants, 
Companies and Trade: Europe and Asia in the Early Modern Era (Cambridge, 2007), pp. 113-15. 
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language alone attests to the relative volume of maritime trade during the month of dhū al-hijjah. 

Nonetheless, the Hajj bazaar economy was not purely maritime in scope either.   

 The lion’s share of goods traveled from India to Jeddah by seaborne vessels, but at the 

other end it mixed with caravan trucks arriving from other parts of the Near East and the eastern 

Mediterranean. Aside from the Hajj caravan from Syria, the main pilgrim convoy arrived from 

Egypt. Accompanied by some 80,000 troops, it made its way through the Isthmus of Suez and 

across the Sinai to reach Mecca.61 The caravan’s “objects of commerce,” as one eyewitness put 

it, were set into motion “for holy purpose.” From Cairo, it was estimated that the tax-exempt 

caravan employed 6,000 camels, and that it hauled goods worth £100,000 sterling. Yet by the 

same estimate, the qāfila trade constituted only a fraction of the total economic range of the Hajj 

market. Its “other part is carried on by sea,” and goods from Syria, Egypt, and North Africa were 

primarily exchanged in the Hijaz for “India goods, Surat stuffs, rich shawls.”62 Located between 

Mecca and Mammon, as it were, it would not be an overly inflated claim to suggest that the Hajj 

market offered early modern Indian merchants one of the most important conduits through which 

to reach a “global” base of consumers. As a matter of fact, the overwhelming majority of the 

Hajj trade from India was not geared towards elite consumption either. As one traveler qualified 

in a revealing if somewhat hyperbolic statement in 1761, “Almost all the inhabitants of Arabia 

are clothed in cotton-cloth from India.”63 

Between Mercantilism and Altruism: Indian States and the Hajj Market 

 If Indian merchant trade played a crucial role in making the Hajj market a reality, we 

have noted also that their commercial activities notably contributed to the fiscal regimes of the 
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61 APAC, IOR Neg 4211, Letter from India Office London, 28 May 1798, n.p. 
62 “Extract from Report from Mr George Baldwin, Alexandria to Foreign Office, London, 21 June 1789 [FO24/1],” 
in Records of the Hajj: A Documentary History of the Pilgrimage to Mecca vol. 2 (London, 1993), pp. 653-54. 
63 M. Niehbuhr, Travels in Arabia and Other Countries in the East, vol. 2, trans. Robert Heron (Edinburgh, 1792), p. 
358. 
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Near East. On the other hand, the participation of Indian states in the Hajj bazaar economy points 

to somewhat different aspects of this trade. It reveals distinct forms of overlap between state and 

merchant capitalism, and it allows us to make a sustained case for the connections between 

“mercantilist” and altruistic economies during this period.64 It was such connections that, in 

many ways, embolden us to view the Hajj market a “bazaar” economy. Put differently, nowhere 

is the significance of traditional exchange in contractual commerce greater than in the case of 

state participation in the Hajj trade, and in its role in of mixing the commercial market with 

practices of alms-giving. In this regard, the Mughal Empire set an influential precedent for later 

states to follow. Mughal methods of engaging the Hajj market during the turn of the eighteenth 

century not only moved successor states (both “Muslim” and “Hindu”) to nurture charitable ties 

with the Holy Cities. They also articulated the unique ways in which state mercantilism could be 

mediated through specific investment methods made available by the bazaar economy. Besides, 

even if the issue of Mughal commerce with the Red Sea is considered on its own, it stands in 

suggestive contrast to the conventional stereotype of this empire as exclusively profiting from a 

“landed” or “agrarianate” base.  

  From the vantage of revenue documents, it is clear that Mughal secretaries taking 

administrative stock of the Gujarati coastline took care to record names of imperial vessels that 

moved patrician and lesser Hajj pilgrims. At their homeport of Surat, some of the more prized 

Mughal vessels were the Ganj-i sāwāy, the Fath-i sāwāy, and the Sāhibī.65 It is obvious too that 

these vessels were charged with moving freight, and we have it on record that they frequently 
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64 For the fullest elaboration of contemporary forms of state mercantilism, see Sanjay Subrahmanyam, “Of Imârat 
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750-80. This position may usefully be contrasted to an earlier argument that suggested that it was an aversion to 
mercantilism which eventually marginalized an “Islamic economy” fettered to Shari‘a law, see Bruce Masters, The 
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!

!
!

41!

facilitated various forms of royal trade (saudā-yi khās) with the Hijaz and elsewhere.66 As for 

their carrying capacity, some were reckoned at 1400 to 1500 tons, “or more,” their decks “most 

capacious,” and their manifests annually swelling with upwards of 1700 pilgrim passengers.67 

Unsurprisingly, among Europeans in India and the Indian Ocean, the standing of Mughal pilgrim 

vessels as “holy ships” was combined with their reputation for wealth. But is for these same 

reasons that these vessels were often targets of predation on the high seas. For example, a rash of 

English piracy in the western Indian Ocean at the turn of the eighteenth century went particularly 

far in damaging Company relations with the Mughal Empire. In the notorious case of the seizure 

the pilgrim vessel Ganj-i sāwāy by the pirate Henry Avery (Every) in the 1690s, which in one 

version of the story caused the richly laden Mughal pilgrim ship to be forcibly routed from the 

Red Sea all they way to Madagascar, the aftermath led not just to English, but to Dutch and 

French trading privileges being ordered to a halt by imperial officials in Surat.68 

In terms of state facilities that structured Mughal maritime traffic, the intricate courier 

networks between Surat and its hinterland merit specific mention. It was through these networks 

that imperial permits or dastaks arrived in Gujarat authorizing specific ships to be outfitted so 

that members of the royal family could make the Hajj journey.69 Whatever has been argued in the 

past regarding the absolute or partial nonattendance of the early modern state in merchant 

networks, we are aware as well that the Mughal state perched on the coastal province of Gujarat 

was an important player in the great trade of the western Indian Ocean world.70 Mughal officials 
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70 See the classic take on state noninterference in M.N. Pearson, Merchants and Rulers in Gujarat: The Response to 
the Portuguese in the Sixteenth Century (New Delhi, 1976), ch. 5. See also, Das Gupta, Indian Merchants and the 
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in Surat (the empire’s “Gateway to Mecca”) frequently corresponded with Ottoman counterparts 

in Jeddah notifying expected departure and arrival times of merchant vessels, and they built 

communicative rapport with the “hope” that mutual “commerce shall be ignited” (tijārat 

afrokhta khwahad bud).71 What is more, imperial officials also displayed an obvious awareness 

of the movement of Indian ships overseas. They knew that Indian merchant ships went to the 

distant Arabian ports (banādir-i ‘arab) of Jeddah, Mocha, and Egypt (Misr) in the Red Sea, and 

they were equally cognizant of trading activities in the ports of the Persian Gulf. State-led 

cadastral surveys from eighteenth-century Gujarat kept a keen eye on the “salt sea” (daryā-yi 

shor). Making it a point to record the “height of the season” when ships left for destinations 

overseas, they furthermore recognized something of the hierarchical stratifications on board 

Indian merchant vessels, thereby detailing the “organization and workmen of the ships.” Mughal 

authorities thus understood that it was the naukhudā or captain of the vessels directed others on 

board. The latter included the lookout with the telescope (dūrbīn), but also deckhands who 

loaded and unloaded the freight (kirāya-i māl-o-nūl). The same Mughal scribal practices that in 

the provincial Gujarati capital of Ahmadabad documented state income from the agrarian 

produce (zirā‘at) ultimately also accounted the ad valorem levied on trade brought in by 

seagoing vessels (āmadanī-yi jihāzāt).72  

 In the end, direct engagement in the maritime economy was for the Mughal state a means 

rather than an end in itself. In other words, though the Mughals traded at the Hajj market, and 

though they had a working knowledge of Indian merchant trade in the Near East, imperial trade 

was not rooted in the expediency of maximizing profit on trade. Much of state-led commerce 
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Decline of Surat, pp. 13-15, but compare here as well the slightly differing perspective offered in Das Gupta, “India 
and the Indian Ocean in the Eighteenth Century,” in India and the Indian Ocean, p. 135. 
71APAC, IO Islamic 150, Untitled MS, “Naql-i maktab ki ba-Sharīf-i Jidda nawashta shuda,” fos. 53a-b; cf. also, 
“Naql-i ‘arz-dāsht ba-Pādshāh Jahān-panāh,” fos. 58a-b.  
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was instead executed in the desire to advance pious altruistic missions to the Holy Cities. As a 

result, Mughal ships carrying mercantile commodities for trade in the Hijaz also hauled as ballast 

bulk goods such as rice that was later distributed as alms to the destitute of the Hijaz.73 Fulfilling 

their obligations as Islamic sovereigns, charitable disbursements worked to exemplify the 

munificence of the Mughal sovereign to the Muslims pilgrims in Mecca. Yet such practices were 

not unique to Mughal state. Seventeenth-century sultanates in the Deccan did much the same.74 

What remains intriguing, however, is how Mughal charitable disbursements frequently went 

through specific “bazaar” networks in the mercantile economy.  This entailed in the repeated use 

of mercantile methods, but it also entailed in working together with merchant groups. Thus, 

while some traders such as the Chalibis shuttled Indian pilgrims with no known links to the 

Mughal state, there were those who proceeded through more interlocked channels. It was 

through such symbiotic connections between mercantile capital and state-led pilgrimage efforts 

that the Hajj became “big business” for some merchants before the advent of colonial capital.75 

Historians have marshaled abundant evidence to observe, for example, that the Hajj season was 

opportune for “portfolio capitalists” in early modern India. These merchant capitalists included 

big magnates like the Persian Kamaluddin in the Deccan, and they were exceptional as trading 

personalities in that they diversified their investments by speculating in both state and 

commercial capital. Thus, when a particular ruler wished to send pilgrim ships from say, the Bay 

of Bengal to the Red Sea, he would depend on ships outfitted by such traders, who in turn 

benefitted from the privilege of hoisting the ruler’s flag on their vessels.76  
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 Such crosshatching relationships between states and merchants proved persistent in the 

Hajj bazaar economy. Even though the position of the indigenous portfolio merchant became 

increasingly tenuous under the pressures of colonialism, their investment practices did not vanish 

altogether over the course of the eighteenth century.77 As of the 1780s, the Nawab of the post-

Mughal state of Arcot, Muhammad ‘Ali Khan Walajah (r. 1749-1795) reportedly also called on 

local merchant vessels on the Coromandel Coast to send his subjects on the Hajj. “These ships,” 

it was added in one missive on the Nawab’s connections with merchants, “are generally let out 

on freight.”78 The economic relationships between rulers and merchants were complicated 

affairs, and ran deeper than for sake of one-sided prudence or profit. After all, the Nawab had his 

own personal vessel, one that was kept “solely” for the pilgrim traffic to and from Mecca.79 He 

moreover played a frequent hand in numerous charitable establishments, founding pious 

endowments and sponsoring the study of Islamic jurisprudence (fiqh) in Mecca. Finally, trade 

was also conducted there on his behalf through agents in the Hijaz.80 With respect to its maritime 

connections to the Red Sea, the reach of Arcot dispensation was such that in 1778, a group of 

would-be Malay pilgrims arrived from Southeast Asia requesting if they could be ferried to 

Jeddah on a nawabī ship.81 To repeat, then, what is evident here is that Indo-Islamic states 

layered their commercial connections with the Hijaz through multiple economic forms (intended 

for both charity and profit), and they likewise participated in these spheres through very different 

means (both direct state-led investments and indirect merchant assistance).  
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 For similar reasons, it was not uncommon that even when states participated in this 

economy by cutting out the “middleman” in the merchant, their “business” practices still proved 

to be extraordinarily varied. It was also these range of practices that made the state something of 

a trading body in its own right, though as we have already noted, “trade” here did not exclusively 

mean speculative commerce for profit. Now through trading investments, now through measures 

of the fisc, the Mughals for example enmeshed themselves in significant ways in the seaborne 

bazaar economy. In relative terms, their financial presence was at times too formidable to ignore. 

In the Gujarati port of Cambay, the Mughal state once invested in the seventeenth-century a sum 

of 200,000 Rupees in the local trade of textiles, and the return on its sale was destined to be sent 

off as Meccan alms. But, shocked English factors later received word that the imperial sum was 

sizable enough to have driven commodity prices up by a full quarter of their original market 

estimate in that city.82 Such large investments by the state, often only referred to in simple terms 

as the “royal purchase of textile products” (ibtiyāʻ-yi jins-i malbūs-i khās), continued till at least 

the mid-eighteenth century. An order for the purchase of 2 lakh rupees worth of fabric thus 

reached Gujarat during the reign of Emperor Ahmad Shah (r. 1748-1754).83 In other ways, too, 

the financial practices of state-led altruism “began at home.” Beginning in 1699, the provincial 

regime collected an alms-tithe (akhz-i zakawat) from coastal subdistricts in Gujarat with the 

greatest concentrations of mercantile activity in the textile trade.84  

It is remarkable as well that the Mughals would transfer charitable and other funds 

through the two specific mediums flagged by Rajat Kanta Ray in his portrayal of the “bazaar 

economy,” that is, financial instruments and brokerage services. At times Mughal imperial funds 

would make its way to and from the Gangetic belt and Gujarat with armed escorts and pack-
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bullock carts.85 Frequently, however, state officers would remit the money through mobile 

monetary instruments, such as the ubiquitous bills of exchange that were issued by Indian 

bankers and moneychangers, namely, the hunḍī.86 Specific methods of commercial exchange 

furthermore governed how imperial funds were to be directed towards both investment and 

charitable purposes alike. At the other end of the Indian Ocean, in the haram itself, Mughal 

traders had by the end of the seventeenth century worked out a simple but effective pattern of 

charity-through-royal trade. Because Indian good could be expected to have a high profit margin 

during the Hajj, imperial servants regularly fell back on gains from trade at the Hajj market in 

order to dispense alms to poor pilgrims. It was said that the surplus was allocated towards alms, 

while the principal was retained, only so that it could be reinvested again the following year.87  

Even as they partook in the exchange within its realms, the Mughal state also contributed 

to the edifice of the bazaar economy by imposing a degree of state control on some of its aspects, 

such as its flows of currency. In Surat in the 1740s, the visiting Mehmed Emin gave a detailed 

picture of the intricate systems through which the inflow of non-Indian currencies was converted 

into the local rupee. After the arrival of a ship from the Red Sea, customs officials and mace-

bearers checked each incoming passenger for their possession of silver and other currencies and 

collected taxes due on them. Following that, they made certain that the silver was not debased 

with alloy, and then marked individual purses with a red label as evidence that port officials had 

handled them. Thereafter passengers took their money purses to a nearby mint (darbhane), 
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where through services rendered by brokers (dellal/ Pers. dalāl) and moneychangers (sarraf/ 

Pers. sarrāf), they had their silver riyals or akçes struck as Mughal imperial rupees.88 

 However, just as the Mughals turned to Indian merchants to forward their commerce, so 

did states and shipwrights in the Near East often look to Indian natural resources and 

technologies of shipping. The latter primarily owed to the arid geography of the Red Sea region, 

which made it no less than the “saltiest hottest open-air sea” in the planet.89 Perpetually hungry 

for sources of timber, the Red Sea’s natural makeup made it inevitable that local vessels could 

not compare in size or sailing ability to their Indian counterparts. No matter the near-legendary 

status of medieval Arab dhows, regional pilgrim crafts of the eighteenth century that connected 

the African and Arabian coasts from Suez to Jeddah were considered “very large unhandy 

ships,” and navigating them dangerous save in fair-weather conditions. The construction work of 

such lateen vessels were demanding besides, as “timber and every thing wanted for building” 

had to be transported as camel cargo from market cities like Cairo to ports like Suez.90 In such a 

scenario, state authorities in the region repeatedly turned to Indian vessels in the Red Sea not 

only for imported sources of timber but also inspiration for shipbuilding techniques.91 Small 

wonder then, that the dimensions alone of Indian pilgrim and merchant vessels could not but 

“astonish” the sights of locals in the Hijaz.92 

 Such an apparent unevenness of maritime ability between India and the Red Sea was 

clearly at play in 1765, when the Feyz-i Rabbi, an Ottoman-owned craft formerly used to 
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transport grain from Egypt to Jeddah was reported shipwrecked by her homeport in Suez. The 

grain she carried was the charitable yield of an imperial pious endowment in Cairo, and it was 

explicitly allocated for distribution in the Holy Cities. In the event, Ottoman officers soon 

commissioned a replacement vessel for the Feyz-i Rabbi and remarkably, sent the required funds 

through a monetary instrument whose use was on the rise in this period, the havale bill of 

exchange.93 The new ship was to be built partly with timber (keraste) that came in from the 

Egyptian hinterland, and this was most likely to have been cypress wood. Another part of it, as 

for example her rudder room (dümen hanesi), was to be constructed entirely with expensive teak 

brought in from India. As well, Indian vessels that seasonally trawled the Red Sea seemingly 

inspired the design of the Egyptian ship itself. Reporting back on the making of the new vessel, 

authorities in Egypt assured the capital that the grain carrier would be a handsome craft; that in 

fact, it should be “a beautiful ship equal to the vessels of India” (sefain-i hindiyye mu‘adel bir 

keşti’-yi ziba).94 Not simply ships for the needs of Meccan charity, the Ottomans later even 

constructed the east-facing door of the Ka‘ba itself with imported Indian teakwood.95 

 Ultimately, taking note of the various levels of involvement of Islamic states in the tiers 

of the bazaar economy is not to suggest that their role was in any way heavy-handed. While the 

Mughals for instance were certainly a dominant player in the bazaar economy, there were 

palpable limits to the degree of control they could impose on what was a very fluid commercial 

realm. Firstly, ideologies of state-led mercantilism produced clear limits to state participation as 

they produced rivalry and competition between states. Besides, merchant lobbies also played 

their part in keeping the more extractive and intrusive tendencies of the state in firm check. An 

illustrative example is how the desire to keep the minting of currency a state prerogative caused 
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ideological friction between mercantilist economies. Sovereign status in Islamic statecraft 

implied that whether Mughal or Ottoman, the ruler in his realm was lord of cent and Friday 

sermon (Per. sāhib-i sikka wa khutba/ Tr. sahib-i sikke ve hutbe). Yet, such convictions often led 

to inter-state arguments, sparking ideological disagreements that took on moral textures.  

 Often, Ottomans grumbled that the trading activities of Indians in the Red Sea hurt them 

more than it helped. Writing in the 1700s, the learned chronicler Na‘ima Mustafa famously 

argued in loud “mercantilist” tenors that importing Indian goods sapped the total store of 

circulating Ottoman precious metals (hazine), causing hemorrhages but also headaches in the 

regional economy. “Indians do not buy anything from Ottoman lands and indeed they do not 

require to do so,” he complained, even as this commerce brought in much-needed goods to 

regional markets. “The goal of acquiring customs duties from them is not worth the moral 

injury,” he added. Indeed, Na‘ima suggested that this was because Indians profited without 

accruing any notable expenses, and forcefully implied that the Ottoman state now had to worry 

about a trade deficit (to speak through an anachronism) against South Asia. Remarkably, Na‘ima 

Efendi even insinuated the ramifications such arguments might have had for traditional dictums 

of sovereignty. He therefore accused those who profited from this commerce as having lined 

their pockets with the wealth of the Croesus (Karun) himself, the ancient king credited in 

Ottoman historical memory for his literal invention of coined money.96 
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In similar ways, for all their presence in the trade between Gujarat and the Red Sea, the 

Mughal state did not maintain a “command economy” at the Indian bazaar.97 Such economic 

policing was untenable if not altogether impracticable in the face of merchant pressure. As 

Farhat Hasan has demonstrated, the upward pressure applied by trading communities on the state 

was sufficiently determined to foster a climate of relative decentralization in the west coast of 

India.98 And if the ideological cast of the economy was partially founded on Islamic traditions 

and customs, those too were not above scrutiny. A telling incident exemplifying this point 

occurred at a meeting that took place in Surat in the midpoint of Emperor Muhammad Shah’s 

reign (1719-1748). The wealthiest merchants of Surat came together sometime during daybreak 

at the local Sufi lodge of Saiyid Zain. Now, Saiyid Zain was spiritual and genealogical heir to 

Saiyid Muhammad al-‘Aydarus (the “Master of Surat”) a Hadrami descendant of the Prophet 

who had crossed the Indian Ocean to settle in Gujarat sometime in the sixteenth century.99 Such 

Hadrami saiyids were in many ways embodiments of Indo-Islamic connections to the Red Sea, 

and of the “Hijaz-Gujarat axis” shaped by the diffusive movements of Bā ‘Alawī Sufism from 

Yemen.100 As it happened, during the meeting at the khānqāh it transpired that violent 

disagreements had arisen over the tax sums demanded by the provincial state from certain 

merchant princes prominent on the Red Sea run. These merchants included Mullah Muhammad 

‘Ali, the grandson of the Bohra trader Mullah ‘Abdul Ghafur, and the then-leader of the Turkish 

Chalabi family, Ahmad Chalabi. In any event, blame in the controversy quickly fell on Bahram 

Khan, the Mughal port officer (mutāsaddī-yi bandar) at Surat. Siding with the merchants who 
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kept connections alive with his ancestral lands, Saiyid Zain openly confronted the Mughal judge 

and jurisconsult present at the meeting, castigating them for Bahram Khan’s purportedly undue 

demands for tithe. What political or legal sanction allows Bahram Khan to extort money as he 

does? Pointedly, he challenged: “Where is this in Islam? In which Shari‘a law and in what book 

is this permissible (dar kudām sharīʻat wa kitab jāʼiz āst)?”101 Evidently, contemporary actors 

had few, if any working notions of what academics have willy-nilly dubbed a hidebound 

“Islamic Economy” resistant to economic progress.102 

The Gift in the Bazaar 

“Bāzārzāda: Goods that are continually taken to the bazaar and yet are not purchased 
jinsī ki ān-rā mukarrar dar bāzār burda hanūz kharīd na-shuda bāshad” 

  Lala Tek Chand “Bahar,” Bahār-i ‘Ajam 
 

 So far this chapter has supplied a map of the Hajj trade from early eighteenth-century 

India. It has tried to establish the meaning and significance of this “bazaar” economy for 

merchants and states. Additionally, it has positioned “non-market” practices at the center of the 

Hajj trade from India by examining the place of state altruism and its use of mercantile structures 

made available by the transoceanic bazaar. We may, however, distinguish alms-giving from 

another category of exchange. This was the ever-present trade in inalienable “gifts.” One of the 

five “pillars” of Islam made it duty-bound for Muslims to provide charity. However, that zākāt 

might be viewed as different from the “voluntary” giving of gifts was a belief that also went back 

to the foundations of Islam. In encyclopedic compendia of Prophetic Traditions (hadīth), entire 

“books” related to the practices of gift-giving (kitab al-hibāt). They recounted in didactic mood 

its ethical particulars as, for example, the reciprocity immanent in act of giving gifts, the 
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irretrievability in the act of giving, and the role of gifts in strengthening horizontal social ties.103 

Edifying texts such as the hadīth might be taken as expressing the “spirit” of the gift in Islamic 

thought. Of course, it had its own set of contradictions, and the Prophet himself was said to have 

declined a gift while in the sacral state of the pilgrim (ihram).104 Nevertheless, Tradition hardly 

put a caesura on the gift, and such offerings remained a defining element of making the Hajj 

bazaar economy a viable sphere of exchange. 

 It may be recalled here that it was in the context of a famous instance of early modern gift 

exchange between Mughal Emperor Jahangir and the English envoy Thomas Roe that the 

historian-anthropologist Bernard Cohn brilliantly argued for a “substantivist theory of objects 

and persons.” According to this view, the English were densely semiotic in their perceptions. 

They saw “signs,” Cohn asserted, where Indians saw “meanings.” The English in India 

approached the value of an artifact according to its “price,” which was “set in a market.” On the 

other hand, Indians functioned in world of textured perceptions, where a ruler’s personal 

authority gave worth to inanimate objects, and where the imperial body and gaze affectively 

conditioned utility.105 To an extent, this was obviously the case. Since Cohn’s groundbreaking 

study, the burden of much scholarship has laid in its wish to uncover patrimonial significance 

within Islamic objects of exchange, both in India and elsewhere. Khil‘at, the ceremonial 

bestowal of imperial robes of investiture has been the subject of numerous studies.106 As have 
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103 See hadīths 758 and 762 in The Translation of the Meanings of Ṣaḥiḥ Bukhāri, vol.3, trans. Muhammad Muhsin 
Khan (Chicago, 1977), pp. 458, 461; cf. Imam Muslim, Ṣaḥiḥ Muslim: Being Traditions of the Sayings and Doings 
of the Prophet Muhammad as Narrated by his Companions and Compiled under the Title al-Jāmi‘-uṣ-Ṣaḥīḥ, vol. 3, 
trans. Abdul Hamid Siddiqi, (Lahore, 1973), p. 857. 
104 Ṣaḥiḥ Bukhāri, p. 451. 
105 Bernard Cohn, Colonialism and its Forms of Knowledge: The British in India (Princeton, 1996), p. 18 
106 Stewart Gordon, ed., Robes of Honour: Khil‘at in Pre-Colonial and Colonial India (New Delhi, 2003); for the 
Ottoman hil‘at, see Nurhan Atasoy, Walter B. Denny, and Louise Mackie et al., İpek, the Crescent and the Rose: 
Imperial Ottoman   (New York, 2001), pp. 32-5. 



 
!

!
!

53!

nazr and peshkash, both offerings often (but not always) used to designate tributary presents that 

moved up rather than down the chain of aristocratic, military, and prebendal command.107  

 However, arguments giving full freight to the “symbolic” character of the Indo-Islamic 

gift have obscured clearer understandings of how exchange might have resisted the Manichaeism 

of “market” versus “reciprocity,” or “objectification” versus “personification.”108 It has failed 

besides to reflect on transregional histories of gift exchange.109 In effect, the disproportionate 

priority given in comparative works to “encounter” studies has only drawn lines of difference 

between Indian gift circulation and European commercial exchange.110 In a starkly Polanyiesque 

world that observes indigenous “substantivist” exchange were set on an inevitable collision 

course with European “formalist” markets, this body of literature continues to insist on the vast 

gulf between “embedded” and “diesmbedded” economies.111 Yet just as Indian charitable 

operations in Mecca went through the mercantile market, the gift too could be conceived in terms 

of its relative worth in money. This meant that an object or an offering could be understood on 

account of its actual labor cost or with regards to its perceived utility. Indeed, the gift could be 

conveyed through bazaar networks and in the money-form itself. 
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107 See the discussion in Ann Lambton, “Pīshkash: Present or Tribute?” Bulletin of the School of Oriental and 
African Studies 57:1 (1994), pp. 145-58; and for a fiscal perspective, M.A. Nayeem, “Mughal Documents Relating 
to the Peshkash of the Zamindars of South India, 1694-1752 A.D.,” IESHR 12:4 (1975), pp. 425-32. 
108 I draw on the insights in Arjun Appadurai, “Introduction: Commodities ad the Politics of Value” in Arjun 
Appadurai, ed., The Social Life of Things: Commodities in Cultural Perspective (New York: Cambridge University 
Press, 1986), pp. 12-13.  
109 But see Flood, Objects of Translation, pp. 26 et seq.  
110 Kim Siebenhüner, “Approaching Diplomatic and Courtly Gift-Giving in Europe and Mughal India: Shared 
Practices and Cultural Diversity,” Medieval History Journal 16:2 (2013), pp. 525-46; Ania Loomba, “Of Gifts, 
Ambassadors, and Copy-cats: Diplomacy, Exchange, and Difference in Early Modern India,” in Brinda Charry and 
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Subrahmanyam, “Frank Submissions: The Company and the Mughals Between Sir Thomas Roe and Sir William 
Norris,” in H.V. Bowen, Margarette Lincoln, and Nigel Rigby, eds., The Worlds of the East India Company 
(Suffolk: Boydell Press, 2002), pp. 69-96. 
111 Cf. Sen, Empire of Free Trade.  
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 Undeniably, presents sent to Mecca by Indian rulers could be embodied artifacts. But that 

is not the entire story. Writing in the first decade of the eighteenth century, the Mughal 

chronicler Saqi Musta‘id Khan (d. 1135/1724) put into official record Emperor Aurangzeb’s gifts 

of two Qu’ranic manuscripts to the city of Medina, while offering readers an idea of how 

personified offerings could equal performing the Hajj by proxy. The two Qur’ans, copied by 

Aurangzeb himself, were evidently sent to “Medina the Illustrious” to be recited there on the 

emperor’s behalf. This act, together with his financial regard for Indian pilgrims, and his keeping 

of salaried “delegates” in Mecca who circumambulated the House of God (tawāf-i hajj) and 

performed “other acts of worship” in his stead, apparently meant that the ruler had fulfilled “the 

extent of the great Hajj” itself (ba-masāba’ hajj-i kobra būd).112 It is therefore tempting to view 

the handwritten Qur’ans as objects exclusively proportionate to the emperor’s “person.” Even so, 

the value of the Qur’ans was not solely estimated in terms of their affective investments. Their 

worth also lay within monetary regimes. Our chronicler, Musta‘id Khan thus scarcely failed to 

mention that the cost of having the Qur’an manuscripts bound was later “tabulated and tallied” 

(lauh-o-jadwal) to arrive at a “sum of seven thousand rupees.”113 Elsewhere, other Mughal 

chroniclers provided further monetary assessments of the imperial gifts that were shipped to the 

Sharifs of Mecca. They included mentions of one transmission of cash totaling 630,000 rupees, 

and an additional nazr offering of 660,000 rupees.114  

 What was the nature of reciprocity in such acts of exchange? It bears noting that the 

Sharifs of Mecca themselves forwarded presents to the Mughal court, and one instance included 
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112 Muhammad Saqi Musta‘id Khan, Ma’āsir-i ‘Ālamgīrī, ed. Ahmad ‘Ali (Calcutta, 1871), p. 526. 
113 Ibid., p. 532. 
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the gift of three Arabian steeds (asp-i ‘arab) that were shipped to India.115 By and large, 

however, the gifts reciprocated did not equal the monetary value of gifts obtained. Perhaps it is 

this asymmetry that conceals the “subjective” element of “reciprocity,” and the embodied 

mobility of objects. In the end, Mughal Emperor could not discontinue ruling to leave for the 

Hijaz. As it was the case for Aurangzeb, one Indo-Persian turn of phrase applied equally well to 

all subsequent rulers of the Timurid dynasty. The keenest of wills still meant that for incumbent 

rulers, the Hajj would therefore remain an elusive undertaking, or “a countenance (sūrat) that 

remained under a veil (parda).”116 Thus, aside from the pious investments that were made into 

these gifts, such unqual exchanges of gifts with the Hijaz assisted as well in cultivating relations 

with the House of the Sharifs of Mecca. Even though the Mughals certainly did not view them as 

equals, they could nevertheless boast that the descendants of the Prophet who held their 

dispensation (zābita) over the Holy Cities were not just in correspondence with them, but also 

the recipients of their gifts (tuhaf).117 

 Mughal gifting practices obviously involved more than is usually let on, and assessing 

them as “substantivist” neglects contrary evidence to the matter. It neglects to mention that gift-

giving met such concrete demands as maintaining economic connections to the Red Sea, both for 

South Asian states and merchants alike. It is therefore not a coincidence then that by the time of 

the colonial takeover of Surat, Indian merchants who had migrated from that declining seaport to 

British Bombay reminisced of the decades before 1758, when the Mughal governor of Gujarat 

would annually remit one lakh rupees to Jeddah for charitable work in the Holy Cities. In oral 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
115 Ibid., p. 313. 
116 Musta‘id Khan, Ma’āsir-i ‘Ālamgīrī, p. 526. 
117 APAC, OMS Add. 7657, Muhammad Bakhtawar Khan, “Mir’āt al-‘Ālam,” fo. 158b. This section of the text is 
not included in the recension cited above. It is perhaps worth noting that the Mughals had by the late seventeenth 
century acquired an idea of the layered nature of political rule in Mecca and Medina. In a brief aside on the 
Ottomans in the same text (dar zikr-i mulūk-i ‘Usmāniya), the author mentions Emperor Süleyman earlier expansion 
of the Ottoman realms to include both Baghdad and Mecca, Ibid., fo. 157b.  
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accounts later collected by an Indian East India Company agent named Dadi, senior merchants 

on the western seaboard spoke of halcyon days of “gratuity.” It was not too long ago, they 

proclaimed, when the Afro-Indian vassal fleet of the Sidis based was entrusted with Mughal 

money to be put to the “use of the Carba (sic! ‘Ka‘ba’).” Indeed, it was these and other offerings 

by the state that had helped catalyzed commercial between India and Jeddah. Now the merchants 

could only lament that such Mughal traditions have been emphatically displaced by Anglo-

Indian realms of credit and “respondentia”.118 Yet nostalgia for the loss of the “free” gift and 

anxiety over the rising tide of credit masked other details. For one, Mughal “successor states” 

with new sources of fiscal income continued offering gifts to Mecca and Medina well through 

the eighteenth century. Secondly, banking facilities and monetary instruments had sufficient 

standing with Indian maritime commerce to impact gift exchange sometime before the full-

fledged dismantling of Mughal power in Surat.  

 To be sure, the gift in Indian Ocean trade was neither “free” nor “voluntary.” It was more 

usually handed over as obligatory. As early as the 1730s, trading ships coming in from South 

Asia to the Red Sea were expected to offer presents to a multitude of local officials before being 

able to trade. Monetary bequests offered in this manner included gifts for the governor of the 

local port city; to his personal servants; to the judge and other officials of the port; to the chief 

port officer (mīr bahr); and to peons, writers, and weighers at the customs house and sea gate. 

The trail of gift offerings led all the way to petty presents that were handed out to the chiefs 

(muqaddam) of fishing boats that dragged the shallow waters off the coast.119 Whilst in Jeddah, 

gifts for the Sharifs of Mecca similarly ensured the undisturbed “conduct” of commerce.120 They 
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118 APAC, IOR G/17/7, vol. 6, Remarks on the Former State of the Trade to the Gulphs, n.d., fo. 123b.  
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were also customarily due to the Ottoman governor residing there.121 In short, over the first few 

decades of the eighteenth century the gift increasingly became, if it was not already, something 

of a recognized variable cost of plying the merchant trade in the west Indian Ocean. Indeed, 

merchant gifts to Red Sea officials did not just anticipate the transactions of trade, they were 

even given or even solicited to mend broken commercial liasons or recoup past losses. 

 A violent incident that occurred in Jeddah during the trading season of 1727-28 is 

instructive in this regard. Arriving for the third year in a row, two Company vessels that were 

guaranteed “protection” from the Sharif of Mecca met with some difficulties on shore when a 

group of Ottoman Janissaries attacked and murdered a number of Englishmen, even ultimately 

taking possession their ships and trading wares. The cause of this violent outbreak was the earlier 

death (reportedly from natural causes) of an Indian Muslim navigator on board one of the 

English vessels. His dead body, which when alighted had been taken into the city, had evidently 

stoked the circulation of serious rumors against the English in Jeddah. Many cried foul play, that 

a “Musulman [was] killed without reason by Fringees (farangi, ‘Franks’).” As the rumors ran 

apace, “some said his neck had been broke,” while “others that red irons had been run into his 

eyes.” In the end, it was such gruesome stories that provoked the “mobb” to deal a fatal assault 

on the English. Whatever the actual facts of the story, we know that following the event a slew of 

petitions and conversations ensued between the Ottoman pasha, the Sharif, and Indian and 

English merchants present in the city. Soon, the issue became not the redress for loss of life, but 

the loss of the Company’s ships.  

 A council meeting was convened in Jeddah by the Sharif of Mecca, wherein was present 

the English traders, the qāzī and the muftī of Mecca, and a number of Ottoman representatives 
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and band of Indian naukhudās from Surat. To cut the story down to its relevant size, what 

followed thereafter were complex demands and negotiations for large amounts of “presents” that 

the English were now obliged to hand over for the release of their possessions. Though they had 

already presented obligatory gifts upon entry into Jeddah, conditional release of their impounded 

vessels and goods now meant that discretionary gifts were again due to the Ottoman pasha and 

the Meccan Sharif. Tactfully communicated through his secretary Ibrahim Effendi – portrayed in 

the text as a crafty creature of the Ottoman bureaucracy – the pasha’s asking alone was a present 

of 5,000 Spanish dollars. In other words, this was a sum almost a tenth of the original figure lost 

by the traders. Indeed, that such gifts and the bazaar economy were already tied up in this period 

of Indian Ocean commerce is evident in that the English attempted to bargain with Ibrahim 

Effendi through that far-reaching instrument of a bill of exchange, offering therefore to “give a 

promissory note to pay that soume (sic)” should their ships be discharged first.122  

 Akin to its place in the circles merchant trade, gifting between states included complex 

objectives. Catalogs of statist goods and money left in the gift exchange often suggested a very 

extensive trail of recipients, thereby offering clues as well to their intended meaning and 

significance. Following precedents set by the Mughals, for whom the Hajj pilgrimage was an 

important axis through which to launch diplomatic and courtly connections with Middle Eastern 

regimes, new Indo-Islamic states that surfaced in the eighteenth century also made it a point to 

send valuable offerings to officials both in the Hijaz and to the Ottoman imperial court itself.123 

Table 1 below provides an impressionistic (because much abridged) window into the great 
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diversity of money and objects that were sent in one instance to the Hijaz by the last Nawab of 

Arcot, the infant ruler Ghulam Muhammad Ghaus Khan (1824-1855). This particular dispatch 

was sent very soon after his coronation, and was likely executed at the behest of his uncle, the 

regent and later Prince of Arcot, ‘Azim Jah (1800-1874). Unquestionably, some thought went 

into crafting such registers. Gifts were thus calculated affairs. There was a differentiated 

hierarchy of recipients that gift inventories took account of. Who receives what, in what amount, 

the logic of giving was equally conditioned by the character of the object of exchange itself. 

Generally, costly material goods were meant for those viewed as belonging to higher 

stratifications of their society, whereas cash was more commonly distributed among the lesser 

officialdom. As is evident, Indian fabrics constituted an important gift item. Although one might 

see in them the inalienable mirror-image of their counterparts in merchant trade, in neither case 

was cloth actually bereft of meaning.124 After all, many Muslim jurists proscribed silk. Men 

especially were discouraged from wearing the garment, and this rule was no doubt truer when in 

the realms of the haram or during prayer. As gifts meant for the Hijaz, silk cloth was therefore 

unviable to say the least. Nevertheless, such fabric as mashrū‘ could be given, accepted, and 

worn because it was spun with a mixture of raw cotton and silk. At least in India, mashrū‘ was 

seen as the favored form of “silk” garment for affluent, mosque-going men.125 

 In broad terms, as one traveled up the hierarchies of statist gift exchange, then, material 

objects became more expensive and marked greater evaluations of social distinction, while the 

presence of cash presents became thinner. Between those perceived to be of “equal” status, as for 

example between state and imperial courts, the offer of cash or money could indeed be regarded 
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125 S.W. Fallon, A New Hindustani-English Dictionary, with Illustrations from Hindustani Literature and Folk-lore 
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as diplomatic slight.126 Something of this rationale perhaps guided the Arcot register of gifts for 

the Governor of Jeddah, who was of course on the Ottoman imperial payroll. One might usefully 

contrast this with the fewer material objects and the large – indeed, largest – proportion of cash 

offerings that were handed to the Sharif of Mecca. There was in truth also a broader frame of 

reference for such differentiations in exchange. This primarily owed something to how as 

custodians of the Holy Sanctuaries, the Sharifs were quite accustomed to receiving gifts in cash, 

both from Indian elites and others.  

 Referred to quite simply as the “imperial gift” (‘atiye-i hümayun), there was the 

significant sum of money annually sent to the Sharif from the “personal” funds of the Ottoman 

Sultan.127 The Sharifs moreover gained monetarily from the state deliveries of the mahmil (Ar. 

mahmal, lit. “litter”) and the surre (Ar. surra, lit. “purse”) during the Hajj pilgrimage. Both were 

large, ceremonially organized offerings that made their way in substantial convoys to Mecca and 

Medina from major cities within the Ottoman domains. The surre itself could include a diversity 

of offerings, from food for pilgrims and the poor, to the heavy drapes meant to cover the Ka‘ba 

in Mecca and the Prophet’s tomb in Medina, down to the individual “pouches” of gifts and 

offerings charity given by members of the royal household.128 To be sure, cash remained 

pervasive. In 1151/1738, the “purse” sent from Istanbul to the city of Mecca alone included 

10,786 and 4,420 coins in two different gold denominations.129 As they did with Mughal 

presents, the Sharifs of Mecca would very frequently reciprocate Ottoman offers of the surre as 
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126 See also the interesting reflections in Peter Hardy, “The Mughals and Money,” in Christopher Shackle, ed., Urdu 
and Muslim South Asia: Studies in Honour of Ralph Russell (London, 1989), pp. 19-27, which argued that well into 
the eighteenth century, Mughal culture derided money as a base object of desire. 
127 Uzunçarşılı, Mekke-i Mükerreme, p. 23. 
128 Selin İpek, “Ottoman Ravza-ı Mutahhara Covers Sent from Istanbul to medina with the Surre Processions,” 
Muqarnas 23 (2006), p. 290; Syed Tanvir Wasti, “The Ottoman Ceremony of the Royal Purse,” Middle Eastern 
Studies 41:2 (2005), p. 197; and Munir Atalar, “Harameyn’e Denizden Surre Gönderilmesi,” Ankara Üniversitesi 
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!

!
!

61!

well. But here too they maintained an exchange deficit, of sorts. And here too, prized Indian 

commodities played an important part, thereby allowing us to connect (in an uneven manner) the 

movements of one South Asian commercial objects through very different but overlapping 

domains of circulation. In one instance, the Sharif thus sent a letter to the sultan with the 

intendent (emin) of the surre and the contingent of pilgrims returning to Istanbul. Together with 

the letter, he made certain to include in the “customary manner” (vech-i mu‘tat) an offer to the 

emperor of “one item of a gift bundle of Indian cloth.”130 Further afield, the Ottoman governor in 

Baghdad was also known to send tributary gift parcels (bohça) of Indian textiles to the imperial 

court.131  

  Simultaneously serving the “internal” and “external” purposes of states, cutting a path 

through the merchant “bazaar” economy yet transcending its terrains, the regimes of 

inalienability during the Hajj were intricate and overlapping. On the whole, however, indices of 

both royal and merchant gift-giving suggest that such practices were articulated under certain 

conditions and with select objectives in mind. Gifts could be forwarded through contractual 

instruments of “bazaar” and have close connections with the cash economy. They could be 

patrimonial and sacral objects and thus enhance extant ties of piety, fealty, and diplomacy. On 

the other hand, the documentary insistence of tabulating and keeping gift registers also reveal 

their remarkably objective character. Notably, the practice of offering gifts to the Holy Cities 

from India even transcended religious frontiers, providing yet another window into how 

influential Mughal traditions were in setting benchmarks of political legitimacy. Bemused 
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colonial agents thus later reported on “strange” cases of Hindu princes in Gujarat sending cloth 

drapes “embroidered with precious stones and seed pearls” to the Prophet’s tomb in Medina.132  

Finally, it is evident that the Hajj pilgrimage remained an important “knot” that goaded 

the movement of gift commodities, especially as they related to Indian goods that entered into 

circulation in the western Indian Ocean. Taking place over the “season” of 1745-48, an instance 

of imperial gift exchange between the Mughal and Ottoman courts was thus executed by pilgrim-

merchants appointed to act as auxiliary envoys between the two states (see Table 2 & 3). Viewed 

in concert, the registers of this specific case of reciprocity make obvious the prestige value 

attached to Indian goods in this field of exchange, as the Mughal gift inventory (dafātir-i 

hadāyā) is solely made up of South Asian products. On the other hand, the Ottomans divided 

their gifts into two broad categories in an effort to match the Mughal presents. One category 

constituted goods offered through the privy purse of the imperial household, and the other of 

commercial commodities that were “purchased elsewhere” (dışarıdan munbaya‘). To be sure, we 

can abstract other significant elements of courtly gift exchange from the indices. Cash is 

conspicuously absent, and though it also relied on the outright purchase of commodities from 

market trade, gift economies were evidently not altogether “anonymous” in scope. The 

manufacturers of particular goods thus warranted mention, as for example the names of 

particular gunsmiths. Gifts could thus be “personalized” artifacts despite their “objectification” 

as part of listed inventories, troubling academic assumptions regarding their supposedly non-

market status. 

 Furthermore, the connections between the gift and the bazaar economy are most 

conspicuous in the proliferating use of negotiable monetary instruments to convey particular 
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inalienable offerings. As with the English merchants and the Ottomans in the 1730s, there is 

evidence from the same decade that facets of courtly gift exchange between the Mughals and the 

Ottomans were channeled through the Hajj and its contractual regimes of exchange. It was in fact 

Mehmed Emin, whom we encountered at the beginning of this chapter, and his father the 

merchant-envoy Hacı Yusuf Ağa, who together transported the particular bundle of gifts from 

the Mughal court to Ottoman Istanbul in Table 3. Significantly, the father-son pair made their 

way back to Istanbul through the same Hajj route as they took to India, eventually joining a 

group of returning Syrian Hajjis to reach the Ottoman capital in Istanbul.133 It is therefore 

interesting to note that while in Surat itself, Hacı Yusuf Ağa made frequent entreaties to both the 

Mughals and their supposed vassal, the Nizamulmulk Asafjah of Hyderabad (r. 1736-47) to 

make prompt dispatches of gifts and letters for the Ottoman court so that he might make the 

sailing season to Jeddah. Indeed, in one instance, the Hajji even petitioned the Nizam to forward 

a necessary sum of money from the hinterland to the seaboard through the hundī bill of exchange 

(numūna-yi hunduwī dar Bandar-i Sūrat ba-farastand).134 Clearly, the bridge between regimes of 

inalienability and contractual finance was quite durable in scope. And, here and elsewhere, 

insofar as it was the Hijaz and its pilgrim networks that acted as a principal point of transit, the 

“bazaar economy” once again found its apogee in Indian connections with the Hajj pilgrimage.  

Conclusion 

 Transformations in the political economy of eighteenth-century India were once the 

subject of vigorous scholarly debates. In the 1980s, influential histories posited that the decades 

of Mughal decentralization gave vigor to merchant power in India and the Indian Ocean world, 

and thereby led to the ascendance of early “market” cultures in the bazaar, most notably in the 
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proliferating usage of cash and credit. Likewise, it was asserted that while the Mughals no longer 

monopolized state power, new regimes nevertheless tightened the squeeze on sources of fiscal 

revenue, thus consolidating their rule through the webs of merchant commerce, amongst other 

avenues. On the face of it, even critics of this “revisionist” scholarship were willing – to an 

extent – to concede the point.135 Still, the twin prominence given to whether or not there was an 

increased control of labor by merchant capital in this period, or if the nature of military-fiscalism 

equaled state seizure of the agrarian surplus or streams of commercial revenue, both marked a 

sweeping elision of “traditional” histories of economic exchange. In the end, a methodological 

consensus surfaced that sought to track the early phases of modernity in the Indian bazaar 

through an exclusive focus on contractual relations of exchange. As this chapter has 

demonstrated, however, the evolution of market culture – including cultures of long-distance 

commerce – precipitated more than a mere seesaw effect. 

Tradition did not attenuate under the expansion of the bazaar. On the contrary, it provided 

the bazaar ideological viability as sphere of exchange, and it was therefore absorbed within the 

distinct practices of commercial exchange in an era that also witnessed a spectacular growth in 

the money economy of South Asia. Impatient with the then-current view of political-economic 

“crisis” of the first half of the eighteenth century, and due largely to its perceived 

incommensurability with contractual forms of exchange, a disregard for gift economies and an 

emphasis on commodity trade reflected earlier scholarly concerns. Later, the charge in 

“ethnohistories” lay in arguing that indigenous forms of gift-giving diminished under market 
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rationalities. It is now less certain, however, if inalienable objects and offerings were merely 

swept aside by the expanding contractual cultures of India and the Indian Ocean world. As we 

have seen, whether as charity to Hajj pilgrims or as presents made to individuals, Indian altruistic 

and gift economies in the Red Sea were crucially mediated by the facilities of the bazaar 

economy. Meccan charity was forwarded through investments in speculative commerce; Indian 

merchants in the Hijaz frequently gave “presents” to local statesmen; courtly gifts were made 

mobile by negotiable monetary instruments and pilgrim crossings; and fledgling practices of 

“book-keeping” were brought to bear on the accounting for gratuitous offerings. Perhaps it was 

the focus on the Hajj market and the Hijaz “clearing house” that made for such a peculiar picture 

in our study. After all, this was a sphere of circulation with a longer history of exchange. 

Nevertheless, it remains salient that an acquisitive frame of mind had become so pervasive that, 

ultimately, even the Hajj pilgrimage did not stand above it. Consider here a striking 

contemporary expression from India – hajj kharīdan, “to buy the Hajj” – a phrase used to speak 

of the pious rewards of the pilgrimage (sawab-i hajj) as what were now available for “purchase,” 

thus freeing the would-be pilgrim of the need to make the long journey to Mecca and Medina.136 

Surely, such conceptions, and the diverse practices that attended them, beckon historical 

reflection on the early modern political economy that move beyond an analytical emphasis on the 

forces of “market integration” alone.  

  

 

 

 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
136 Tek Chand, Bahār-i ‘Ajam, vol. 1, p. 133. 
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To the Sharif of Mecca   
1 Pair of shawls   
1 Piece of kimkhwāb (“kimkob,” brocaded silk) 
2 Pieces of laced muslin of Hyderabad   
4 Pieces of flowered muslin and malmal  
2 Pieces of long cloth    
1,000 Riyals (“ready money”) 
1 Large box containing presents  
 
To the Pasha of Jeddah     
1 Pair of Shawls    
4 Pieces of flowered muslin and malmal   
1 Piece of karbās (fine linen garment)    
2 Pieces of long cloth    
2 Pieces of mashrū‘ from Hyderabad   
1 Pair of pistols     
30 Riyals for his interpreter   
1 Large box containing presents  
   
To the Qāzī    
1 Piece of malmal  
1 Piece of long cloth     
1 Piece of long cloth for his interpreter    
    
To the Officers and Servants of Mecca 
2 Pairs of shawls 
10 Pieces of shawls 
21 Pieces of malmal 
18 Pieces of long cloths 
4 Pieces of kimkhwāb 
4 Pieces of mashrū‘ (mixed silk-cotton fabric) 
2 Pairs of pistols 
5 Large boxes containing presents 
 
 
 
 
 
 

To the Officers of the Mu‘azzama  
To the Master  
 1 Piece of long cloth 
 1 Piece of malmal 
  50 Rials ready money 
For the Four Officers 
 4 Pieces of malmal  
 For one 25 Riyals 
 For the other three 20 Riyals each 
 
To Officers of Holy Medina 
1 Pair of Shawls 
16 Pieces of malmal 
2 Pieces of Long Cloths 
2 Pieces of kimkhwāb 
2 Pieces of silk cloths 
1 Pair of Pistols 
1 Piece of shawl and 1 long cloth for the qāzī of that Holy City 
4 Piece of long cloth and malmal for the two muftīs 
150 Riyals for the  
3,710 Riyals for the muezzins 
200 Riyals for learned men, teachers, and the madrasas 
150 Riyals or the lamp keepers, attendants, sweepers, 
doorkeepers 
7 Large boxes containing presents 
 
To Other Miscellaneous  
25 Riyals for the hakīm and kotwāl (city magistrates) of Mecca 
20 Riyals for the amīn (superintendent) of the Sea of Jeddah 
26 Riyals for the Officers of the zamzam well 
200 Riyals for bearers (muʼāzir) and others 
400 Riyals for the learned men and teachers 
50 Riyals for teachers of the children 
200 Riyals for farāshī (carpet spreaders), doorkeepers, etc. 
1 Piece of shawl for Shaikh Ibrahim Jang, interpreters 
 
Expense for freight and transportation  5,800 Rupees 
 7,850 French Dollars

 
Table 1. Some Hajj Gifts from the Nawab of Arcot (1825) 
Source: APAC, IOR/F/1012/27782, Records of the Board of Commissioners for the Affairs of India, pp. 70-87. 
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CHAPTER 2 
THE ‘ULAMA ON HAJJ 

 
Introduction 

 A central contention of this study is the claim that the Hajj generated new religious ideas 

and practices in eighteenth-century India. At a minimum, this is borne out in the connections that 

Muslim scholars of the ‘ulama now established between South Asia and the Middle East. 

Commodities, capital, and gift objects were not the only articles of trade on Hajj routes. Nor 

were they the most cherished. And yet, the exchange of ideas has proved difficult for historians 

to isolate, not least due to their diversity. From reformulations of received religious thought-

forms, to new affinities between intellectual groups, many have captured these changes through 

the watchword of “revival” (tajdīd). While differences between traditions were often sharp, in 

essence, revival or reform meant that Muslim – but more particularly Sunni – thinkers turned to 

emphasize scripture (Qur’an), Tradition (hadīs), and legal reasoning (ijtihād) as what ought to 

govern social and moral conduct. In some cases, it also meant the rejection of select practices as 

“innovations” (bid‘a) that either deteriorated the unity of God (tauhīd) or jeopardized it through 

association (shirk).1 The “breakdown of the Islamic state,” it was in turn asserted, supplied the 

various turns of revivalism with their key incentives. In India, as elsewhere, the retreat of the 

major Sunni empire rippled out “global” repercussions in religious thought.2  

 Yet this political framing, namely the dismemberment of Islamic power, has 

conventionally served as diffuse framework for otherwise excellent histories of ideas. Allowing 

                                                
1 For up-to-date summaries, see Francis Robinson, “Islamic Reform and Modernities in South Asia,” in Fillip Osella 
and Caroline Osella, eds., Islamic Reform in South Asia (Cambridge, 2013), pp. 26-50, and Sajida Sultana Alvi, 
“The Mujaddid and Tajdīd Traditions in the Indian Subcontinent: An Overview,” in Perspectives on Mughal India: 
Rulers, Historians, ‘Ulamā’ and Sufis (Karachi, 2012), pp. 89-115. 
2 Ira M. Lapidus, “Islamic Revival and Modernity: The Contemporary Movements and the Historical Paradigms,” 
JESHO 40:4 (1997), pp. 448-55; also, S. A. A. Rizvi, “The Breakdown of Traditional Society,” in P.M. Holt, Ann 
K.S. Lambton, and Bernard Lewis, eds., The Cambridge History of Islam, vol. 2A, The Indian Sub-continent, South-
east Asia, Africa and the Muslim West (Cambridge, 1970), esp. pp. 71-5. 
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for the classic works of Fazlur Rahman to stand as benchmark, it may be stated that most 

scholars have trained their attention to the high grounds of “Islamic intellectualism” to locate 

transformations within the ‘ulama in this period.3 Outside of the history of theology, however, 

this has meant that political distinctions have frequently been flattened, and varying responses to 

state change in South Asia and the Middle East made to fit similar paradigms.4 As this chapter 

seeks to show, the revivalist commitments of the Indian ‘ulama certainly bore meaningful links 

to the Hajj and Arabia, and to political transformations, yet the efflorescence of these ideas in 

local circumstances were not inevitable processes. Rather, the religious “movements” of the 

‘ulama in South Asia had multiple origins and impacted state politics in very different ways. 

Moreover, they were sufficiently vigorous to bear on contemporary revivalist practices in the 

wider Muslim world as well.  

This chapter concerns segments of the Indian ‘ulama who acted as bearers of revivalist 

knowledge, who served as students, teachers, and scholars as they moved between home and the 

Haramain. It concerns their ideological connections, individual experiences, and their political 

engagements as homebound Hajjis. In the end, it suggests that as bearers of canon law and 

prophetic Tradition, the arguments of the ‘ulama on Sunni revivalism simultaneously advanced 

appeals to state authority, judicial order and the moral burdens of individuals. And, that it is also 

in these arguments that we find the most fascinating examples of how they navigated the politics 

of imperial transition.  

 

                                                
3 Fazlur Rahman, Revival and Reform in Islam: A Study of Islamic Fundamentalism (Oxford, 2000). Cf. also, Aziz 
Ahmad, An Intellectual History of Islam in India (Edinburgh, 1969), pp. 8-13. But for an inspired exercise in 
comparative historical sociology, which ultimately laid much emphasis on the impact of European imperialism, see 
Keddie, “The Revolt of Islam, 1700 to 1993.” 
4 As also pointed out in Ahmad S. Dallal, “The Origins and Early Development of Islamic Reform,” in Robert W. 
Hefner, The New Cambridge History of Islam, vol. 6, Muslims and Modernity: Culture and Society since 1800 
(Cambridge, 2010), pp. 107-140.  
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The “Inner Lives” of Scholar-Pilgrims 

In many ways, the engagements of the ‘ulama with a weakened Mughal Empire and later 

regimes provided it with novel forms of social intensity. Akin to intellectual links established by 

Brahman pandits at this time, the ‘ulama of the first half of the century were also fashioning “all-

India” webs of influence through their trans-regional affiliations.5 Their foundational educational 

experiences as legal-religious scholars, on the other hand, were often in Mecca and Medina. 

Theirs, moreover, was a story of deep conservatism. Working with but also developing 

established institutions, and lacking the militarized edge that set them apart from likeminded 

revivalists of the Ottoman world, the “new” ‘ulama in India was also fashioning very “old” 

discourses of piety and politics. In another context, this tension between traditional and 

innovative modes of thought has been rightly described as “a newness of the intellect constrained 

by an oldness of the will.”6 Following historians who have asked searching questions on both the 

professional and personalized circumstances of intellectuals in the Muslim world, this chapter 

assesses change by calling attention to the ‘ulama’s skills as men of the law and their unique 

experiences as men of religion.7 As such it is primarily concerned with the ways in which they 

achieved forms of authority by drawing on individual experiences in the Hijaz. This means 

examining not only their far-flung affiliations, born of pilgrimage movements, but also the 

                                                
5 Rosalind O’Hanlon, “Contested Conjunctures: Brahman Communities and ‘Early Modernity’ in India,” AHR 118:3 
(2013), pp. 765-87; O’Hanlon, “Performance in a World of Paper: Puranic Histories and Social Communication in 
Early Modern India,” Past & Present 219:1 (2013), pp. 87-126. 
6 Sheldon Pollock, “New Intellectuals in Seventeenth-Century India,” IESHR 38:1 (2001), p. 19. A comparative 
sketch of intellectual change among the Middle Eastern and Sanskrit scholars is in Michael Cook, “On Islam and 
Comparative Intellectual History,” Daedalus 135:5 (2006), pp. 108-111   
7 Cornell H. Fleischer, “Secretaries’ Dreams: Augury and Angst in Ottoman Scribal Service,” in Ingeborgn Baldauf, 
Suraiya Faroqhi and Rudolf Vesselý, Armağan: Festschrift für Andreas Tietze (Prague, 1994), pp. 76-88; and Dana 
Sajdi, The Barber of Damascus: Nouveau Literacy in the Eighteenth-Century Ottoman Levant (Stanford, 2013).   
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courses of their careers as legal scholars and their seemingly unusual fixations, as with the 

dreams and divinations that spoke to their worth as intellectuals.8 

What follows thus moves between the idiosyncratic stories of the dreamers and the 

external transformations with which they were faced. Although they habitually made a 

distinction between the “inner” life (bātin) of faith and the “outer” life (zāhir) of political equity 

and justice, many from the ‘ulama understood that social values emerged from both sources.9 To 

expand on this conceit, the chapter first highlights some of the general changes that became 

extremely visible by the 1730s. The polemics of the ‘ulama on religion and politics are here 

addressed through their links to the Holy Places. By revisiting, specifically, the thoughts and 

networks of a towering figure of the late Mughal ‘ulama, Ahmad ibn ‘Abdur Rahim – better 

known as Shah Waliullah (1703-62) – I situate him against the twin backdrop of diminishing 

imperial power and increasing scholarly exchanges with revivalist traditions of the Haramain. 

Following from this, the next section turns to the life and times of a far less-known scholar and 

revivalist, who was also active as a judge or qāzī in an important but understudied center of 

learning in Sind, western India. Unfolding chiefly through the judiciary of a post-Mughal state, 

this “provincial” example of Sunni revivalism will serve to illustrate how as career-bound legists, 

the ‘ulama scaled the ranks of professional service as empire gave way to regional polities. No 

less, it might reveal how as returned Hajjis, they carried new visions of worship into the distant 

reaches of eighteenth-century South Asia.  

 

 

                                                
8 For further studies on this theme, see Özgen Felek and Alexander D. Knysh, eds., Dreams and Visions in Islamic 
Societies (Albany, NY, 2012). 
9 Cf. the discussion in Lawrence Rosen, The Justice of Islam: Comparative Perspectives on Islamic Law and Society 
(Oxford, 2000), 154ff. On similar themes in British imperial history, see Emma Rothschild, The Inner Life of 
Empires: An Eighteenth-Century History (Princeton, 2012). 
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Movements of the New ‘Ulama 

A century after Shaikh Ahmad Sirhindi, the Naqshbandi Sufi who supposedly locked 

horns with the Mughal court on the basis of the religious disagreements, Shah Waliullah’s 

political thought and his efforts to reconcile the doctrinal divide between the plural Unity of 

Being (wahdat al-wujūd) and the monist Unity of Witnessing (wahdat al-shuhūd) earned him a 

wide following in theological circles in India as well as the Middle East.10 Much has also been 

written about what he perceived to be the impiety of the Mughal state, which at the time was run 

over by Jat and Maratha assaults on different fronts: political distresses that culminated in the 

Nadir Shah’s invasion of Delhi in 1739.11 His standing as thinker has led to a number of 

comparative studies as well, which have viewed him together with another important figure of 

eighteenth-century Islamic revivalism in Arabia, Muhammad ibn ‘Abd al-Wahhab (1703-92). 

After all, both men were “thinkers of crisis,” or in any case, sympathetic historians have 

maintained that they each reacted powerfully to the problems that beset the Mughals in India and 

the Ottomans in the Middle East.12  Like Shah Waliullah, Ibn ‘Abd al-Wahhab famously initiated 

a puritanical campaign from the sleepy oasis town of Najd in the central Arabian Peninsula. 

Claiming the religious practices of the Ottoman state to be abhorrent, he and his allies in the 

Sa‘udi family sought to overthrow imperial rule in the peninsula. Running its course through the 

century, this came to a head in 1801, when Sa‘ud ibn ‘Abd al-Aziz invaded and momentarily 

                                                
10 And that was an intellectual problem Waliullah first tackled while on the Hajj, see Shāh Walīallāh, “The Medinian 
Letter: An Inquiry into Waḥdat al-Wujūd and Waḥdat al-Shuhūd and their Reconciliation,” trans., S.A. Ali in 
Recherches d’islamologie: recueil d’articles offert à Georges C. Anawati et Louis Gardet par leurs collègues et 
amis (Paris, 1977), pp. 1-19. 
11 For a very recent study, Vasileios Syros, “An Early Modern South Asian Thinker on the Rise and Decline of 
Empires: Shāh Walī Allah of Delhi, the Mughals, and the Byzantines,” Journal of World History 23:4 (2013), pp. 
793-840. 
12 Fazlur Rahman, “The Thinker of Crisis: Shāh Waliy-Ullah” Pakistan Quarterly (Summer, 1956), pp. 225-34; 
Natana J. Delong-Bas, Wahhabi Islam: From Revival and Reform to Global Jihad (Oxford and New York, 2004).  
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occupied Mecca and Medina.13 Given all of this, and given as well that Waliullah’s stay in 

Arabia overlapped with the rise of the prominence of Ibn ‘Abd al-Wahhab, they are often 

evaluated in the same breadth, with the former implicitly credited with laying the roots of 

“Wahhabism” in South Asia.14 

 Such assumptions, however, have been destabilized. It is now less certain if a straight 

shot connected the Wahhabis to Shah Waliullah, to the many radical reformist movements that 

surfaced in nineteenth-century India.15 Still, what is certain is that Waliullah’s visit to Arabia 

crucially stamped his self-identification as scholar or ‘alīm. Reflecting back on the experience, 

he wrote of the pilgrimage as marking a turning point in his intellectual maturity. This short 

narrative opens by recalling his studies in India. “After contemplating the books of the four 

schools of law and of the principles of jurisprudence (mazāhib-i arba‘a wa usūl al-fiqh) and of 

the Prophetic traditions which pertains to them, [my] mind, guided by the hidden light, fell upon 

the juristic methods of the scholars of hadīs (rawish-i fiqhāyi-yi muhaddisīn).” At this stage, a 

“desire” to visit the Holy Places took over. Waliullah set sail from Surat for the Hajj at the age of 

twenty-eight. Over a course of fourteen spent months in Arabia, he took lessons on the hadīs 

from such scholars as Shaykh Abu Tahir, “and from other shaikhs of the Esteemed Haramain.” 

Besides legal-theological study, he seemed to have served in some capacity at the tomb of the 

Prophet in Medina. From the “vibrant friendships” struck with “the ‘ulama and other residents of 

the Haramain,” to the spiritual “graces” received as a pilgrim, all evidently left an impression.16 

                                                
13 For an excellent summary, see M. Şükrü Hanioğlu, A Brief History of the Late Ottoman Empire (Princeton, 2008), 
ch. 1.  
14 Abdullah Saeed, “Salafiya, Modernism, and Revival,” in John L. Esposito and Emad el-Din Shahin, eds., The 
Oxford Handbook of Islam and Politics (Oxford, 2013), pp. 28-30. 
15 Dallal, “Origins and Early Development”. For an important study of colonial India, see Qeyamuddin Ahmad, The 
Wahhabi Movement in India (Delhi, 1994).  
16 Shah Waliullah, “al-Juz’ al-Latīf fī Tarjamat al-‘Abd al-Za‘īf,” ed. M. Hidayat Husain, Journal and Proceedings 
of the Asiatic Society of Bengal 8 (1912), pp. 173-74.  
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Undoubtedly, the Hajj also allowed Shah Waliullah to accumulate both spiritual and 

social capital. Returning to India on a Friday, 31 December, 1732, he went onto write at some 

length of the learned shaikhs of Mecca and Medina, with some of whom he had direct 

acquaintance.17 In addition, he compiled a volume on the dreams and visions he claimed to have 

witnessed in the Hijaz.18 Together, they make for remarkable reading, especially if his ambitions 

as a scholar of religion are kept in mind. Often, they read as nothing short of auguries for his 

later preoccupations as an intellectual. For instance, he speaks of how, on the third day of his 

visit to the Prophet’s tomb in Medina, he prayed that he attain a part of the same bounty that God 

had granted to Muhammad.19 Sure enough, in other visions (mushāhadat), he feels his “spirit” 

connect to that of the Prophet.20 In yet another, he directly brings his knowledge of hadīs to bear. 

Citing the compendium of medieval scholar al-Bukhari, Waliullah declares that a part of the site 

of Prophet’s tomb is one garden from the gardens of heaven. And, that he himself witnessed that 

pilgrims being “submerged” in a divine light there.21 This was, perhaps, not merely mystical 

discourse. Lest their relevance to his written works be lost to readers, in Mecca on the night of 10 

Safar 1144 AH/August 14, 1731, the brothers Hasan and Husayn visit Waliullah in his dreams. 

In the manner of prophecy, the two come bearing a pen for Waliullah; that pen, they tell him, 

belonged to their grandfather, the Prophet.22  

 Far from esoteric musings, the combined emphasis on acquiring knowledge of hadīs, 

Sufism, and above all, legal interpretative study on the pilgrimage circuit informed his strictly 
                                                
17 Shah Waliullah, “al-Insān al-‘Ain fī Mashā’ikh al-Haramain,” in Anfās al-‘Ārifīn: Walīullahī Silsila kī Tasawwuf 
Ma‘raka ārā Kitāb, Urdu trans., Saiyid Muhammad Faruqi al-Qadiri (Lahore, 1974), pp. 374-402. 
18 For bibliographies of Shah Waliullah’s works, see Fazle Mahmud, “An Exhaustive Study of the Life of Shah Wali 
Allah Dehlavi,” Oriental College Magazine 33 (1956), pp. 32-45; and Saiyid Athar Abbas Rizvi, Shāh Walī-Allāh 
and his Times: A Study of Eighteenth Century Islām, Politics and Society in India (Canberra, 1980), pp. 220-28. 
19 Shah Waliullah, Mushāhadat wa Ma‘ārif: Tarjama-yi Fuyūz al-Haramain, Urdu trans., Muhammad Sarwar 
(Lahore, 1941), p. 156. 
20 Ibid., pp. 189, 194. 
21 Ibid., p. 203. 
22 Ibid., pp. 139-40. 
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“political” writings as well. In this, he was far from exceptional. As Barbara Metcalf explains, 

eighteenth-century revivalism bore a “rigorous adherence to the religious Law.” In turn, such an 

emphasis allowed the Indian ‘ulama to break the molds of precedent by venturing beyond state-

bureaucratic service.23 Indeed, debates over jurisprudence defined the formative years of such 

successor states as Awadh, where Shi‘i clerical knowledge and legal practice were caught 

between conservative scholars who stressed inherited norms, and the rationalist usulīs who 

valued interpretation. The usulīs, whose “school” had first flourished in Iran and Iraq, and who 

jockeyed for intellectual “monopoly” in the newfound polity by laying claim as the exclusive 

interpreters of the law, ultimately triumphed.24 An adherent of the Hanafi School, Shah Waliullah 

nevertheless placed an accent on juristic reasoning to balance disagreements between scholars, 

and to inquire into the “cosmopolitan” dimensions of the four mutually accepting branches of 

Islamic law.25 In part, this eclecticism was the direct outcome of the mentorship of scholars in the 

Hijaz.26 In India, where Hanafism was dominant, Waliullah thus brought over the methods other 

schools. For, besides Abu Tahir in Medina, who was a Shafi‘i, among his principal teachers in 

Mecca were Shaykh Muhammad Wafd Allah, a Maliki legist, and Taj al-Din al-Qala‘i’, a Hanafi 

lawgiver.27 As for Waliullah’s Sufism, though he is most often identified as a Naqshbandi, we 

know that his father had initiated him as well to the Qadiri and Chishti orders.28 Later in the 

                                                
23 Barbara Daly Metcalf, Islamic Revivalism in British India: Deoband, 1860-1900 (Princeton, 1982), pp. 18, 28. 
24 J.R.I. Cole, The Roots of North Indian Shī‘ism in Iran and Iraq: Religion and State in Awadh, 1722-1859 (Los 
Angeles and Berkeley, 1989), ch. 6.  
25 Marcia Hermansen, “Translator’s Introduction,” in Shah Walī Allāh’s Treatises on Islamic Law (Louisville, 
2011), pp. xxii-xxv. For a thumbnail sketch of formation of the Hanafi, Shafi‘i, Maliki, and Schools of Law in 
medieval Islam, see Wael Hallaq, Sharī‘a Theory, Practice, Transformations (Cambridge, 2009), pp. 60-71. 
26 For glimpses into his attempts to balance the opinions of the various legal schools while in the Hijaz, see Shah 
Waliullah, Mushāhadat wa Ma‘ārif.  
27 Shah Waliullah, “al-Insān al-‘Ain,” p. 397; J.M.S. Baljon, Religion and Thought of Shāh Walī Allāh Dihlawi 
(Leiden, 1986), p. 5. 
28 Shah Waliullah, “al-Intibāh fī Salāsil Auliyā’ Allāh,” in Saiyid Muhammad Faruqi al-Qadiri, ed. and Urdu trans., 
Rasā’īl-i Shāh Walīullāh Dihlawī, vol. 1 (Lahore, 1999), pp. 137, 147, 195.  
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Hijaz he was initiated to others still. By his own account, they included the Suhrwardi, Kubri, 

Madini, Shazli, and Shatiri orders.29  

  That said, it appears that it was not just in theories of law and Tradition, but rather their 

application to specific aspects of the Mughal judiciary that also interested Waliullah. So when he 

famously elaborated on the real and moral obligations of the Padshah to his subjects, in 

characteristically revivalist tenors Waliullah invoked Prophetic precedence to offer advice to the 

state, which he insisted existed “for the satisfaction of Lord Almighty and his Messenger the 

Prophet Muhammad.” He gave pointers on how to organize the military, crown and prebendal 

lands, and how to take punitive measures against those who “betray the salt” of the ruler.  

Audaciously, he advocated that the emperor and his nobility follow the shari‘a and “not indulge 

in forbidden pleasures (‘aish-i harām mashghūl na-shawand).” Together with this, Waliullah 

noted that a declining state writ might be enhanced through appropriate administration of its 

judicial machinery and of the individuals of those who staffed it. “The communities of judges 

(qāzī) and magistrates (muhtasib),” he observed in one letter, “must be managed such that they 

are not accused of bribery, and that they abide by the religion and sect of the Sunni community 

(tadaiyun-i wa mazhab-i ahl-i sunnat wa jamā‘at).” 30  Emergent arguments as these are 

suggestive of exactly how the new ‘ulama aspired to engage and inform eighteenth-century state 

politics. By contrast, it is worth recalling that when Shaikh Ahmad Sirhindi aired his dissent 

from Mughal notions of the shari‘a, Emperor Jahangir had him swiftly incarcerated. 

                                                
29 Ibid., pp. 208, 223, 229, 235, 238. 
30 Shah Waliullah, “Maktūb-i Auwal, ba-jānib-i Pādishāh, Wazīr, wa Umarā’,” in Khaliq Ahmad Nizami, ed., Shāh 
Wālīullāh ke Siyāsī Maktūbāt (Aligarh, 1950), pp. 41-3; cf. as well, Waliullah, The Conclusive Argument from God: 
Shāh Walī Allāh of Delhi’s Ḥujjat Allāh al-Bāligha, trans. Marcia K. Hermansen (Leiden, 1996), pp. 135-36. 



 77 

Shah Waliullah’s figurations of canon law were not inflexible, and he apparently did not 

consider the ‘ulama to be a privileged clique.31 Yet it was also specific aspects of his “political 

theology” that led, willy-nilly, to forcefully exceptionalist arguments. Waliullah believed that the 

state in Delhi – “where the Padshahs who are the Lords of power sit” – was a significant 

mediator of social life in India.32 Yet if it remains unclear to what extent his ideas actually 

impacted Mughal politics, for all its universalism, Waliullah’s ideology of crown and shari‘a 

threatened to jettison long-held norms of accommodative Indo-Islamic kingship. 33 This is 

especially true in light of his thoughts on non-Muslim and Shi‘i subjects of the empire.34 But to 

this end, the foundations of a politics of alterity were already established during his Hajj tour, 

when he translated, from Persian to Arabic and at the behest of one his teachers, Ahmad 

Sirhindi’s controversial tract against Shi‘ism, “A Refutation of the Forsakers” (Radd-i Rawāfiz). 

As the “twilight” of empire descended on Mughal Delhi, such a stance only gained ground and 

conviction. Around 1737, Waliullah therefore conveyed to the nobleman Nizam-ul-Mulk Asaf 

Jah the ringing message: “It has become evident to this lowly faqīr that the court of God has 

ordained that unbelievers be debased and held in contempt (kaffār zalīl wa khwār shawand).”35  

These articulations were not just cries in the wind. To an extent, Shah Waliullah did have 

the ear of the Mughal court. On one occasion, Emperor Ahmad Shah (r. 1748-54) even visited 

Waliullah at his mosque. Over a shared meal, they discussed, among other things, Ahmad Shah’s 

                                                
31 Baljon, Religion and Thought, pp. 162-63. 
32 Shah Waliullah, “Maktūb-i Duyum, ba-Nām-i Shāhī,” in Siyāsī Maktūbāt, p. 45. 
33 Alam, Languages of Political Islam, pp. 61-80, offers lucid reflections on earlier, “liberal” conceptions of shari‘a 
and governance.  
34 For a particularly trenchant argument in this regard, see Irfan Habib, “The Political Role of Shaikh Ahmad 
Sirhindi and Shah Waliullah,” Proceedings of the Twenty-Third Session of the Indian History Congress, 1960 
(1961), pt. 1, pp. 209-23. 
35 Shah Waliullah, “Maktūb-i Bistum, ba-jānib-i Wazīr-ul-Mamālik Āsaf Jāh,” in Siyāsī Maktūbāt, p. 142. 
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predestined role as sovereign and the many reveries which had confirmed this. 36  Yet if 

Waliullah’s revivalist efforts after the Hajj contained arguments of an empire purged of the 

influence of Shi‘as and Hindus, we should further ask if his stay in the Hijaz shaped any of it. As 

referenced above, under another emblematic figure, Muhammad ibn ‘Abd al-Wahhab, revivalism 

was also in the air around the Holy Cities at the time. While no direct evidence relates that the 

two ever crossed paths, Waliullah and Ibn ‘Abd al-Wahhab clearly shared similar concerns. For 

one thing, they both charged various groups with forms of apostasy.37 Both their “movements” 

took form in periods of warring instability in Mughal India and the Ottoman domains, 

respectively. And though he rejected Sufi practices, like his counterpart in India Ibn ‘Abd al-

Wahhab gave intellectual primacy to legal reasoning and Prophetic tradition. Finally, just as 

Waliullah implored warlords like the Afghan Rohilla chief Najib-ud-Daula (d. 1770) to reaffirm 

Islamic rule in India, so did Ibn ‘Abd al-Wahhab pour military vigor to religious zeal by allying 

with Muhammad ibn Sa‘ud (d. 1765), the head of a powerful clan near Riyadh.  

 Such simple parallels bely however the complexity with which their respective revivalist 

traditions were set into motion. While centered in Arabia, it was not just a course of “influence” 

flowing in one direction, eastwards to India. It has been argued as well that Waliullah took up a 

“pro-Arab” orientation.38 But as a matter of fact, there was more to the story. Part of it lies 

hidden within the movements of the South Asian ‘ulama from India to Arabia, and back from 

Arabia to India. In a series of valuable studies, John O. Voll shed much light on some of these 

                                                
36 Shah Waliullah suggestively wrote that a number of these dreams came to Ahmad Shah at moments of severe 
crisis in state and courtly politics. One of them arrived during a period of intense factionalism that led to the 
deposition and murder of Emperor Shah Jahan II in 1719, and another during Nadir Shah Afshar’s “total massacre” 
during the sacking of Delhi in 1739. See Waliullah, “Maktūb-i Dahum, ba-jānib-i Banda’-yi Mu’allif (ya‘nī Shaikh 
Muhammad ‘Ashiq),” Ibid., pp. 70-71. 
37 Michael Cook, “On the Origins of Wahhābism,” Journal of the Royal Asiatic Society 2:2 (1992), p. 191. 
38 Ayesha Jalal, Partisans of Allah: Jihad in South Asia (Cambridge, MA., 2008), pp. 41-2. 
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webs of revivalist knowledge.39 Ultimately, Voll concluded that so far as the dissemination of 

ideas was concerned, there existed “no clear boundaries between South Asia and the Middle 

East.”40 Perhaps that was indeed the case, or perhaps this vantage point allows us to view the 

making of revivalist traditions as part of more elaborate realms of circulation.  

 Consider, for example, the career of Muhammad Hayat-ul-Sindhi (d. 1163/1750), a 

luminary of the South Asian ‘ulama who was active in Medina in this period. In one short 

biography of the scholar – written by an eighteenth-century man of letters whose own travels 

took him from Awadh to the Punjab and Sindh, thence to Mecca and Medina, and finally to 

Aurangabad – Muhammad Hayat is ranked among “the masters of the ‘ulama and the grandees 

of the scholars of Tradition.” Born of the Chachar tribe near Adilpur in Sindh, his father was said 

to be a member of the notables (a‘yān) in the area of Bhakhar. In his early youth, he left Sindh as 

a pilgrim and ended up settling in Medina. Thereafter, Muhammad Hayat “gird himself to the 

acquisition of knowledge.” One of his more noteworthy teachers in Medina was actually a 

compatriot from Sindh, a fellow “stranger” (nazīl) in Medina by the name of Shaikh Abulhasan 

Sindhi. Following the stint as a pupil, Muhammad Hayat “spent his entire life in service of the 

honorable Traditions.” This seemed to have brought him something of a following. Or as it was 

reported, “the privileged and common people of the Honorable Haramain and Egypt and Turkey 

and Syria placed their confidence and sincere fidelity [to him].”41  

                                                
39John O. Voll, “Hadith Scholars and Tariqahs: An Ulama Group in the 18th Century Haramayn and their Impact in 
the Islamic World,” Journal of Asian and African Studies 15:3 (1980), pp. 264-73; and Voll, “Linking Groups in the 
Networks of Eighteenth-Century Revivalist Scholars,” in Nehemia Levtzion and John O. Voll, eds., Eighteenth-
Century Renewal and Reform in Islam (Syracuse, 1987), pp. 69-92. 
40 John O. Voll, “Scholarly Interrelations between South Asia and the Middle East in the 18th Century,” in Peter 
Gaeffke and David A. Utz, eds., The Countries of South Asia: Boundaries, Extensions, and Interrelations 
(Philadelphia, 1988) p. 55.  
41 Mir Ghulam ‘Ali Azad Bilgrami, Ma’āsir al-Kirām (Agra, 1910), p. 164; cf. Rahman ‘Ali, Tazkira-yi ‘Ulamā’-yi 
Hind, Urdu trans., Muhammad Aiyub Qadri (Karachi, 1961), p. 427. 
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 Although he initially associated himself with Indian scholars in the Hijaz, Muhammad 

Hayat-ul-Sindhi also reached out to others. Among his several teachers was Abu Tahir, the 

scholar we have already come across the principal instructor of Shah Waliullah. Whereas among 

his students was none other than Muhammad ibn ‘Abd al-Wahhab himself. To the latter Hayat-

ul-Sindhi seemingly taught some of the more striking facets of what came to be known as 

“Wahhabism,” as for example the repudiation of saint veneration.42 By itself, such a connection 

does not demonstrate much, as a pedagogical link alone might not have animated the different 

trajectories of the ‘ulama in India and the Middle East. The connection does, however, serve to 

place segments of the Indian ‘ulama as crucial brokers of the various branches of Islamic 

revivalism, at home and elsewhere.  

 Their investments in the debates of the period is also confirmed by their counter-

arguments to Islamic reformism. A good example of the latter is Murtaza-ul-Zabidi (1732-91), 

who is primarily known today for a major lexicographic book of Arabic, but who also questioned 

Wahhabi doctrines even as his mentors (both in India and Arabia) decried certain Shi‘i 

practices.43 Originally from Bilgram in Awadh, he left for the Hajj in the 1740s and ultimately 

settled in Zabid in the Hadramawt region of Yemen, though not before extensive lessons from 

local scholars, including from Shah Waliullah in Delhi. 44  Disciples of Indian Sufis also 

disseminated their ideas abroad. Named after Shaikh Ahmad Sirhindi, the strictly orthodox 

Mujaddidi – “Reviverist” – branch of Naqshbandi Sufism thus left the Punjab to spread across 

                                                
42 For biographical details on Hayat-ul-Sindhi based on Arabic sources, see John O. Voll, “Muḥammad Ḥayyā al-
Sindī and Muḥammad ibn ‘Abd al-Wahhāb: An Analysis of an Intellectual Group in Eighteenth-Century Madīna,” 
BSOAS 38:1 (1975), pp. 32-39; Basheer M. Nafi, “A Teacher of Ibn ‘Abd al-Wahhāb: Muḥammad Ḥayāt al-Sindī 
and the Revival of Aṣḥāb al-Ḥadīth’s Methodology,” Islamic Law and Society 13:2 (2006), pp. 208-41; and Delong-
Bas, Wahhabi Islam, pp. 20-21. 
43 Stefan Reichmuth, The World of Murtada al-Zabidi (1732-91): Life, Networks and Writings (Oxford, 2009), p. 21. 
44 Rukhsana Nakhat Lari, ‘Allāma Saiyid Murtaza Bilgrāmī Zabīdī: Hayāt aur ‘Ilmī Kār-nāma (Lucknow, 1990), p. 
93. 
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the Ottoman realms from the second decade of the century, that is after his son inducted several 

Central Asian disciples into that order.45 

 Revivalism in Islamic world thus had entangled roots, and its different incarnations in 

local contexts best exemplify this varied legacy. In the end, the South Asian reformist ‘ulama 

was more inclined to work with the state when juxtaposed to the practices of the Wahhabis of 

Arabia. But it remains suggestive that the Ottomans understood at an early stage that the armed 

agitations of the followers of Ibn ‘Abd al-Wahhab were partly being fed by Indian teachers in the 

Hijaz.46 As a result, the imperial state felt that its traditions of the Hajj were also at stake, with 

Wahhabi assaults on pilgrimage caravans and on the disbursal of gifts to the Holy Places. In 

1771, Sharif Ahmad of Mecca accused the ‘ulama associated with Ibn ‘Abd al-Wahhab of 

“heterodoxy” (ilhad), and banned them from entering the city as pilgrims.47 For their part, 

Indians continued to take interest in understanding the military incursions of the Wahhabis, and 

often served as keen observers of political developments in the Arabian Peninsula.  

 After 1802, Munshi Haji ‘Abdullah Makki, an Indian resident in Mocha, wrote of recent 

Sa‘udi-Wahhabi campaigns against the armies of Sharif Ghalib of Mecca (r. 1788-1813). In the 

city of Taif in the Hijaz, he explained, Wahhabis had managed to destroy the tomb of ‘Abd Allah 

ibn ‘Abbas, a Companion of the Prophet, presumably to dissuade pilgrimage to that site.48 Later 

they moved several ships to intimidate the coastline of Yemen, seized heavy artillery from Aden, 

                                                
45 Halil İbrahim Şimşek, Osmanlı’da Müceddidîlik, XII/XVIII. Yüzyıl (Istanbul, 2004), pp. 109-110; Butrus Abu-
Manneh, “Sheikh Murād al-Bukhārī and the Expansion of the Naqshbandī-Mujaddidī Order in Istanbul,” Die Welt 
des Islams 53:1 (2013), pp. 5-6. 
46 Zekeriya Kurşun, Necid ve Ahsa’da Osmanlı Hâkimiyeti (Vehhabî Hareketi ve Suud Devleti’nin Ortaya Çıkışı) 
(Ankara, 1998), p. 17. 
47 Ahmet Cevdet, Tarih-i Cevdet, vol. 7 (Dersa‘adet, 1893), p. 192. 
48 APAC, Add. 26,275, Munshi Haji ‘Abdullah Makki, “Haqīqat-i Wahhābī dar Sar-zamīn-i Makka wa Madīna,” fo. 
33b. 
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and compelled the Ottoman state to send troops to defend the Prophet’s tomb in Medina.49 

Needless to add, many such Indian reflections on the advancements of the warlike Wahhabis 

refused to represent the latter in flattering colors. Nevertheless, through their writings, Ottoman 

statesmen furious at these developments eventually brought the pedagogical affiliations of the 

Wahhabis full circle. “Muhammad bin ‘Abd al-Wahhab worked to pervert his students from his 

earliest days of offering lessons on the Hanbali legal doctrine,” one Pasha declared.50 Some of 

these “Wahhabi heretics,” he added with bland disdain, eventually “went as far as India.”51  

An All-India ‘Ulama 

 Coeval with the emergence of Islamic revivalism on the Indo-Hijaz belt was the rise of an 

all-India ‘ulama. While their political-religious dispositions certainly took on new textures, 

especially from the decade of the 1720s, it is clear that such processes were underway from a 

slightly earlier period. Instructive in this regard is how a particular compendium of judicial 

opinions was compiled in the late seventeenth century. It has been observed by many scholars 

that the Fatāwā al-‘Ālamgīrīya, completed at the order of Emperor Aurangzeb, was by far the 

most important legal anthology produced in early modern India.52 Becoming the standard 

sourcebook in Indian law courts after its completion in 1679, it also attracted attention beyond 

India. One late eighteenth-century chronicler in Damascus reported that it became a work of 

                                                
49 Ibid., fos. 34b-35a . Scribe and translator to the English East India Company since 1785, the author Haji ‘Abdullah 
had also worked in Bengal with the acclaimed orientalist William Jones (d. 1794), see NAI, Pers. Corr., TrLR vol. 
51, no. 1, Minto Papers, From Moonshee Hajee Abdoolla Mukkee, pp. 115-20, and TrLR vol. 8, Minto Papers, 
From Haujee Abdoolla, 24 October 1811, pp. 101-103. On him and the manuscript on the Wahhabis, compare the 
somewhat confused notes in R.B. Serjeant and G.M. Wickens, “The Wahhābis in Western Arabia in 1803-4 A.D.,” 
Islamic Culture 23 (1949), pp. 308-9 
50 Eyüp Sabri, Tarih-i Vahhabiyan (Istanbul, 1879), p. 33. 
51 Ibid., p. 273.  
52 Zafarul Islam, “Origin and Development of Fatāwā Compilation in Medieval India,” Studies in History 12:2 
(1996), p. 230; Muhammad Qasim Zaman, The Ulama in Contemporary Islam: Custodians of Change (Princeton, 
2002), pp. 19-21. 
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reference from the Hijaz to Anatolia.53 And if the Fatāwā did not mitigate the diversity of 

opinions on Hanafi fiqh in India, it certainly brought different stripes of legists together for a 

common purpose.54  

 Their careers, and their varied points of origin, illuminate how scholars had begun to 

make connections between the Mughal heartlands and other sites of learning. One of the men 

who worked on the text was thus Shah Waliullah’s father, Shah Abdurrahim of Delhi, who was 

credited for his editorial work on early drafts.55 On the other hand, the first Persian translation of 

the work was completed by an Ottoman Turk, Chalabi ‘Abdullah Rumi, who had migrated to 

India during the previous Mughal dispensation. In 1770, he was remembered as being “perfectly 

accomplished in the outward sciences and in the inner arts (‘ulūm-i zāhirī wa ma‘ārif-i bātinī).”56 

There were others besides who worked on the text, judges and lawgivers from qasbas in Lahore 

in the Punjab, Burhanpur in Gujarat, Gopamau in Awadh, and Kannauj and Jaunpur in and 

around the Gangetic Doab. A massive undertaking from its inception, a patron budget of some 

10 lakh (one million) rupees ultimately carried the day.57 

 The Fatāwā al-‘Ālamgīrīya can be taken to represent a highly concentrated and 

organized example of scholarly collaboration between the late Mughal ‘ulama. Nevertheless, the 

next generation was also quite successful in fortifying its bases of intellectual authority. The 

‘ulama achieved this primarily through hierarchical systems of tutelage, and with the 

development of franchise institutions. Just as many of them sought to define their careers 
                                                
53 J. Schacht, “On the Title of the Fatāwā al-‘Ālamgīriya,” in C. E. Bosworth, Iran and Islam: In Memory of the 
Late Vladimir Minorsky (Edinburgh, 1971) p. 475. 
54 Alan M. Guenther, “Hanafi Fiqh in Mughal India: The Fatāwá-i ‘Ālamgīrī,” in Richard M. Eaton, ed., India’s 
Islamic Traditions, 711-1750 (New Delhi, 2003), pp. 224-25.  
55 Muhammad Ishaq Bhatti, Barr-i Saghīr Pāk wa Hind main ‘Ilm-i Fiqh (Lahore, 1973), pp. 327-30; Muhammad 
Rahim Bakhsh Dihlawi, Hayāt-i Walī: Hazrat Shāh Walīullah Dihlawī aur unke Ābāo’ Ajdād aur Aulād Isātazah-yi 
Haramain kā Mabsūt Tazkira (Lahore, n.d.), pp. 159ff. 
56 Muhammad Aslam ibn Muhammad Hafiz Ansari, Farhat al-Nāzirīn, cited in Nadwi Mujibullah, Fatāwā-yi 
‘Ālamgīrī ke Mu’allifīn (Lahore, 1988), p. 98, my translation, cf. also pp. 23-4. 
57 Ibid., p. 10.  
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through knowledge acquired from scholars in the Hijaz, they also established their own centers 

of learning in India itself. Inevitably, thus, some of the most influential madrasas of modern 

South Asia were either founded or came into their own in this period, with many bearing 

connections to the Holy Places. In Delhi, it is well known that Shah Waliullah’s Madrasa-yi 

Rahimiyah played a key role in shaping an early anti-colonial and Islamist rhetoric, especially 

under the directorship of his eldest son Shah ‘Abdul ‘Aziz. Demonstrative of the newfound 

status of ‘Abdul ‘Aziz and his ilk was how he wrote off as “infidel” any “person who is insolent 

towards religion and the ‘ulama.”58  

Meanwhile, in the provinces, a flight of scholars from Delhi after 1739 led to the growth 

of regional seminaries vital to the prestige of successor states, as for example in Patna in Bihar,59 

and thence to Murshidabad in Bengal.60 In Awadh the extensive familial networks of Mulla 

Qutb-ud-Din gave way to the famed madrasa of Farangi Mahal. Whereas many Arabs from 

abroad flocked there for instruction, some of Qutb-ud-Din’s descendants also taught in Medina.61 

One of them, recognized for putting Farangi Mahal on the map of learned society, Mulla Nizam-

ud-Din (d. 1748) was also the educator who crafted the curriculum while teaching there for some 

five decades.62 As Francis Robinson has shown, there were distinct similarities between his 

syllabi and those prevalent in the Ottoman domains. 63  These trends in the institutional 

consolidation of the ‘ulama did not buckle under early British imperialism. Founded in 1781 

with the support of Governor General Warren Hastings, the Madrasa-yi ‘Aliya in Calcutta had as 

its first preceptor one Majd-ud-Din, alias Maulawi Madan. Before his arrival in the colonial city 
                                                
58 Shah ‘Abdul ‘Aziz, Surūr-i ‘Āzīzī al-ma‘rūf Fatāwā-yi ‘Āzīzī (Kanpur, 1905), p. 35. 
59 Imtiaz Ahmad, “Madrasas of Azimabad: An Outline History,” in S.M. Azizuddin Husain, ed., Madrasa 
Education in India: Eleventh to Twenty First Century (New Delhi, 2005), pp. 77-8. 
60 Abul Hasanat Nadwi, Hindūstān ki Qadīm Islāmī Darsgāhen (Azamgarh, 1936), pp. 58-9. 
61 Francis Robinson, The ‘Ulama of Farangi Mahall and Islamic Culture in South Asia (Delhi, 2001), pp. 70-71. 
62 Muhammad Raza Ansari, Banī-yi Dars-i Nizāmī: Mulla Nizām-ud-Dīn Muhammad (Farangī Mahallī), wafāt 
1161/1748 (Aligarh, 1973), pp. 72-5. 
63 Robinson, ‘Ulama of Farangi Mahall, pp. 212-18. 
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in 1762, Majd-ud-Din actually spent some time as a pupil of Shah Waliullah. A noted anecdote 

related how he sought out the eminent scholar in Delhi and pressed the latter to take him on as a 

student. Waliuallah at first refused, but then acceded at Majd-ud-Din’s steadfast insistence.64  

 Fuelled in part by the mobility of the ‘ulama between the Hijaz and India, and indeed 

between different parts of South Asia, the sinews of this connected scholarly body require further 

examination. To understand in detail the fate of the mid-century ‘ulama, the remainder of this 

chapter will travel to a town that was, in many ways, representative of these developments: 

Thatta, in lower Sind. In particular, it will turn the light on the world of a local revivalist judge or 

qāzī, attempt a close reading of his writings on the Hajj, and assess the wider circumstances 

under which he fashioned his thoughts. Well before the Mughals, Sind was important as the 

Indian region that first came under Arab Islamic rule in the eighth century. Under the Turko-

Afghan Arghun crown of the sixteenth century, Thatta was also a capital with some attachments 

to the Holy Places, with a few of their nobles being buried in Mecca. Later the Mughals would 

further recognize the importance of this frontier town as a site of learning.65 Two compilers of 

the Fatāwā al-‘Ālamgīrīya – Saiyid Nizam-ud-Din Thatthawi and Qazi Abul Khair Thatthawi –

both hailed from there.66 That renowned teacher from Sind in Medina, Muhammad Hayat took 

his first lessons in jurisprudence and theology in Thatta.  

 As the political hold of the Mughals relaxed in Sind in the early 1700s, the significance 

of the town as a crossroad of intellectual excxhange did not diminish in concert. After being 

displaced from Isfahan by the Afghan uprisings in Persia, the celebrated poet-scholar 

Muhammad ‘Ali Hazin Lahiji chose Thatta as his first destination for exile. Arriving from 

                                                
64 ‘Abdul Sattar, Tārīkh-i Madrasa’-yi ‘Āliya, 1781 tā 1959 (Dhaka, 1959), pp. 33-4. 
65 For early Mughal rule in Sind, see Sunita I. Zaidi, “Problems of the Mughal Administration in Sind during the 
First Half of the Seventeenth Century,” Islamic Culture 57:2 (1983), pp. 153-62. 
66 Rahman ‘Ali, Tazkira-yi ‘Ulamā’, pp.  559, 596; Saiyid Husam-ud-Din Rashidi, Maqālāt-i Rashidī (Karachi, 
2002), pp. 23-35. 
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Bandar Abbas to the coast of Sind in March 1734, he travelled upriver to encounter an Iranian 

community resident among the hundred thousand or so inhabitants of Thatta, many of whom he 

found were his acquaintances.67 With the successor dynasty of the Kalhora clan, which began to 

exercise increasing autonomous authority in Sind as early as 1701, and more assertively after 

1737, local textual practices of poetry, calligraphy, and Sufism continued unabated.68 The 

following section will train attention however to the career and writings of a qāzī, a member of a 

regional ‘ulama class whose story remains largely untold.69 

Scholar, Qāzī, Revivalist: A Career in Thatta, Sind 

  Situated on the dry western banks of the Indus River, Thatta was home to a raised mound 

for the dead. Eighty feet above sea level, with six square miles crowded with the tombs of saints, 

nobility, and others from the fifteenth century onwards, Makli Hill or Koh-i Maklī was more just 

than the largest necropolis on earth.70 “Every month,” one seventeenth-century chronicler wrote, 

“it hosts several festivals”: 

When the first Friday of every month arrives, this is called in the language of Sind “māh 
saphara jum‘a” [sic]. On this day such a crowd and congregation of men and women 
appear on Makli Hill, that there remains no place to set one’s foot. So many kinds of 
people walk to this congregation, that this day is called “rūz māh saphara jum‘a sūmāra,” 
meaning the first Monday of every month, that is considered as [the start of] the Greater 
Pilgrimage, the Hajj-i akbar.  Then, with one another and in throngs and droves (jauq o 
jauq), they take in the pleasure of the sights...or they bring along the sweet water of the 
river, and the entire day they amuse themselves and make processions around the 
gravesites (tawāf-i qubūr mī-dārand). They bring water because salty rainwater from the 
ground collects in the ponds around the tombs, which is used for ablutions, but is not 

                                                
67 Shaikh Muhammad ‘Ali Hazin Lahiji, Tārīkh wa Safarnāma-yi Hazīn, ed. ‘Ali Dawani (Tehran, 1996), p. 259. 
For population estimates from the turn of the eighteenth century, see A.B. Advani, “The Early British Traders in 
Sind,” Journal of the Sind Historical Society 1 (1934), p. 48.  
68 M.A. Ghafur, The Calligraphers of Thatta (Karachi, 1968), esp. pp. 20-21.  
69 Important work has been devoted however to the Sufi cultures of Sind, see among others, H.T. Sorley, Shāh Abdul 
Latīf of Bhit: His Poetry, Life and Times: A Study of Literary, Social and Economic Conditions in Eighteenth 
Century Sind (London, 1940); and Annemarie Schimmel, Pearls from the Indus: Studies in Sindhi Culture 
(Jamshoro and Hyderabad, Sind, 1986).  
70 J.W. Smyth, compl., Gazetteer of the Province of Sindh, Karachi District (Bombay, 1919, repr. Karachi, 2003), 
pp. 113-120 
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suitable for drinking. All day from sunrise till evening prayer they remain there, and 
when night falls they go each to their own homes.71  
 

 Known in local lore as where the proverbial one hundred and twenty-five thousand saints 

lay buried, Makli Hill was Thatta’s chief haunt for Sufi pilgrims. Festivals held at the gravesites 

of Makli closely mirrored the practices that governed the Hajj. Monthly congregations were 

viewed as the Greater Pilgrimage, a term in fact meant to differentiate the Hajj to Mecca from 

“lesser” pilgrimages (Hajj-i asghar). Tombs replaced the House of God for the ritual of 

circumambulation, and the Indus came to reflect the Zamzam Well. Like the Masjid al-Haram, 

Makli also had a nodal mosque, and prayers at the Masjid-i Makli fell within the sacramental 

order of visiting saintly graves (ziyārat).72 Written in 1760, an account that could be taken as a 

pilgrimage guide for identifying saintly tombs, the Maklī-nāma added some more details on the 

nature of these graveside congregations for a particular Sufi Shaikh. “On Monday evenings of 

every week, at this place the disciples come together, and the entire night they feel the bounty of 

a visit to he who is desired by God.”73 The dervishes observed traditions central to local Sufism, 

such as recounting and listening to prayers. Taken together, it was understood that the “grace 

acquired from pilgrimage” to Makli’s gravesites were how the “devotees reached their 

destinations, the Ka‘ba.”74 

 However, a few decades before the Maklī-nāma was completed, pilgrimage to the graves 

of Makli had begun to draw fierce criticism. A local judge, he too a Naqshbandi Sufi, adamantly 

disapproved of the local rituals. Makhdum Muhammad Hashim bin ‘Abdul Ghafur Sindhi (1692-

1761) believed they breached the laws of shari‘a. What led the judge to argue so? In her prolific 

                                                
71 Saiyid Tahir Muhammad Nisyani Tattawi, Tārīkh-i Balda-yi Thatta al-ma‘rūf Tārīkh-i Tahirī, ed. Nabi Bakhsh 
Khan Buluch (Hyderabad, Sind, 1964), p. 53. 
72 Saiyid Mir ‘Ali Shir “Qani‘” Tattawi, Maklī Nāma, ed. Saiyid Husam-ud-Din Rashidi (Hyderabad, Sind, 1967), p. 
21; see as well as the marginalia in Rashidi “Hawāshī,” Ibid., p. 85 et seq. 
73 ‘Ali Shir “Qani‘” Tattawi, Maklī Nāma, p. 25. 
74 Ibid., p. 35. 
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writings on this period in Sindh’s literary history, Annemarie Schimmel often suggested that 

Muhammad Hashim was at the heart of a reversal of current religious attitudes in Thatta.75 

Though not expanding on the historically specific reasons for this sudden change, she recognized 

that it was this judge who, with the backing of the Kalhora rulers, spearheaded a broader turn 

against Sufi saint worship, music, and interpretations of Prophetic Tradition.76 In this, Schimmel 

was confirmed by other, local historians of Sind, and we now know that Muhammad Hashim, 

who was by all accounts an erudite ‘alīm, held a good degree of influence over the ruler Mian 

Ghulam Shah Kalhora (r. 1757-72). Towards the end of his life, he was able to have the Shi‘i 

mourning processions of the Muharram banned. Moreover, he demanded that images of living 

beings be removed from sight, and Muslims ordered to say their daily prayers.77  

 C.A. Bayly notes that though rare, state fiat that sought to enforce religious norms – 

persecutory or otherwise – were not uncommon among centralizing successor regimes in South 

Asia.78 A relatively short-lived “tribal” chiefdom that intermittently fell under both Nadir Shah’s 

Persian empire as well as Afghan dominance, the Kalhoras had nonetheless achieved a good 

degree of administrative consolidation in post-Mughal Sind before being overrun by the Baluchi 

Talpurs in the 1780s.79 Becoming regional heirs to the Mughals after Emperor Muhammad Shah 

granted governorship status to Mian Nur Muhammad (d. 1755), the Kalhoras traced their origins 
                                                
75 Annemarie Schimmel, Makli Hill: A Center of Islamic Culture in Sindh (Karachi, 1983), p. 30. 
76 Annemarie Schimmel, “Translations and Commentaries of the Qur’ān in Sindhi Language,” Oriens 16 (1963), pp. 
229-30; “Shāh ‘Ināyat of Jhōk,” in Liber Amicorum: Studies in Honour of Professor Dr. C. J. Bleeker (Leiden, 
1969), p. 152; “Sindhi Literature,” Mahfil 7:1/2 (1971), p. 73; Islamic Literatures of India (Wiesbaden, 1973), p. 44; 
and Pain and Grace: A Study of Two Mystical Writers of Eighteenth-Century Muslim India (Leidern, 1976), pp. 22-
3. 
77 I‘jaz-ul-Haq Quddusi, Tārīkh-i Sindh, vol. 2 (Lahore, 1974), pp. 482-3. 
78 C.A. Bayly, “The Pre-History of ‘Communalism’? Religious Conflict in India, 1700-1860,” MAS 19:2 (1985), pp. 
186-89.   
79 Relatively little been written on the Kalhoras as a successor regime, but for information on Ghulam Shah and the 
state more generally, see ‘Ali Shir “Qani‘” Tattawi, Tuhfat al-Kirām, ed. Saiyid Husam-ud-Din Rashidi (Hydarabad, 
Sind, 1971), pp. 265ff; and Khanbahadur Khudadad Khan, Lab-i Tārīkh-i Sind, ed. Nabi Bakhsh Khan Baluch 
(Karachi and Hyderabad, Sind, 1959), pp. 116-40; and for the most focused sketch in English, Mohammad Qasim 
Soomro, “Sindh During Kalhora Period: A Historical and Economic Perspective,” Quarterly Journal of the Pakistan 
Historical Society 51:3 (2003), pp. 105-112. 
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to the hills north of the city of Hyderbad in Sind. The dynasty derived its name either from a clan 

cognomen (after an ancestor named Kalwar) or from the Sindhi word “kalhō” meaning “lone” 

(evocative of their fierce pride and political independence).80 It was the Kalhora ruler Mian 

Ghulam Shah, in particular, who played a singular role in forcing out the final remnants of 

Afghan overlordship from Sind and securing Thatta as a major urban center in the region.81 But 

how did that figure from a non-courtly background, Muhammad Hashim manage to exercise 

authority in Thatta through the Kalhora state? A little more on his life as a judge might yield 

some answers. 

 Now, surprisingly little is known about precolonial qāzīs and their courts (Figure 1).82 As 

men of the law, they constituted however a core group within the learned ‘ulama. Muhammad 

Hashim was typical in this regard. Written by the same author as that of the Maklī-nāma, ‘Ali 

Shir “Qani‘” Thattawi’s (d. 1788) important biographical compilation thus viewed him primarily 

as a custodian of knowledge (‘ilm). Yet of course, legal intelligence is not acquired without 

training. But we only have so much information on Hashim’s educational background as a qāzī. 

Insofar as we know that he occupied his position with some effect, we might reasonably take the 

career of a regional judge of standing as a guide. The most excellent of judges – the aqza al-

quzāt – were required then to be roundly learned. In the manner of other professionals whose 

work was grounded on intellectual labor, judges had to cut their teeth on branches of knowledge 

beyond the ken of their vocations.83 In a word, they had to be “inspired” (sahib-i kashf) in their 

                                                
80 Ghulam Rasul “Mihr,” Tārīkh-i Sindh, vol. 6, ‘Ahd-i Kalhora, pt. 1 (Hyderabad, Sind, 1958), pp. 123-4. 
81 Ghulam Rasul “Mihr,” Tārīkh-i Sindh, vol. 6, ‘Ahd-i Kalhora, pt. 2 (Hyderabad, Sind, 1958), p. 609. 
82 For a synopsis see Zameeruddin Siddiqi, “The Institution of the Qazi under the Mughals,” in Medieval India: A 
Miscellany, vol. 1 (Delhi, 1969), pp. 240-59.  
83 See Muzaffar Alam and Sanjay Subrahmanyam, “The Making of a Munshi,” CSSAAME 24:2 (2004), pp. 61-72; 
Rajeev Kinra, “Master and Munshī: A Brahman Secretary’s Guide to Mughal Governance,” IESHR 47:4 (2010), pp. 
527-61. Fine-grained studies of individual scribes, such methods of microhistory have yet to be employed to analyze 
other groups of trained intellectuals.   
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awareness of the world. To reach those heights, the following course of training might have been 

as good as a blueprint as any.  

 Often through familial chains of instruction, a successful judge had to train in legal 

interpretation, hadīs, and Qur’anic study, the last as much as “eighteen times from beginning to 

end.” He needed to master vernacular and foreign languages like Turkish, Hindi and Arabic, and 

maintain a specific comportment – disciplining the self to a “purity of purpose” and a “purity of 

temperament.” Conversations with Sufi friends of God gave him the eloquence of speech. 

Afterwards, maybe he would achieve “complete authority” in the “rational and transmitted 

sciences” (‘ulūm-i manqūl wa ma‘qūl). If all fell into place, he finally ascended to a position in 

the magistrature and garnered occupational deference from humbler subordinates, who then 

addressed him as “master” (ustād) or “lord” (imām).84 With due compromises made for specific 

differences, Muhammad Hashim certainly fit this ideal-type of the judge as savant. We know he 

was partly mentored by his father, not to mention by Sufis. Exaggeratedly or not, contemporary 

accounts also spoke of his writings as “revered among all manners of people in India, Sind, 

Arabia and Persia.” By the same token, he was thought to have been “firm in emphasizing the 

laws of the faith (qawānīn-i dīn).” A Persian verse, imploring a preacher to “wholly color the 

pulpit pitch-black with ink,” evidently captured the value of Hashim’s textual contributions 

perfectly.85 

                                                
84 Saiyid ‘Abdul Qadir bin Saiyid Hashim bin Saiyid Muhammad Tattawi, Hadīqat al-Auliyā, ed. Saiyid Husam-ud-
Din Rashidi (Hyderabad, Sind, 1967), pp. 83-5. Compare the very similar life-trajectory (or hagiography) collated 
and outlined for another regional judge from Baghban in Sind, I‘jaz-ul-Haq Quddusi, Tazkira-yi Sūfiyā-yi Sindh 
(Karachi, 1975), pp. 100-101. 
85 Mir ‘Ali Shir “Qani‘” Tattawi, Tazkira-yi Maqālāt al-Shu‘arā, ed. Saiyid Husam-ud-Din Rashidi (Karachi, 1957), 
p. 841. 
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 As for his routine professional obligations, we can well imagine that Hashim was kept 

busy at the court with cases principally relating to contractual rights.86 At his court, he would 

have had to interact as well with both Muslims and non-Muslims, as litigants from all 

confessional communities commonly sought redress from qāzīs in India. Though he would 

regularly consult the court’s jurisconsult (muftī) and deputy judge (nāib-qāzī) on many specific 

matters, Hashim’s position would have afforded him significant judicial discretion in matters of 

civil and criminal law,87 a fact that soon became the steel that honed sharp but disingenuous 

European critiques of “arbitrary” and unregulated Muslim legal procedure.88 Moreover, Hashim 

would have dispensed justice on inheritance cases and penal law. Marriage contracts would have 

fallen under his authority. The jurisdiction of his court surely covered both Thatta and 

surrounding hamlets and villages.89 There is reason to believe as well that his office often blurred 

the distinctions between “public” and “private” contours of substantive law, for it is very likely 

that Hashim at times oversaw cases outside of the court house, as at a mosque, or even at his 

home.90 Other opportunities for interacting with the lifecycles of Thatta’s inhabitants would have 

arrived from his non-essential duties, which possibly included calling on the sick and attending 

funerals.91  

                                                
86 See examples of case records in J.S. Grewal, In the By-Lanes of History: Some Persian Documents from the 
Punjab (Simla, 1975). 
87 B.B. Misra, The Central Administration of the East India Company (Manchester, 1959), pp. 222-23, contains a 
note on procedures of adjudication at qāzī courts. 
88 For the colonial critique, see Radhika Singha, A Despotism of Law: Crime and Justice in Early Colonial India 
(New Delhi, 1998), pp. 27-32, 60-3. For its perduring hold on Western academic thought, notably after Max 
Weber’s notion of Kadijustiz, see Lawrence Rosen, The Anthropology of Justice: Law as Culture in Islamic Society 
(Cambridge, 1989), pp. 58-80.  
89 I base myself on J.S. Grewal, “The Shariat and the Non-Muslims of Batala,” Proceedings of the Punjab History 
Conference, 6th session (1972), pp. 152-6; and Grewal, “The Qazi in the Pargana,” in J.S. Grewal, ed., Studies in 
Local and Regional History (Amritsar, 1974), pp. 1-37.  
90 Jadunath Sarkar, Mughal Administration (Calcutta, 1952), p. 99. 
91 Uma Yaduvansh, “The Decline of the Role of the Qāḍīs in India, 1793-1876,” Studies in Islam 6:2-4 (1969), pp.  
155-56. 
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 From beyond Thatta, Muhammad Hashim very likely had to oversee cases involving 

wider realms of human circulation, as those connected to Sind’s premier port city Lahri Bandar 

(Diul-Sind).92 Besides indigenous merchants and local fishermen, European traders were active 

on the Sindhi coastline, and their commercial undertakings surely took them to the qāzī’s court. 

In 1757, the Dutch trading Company reached Sind after a brief lull in trade.93 In 1758, Ghulam 

Shah granted the English Company the privilege to establish factories in the trading corridors of 

Thatta and Shah Bandar.94 About twenty-five years prior, a similar parwāna meant for British 

merchants in eastern India bore the signature and seal of the local qāzī.95 Generally translated 

into English as “treaties,” many such parwāna forms extended to the English Company in Sind 

during Ghulam Shah’s rule were likewise “attested under the Codjee’s seal.”96 As a matter of 

fact, legal matters of contract surfacing from Hajj travels might have also reached Muhammad 

Hashim’s court from the Sindhi littoral. In the near hinterland of Gujarat in 1167/1754, the qāzī 

Karim-ud-Din notarized a deed of sale (bai‘-nāma) that guaranteed, according to Shari‘a law, the 

next-of-kin of a deceased proprietor their right to alienate his garden. The legatees in this case 

were the wife and children (khānum [wa] saghīrān) of Shah Beg Khan, who had died in Surat 

while making preparations for the voyage to Mecca.97  

 All throughout, Muhammad Hashim’s chief source of income would have been his 

madad-i ma‘āsh, a tax-free land grant from the Kalhora state. In addition, there is little doubt that 

the Kalhoras would have guaranteed his appointment with some sort of official charter. From a 

number of such documents that have survived from the neighboring province of Punjab during 
                                                
92 N.M. Billimoria, “Diulsind, The Old Port of Tatta,” Journal of the Sind Historical Society 1 (1934), pp. 1-13. 
93 Willem Floor, The Dutch East India Company (VOC) and Diewel-Sind (Pakistan) in the 17th and 18th Centuries 
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95 NAI, Oriental Division, Pers. Misc. 32/1, 8 May 1733. 
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the reign of the Tarkhan nawabs, we also find a full list of duties that any qāzī was required to 

perform. One parwāna, unexceptional in its contents, comes from 1161/1748. It charges a new 

judge with such responsibilities as settling lawsuits (qazāyā), officiating marriages (nikāh), and 

securing different rights to property (amwāl). Interestingly, it also asks judges to perform 

functions Hashim certainly did, namely to “persuade people to acts of devotion” and to 

encourage congregational prayers on Fridays.98  

 Seeing as these were responsibilities of tribunal justice and law enforcement delegated by 

the state, it is not difficult to see just how Hashim as a qāzī and scholar came to develop a liaison 

with the Kalhoras. But his story was more unique still, in that Hashim seemed to have 

established a durable liaison with the regional elite. In 1773, the Kalhoras gave his son 

Makhdum ‘Abdul Latif a high position in the state, thereby making him chief bearer of the 

flywhisk at the court, or literally, the “Repeller of the Flies” (zabb al-zubābāt).99 In turn, such 

evidence would appear to corroborate Radhika Singha’s insight that a growing “local influence” 

conditioned the billeting of qāzīs in eighteenth-century law courts.100 Yet, all of this still leaves 

unexplained the question of precisely how Hashim mixed his professional duties with his 

peculiar religion.  

 Clues to an answer to this question lie in his reported skills as a judicial authority. In 

issuing legal opinions, handling paperwork, ratifying documents and so forth, we know that 

peers thought of Hashim as a figure of unusual expertise. A story of how he arrived at a 

“virtuous judgment” on a particular legal case, and how he excelled the lawgiving talents of his 

own teacher in the process, openly demonstrates that spiritual charisma was taken to be relevant 

                                                
98 APAC, IO 1.0.4720 (52), reproduced in Appendix III, Grewal, “Qazi in the Pargana,” p. 24. 
99 Muhammad Ibrahim, Takmila-yi Maqālāt, p. 46. This was an important position. The flywhisk was a courtly 
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100 Singha, Despotism of Law, pp. 16-21. 
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to his professional competence. Whereas, again, a dream pushed into high relief signs of 

intellectual merit: 

For it to be authenticated with a signature, some individual had taken a case, on which he 
[Hashim] had already passed judgment, to Makhdum Ziya’-ud-Din (may he be sanctified), 
who was [Hashim’s] teacher, and the disciple of Hazrat Naqshbandi Sahib. The counsel 
(rāy) of Makhdum Ziya’-ud-Din on this case (mas’ala) was of a different sort, and 
accordingly he did not certify it with his signature. That night, in the realm of his dreams, 
he saw the Prophet (peace be upon him and his Companions), who told him, “Just as 
Makhdum Hashim has done, you shall therefore deliver this fatwa.” In the morning, he 
inquired after that individual and gave his signature on the document (bar kāgad dastkhāt 
karda dādand). After that, if anyone came before him with any [legal] issue, he would say, 
“Go to Makhdum Muhammad Hashim, and to the verdict that he has given with his hands 
(ba-rawīd ki fatwā dar dast-i īshān dāda-ānd).”101 

 
 Aside from legal practice, it was mostly his writings that Hashim acquired an exalted 

position in the ranks of the ‘ulama. There are indications that judges in India wrote on subjects 

beyond legal or religious themes.102 Hashim, though, was a graphomaniac. In Arabic, Persian, 

and Sindhi, he commanded a wide readership, and by the estimate of a descendant, the 

bibliography of his works ran to some one hundred and fourteen books, spread across “various 

libraries” in Sind. “What resources of imagination he had” the same biographer exclaimed!103 

Certainly, Hashim’s works included a number of books on canonical law, like his Collected 

Notes on the Sayings of Jurisprudence. Furthermore, he wrote commentaries on the Qur’an and 

hadīs. His Interpretation of the Qur’an became eponymously known as Tafsīr al-Hāshimī after 

its inclusion in the coursework of local seminaries. Several works were polemical and 

contentious. Some concerned non-Muslim communities or zimmīs. Others assumed a contrarian 

position to Shi‘as, who in Hashim’s opinion “negated the integrity of Islam.”  

 It was maybe through these writings that he was able to sway the judicial opinions of the 

state. One book, a treatise concerning the prevention of Shi‘i mourning on the tenth day of 
                                                
101 Muhammad Ibrahim, Takmila-yi Maqālāt, pp. 45-6. 
102 See, for example, NAI, Oriental Division, Acc. No. 2176, Qazi Saiyid Nur-ud-Din Husain, “Mukhtasar-i Tārīkh-i 
Gujarāt,” for a short but panoramic historical work on Ahmadabad, written in 1821 by a resident qāzī. 
103 Muhammad Ibrahim, Takmila-yi Maqālāt, pp. 43, 52. 
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Muharram (Risāla fī al-mana‘ ‘an al-Mātam fī Aiyām al-‘Āshūra), related of course directly to 

his dealings with the Kalhora rulers. As befitting a worthy ‘alīm, the majority of his books were 

composed in Arabic. Yet it also speaks to his intentions to reach a local readership that he wrote 

tracts on other topics in Persian and Sindhi. Equally indicative is that such works often 

concerned more mundane and day-to-day matters, as a Persian book on religious norms relevant 

to the slaughter of game (Risāla dar Zibh-i Shikār),104 and another on religious prohibitions 

against tobacco (Tuhfat al-Ikhwān fī mana‘ Sharāb al-Dukhan).105 We are aware that Hashim 

directly worked his written thoughts into the “labor of putting the shari‘a into execution.” He was 

thus known to have admonished the Sufis of Thatta for their consumption of wine.106  

 In comparative perspective, there is evidence from elsewhere which allows us to situate 

Muhammad Hashim’s religious opinions within wider paradigms of change. At the same time as 

he was active in Sind, the office of the qāzī became a lightning rod for the consequences of inter-

faith encounters in parts of northern India. A mullah in Kashmir, fanning hostility against local 

Hindus, therefore took his acolytes of “foolish and pernicious Muslims” straight to the qāzī of 

that province. The mullah Muhtawi Khan demanded that Hindus be legally forbidden from riding 

horses, wearing clothes colored in the traditionally “Islamic” green, and entering gardens and 

bathing houses. The judge politely turned him away. But then the mullah managed to instigate a 

massive riot in the city, which ultimately led to the murder of a reported three thousand people, 

and caused a virtual siege of the Mughal nawab’s residence. “Finishing what they alleged was 

                                                
104 Hunting was extremely popular in Sind. Before the British conquest in 1849, it was reported that large stretches 
of land were “sacrificed to the presiding passions of the chiefs for sport: every point accessible from the capital 
[Hyderabad] is devoted to game preserves,” T. Postans, Personal Observations on Sindh; the Manners and Customs 
of its Inhabitants; and its Productive Capabilities: with a Sketch of its History (London, 1843), pp. 6-8.  
105 A complete bibliography of Hashim’s works is in Muhammad Ibrahim, Takmila-yi Maqālāt, pp. 52-9, 707-709. 
For a modern evaluation of his literary contributions, see Lutfullah Badawiy, “Bāb-i Siwum, Fasl-i Auwal: 1707-
1782,” in Saiyid Faiyaz Mahmud, ed., Tārīkh-i Adabīyat-i Musulmānān-i Pākistān wa Hind, vol. 13, ‘Alāqī’-yi 
Adabīyat-i Maghribī Pākistān (Lahore, 1971), p. 522.  
106 Muhammad Ibrahim, Takmila-yi Maqālāt, p. 43.  
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their jihad,” the mob then “went to attack the home of the qāzī.” The judge fled in time to 

preserve his life, but his house was reduced to rubble.107  

 Bracing episodes as these perhaps provide a window into how Indian judges became 

enmeshed in the pious politics of the time. And even as there is nothing to suggest that there 

were outbreaks of such savage levels violence in Thatta, Muhammad Hashim can still be taken to 

represent a turning tide. Shortly after his death, it was said that from his proselytizing efforts, “at 

least hundreds of unbelievers were honored by the faith”108 and that “every few months a number 

of Hindus rid themselves of the misery of infidelity.”109 Yet, Hashim was also unique in that 

though his brand of pious practice actually flourished in a provincial setting, its origins were not 

rooted in the religious cultures of Sind. To the contrary, Hashim had channeled his ideas from 

larger currents of knowledge, from the routes of the pilgrimage that brought the Indian ‘ulama in 

contact with revivalism in South Asia and abroad.  

The Intellectual as Pilgrim 

 There is little question that Muhammad Hashim was a revivalist qāzī. Written as it was 

almost within living recall, a comment on Muhammad Hashim from 1761 is the most positive 

statement of his revivalist commitments: “In his times, it was said that there was a revival of 

Islam.”110 However, it warrants examination if by “revival” (tajdīd) Mir ‘Ali Shir was referring 

to any specific precedents for Hashim’s religious thoughts. Reaching further into Hashim’s 

                                                
107 Ghulam Husain Khan Tabatba’i, Siyar al-Muta’khkhirīn: Tārīkh-i Mamlakat-i Hind az Ibtidā-yi sana 1118 Hijrī 
tā 1194 Hijrī (Calcutta, 1833), pp. 48-9. 
108 Mir ‘Ali Shir “Qani‘,” Tattawi, Tuhfat al-Kirām, eds. and Urdu trans., Makhdum Amir Ahmad and Nabi Bakhsh 
Khan Baluch, p. 696.  
109 ‘Ali Shir “Qani‘,” Tazkira-yi Maqālāt, p. 842. Hashim’s evident success at proselytization might be attributed to 
the tribal cultures of Sind, where conversion frequently occurred ‘en masse’ through logics of clan and kinships ties, 
see Sarah Ansari, Sufi Saints and State Power: The Pirs of Sind (Cambridge, 1992), p. 24. 
110 ‘Ali Shir “Qani‘,” Tazkira-yi Maqālāt, p. 842. 
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familial and intellectual genealogy might provide clarity.111 Recall that he was a Naqshbandi. 

Recognizing this is to grasp the first fault lines that divided him from the customary Islam in 

Thatta. For Hashim in fact crossed paths with his foremost Naqshbandi preceptor Saiyid 

Sa‘dullah not at home, but while away in Surat, Gujarat.112 It is also probable that Sa‘dullah 

belonged to Shaikh Ahmad Sirhindi’s order, the revivalist Mujaddidi branch of the Naqshbandi 

which, as we saw in the previous section, took wings from north India to cover vast stretches of 

territory at the turn of the eighteenth century. Undoubtedly, Naqshbandi-Mujaddadis began to 

have a notable presence within Muhammad Hashim’s family in the next few generations. Both 

his grandson and his great grandson were thus Mujaddadi adherents.  

 Yet this is seems not to have been only one of the revivalist influence on Hashim. 

Another, arguably more powerful one had its origins in the Haramain. Muhammad Hashim 

actually went to Surat on his way home from his Hajj pilgrimage, which he undertook in 1722-

23. Ten years before Shah Waliullah reached the Hijaz, and when Muhammad ibn ‘Abd al-

Wahhab was a young man of nineteen, the would-be qāzī of Thatta took lessons in the Haramain 

from some of the most important members of the ‘ulama. They included Shaikh Abu Tahir, who 

as we have seen was Shah Waliullah’s teacher, but also the teacher behind another scholar from 

Sind, Muhammad Hayat, that is, the teacher of Ibn ‘Abd al-Wahhab.113 It was consequently 

through these two sources – Naqshbandi Sufism and a cluster of important scholars in Mecca and 

Medina – that Muhammad Hashim’s revivalist ideas evolved.  
                                                
111 For Hashim’s genealogy, covering some seven generations and containing information on pedagogical and Sufi 
lineages besides, see Saiyid Husam-ud-Din Rashidi, “Nasab-nāma-yi Makhdūm Muhammad Hāshim Tattawī,” in 
Muhammad Ibrahim, Takmila-yi Maqālāt, Table 4, n.p. 
112 Muhammad Ibrahim, Takmila-yi Maqālāt, p. 45; Din Muhammad Wafa’i, Tazkira-yi Mashāhīr-i Sindh, vol. 2 
(Jamshoro and Hyderabad, Sind, 1985), pp. 254-55. 
113 Muhammad Iqbal Husain Na’imi, Tazkira-yi Auliyā-yi Sindh (Karachi, 1987), pp. 202-203, and Wafa’i, Tazkira-
yi Mashāhīr, vol. 2, p. 255. Apart from Shaykh Abu Tahir, Muhammad Hashim’s other teachers and preceptors in 
the Hijaz included Shaykh ‘Abd al-Qadir Sadiqi Maliki, Shaykh ‘Abd bin ‘Ali Misri, and Shaykh ‘Ali bin ‘Abd al-
Mulk. For a glimpse into Hashim’s local Sufi affiliations, see I‘jaz-ul-Haq Quddusi, Tazkira-yi Sūfiyā’-yi Sarhad 
(Lahore, 1966), p. 579n1. 
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 Movements through the routes of the Hajj allowed the qāzī of a frontier town in India to 

bring current expressions of revivalist piety to a local environment. Unlike the ‘ulama of north 

India or Arabia, Muhammad Hashim is not in the least remembered as a representative figure of 

the eighteenth-century reformist ‘ulama. Through his administrative position as a judge, and his 

links to the Kalhora chiefs, he was nevertheless successful in the provincial circumstances in 

which he ultimately found himself. And, it was while also in the context of the Hajj that he 

drafted a pilgrimage manual.  

 His manual, which warrants studying in more detail, is prefaced with a few remarks 

suitable to the genre: 

This lowly faqīr, full of faults, is a supplicant at the domains of the Lord Almighty. 
Muhammad Hashim bin ‘Abdul Ghaffur Sindhi – may God Almighty forgive both their 
sins from the grace and generosity of the manifest and the unseen – upholds this treatise 
as a petition. It is an account of the manners of the rituals of the Hajj (dar zikr-i kaifīyāt-i 
manāsik-i Hajj), and of the manners of the pilgrimage to the presence of the Prophet, may 
God grant honor and peace to him and his family and his Companions. This summary 
text is meant for the eminent Believer. It was begun in the morning of Wednesday, on the 
seventh date of the auspicious month of Rajab, in the one thousand one hundred and 
thirty fifth year of the Migration of the eminent Prophet to the place where he achieved 
prayer, perfection, and benediction [13 April, 1723]. It has been named the Inner Life of 
the Visit to the Beloved (Hayāt al-Qulūb fī Ziyārat al-Mahbūb). It contains an 
Introduction (muqaddama) and fourteen chapters (bāb).114 
 

 A very unique text, the Inner Life at once speaks to Hashim’s intellectual preoccupations, 

his future role as an of authority of the law in Thatta, and to the transformations underway in the 

character of religious exchanges between India and the Hijaz. Obviously, Hajj manuals were not 

unknown in South Asia. For a good precedent, we might turn to another manual written in the 

late seventeenth century. Safi bin Wali’s Companion of Pilgrims (Anīs al-Hujjāj) is the most 

well known manual from the high Mughal period. Explicitly written with the imperial dynasty in 

                                                
114 Makhdum Muhammad Hashim bin ‘Abdul Ghaffur Sindhi, Hayāt al-Qulūb fī Ziyārat al-Mahbūb, ed. 
Muhammad Shafi‘ (Karachi, 1971), p. 17. An Urdu translation of this work has been published, see Makhdum 
Muhammad Hashim bin ‘Abdul Ghaffur Sindhi, Hayāt al-Qulūb fī Ziyārat al-Mahbūb, trans. Khalilur Rahman 
Nu‘mani Mazahiri (Karachi, 2001). All subsequent references are from the Persian original. 
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mind, it provides much useful information besides the rules and observances of Hajj, as for 

example a first-person account of the Mughal servant’s sea voyage from Surat to Mocha and 

then Jeddah.115 In contrast, the Inner Life offers very little byway of Hashim’s real experiences of 

travel, though it does give pointers on the various means of reaching the Hijaz. Tightly focused 

on the micro-practices and prescriptive methods pertaining to the pilgrimage, it resolutely 

belongs to that genre of pilgrimage manuals that Engseng Ho has described as being 

simultaneously “votive and pedagogical” in their form and intent.116 Yet the disavowal of 

Hashim’s own story of the pilgrimage does not detract from what the Inner Life reveals about the 

“outer life” of its author.  

 Let us recapitulate here some of the contents of the manual itself. The Introduction is 

divided into three sections (fasl). The initial section provides an overview of the virtues and 

obligations of both the Hajj and the little pilgrimage, the ‘umra. Beginnings with some 

reflections on how the Hajj is “the fifth pillar of the faith and a great act of devotion to the 

Prophet,” it quickly moves onto particular concerns. Hashim writes that “it is written that all who 

strive in their pursuit of the Hajj or ‘umra, should they die on the path there, they shall [still] be 

considered by God Almighty as Hajjis and as pilgrims of the ‘umra (mu‘tamir).” We are also 

treated to a brief discussion of who is beholden to perform the Hajj. Men, women, and children 

should all endeavor to reach the Holy Places.117 If this is not possible, Hashim also writes of the 

circumstances under which a person might perform the Hajj on behalf of someone else. This 

section is also interspersed with an outline of the contrasting opinions of the ‘ulama on the mad 

                                                
115 APAC, OMS Or. 1686, Safi bin Wali Qazwini, “Anīs al-Hujjāj,” fo. 4a for Mughal patronage, fos. 6b-11a for an 
account of the sea-route. Note though that this copy is a much-bowdlerized transcription, see Charles Rieu, 
Catalogue of the Persian Manuscript in the British Museum, vol. 3 (London, 1883), p. 980. For a study partly based 
on this text, see A. Jan Qaisar, “From Port to Port: Life on Indian Ships in the Sixteenth and Seventeenth Centuries,” 
in Das Gupta and Pearson, India and the Indian Ocean, pp. 331-350.  
116 Ho, Graves of Tarim, pp. 215-22. 
117 Muhammad Hashim, Hayāt al-Qulūb, pp. 17-19. 



 100 

and the insane (majnūn wa ma‘tūh) and their obligations to make the pilgrimage.118 A slave, 

moreover, is not required to make the Hajj, though they may do so with the permission of their 

masters. In addition, there are details for manumitted slaves and converts to Islam. 

 A lengthy discussion ensues on the monetary means of pilgrims, with several “cases” to 

serve as illustrations. First and foremost, Hashim states, a person should have enough capital to 

afford a horse or a ship for the journey there and back. Strictly speaking, there is no difference 

between riding a horse and going on foot, as not everyone can afford the former means of 

transport. But note that riding a donkey to Mecca is considered objectionable. An interesting 

passage concerns the various routes that might be taken to the Hijaz. “Whether by the land or sea 

route (tarīq-i bar bāshad yā tarīq-i bahr),” we are told, “it is necessary that they [the paths] be 

safe.”119 Or else, the Hajj is not obligatory. Though he gives no word on exact cities or 

waystations of call during this discussion, Hashim here might have been alluding to the political 

instabilities that engulfed the overland route from India with the recent collapse of the Safavid 

Empire. In 1746, the great Mughal scribe and polymath Anand Ram “Mukhlis” (1699-1750) also 

favorably compared the feasibility of the sea route against the land route to Mecca. However, he 

was equally silent on geographical and historical specificities.120 Significantly, Muhammad 

Hashim implies that a ruler cannot in good conscience bar someone from going on the 

pilgrimage. As for the ruler themself, it is more-or-less understood that he need not become a 

                                                
118 Ibid., pp. 24-5. 
119 Ibid., p. 30. 
120 “From some countries, there are two routes to reach Makka Mu‘azzama, may God heighten its honor and 
greatness. One is the route covered by ships and vessels, the other is the route through the desert, which is called the 
dry route. The saying is that in comparison to the sea route, the dry route is more onerous.”  
Here Anand Ram quoted a rather ironic verse: 
So long as the wine-tavern is open I shall not go to the mosque 
I shall take the dry route when the sea (sc. “wet”) route has been shut. 
tā dar mai-kada bāz ast ba-masjid na-rawam 
az rah-i khushk rawam chūn rah-i daryā qafl ast 
APAC, OMS Or. 1813, Anand Ram “Mukhlis,” “Mir’āt al-Istilāh,” fo. 268.  
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pilgrim, because if he were to leave for Mecca, sedition and strife might take over within his 

domains.121 Hashim also has advice for female pilgrims, and noteworthy rules of conduct prevail 

here. For example, on the journey to the Hijaz, they may not keep the company of anyone aside 

from their spouse (mahram) for any longer than a day. At the same time, should they be 

unmarried, they are not required to wed simply in order to make the pilgrimage.122  

 All through the Introduction, as actually in the remainder of the text, a remarkable 

organizing element of the Inner Life of the Visit to the Beloved is Hashim’s repeated recourse to 

textual precedents and the authority of previous scholars. To my knowledge, scarcely any of 

these deep citational schemas are to be found in any Hajj manuals from South Asia before 

Hashim. As such, Hashim’s pilgrimage manual was primarily a juristic treatise on the rituals of 

the Hajj pilgrimage. However, it was also clearly a display of erudition on the part of the author. 

Legal, Traditional, and historical sources, together with the names of scholars, are all strung 

together to substantial authorial effect. Opposing opinions on a particular religious practice are 

reconciled, often by summoning exhaustive references from medieval and contemporary sources 

to bring home a point. To provide here only one example of his extravagant use of evidence for a 

Hajj practice based on Tradition:  

Ibn Maja narrated this Ḥadīth in his Sunan (legal compilation of Traditions), and al-
Tabarani in his Mu‘jam (Traditions classed according to narrators and their origins), and 
al-Hakim in his Mustadarak (supplement to the sound Traditions), and al-Hakim al-
Tarmidhi in his Nawādir al-Uṣūl, and ‘Abdallah bin Ahmad in his Zawā’id al-Musnad 
(Traditions according to the Companions), and Ibn Jarir and Bayhaqi in their Sunan, as 
well as al-Muqaddasi in his Mukhtār (select Traditions), and Abu Ya’la al-Mawsili in his 
Musnad, and Ibn ‘Adi and others, all of whom have narrated it on the authority of ‘Abbas 
bin Mirdas – may God Almighty be pleased with him.123 
 

                                                
121 Muhammad Hashim, Hayāt al-Qulūb, pp. 31-32. 
122 Ibid., pp. 33-34. 
123 Ibid., pp. 20-21. I am indebted to Ismail Fajrie Alatas for crosschecking the translation from Arabic, and for 
much-needed clarity on the technical terms of traditionist literature. 
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Known as isnād, or sanad, supplying chains of proof for prophetic traditions was not a radically 

innovative methodology. The very nature of Hadīs scholarship required that they be transmitted 

in this manner.124 It might also be added that the “unassuming” qāzīs of early Islam played an 

essential if largely unacknowledged role in making commonplace similar procedures of 

determining veracity.125 Hashim’s use of these technical methods in a pilgrimage manual meant 

for a wider audience, on the other hand, was particularly original in the context of early modern 

Indo-Persian literature. Their usage conveyed, in a sense, mastery of knowledge, and they 

directly anticipated the esteem that he would later command at home. That these citations in the 

manual were predominantly in Arabic might have also meant that Hashim was working to reach 

a dual readership through his work: the learned ‘ulama on the one hand, and lay literate persons 

on the other.  

 Approached from this viewpoint, it becomes useful to seek for examples of Indo-Muslim 

legal scholarship on the Hajj prior to Hashim. Completed in 1701 in Tughlaqabad by Delhi, we 

find nestled within a book of Hanafi law a condensed section on the pilgrimage. In it, the author 

Muhammad Waris covers many particulars that are also to be found in Hashim’s manual. These 

include a subsection on the general statutes and customs of the Hajj,126 another on injunctions 

relative to the sacrosanct state of being a pilgrim,127 and a final portion on the orders of ritual.128 

Delving in further, we discover that such a legal genre clearly inspired the textual format of the 

Inner Life. For instance, Muhammad Waris also speaks of the journey to Mecca by anchoring his 

narrative exclusively to the pilgrimage destination, the Hijaz. Like Hashim, Waris is at the same 
                                                
124 J. Robson, “Ḥadīth,” EI2.  
125 G.H.A. Juynboll, Muslim Tradition: Studies in Chronology, Provenance and Authorship of Early Hadith 
(Cambridge, 2008), pp. 77-95. For interesting anthropological reflections on the making of legal facts, see Lawrence 
Rosen, Law as Culture: An Invitation (Princeton, 2006), pp. 68-130. 
126 APAC, IO Islamic 1590, Muhammad Waris bin Muhammad Baqir bin Muhammad ‘Ali al-Sadiqi al-
Tughluqabadi, “Sajanjal al-Muslimīn,” fos. 220aff. 
127 Ibid., fos. 230bff. 
128 Ibid., fos. 234a-40a. 



 103 

time much concerned with the security of pilgrim passage. On the sea voyage, pilgrims must 

therefore deliver certain prayers to protect themselves and their belongings from the vagaries of 

fire (ātish), shipwreck (gharaq), and general disaster (āfat). Additionally, they must be vigilant 

against the ways of Satan (sharr-i shaitān) and the gaze of the envious (hāsid). Just as 

Muhammad Hashim does, Muhammad Waris similarly reports that these insights are at once 

based on Tradition and on the authority of a past scholar, in this case the eighth-century Muqatil 

bin Sulayman.129  

 Nevertheless, Hashim’s pilgrimage manual also contains much “practical” information, 

even as its scholarly inclinations remain pervasive. Despite the silence on his own first-hand 

experience, his manual gives away much information on Hashim’s plausible wanderings during 

his Hajj. Indeed, following them permits us to also embark on what perhaps was the typical 

pilgrimage experience of the early modern pilgrim. A good portion of the first chapter discusses 

the stated places where pilgrims assemble. After details on the consecrations which must be 

uttered before entering the holy precincts of the Hijaz, and on the proper ways of ablution and 

attire, readers are offered a description of the stations (mīqāt) meant for pilgrims. In the main, 

these descriptions unravel from the inside out, that is from Mecca outwards.  

 Distances are measured with the aid of landmarks and through reliance on local accounts. 

So a span of nineteen thousand seven hundred and twenty zarā‘s – with each zarā‘ equaling “a 

hand with twenty-four fingers” – separates a mosque at a village near Mecca from the Prophet’s 

Mosque in Medina. This, Hashim says, is according to the History of Medina written by Sayyid 

Nur al-Din ‘Ali Samhudi, who died in the tenth century. Yet not all grounds in the Hijaz are 

equally hallowed, and not every local story can be taken at face value. Situated four to six miles 

                                                
129 Ibid., fos. 225b-26a. 
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(mīl) from Mecca, the oasis of Dhu al-Hulaifa is often related to ‘Ali, the fourth Caliph and the 

Prophet’s cousin and son-in-law. People there claim that ‘Ali confronted and fought with a 

number of jinns inside a local watering well. “But,” our budding ‘alīm demurs, “this matter is 

not confirmed in the books” – lakīn īn amr sabīt nīst dar kutb. Besides, “speakers from the 

‘ulama have denied it.” Switching here to Arabic, Hashim refers to his source for the rebuff: “As 

stated by Ibn Amir al-Hallaj.”  

 Remaining in Dhu al-Hulaifa, we find that what is more certain is that pilgrims from 

Egypt, Syria, and the Maghreb congregate here.130 Four other sites of assembly extend to the 

surrounding lands. Those coming in from the Tihama Coast of Yemen use the station of Qarn or 

Yalamlam. They may also come together at Juhfa. Meanwhile, for pilgrims arriving overland 

from the eastward direction of Iraq or further out from Khurasan, there is Dhat Iraq.131 No 

specific mention of visitors from South Asia figure in these discussions, but it is likely assumed 

that they arrived from one of the routes mentioned above, most probably up the Red Sea after the 

usual stopover in Yemen. Moving on, we come across other hints to the itinerary that Hashim 

himself might have taken in the Hijaz. More intriguing perhaps are the auxiliary activities with 

which he must have occupied himself. The Hajji is now in the state of ihrām, having donned the 

white garb and entered the Haramain proper. Many small rulers are to be observed here. Thus, 

while not forbidden, at this juncture it is inappropriate to enter a perfumery or smell of lavish 

scents.132 Yet even without perfumes, corporeal cleanliness is requisite, so it is permissible to 

clean one’s teeth with some kind of dentifrice.133 Here we drift into the next two chapters, which 

                                                
130 Muhammad Hashim, Hayāt al-Qulūb, pp. 54-55 
131 Ibid., pp. 56-7 
132 Ibid., p. 95. 
133 Ibid., p. 97. 
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are studded with detailed sections on the formalities of circumambulation, complete with quotes 

on the invocations or du‘ā’s meant for recitation by the Ka‘ba.134  

 This careful composition of the stages of the Hajj partly was based partly on bookish 

learning and partly on experience. But Hashim’s was not a pilgrimage narrative, a hajj-nāma, 

itself a subgenre to the oft-studied travel account, the safar-nāma. Historians have made 

significant contributions to studies of pilgrim travel writing from India.135 When read alongside a 

few examples of first-person accounts, some suggestive parallels still come to the fore. There is 

not much in the Inner Life that communicates the reality of experience we find in the celebrated 

narrative by Khwaja ‘Abdul Karim Kashmiri, who left India with Nadir Shah’s invading army to 

visit shrines in Iran and Iraq, besides making the pilgrimage to Mecca. In his account from the 

1740s ‘Abdul Karim took note, among other things, of the songs of camel-drivers in the northern 

Arabian Desert and of snow-showers and chilly winds near Damascus. He had much to say 

besides about the political dimensions of pilgrimage routes, thereby understanding the duties of 

“the Pasha of Damascus, who is also the Governor of Damascus, and the Commander of the 

Pilgrimage by order of the Qaisar of Rum.”136 There were commonalities with the manual, on the 

other hand, in the manner in which ‘Abdul Karim represented in writing the routes of his 

journey. Having left India for with Nadir Shah’s invading army, he kept a more-or-less complete 

logbook of the waystations between Baghdad and Mecca, jotting down the distance and hours 

between them.137 No matter the assuredly higher literary pretensions of hajj-nāmas, their authors 

in both the Indo-Persian and the Ottoman world ultimately displayed a remarkable conformity to 
                                                
134 Ibid., pp.104ff. 
135 Muzaffar Alam and Sanjay Subrahmanyam, “Empiricism of the Heart: Close Encounters in an Eighteenth-
Century Indo-Persian Text,” Studies in History 15:2 (1999), pp. 261-91; and Barbara Metcalf, “The Pilgrimage 
Remembered: South Asian Accounts of the Hajj,” in Dale Eickelman and James Piscatori, eds., Muslim Travellers: 
Pilgrimage, Migration and the Religious Imagination (Abingdon, 1990), pp. 85-110.  
136 Khwaja ‘Abdul Karim ibn Khwaja ‘Aqibat Mahmud Kashmiri, Bayān-i Wāqi‘: Sar-guzasht-i Ahwāl-i Nādir 
Shāh, ed. K. B. Nasim (Lahore, 1970), pp. 145-9. 
137 Ibid., pp. 135-39.  
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some particularities with which Hashim concerned himself in his far less flowery manual. These 

included cautionary tales of difficulties faced by pilgrims on the road, and sections edifying 

readers on methods of ritual practice.138  

 What, then, were these pilgrim rituals? Following circumambulations, Hashim in his 

manual offers instructions on the custom of walking by which pilgrims honor Hagar’s search for 

water in the desert (sa‘y), which immediately precedes the practice of ascending and standing on 

Mount Arafat (wuqūf).139 Down from Arafat is the plain of Muzdalifa, where the pilgrim then 

spends his or her night saying prayers and reading from the Qur’an. At first light the day after, 

they head for Mina.140 Prior to moving out, they are advised to collect exactly seven pebbles (haft 

sang-reza) off the ground, though they may substitute them by the same number of date pits 

(khasta-yi khurmā) or broad beans (dāna-yi bāqillā).141 These will come in handy for stoning the 

Devil, the act of pelting the columns located in the valley of Mina. Subsequently comes the 

sacrifice of an animal, and Hashim states that the bigger the creature, the better in terms of 

acquiring God’s bounty. Next, hair is tonsured to symbolize release from sins.142 The main parts 

of the Hajj are now almost over, but not before revisiting the Masjid al-Haram for final 

solemnities, including some more acts of circumambulation. Fascinatingly for the modern reader, 

it is pointed out that the pilgrim should now enter the structure of the Ka‘ba itself, and pray as 

many times as they might within the thresholds of God’s House.143 The last chapter of the Inner 

                                                
138 For a survey of Ottoman sources, see Menderes Çoşkun, “Osmanlı Hac Seyahatnâmelerinde Hac Yolculuğu,” in 
Güler Eren, ed., Osmanlı, vol. 4, Toplum (Ankara, 1999), pp. 506-511. For details on an important eighteenth-
century account, Çoşkun, “The Most Literary Ottoman Pilgrimage Narrative: Nabi’s Tühfetü’l-Haremeyn,” Turcica 
32 (2000), pp. 363-88. 
139 Muhammad Hashim, Hayāt al-Qulūb, pp. 157-92. 
140 Ibid., pp. 195-96. 
141 Ibid., p. 199 
142 Ibid., pp. 207-208. 
143 Ibid., pp. 240ff. 
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Life is mainly set in Medina, and it concerns the book’s titular “visit to the beloved,” plainly, the 

pilgrimage to the tomb of the Prophet. 

 Then at last, the time arrives for the Hajji to return home. It is an emotional moment. Or 

rather, Hashim submits that it ought to be. As well, it is a moment for the Hajji to collect some 

meaningful things to take away from the Holy Places. We witness besides that the sentiments 

and memorabilia of departing pilgrims may be explained through scholarly language: 

On the way out, efforts should be made to shed tears from one’s eyes. This is a sign that 
[the pilgrimage] has been accepted [by God]. Then one shall return to a state of weeping 
(girya), grief (hasrat) and disappointment (baza) in separating from the blessed vestiges 
of the Prophet, may God grant him peace. During the exit, as much as it is possible alms 
ought be given to the poor of Madina. For consecrative purposes, one is allowed to take a 
bit of the earth (qadare-yi khāk) from the sanctuary of Holy Madina and its surroundings, 
or to take some other small and trivial thing (chīzī-yi andak). And this is according to the 
Hanafi, but not the Shafi‘i legal school. As it has been declared (kamā ṣarḥ) by al-
Samhudi in the Summation of the Faith.144 

 
As for his coda, Hashim provides the short colophon:  

I was freed from writing [this work] in the twenty-seventh date of the auspicious month 
of Ramazan in the aforementioned year [1 July, 1723]. In consequence of several 
barriers, there was a delay of approximately twenty days during this period of writing.145 
 

 We are not certain what those minor obstacles to drafting the Inner Life were. Nor is it 

clear if Hashim completed the work in the Hijaz, during his transit in the Sufi circles of Surat, or 

shortly after returning to Sind. In the end we know that on his return to Thatta, he was able to 

bring back more than dirt and trinkets from Arabia. A lifelong commitment to Sunni revivalist 

ideas and practices was launched through his professional service as a judge and his writings as 

an intellectual under the Kalhora state in post-Mughal Sind. However, the making of that career 

as a member of the local ‘ulama was built not only on his experiences as a traveling pilgrim. 

They were also made palpable in his later connections with the Sufis of western India, and the 

                                                
144 Ibid., pp. 364-65. 
145 Ibid., p. 366. 
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elaborate thoughts he compiled regarding the Hajj itself. When he died in 1761, Hashim was 

buried on Makli Hill, the local pilgrimage site for the Sufis of Thatta.146 It cannot be known if his 

writings on the Hajj came in direct response to pilgrimage to the gravesites of Thatta, of which 

he must have been aware from an early age. While answers to that question are not forthcoming, 

we are still moved to note that Makli made perhaps a strange choice for the final resting place for 

a man who considered its cultures of worship abominable.  

Conclusion 

 The ‘ulama’s involvements within the transforming political orders of eighteenth-century 

South Asia and the Middle East was not limited to spheres of the law, though competing 

conceptions of Shari‘a certainly played their part in bringing them center-stage in discussions of 

state and society. If many from their ranks deliberately “turned away from any governing or 

political role” under colonial domination, that was certainly not their objective in the late 

precolonial era.147 Their most rarified and pettifogging deliberations on religion, ethics, and the 

law were deployed to have an impact on broader issues of state politics and the public faces of 

belief. Seen as such, in the context of early modern India the ‘ulama’s arguments on Shari‘a had 

far more importance to state-judicial terrains than is typically assumed.148 Because ultimately, 

and as the above chapter sought to show, these arguments lose much of their historical moorings 

and coherence if we do not address the specific circumstances within which they were fashioned, 

                                                
146 Muhammad Ibrahim, Takmila-yi Maqālāt, p. 52; Na’imi, Tazkira-yi Auliyā, p. 204. And for a photograph of the 
gravesite, see ‘Ali Shir “Qani‘,” Tazkira-yi Maqālāt, p. 836. 
147 Barabara D. Metcalf, “Two Fatwas on Hajj in British India,” in Muhammad Khalid Masud, Brinkley Messick, 
and David S. Powers, Islamic Legal Interpretation: Muftis and their Fatwas (Cambridge, MA, 1996), p. 190.  
148 See Hallaq, Sharī‘a, a magisterial survey whose central proposition, that Islamic law was largely divorced from 
the state, has also been skillfully rethought for the Indian context by Nandini Chatterjee, “Reflections on Religious 
Difference and Permissive Inclusion in Mughal Law,” Journal of Law and Religion 29:3 (2014), pp. 386-415. 
Similarly, a balanced perspective between “judicial monopoly” (the law of the state) and “law as process” (the law 
of jurists and litigants) within Islamic polities has been forwarded in Haim Gerber, State, Society, and Law in Islam: 
Ottoman Law in Comparative Perspective (Albany, 1994). For more reflections on the Indo-Islaimc judiciary as a 
realm primarily meant to uphold the ethical values of abstract social justice, see K.M. Yusuf, “The Judiciary under 
the Sultans of Delhi and the Mughal Emperors of India,” Indo-Iranica 18:4 (1965), pp. 1-12. 
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and if we fail to grasp just how members of the ‘ulama responded to their calling as trained 

professionals and legal actors.  

 Pilgrimage, which afforded members from the ‘ulama significant opportunities to build 

learned connections and acquire religious experiences, was no less significant to these unfolding 

processes. As distinct from their affiliations as scholars, the Hajj was consequently also 

fundamental to their personal trajectories as men of religion. This was as true for a giant like 

Shah Waliullah in Mughal Delhi, as it was for the ambitious minnow who swam with the dual 

tides of the recession of empire and the localization of state authority to attain influence in the 

provinces. Nevertheless, it is worth emphasizing that Indo-Muslim interactions with the Middle 

East did not just produce change at the level of the regional and the individual. It was through the 

wider networks of the Hajj as well that collective expressions of piety were founded by very 

different kinds of South Asian pilgrims roaming through Eurasia. Focusing on the social and 

political lives of banded groups of Indian Naqshbandi and Qadiri Sufis whose networks spanned 

the Ottoman domains and became entangled in new ways with the Ottoman state, the next 

chapter presents a narrative of the institutional integration of piety abroad, historical 

developments that became particularly conspicuous in the second half of the long eighteenth 

century.   
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Figure 1. Mid-century Muslim Judge flanked by Court Officer (left) and Constable (right), 1758. 
Source: Detail from Edward Orme, “Six Native Judges and Officers at the Court of the Recorder, at Bombay,” 
colored engraving, printed in F.W. Blagdon, A Brief History of Ancient and Modern India, from the Earliest Periods 
of Antiquity to the Termination of the Late Mahratta War (London, 1805), frontispiece, n.p. 
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CHAPTER 3 
THE HAJJ AND THE HINDI 

 
“Every line was in pure Persian, but a change in 
the diacritics made them Arabic. If those words 

were altered they turned Turkish. And when 
written again, they became Hindi.” 

– Shahnawaz Khan, Ma’āsir al-Umarā 

Introduction 

Sometime between 1741 and 1747 in the Deccan state of Hyderabad, a retired Indian 

nobleman penned a brief biographical portrait of a Sufi at the Mughal emperor Akbar’s 

sixteenth-century court.1 The Sufi in question was ‘Abdul ‘Azim, later to be distinguished as 

Sultan Khwaja Naqshbandi. The descendant of a long line of Naqshbandis from Samarqand, 

‘Abdul ‘Azim later became the imperial Amīr Hāj or Commander of the Pilgrimage in the 

middle decades of Akbar’s reign. Entrusted with funds and the overseeing of Hajjis from India, 

he was also sent off to the Hijaz to bring back first-hand information on the renouncing Sufi 

mystics (tajarrud-manishān) in that part of the world.2 Yet, ‘Abdul ‘Azim’s eighteenth-century 

biographer, Shahnawaz Khan clearly wanted to place this historical figure in further context. He 

thus continued in his writing to provide some comments on the broader cultural ambience of the 

epoch. To give an idea of the famously eclectic religious ideology of the Akbari regime, he wrote 

of local and translocal influences, of Brahmans, Jews, Nazarenes, Sunnis and Shi‘as at the 

Mughal court. He also wrote of how Akbar had once summoned from Iran the chief of the 

Zoroastrian community there. But as we are told, the latter had declined the invitation. All the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 See also in this regard, Muzaffar Alam, “The Mughals, the Sufi Shaikhs and the Formation of the Akbari 
Dispensation,” MAS 43:1 (2009), pp. 135-74. 
2 Nawab Samsam-ud-Daula Shahnawaz Khan, Ma’āsir al-Umarā, vol. 2, ‘Abdur Rahim and Mirza Ashraf ‘Ali, eds. 
(Calcutta, 1890), p. 380. 
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same, he sent in his place a manuscript book to Hindustan, one whose fabulous contents 

constitute the subject of our epigraph.3 

 Both the “fictional” account of this manuscript – and the more “factual” story within 

which it was embedded – throw into sharp relief an early modern world of Indo-Islamic piety in 

motion. They gesture to an Islamic ecumene spanning India, Central Asia, Iran, and the Ottoman 

Empire, and to the exceptional place of the Hajj and itinerant Sufi pilgrims in bringing it all 

together. They speak too of how even in the late precolonial period, Indian men of letters could 

imagine and occupy a larger Perso-Turkic space of learning and conversation, which – though 

often diverse and cacophonous – could nevertheless be “translated” to fit local patterns of 

thought. This chapter picks up some of the historical threads and themes underscored by 

Shahnawaz Khan. In doing so, it draws attention to a little-known but sprawling network of 

Indian Sufi lodges across the eighteenth-century Ottoman Empire. Using principally Turkish 

sources and archives, the study illustrates how Indian Sufis and their pilgrim movements 

gradually sedimented in the early modern Ottoman world an important but historically 

overlooked institutional assemblage. Variously referred to by Ottoman Turks as “Hindi” or 

“Hindu” – that is to say “Indian” – tekkes, these Sufi lodges were fundamental in functioning as 

wayfaring stops and as centers of hospitality for pilgrims who embarked on the long road to the 

Hijaz.4 But though their histories reached back to the beginnings of the early modern era, I argue 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
3 Ibid., pp. 385-86. 
4 Broadly construed, Sufi tekkes were places of worship and religious ceremony for adherents of particular orders of 
“mystical” Islam (tasawwuf/Tr. tasavvuf). They are most often referred to as tekkes in Turkish (Ar./Per. takiya), but 
in different contexts and circumstances also dubbed zaviyes (Ar./Per. zāwiya), hangahs (Per. khānaqāh), 
kalendarhanes (Per. qalandarkhāna), or dergahs (Per. dargāh). They are also often called “hospices” or “convents” 
in English. As a rule I use tekke in this study, but invoke its other names in deference to the sources cited. 
Historically, Sufi lodges were found all over the Islamic world. Their functions extended beyond acting as spaces for 
ritual performance, however. They operated as waystations for travellers and pilgrims, as centres of pedagogical 
training and commercial brokerage, and more controversially and infrequently, as sites of secular authority. For a 
discussion, see J. Spencer Trimingham, The Sufi Orders in Islam (Oxford, 1971), pp. 5-30; cf. Nathalie Clayer, 
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that their significance as hubs for the communal activities of Indian Sufis only began to gather 

significant social force and acceleration over the course of the long eighteenth century.  

 Past scholarship on the Ottoman Empire and Mughal India alike has demonstrated how 

political decentralization in this period led to the parallel formation of new elite and middling 

groups. As the centralist hegemony of these empires ebbed, new fiscal practices and methods of 

rent extraction led power to coalesce at the local and provincial levels.5 Meanwhile, new forms 

of sociability mushroomed in multiple sites and locations – including in coffee houses, elite 

households, bazaars, myriad channels of oral and written communications, and indeed, in Sufi 

lodges.6 The aim of this chapter is in a sense to conjugate these two previously discrete terrains 

of historical inquiry, and to further evaluate the “global thrust” that led Indian Muslims to engage 

trans-imperial networks in the eighteenth century.7 My contribution to the literature therefore 

makes a case for viewing the Indian Sufi lodges of the Ottoman Empire as spaces of patron-

client sociability, but also as institutions that gave corporate meanings and values to the practices 

of itinerant pilgrim piety. The chapter thus reflects on the careers of the Indian Sufi lodges 

through a period of rapid political transition in the late Ottoman Empire. It achieves this through 

two overlapping if distinct interventions. It demonstrates, first and foremost, the significance of 

the tekkes in mediating Ottoman exchanges with South Asia, especially as such connections 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
“Tekke,” EI2; and for recent insights from Ottoman history, Raymond Lifchez, ed., The Dervish Lodge: 
Architecture, Art, and Sufism in Ottoman Turkey (Berkeley and Los Angeles, 1992).  
5 Ariel Salzmann, “An Ancién Regime Revisited: ‘Privatization’ and Political Economy in the Eighteenth-Century 
Ottoman Empire,” Politics & Society 21:4 (1993), pp. 393-423; Norman Itzkowitz, “Eighteenth Century Ottoman 
Realities,” Studia Islamica 16 (1962), pp. 73-94; Karen Barkey, Empire of Difference: The Ottomans in 
Comparative Perspective (Cambridge, 2003), pp. 270 et seq.; Alam, Crisis of Empire, pp. 92-134, passim; and 
Marshall, Eighteenth Century in Indian History. 
6 Ali Çaksu, “Janissary Coffee Houses in Late Eighteenth-Century Istanbul,” in Dana Sajdi, ed., Ottoman Tulips, 
Ottoman Coffee: Leisure and Lifestyle in the Eighteenth Century, (New York, 2007), pp. 117-32; Şerif Mardin, 
“Some Notes on an Early Phase in the Modernization of Communications in Turkey,” CSSH 3:3 (1961), pp. 250-71; 
Nile Green, “The Uses of Books in a Late Mughal Takiyya: Persianate Knowledge Between Person and Paper,” 
MAS 44:2 (2010), pp. 241-65; and C.A. Bayly, Empire and Information: Intelligence Gathering and Social 
Communication in India, 1780-1870 (Cambridge, 1999), pp. 180-211. 
7 Seema Alavi, Muslim Cosmopolitanism in the Age of Empire (Cambridge, MA, 2015), p. 10. 
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transformed with emergent pilgrimage and state practices in the eighteenth century. Second, it 

argues that the semi-transient Indian Sufis at these lodges utilized local intellectual, legal, and 

fiscal regimes to corporatize their pious practices and root themselves in substantive ways in the 

Ottoman Empire. At the most general level, what follows therefore also concerns the logistical 

demands of Sufi pilgrim movements on the wider circuits linked to the Hijaz. I offer a closer 

look at the humdrum but essential activities and politics of having to feed, lodge, set in transit, 

and in the case of death, bury Indian Sufi pilgrims in the early modern Ottoman world. But I also 

ask: precisely how were these Sufi networks of hospitality established with reference to both 

local practices of Sufi-disciple clientship and to the broader structures of empire?  

Byway of an introduction to the Indian Sufi tekkes, the first part of this chapter provides a 

historical sketch of the two Indian lodges in the Ottoman capital of Istanbul. Throughout this 

section, I identify and dwell on a conceptual problem, one that centers on the names of these 

Indian lodges and some of their transient patrons and inhabitants. I reveal how the names given 

to them by Ottoman Turks – “Hindi”/“Hindu” – reflected in their discursive logic and usage 

some constitutive ideas of difference and belonging in the early modern Ottoman world.8 As 

well, I note that these ideas were to exhibit signs of transformation as the eighteenth century 

progressed and the institutional affiliations of “foreign” Sufis pilgrims in the Ottoman Empire 

realigned. The section therefore unfolds a narrative that attempts to make sense of the category 

of “Indian” as when it was applied to the Sufi lodges. It sifts through the ways in which it was 

invoked by Ottoman imperial scribes, men of letters, poets, bureaucrats, and a quotidian urban 

public to understand how the Hindi tekkes ultimately became a destination for Indian Sufis. Even 

as I develop this conceptual history from the vantage point of the two lodges of Istanbul, my 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
8 In this I aim to bridge the methodological and historical reflections in Reinhart Kosseleck, “Begriffsgeschichte and 
Social History,” in Futures Past: On the Semantics of Historical Time, Keith Tribe, trans. (New York, 2002), pp. 75-
92; and Barkey, Empire of Difference. 



 

! 115!

account nonetheless takes the reader to different corners of the Islamic world – to Central and 

South Asia, the Middle East, and to the Indian Ocean world.  

In the next section of the chapter, my focus moves out of the imperial city and into the 

routine functions of the various Sufi lodges in Konya, Bursa, Antakya, and Aleppo, to name only 

a few cities which hosted Indian Sufi lodges. Here, I move in to explore the practical dimensions 

of their day-to-day procedures of organizing piety, while arguing that Indian Sufi pilgrims were 

another variety of “trans-imperial subjects” who were present in contemporary Ottoman society.9 

To this end, I focus on how Sufis engaged in oral and textual forms of social communications to 

extend their networks of corporate clientship in an era of imperial decentralization in the 

Ottoman world. Special attention is thus paid to how Indian Sufis participated in debate and 

dialogue with fellow Sufis and with provincial authorities, and made concerted efforts to 

arbitrate with the imperial state through the formal requisites of the petition, or ‘arzuhal. As we 

shall presently see, Sufi petitions to the Ottoman sultan were not quite the story-like “prolix” 

narrative forms of early modern Europe.10 They were instead terse communicative acts – 

documentary statements of frequent interactions between professionalized chanceries and 

growing social information orders. 

The view from Istanbul 

 There was arguably no real “center” to this Indo-Ottoman Sufi assemblage. Yet if a 

specific region of the world acted as an axis around which this Eurasian constellation of 

caravans, lodges, and pilgrims revolved, it was the Hijaz. We could therefore loosely conceive 

the Indian lodges as “feeder” destinations: stops on the way to the more important locations of 

the holy cities of Mecca and Medina. Nevertheless, the towns and urban areas in which these 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
9 E. Natalie Rothman, Brokering Empire: Trans-Imperial Subjects between Venice and Istanbul (Ithaca, 2011). 
10 Natalie Zemon Davis, Fiction in the Archives: Pardon Tales and their Tellers in Sixteenth-Century France 
(Stanford, 1987). 
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lodges were located remained relevant for their own peculiar political, organizational, and 

spiritual significance. There were Indian lodges in Damascus and Cairo, for example. These 

large metropolises were instrumental in acting as the urban springboards for the two “official” 

caravan routes for the Hajj under the Ottomans, with the provincial governors in each city being 

vested with the titular distinctions of the Commander of the Pilgrimage (mirülhac).11  

 The lodge in Jerusalem, on the other hand, accommodated pilgrims on their visit to what 

many Muslims took to be the most sacred city in Islam after Mecca and Medina.12 Certainly the 

Sublime Porte also recognized this. So when in 1774 it responded to petitioners from the Indian 

Sufi lodge (hindiyan zaviyesi) in the neighbourhood in Jerusalem by Herod’s Gate, it also made 

sure to invoke some well-worn maxims regarding the city, referring to it as “the site of the Noble 

Prophet’s Ascension to heaven (mahal-ı mi‘rac-ı nebi-i kerim),” and the “third among the Holy 

Places (salis el-haremeyn eş-şerifeyn).”13 Even lodges in smaller cities had their specific roles as 

part of this assemblage. Tarsus, on the southeastern Mediterranean belt of Anatolia, is one of 

several places in the Muslim world claiming to host the burial place of the prophet Daniel. And 

evidently, Indian Sufis from their nearby lodge were in the early eighteenth century frequent 

visitors to the Ulu Mosque complex that had been built around this tomb.14  

 By the very nature of the paper trail, however, any fruitful consideration of these Indian 

Sufi lodges must begin in the bureaucratic heart of the Ottoman Empire. After all, some 

significant aspects of their administration, management, and fiscal support fanned out from the 

capital in Istanbul. Further, the evidence we have at hand is thickest for the two Indian Sufi 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
11 Faroqhi, Pilgrims and Sultans, pp. 32-7; for Damascus specifically, and the jealously guarded imperial caravan 
thence, see Karl K. Barbir, Ottoman Rule in Damascus, 1708-1758 (Princeton, 1980), pp. 151-77. 
12 See the valuable study on the nineteenth and early twentieth centuries by Thierry V. Zarcone, Sufi Pilgrims from 
India and Central Asia in Jerusalem (Kyoto, 2009).  
13 BOA, Ali Emȋrȋ Tasnifi III. Mustafa, 322/25941, 13 March 1774. 
14 BOA, Ali Emȋrȋ Tasnifi III. Ahmed 218/21093, 30 Sept 1723, thus mentions “Indian fakirs (fukara-ı Hindi) 
present in the sacred site of the Holy Prophet Daniel, peace be upon him.” 



 

! 117!

lodges that once functioned in Ottoman Istanbul – one tekke in Aksaray abutting the very core of 

the imperial city (Asitane), and another, less prominent lodge just across the Bosphorus strait, in 

Üsküdar. Reconstructing here something of their long histories might provide grist for the 

discussions to follow, both in terms of background and as a reflective gloss on other such lodges 

stretching from the Balkans to the Red Sea.15 Besides, such a thumbnail study might well serve 

as an attempt to unpack the conceptual coordinates of what, in the hands of Ottoman scribes, 

bureaucrats, and laymen alike, was a thoroughly diffuse term: to wit, the word Hindi itself. 

  In broad strokes, then, we can trace the presence of the first Indian Sufi lodge in Istanbul 

back to the very foundations of the city as the Ottoman capital. Apparently decreed into official 

existence soon after the fall of Constantinople at the behest of Sultan Mehmed II, the 

“Conqueror” (r. 1444-46/1451-81), the lodge in Aksaray had in time also acquired the name 

“horhor” after the street on which it once stood, but also in onomatopoeic regard for the sound of 

running water from a nearby ablution fountain. Yet more usually and simply, it was referred to as 

the Sufi lodge for Indians, namely, the “Hindular” or “Hindiler Tekkesi.”16 Aside from the tekke 

main compound in Aksaray, Mehmed II had also commissioned the building of a small mosque 

(mescit) for the dervishes of the tekke, but no detritus or evidence of such a building has 

survived.17 Still, the connections between this site and the first Ottoman ruler of Istanbul ran deep 

in local memory. As late as the eighteenth century, chroniclers took care to mention that the 

sultan’s personal weapons bearer (silahdar) was a routine visitor to this lodge. And upon being 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
15 Moving roughly westward, the thirteen towns and cities in the Ottoman Empire that hosted Indian Sufi lodges 
were Mecca, Cairo, Damascus, Aleppo, Jerusalem, Antakya, Adana, Tarsus, Konya, Tosya, Bursa, Istanbul, and 
Vukovar. See “Map 2” in Zarcone, Sufi Pilgrims, p. xv. 
16 Zafer Hasan Aybek, “Hindîler Tekkesi,” Hayat Tarih Mecmuası (July, 1977), p. 96; Thierry Zarcone, “Hindîler 
Tekkesi [1],” Dünden Bugüne İstanbul Ansiklopedisi [hereafter DBİA], vol. 4 (Istanbul, 1994), p. 74; Zarcone, 
“Histoire et croyances der dervisches turkestanais et indiens à Istanbul,” Anatolia Moderna: Yeni Anadolu II (1991), 
pp. 170-81; M. Baha Tanman, “Hindîler Tekkesi,” Türkiye Diyanet Vakfı İslâm Ansiklopedisi [hereafter TDVİA], 
vol. 18 (Istanbul, 1998), pp. 67-8. 
17 Tahsin Öz, İstanbul Camileri, vol. 1 (Ankara, 1962), p. 71n146. 
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“marked by divine ecstasy,” he had “ended his life having dwelt for some time in the [Horhor] 

zaviye.” The silahdar was eventually also buried by the entrance to the mosque (see Figure 1).18  

 Much less however is known or indeed has been written about Istanbul’s other Indian 

Sufi lodge in the Selamsız neighbourhood of Üsküdar, near the so-called “Chinese” mosque 

(çinili mescit). Modern historians and Ottoman chroniclers both have suggested that one Sheikh 

Saiyid Faizullah-i Hindi established this tekke in the first half of the eighteenth century, in 1150 

H./1737-38 CE to be precise.19 There is in fact little reason to doubt this claim; for by the mid-

nineteenth century at least, Ottoman officials had begun to refer to the lodge eponymously after 

its founder. A state survey in 1843 of the Sufi lodges in Istanbul referred to it not as an “Indian” 

lodge per se, but rather as the “Hindî Feyzulah Efendi Tekyesi.”20 The same holds true when one 

turns to registers that logged the monetary amounts disbursed by the state to the tekke in 1855-

6,21 1856-7,22 1858-9,23 and 1860-1,24 respectively. Perhaps this was a way for bureaucrats to 

strike at a verbal distinction between this latter-day Hindi lodge and the older one in Aksaray. 

And indeed, towards the end of the period in question, government scribes were wont to refer to 

the Horhor tekke as an “ancient lodge (kadim zaviye).”25 Whatever may be the case, like its 

counterpart across the Bosphorus, the Faizullah lodge too had over the course of its existence 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
18 The Garden of the Mosques: Hafiz Hüseyin Al-Ayvansarayȋ’s Guide to the Muslim Monuments of Ottoman 
Istanbul, Howard Crane, trans. (Leiden, 2000), p. 241; for the Ottoman text, see Hafız Hüseyin Efendi bin Hacı 
İsmail el-Ayvansarayi, Hadikat ül-Cevami‘, vol. 1 (Istanbul, 1864), p. 219. 
19 Zarcone, “Hindîler Tekkesi [2],” DBİA, vol. 4, pp. 74-75; Klaus Kreiser, ed., Zâkir Şükrî Efendi: die istanbuler 
Derwischkonvente und ihre Scheiche (Mecmu’a-i Tekaya), (Freiburg im Breisgau, 1980), p. 77. 
20 “İstanbul Tekkeleri Nüfus Vukȗ‘atı Defteri,” in Ahmed Nezih Galitekin, ed., Osmanlı Kaynaklarına göre 
İstanbul: Cȃmi, Tekke, Mekteb, Türbe, Hamam, Kütübhȃne, Matbaa, Mahalle ve Selȃtîn İmȃretleri (Istanbul, 2003), 
p. 368. 
21 “İstanbul ve Bilȃd-ı Selȃse’de Mevcut Tekke, Zȃviye ve Türbelere Muhrremiyye Nȃmıyla Haremeyn 
Hazinesi’nden Verilen Meblağı Gösterir 1272 Yılına ait Müfredȃt Defteri,” in Ibid., p. 423. 
22 “1273 Yılına ait Müfredȃt Defteri,” in Ibid., p. 439. 
23 “1275 Yılına ait Müfredȃt Defteri,” in Ibid., p. 455. 
24 “1277 Yılına ait Müfredȃt Defteri,” in Ibid., p. 487. 
25 BOA, Hatt-ı Hümayun 1492/35, 27 October 1805. 
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acquired a more quotidian moniker, and Ottomans hailing from the locality of Üsküdar itself 

spoke of it as the “Sufi lodge for Indians”, the “Hindiler” tekke.26 

Locations of “Hindi” 

 Such density of historical information on the two lodges of Istanbul notwithstanding, 

some problems of accuracy persist. Who after all were these “Indians?” And what did the service 

elites and tekke-goers of the Ottoman Empire precisely mean by “Hindi” and “Hindu?” It is 

worth noting here that up until at least the eighteenth century, “Hindu” had held in the Persianate 

world a certain creative – because poetic – “prehistory.” Together with their use as a demonym 

to single out a person or object of “Indian” origin, they had been in steady circulation since 

medieval times as a broad metonym for “blackness.” The doyenne of modern scholars of Sufi 

poetry, Annemarie Schimmel had attributed this to an early conceptual dichotomy conceived by 

Muslim intellectuals in India and Persia, grounded on a contrast between the “purity” and 

“whiteness” of the “Turk” against the dark “infidelity” of the “Hindu.”27 Such an evaluation was 

later echoed by a study focussing on Sufism in India, which further suggested their usage was 

not always limited to the derogatory as such. The words as concepts were in sufficient flux for 

them to have worked at more flattering registers in the Indo-Persian world, and from the 

Ghaznavid era onwards they were also used to denote for example the “dark tresses” or “black 

mole” of the proverbial beloved.28  
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26 Bandırmalızade es-Seyyid Ahmed Münib-i Üsküdari, Mecmu‘a-ı Tekaya: Muharrer ve Mürettebi (Istanbul, 
1889/1890), p. 6. Faizullah’s tombstone at the Üsküdar tekke also had his name recorded as “Feyzullah Hindi.” For 
references to the two lodges as “Hindular” (i.e., not “Hindiler”) tekkes, see Mustafa Özdamar, Dersaȃdet Dergȃhları 
(Istanbul, 1994), pp. 82, 231. The conservation arm of the Republic of Turkey continues to refer to the defunct 
lodges as the “Hindular” tekkes.  
27 Annemarie Schimmel, “Turk and Hindu: A Poetical Image and its Application to Historical Fact,” in Speros 
Vryonis Jr., ed., Islam and Cultural Change in the Middle Ages (Wiesbaden, 1975), pp. 107-127. 
28 Carl W. Ernst, Eternal Garden: Mysticism, History, and Politics at a South Asian Sufi Center, (Albany, 1992), pp. 
22-37. 
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 Though of course such meanings behind these concepts have been almost completely 

effaced since, what Muzaffar Alam and Sanjay Subrahmanyam have argued was an early modern 

Persianate intellectual and textual sphere – culminating in a “republic of letters” in the eighteenth 

century – encouraged the wide dissemination of these terms across imperial frontiers over this 

period.29 Recent studies have justifiably questioned the assumption that “Turk” and “Hindu” – as 

discursive concepts or otherwise – were always already in categorical conflict with each other.30 

On the other hand, it is apparent that early modern Turkish poets were obviously aware of such 

literary symbolism, affected as their own aesthetic idioms were by both Persian and Indo-Persian 

forms and styles of verse.31 Thus, for example, the Ottoman court poet Mahmud ‘Abdülbaki 

Baki’s (1526-1600) allusions to the “florid Hindu ornament (Hindû-yı benefşe zîneti)” or black 

mole of his poetical beloved.32 

 But to compound confusion beyond lyrical drift, there were a few other referents yet in 

the early modern Ottoman world for “Hindi” and “Hindu.” Now, there is little question that the 

words were meant to imply “foreignness” of a kind within Ottoman realms. Judging from 

Ottoman records, it is certainly evident that “Hindi” designated “outsiders” of sorts in the eyes of 

the state. Nevertheless, the specificity of Hindi’s referents frequently varied. An imperial petition 

to the Ottoman sultan from Hajj pilgrims in the sixteenth century illustrates, for instance, that 
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29 Muzaffar Alam and Sanjay Subrahmanyam, “Witnesses and Agents of Empire: Eighteenth-Century 
Historiography and the World of the Mughal Munshī,” JESHO 53:1/2 (2010), pp. 406ff. 
30 For programmatic efforts towards a re-evaluation, see the excellent collection of essays in David Gilmartin and 
Bruce Lawrence, eds., Beyond Turk and Hindu: Rethinking Religious Identities in Islamicate South Asia, 
(Gainesville, 2000). 
31 For a summary of the impact of the “Indian style” (sabk-i hindī) of Persian verse on Turkish literature, see Walter 
G. Andrews, Najaat Black, and Mehmet Kapaklı, eds. and trans., Ottoman Lyric Poetry: An Anthology (Austin, 
1997), pp. 147-48. 
32 Sabahettin Küçük, ed., Bâḳî Dîvânî: Tenkitli Basım (Ankara, 1994), p. 36; Baki himself owed his line to a 
variation on a stanza by his more illustrious Persian predecessor, Hafiz, whose composition is quoted in Schimmel, 
“Turk and Hindu,” p. 109. 
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“Hindi” at times referred not to India, but to certain parts of Southeast Asia.33 Take here also the 

case of the name of the founder of the Horhor Hindi lodge in Istanbul, the same sheikh at whose 

request Mehmed II had established the tekke in the fifteenth century – Sheikh Ishaq Buhari-i 

Hindi, or to put it differently, Sheikh Ishaq, of Bukhara and India. Consider also the suggestion 

by at least one historian, that in the case of the Üsküdar lodge, “it is debatable whether the 

founder of the tekke, Feyzullah-ı Hindi was even in fact of Indian origin, or if he was rather one 

of the [many] Central Asian Turks who arrived in Istanbul or went on the Hajj byway of India.”34 

This, despite the insistence of Ottoman tekke surveyors that between Faizullah-i Hindi’s death in 

1748 and that of the sixth successive sheikh in 1822-23, all but one of the masters of the lodge 

had the title of “the Indian” or “el-Hindi” after their names.35 To put things squarely then, the 

confusion therefore arises from the fact that the Ottoman Turks deployed “Hindi” or “Hindu” as 

a rather fuzzy, but nevertheless complex locative concept. If at times it pointed to the Indian 

subcontinent, it was also habitually given to indicate certain regions from the plains of Central 

Asia. 

 This point can be clarified further with two more explanations. The first of these has to 

do with the specific nature of the routes taken by pilgrims from West and Central Asia for the 

Hajj. Whether from Bukhara, Samarqand, or the Fergana Valley in the Transoxanian tract, or 

even from present-day Afghanistan, many such pilgrims would choose to forego the overland 

path and instead cross into South Asia, where they would board ships that conveyed them to the 
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33 Farooqi, Mughal-Ottoman Relations, p. 170n73. Farooqi’s conclusions were reached by “internal evidence” 
within the Ottoman petition, and he further suggested that “numerous other Ottoman documents designates the 
Sumatrans as Hindi (Indian).”  
34 Zarcone, “Hindiler Tekkesi [2],” p. 74. 
35 Namely, and in chronological order from the death of Faizullah-i Hindi: Şeyh Bereket Efendi el-Hindî (n.d.); Şeyh 
Emanullah el-Hindî (n.d.); Serguruh-ı Şeyh Rahimulah-ı Şah el-Hindî (d. 1779-80); Şeyh Mehmed Sultan el-Hindî 
(d. 1787-88); Pir Seyyid Mehmed Efendi (d. 1792/3) (who succeeded his father and was perhaps born in Istanbul, 
which is one reason why he might not have been counted as an “Indian”); and, Şeyh ‘Abdullah Yar el-Hindî (d. 
1822-23). Kreiser, Mecmu’a-i Tekaya, p. 77.  
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Arabian Peninsula and the domains of the Ottoman world.36 As a matter of fact, much of this 

traffic was also threaded through a network of Ottoman Sufi lodges dedicated to Central Asian 

pilgrims on their way to the Hijaz, and the histories behind those institutions have been relatively 

better documented when compared to their Indian counterparts.37 Yet it was by the very fact of 

this frequent “detour” via the subcontinent that many of these Central Asians within the 

territorial limits of the Ottoman Empire came to be labelled, somewhat one-sidedly as it turned 

out, as “Hindis.”  

 The second cause for this confusion, on the other hand, notches things a step up in terms 

of historical intricacy. But it owes much to the numerous intellectual, political, and institutional 

passages paved by the hydra-like diffusion of two influential spiritual orders. These were, 

respectively, the Naqshbandi and the Qadiri Sufi tārīqas. Briefly, we can summarize the matter 

by noting that these two Sufi groups – which had at any rate grown deep and connected roots in 

India, Central Asia, and the Ottoman Empire earlier in the sixteenth and seventeenth centuries – 

would also go on to become the dominant orders so far as the Indo-Ottoman Sufi lodges were 

concerned.38 This was especially true for the Naqshbandi order, which for a mixed array of 

political-religious reasons enjoyed a favored position in the eyes of the Ottoman elite.39 And 
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36 For an overview, see Hamid Algar, “Tarîqat and Tarîq: Central Asian Naqshbandîs on the Roads to the 
Haramayn,” in Alexandre Papas, Thomas Welsford and Thierry Zarcone, eds., Central Asian Pilgrims: Hajj Routes 
and Pious Visits between Central Asia and the Hijaz (Berlin, 2012), pp. 21-135. 
37 The reliance on oceanic routes was especially common before the advent of rail and steam technologies. For more 
on the Uzbek Sufi lodges of the Ottoman Empire, see Zarcone, “Histoire et croyances,” pp. 137 et seq.; and the 
significant recent intervention by Lâle Can, “Connecting People: A Central Asian Sufi Network in turn-of-the-
century Istanbul,” MAS 46:2 (2012), pp. 373-401.  
38 For a survey of Qadiri and Naqshbandi Sufism in India, see Saiyid Athar Abbas Rizvi, A History of Sufism in 
India, vol. 2, From Sixteenth Century to Modern Century (New Delhi, 1983), pp. 55-150, 174-263; for the 
dissemination of Indian Naqshbandi influences to Ottoman lands, see Dina Le Gall, A Culture of Sufism: 
Naqshbandīs in the Ottoman World, 1450-1700 (Albany, 2005), pp. 90-105; and finally, cf. Thierry Zarcone, 
“Turkish Sufism in India: The Case of the Yasawiyya,” in Françoise “Nalini” Delvoye, ed., Confluence of Cultures: 
French Contributions to Indo-Persian Studies (New Delhi, 1995), pp. 82-92. 
39 It has been gauged that some 47 per cent the eighteenth-century Ottoman ‘ulema were Naqshbandi affiliates, and 
thus dwarfed their nearest counterparts in the 18 per cent of the ‘ulema who were Mevlevis. Though among the 
lodges of Anatolia, Naqshbandis (approximately 15 per cent) and) and Qadiris (10 per cent) stood second and fourth 
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though somewhat spurned earlier in Mughal India in favor of the Chishtis – whose religious 

inclinations were more amenable to the ideological experiments underway at the imperial court40 

– the more vigorous participation of the Naqshbandis in eighteenth-century Indo-Ottoman 

connections perhaps owed something to the curtailed reach of the state in such matters in this 

period.  

 At a minimum, this is also born out in the commanding authority exercised by towering 

Naqshbandi figures in the subcontinent like Shah Waliullah (1703-1762), whose intellectual 

visions were after all partly forged on the back of personal experiences in the Ottoman Hijaz. 

Naturally, thus, the importance of the Naqshbandis in bridging connections between South Asia 

and the Near and Middle East remained unchallenged from this period onwards.41 Yet it was 

precisely on account of the ecumenical embrace of the Naqshbandis, and to a lesser extent the 

Qadiris, that the Indian Sufi lodges in Istanbul and the Ottoman provinces became destinations 

not just for South, but also West and Central Asians. And the doubled thrust behind the name of 

the “Indian” Sufi lodges itself owed something to the socioculturally diverse character of their 

congregations. 

 In tandem with their composite cultural layout, it is apparent that the Indian lodges also 

frequently diversified their particular Sufi affiliations. Founded in 1692-3 and 1754, respectively, 

the two Uzbek Sufi lodges in Istanbul remained throughout their existence devoted to 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
respectively after the predominant Halvetis (or Khalwatis). See “Grafik 1” and “Grafik 2,” in Ramazan Muslu, 
Osmanlı Toplumunda Tasavvuf (18. Yüzyıl) (Istanbul, 2003), p. 747. For further reflections on Naqshbandi political 
prowess, cf. Hamid Algar, “Political Aspects of Naqshbandī History,” in M. Gaborieau, A. Popvic, and T. Zarcone, 
eds., Naqshbandis: Historical Developments and Present Situation of a Muslim Mystical Order (Istanbul, 1990), pp. 
128-130. It is useful to recall here that with its long connections to the Janissary troops, Bektaşi Sufism remained 
prominent in this respect. Yet this order might have taken a turn for a culture less grafted to state politics and more 
oriented towards civic forms of sociability in the late eighteenth century. Above all, this owed to the increasing 
military irrelevance of the elite conscripts. See Çaksu, “Janissary Coffee Houses,” pp. 125-27.  
40 Alam, “The Mughals, the Sufi Shaikhs,” p. 162.  
41 Zarcone, Sufi Pilgrims, pp. 28-32. 
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Naqshbandi Sufism.42 Likewise so the Afghan lodge, established at the end of the eighteenth 

century.43 The Horhor Indian tekke, on the other hand, leaned at times towards the theological 

precepts of the Qadiris, but more often than not to that of the Naqshbandis. Certainly under 

Mehmed II’s dispensation the lodge and the mosque annexed to it were constructed for their 

explicit use as Naqshbandi structures.44 But over the course of its long history the site also 

attracted Qadiri adherents, and not a few sheikhs who acted as the master of the lodge (postnişin) 

promulgated there the disciplinary and spiritual regimes of that particular order. Turkish 

accounts of such developments are scattered, but at least in the nineteenth century it is evident 

that the Horhor lodge became above all a site for the religious practices of the Qadiris.45 

Meanwhile, the Üsküdar Indian tekke mirrored in some ways the elaborate trajectories taken by 

the lodge in the main quarters of the city. Although periodically it was reported to have been a 

Naqshbandi lodge,46 equally it was asserted by others that the Sufis there conformed to practices 

of the Qadiri lineage or silsila.47 

 But perhaps all of the above still does not quite resolve the issue. It might well be argued 

at this juncture that given the complexity of the problem at hand, it would be difficult to know in 

any true measure if the “Indians” in question were really from South Asia at all. No descriptive 

first-person account written by an Indian Sufi from the Ottoman lodges is extant. And scholars of 

South Asia have paid scant if any attention to the history of these Indo-Ottoman tekkes. In what 

remains of this section, it would make some sense therefore to provide a summary sketch of 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
42 M. Baha Tanman, “Özbekler Tekkesi,” DBİA, vol. 6 (1994), pp. 199-202; M. Baha Tanman, “Özbekler Tekkesi 
[1],” 121-123, TDVİA, vol. 34 (2007), pp. 121-23; M. Baha Tanman, “Özbekler Tekkesi [2],” in Ibid., pp. 123-24.   
43 Thierry Zarcone, “Afganîler Tekkesi,” DBİA, vol. 1 (1994), p. 86; M. Baha Tanman, “Mimari,” in Ibid., pp. 86-
87; Thierry Zarcone, “Afganiler Tekkesi,” TDVİA, vol. 1 (1988), p. 400. 
44 Ekrem Hakkı Ayverdi, Osmanlı Mi‘mârîsinde Fâtih Devri, 855-886 (1451-1481), vol. 3 (Istanbul, 1973), p. 418; 
A. Hâki Demir et al., Fâtih Câmileri ve Diğer Târihî Eserler, (Istanbul, 1991), p. 280. 
45 Bandırmalızade, Mecmu‘a-ı Tekaya, p. 5; Yeşilzâde Mehmed Sâlih, “Rehber-i Tekâyâ,” p. 246, and “Tekâyâ ve 
Zevâyâ,” in Galitekin, Kaynaklarına göre İstanbul, p. 525. 
46 Yeşilzâde, “Rehber-i Tekâyâ,” p. 249; “Nüfus Vukȗ‘atı Defteri,” p. 368. 
47 Bandırmalızade, Mecmu‘a-ı Tekaya, p. 6; “Tekâyâ ve Zevâyâ,” p. 527. 
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precisely how these “Indian” lodges did began to welcome more and more Sufis from the 

subcontinent. We may begin so with an account of the Horhor Indian lodge excerpted from an 

important and far-reaching survey of Istanbul’s mosques conducted in the later decades of the 

eighteenth century. Compiled by the scion of an Ottoman family of service elites, Hafız Hüseyin 

Ayvansarayi’s (d. 1787) account is in fact worth quoting at some length for our purposes:48 

The Mosque of the Hindiler Tekke near the Congregational Mosque of Murad Pasha. 
The abovementioned zaviye is a lodge of the Nakşbendi dervish order. His Majesty 
‘Abülfeth Sultan Mehmed Khan built it at the request of Hoca Ishak Buhari-i Hindi. The 
abovementioned sheikh is buried before the mihrab [with] the Horhor fountains on one 
side. The administration is entrusted to the sheikhs. An income for its expenses is 
provided from the pious endowments (vakıf) of His Majesty the aforesaid sultan. 
Subsequently, at the request of Saiyid Feizullah Efendi-i Hindi, the founder of the 
[Indian] lodge in Üsküdar, Grand Vizier Yeğen Mehmed Pasha assigned it a daily income 
from the customs duties. In those days, the sheikhs of the lodge were from the lands of 
India (türabi-yi hindi idi) – may God have mercy on them all.49 
 

 Aside from drawing from the above an idea of how the two Istanbul Indian lodges often 

worked together in some aspects of their functional pursuits, we can understand from 

Ayvansarayi’s description that in the first half of the eighteenth century anyway – that is, “in 

those days” of Faizullah-i Hindi’s tenure at the Üsküdar tekke – the Horhor lodge was home to 

sheikhs from India, if not also many unaccounted-for Indian Sufis. Furthermore, if we are to treat 

this text seriously, we might also conclude that in the latter decades of the same century this 

scenario had changed somewhat, and the incumbent sheikhs then at Horhor were not of Indian, 

but rather of Central Asian extraction.   

 However – and here we arrive at the crux of the matter – what we can declare with some 

more confidence is that “Hindi” only sharpened as a concept towards the end of the eighteenth 

century. Its usage in this period thus anticipated many of the developments of the next century by 
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48 For a biographical note, see Crane, Garden of the Mosques, pp. xvii-xix. 
49 With some changes, this passage relies on Crane’s translation: Ibid., p. 241; cf. el-Ayvansarayi, Hadikat ül-
Cevami‘, vol. 1, p. 219. 
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gradually becoming an increasingly site-specific adjective, one that with further precision 

referred to the South Asian subcontinent.50 Unsurprisingly then, it was also over the course of 

this long century that, for the first time, Istanbul witnessed the establishment of the three Sufi 

lodges that were more-or-less exclusively dedicated to accommodating Sufi pilgrims arriving 

from West and Central Asia. Thus, with the founding of the Uzbek and Afghan tekkes, there 

might have then also been a consequent and gradual parting of ways between the numerous 

varieties and categories of “Hindis,” and the word thereafter came to stand for less rambling (but 

maybe also less cosmopolitan) geographical allusions. Indeed, we thus see that in the generation 

that followed the completion of Hafız Hüseyin Ayvansarayi’s tour d’horizon of Istanbul’s 

religious skyline, the “demographic” scenery at the Hindi tekkes of the city very rapidly reverted 

back to the order of that earlier era of which he made mention, and several subsequent postnişins 

at the Horhor lodge were most certainly Sufi sheikhs who arrived there from distant South Asia. 

So we know, for example, that the Horhor sheikh Ahmad Efendi bin Muhammad Shah 

(1795/96–1870) was not only a “Hindi,” but even more unequivocally, a Kashmiri – or to 

express it in the language of his Turkish contemporaries, Keşmirli. In point of historical fact, the 

next seven head sheikhs to follow suit at Horhor were also “Indians” of one variety or another.51   

 The proliferation of, and ultimately the divisions between the various Ottoman Sufi 

lodges dedicated to particular “ethnic” pilgrim identities – Indian, Afghan, Uzbek – signaled as 

well to an atmosphere of heightened competition that came to structure social relations at the 

lodges. These changing power relations often also drew in the state for the reconciliation of 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
50 Eventually, “Hindi” would be eclipsed in favour of more “standardized” and “nationally” oriented demonyms for 
“Indian.” But still, the previous notions lingered. Compare for instance the annotations on “Hind,” “Hindi,” “Hindȋ,” 
“Hindu,” and “Hintdi” by an Anglophone lexicographer in the late nineteenth century, Sir James Redhouse, 
Redhouse Yeni Türkçe-İngilizce Sözlük (Istanbul, 1968), p. 485. 
51 “Nüfus Vukȗ‘atı Defteri,” p. 299. This particular “census” from Istanbul’s tekkes is crucial. Unlike other such 
human inventories which list names of sheikhs simply with their onomastic titles, as for example “el-Hindi,” this 
index moreover designates places of origin. Thus “Kashmiri,” “Indian,” and as with the case of the other Istanbul 
tekkes it takes into account, “Âsitâneli” (Istanbulite).   
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disputes at the tekkes. Thus, one other detail to take away from Ayvansarayi’s observations 

regards the express involvement of the Ottoman state at the Indian Sufi lodges. Incidentally, this 

often went beyond the fiscal support of the tekkes that the author so judiciously cites in praise of 

a former sultan. Though we will have occasion to return to the theme of state-Sufi relations later 

in this chapter, suffice to note here that the state often intervened in the internal procedures of the 

tekkes as well, as when controversies of succession arose following the death of a particular 

sheikh. So although the rules of a postnişin’s assumption of office were conventionally governed 

by hereditary and agnatic patterns, affairs on the ground were not always as clear-cut as that. For 

example, when Sheikh ‘Abdullah Efendi of the Indian zaviye in Damascus died in 1799, a minor 

scramble broke out for his erstwhile position. It was argued that “because his two sons are unfit 

for the Office of the Sheikh,” a certain “‘Abdulwahid Hindi from the ranks of men of merit has 

been deemed by all means to be worthy of the aforementioned position of the Sheikh.” As it 

happened, the Porte in Istanbul too was in agreement with this. So to settle matters, it sent off to 

the local judge at Damascus an official order of appointment (berat-ı şerif) in explicit support of 

‘Abdulwahid’s candidacy.52  

 Yet an even more central point to recognize from this is that such kinds of statist 

interventions also concerned the candidacy of sheikhs with regards to their specific places of 

origins. Because ultimately, we find that Sufis themselves had begun to argue that the normative 

identities of the tekkes – increasingly rooted in patterns of “national” distinctiveness – also had to 

be reinforced by the endorsement of the Ottoman government. Furthermore, these arguments 

were often delineated with reference to the allocations of the financial resources of the lodges. 

Consequently, it remains a compelling reminder that despite the hitherto confusing – and 
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52 BOA, Cevdet Evkaf 82/4092, 8 September 1799. 



 

! 128!

confused – locutionary targets of “Hindi” and “Hindu,” the imperial government at times closed 

in to demand that, well, “Indians” administer their “Indian” lodges. At least on one recorded 

occasion (though admittedly from a slightly later period) the Porte therefore ordered that a 

certain Sheikh Tahsin Efendi step down from his position at the Horhor lodge. This was not only 

on account of multiple allegations against him of graft, embezzlement, negligence of duty, and 

for keeping the company of “inappropriate men (uygunsuz adamlar),” but also and more bluntly, 

because he was “not a real Indian (aslin [sic] Hindî olmayıp).” It was in fact a written petition 

from the dervishes at Horhor that had occasioned such a drastic move. As well as voicing many 

other kinds of grievances, the petition demanded that a person of Indian origin ought to be the 

rightful sheikh of the Horhor Hindi lodge.53  

   We might venture to suggest here that the hardening of the “communal” characters of 

the Ottoman tekkes were reflective of wider and deeper changes caused by imperial change.  

Recently, Nile Green has illustrated how steam travel to Mecca afforded essential 

transformations within pilgrimage itineraries in the modern era, and caused in the end to the 

“undoing” of Hajj routes as a Muslim space. In other words, the broader spatial reach and the 

novel “industrial” dimensions of pilgrim travels after 1850 increasingly led more and more 

Muslims to encounter situations “governed by ideas, peoples and technologies of non-Muslim 

provenance.”54 But if visions of difference were here predicated on Muslims crossing paths with 

non-Muslims, the case of “Hindi” offers an earlier variant to Green’s observations, set in the 

context of expanding institutional networks for Sufi co-religionists from different parts of the 

Islamic world. After all, it has influentially been argued that certain forms of “old patriotisms” 
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53 İstanbul Müftlüğü Meşîhat Arşivi, Meclis-i Meşâyıh Mazbata Defterler, Numara 1762, as quoted in Osman Sacıd 
Arı, “Meclis-i Meşâyıh Arşivi’ne göre Hicrî 1296-1307 (Miladî 1879-1890) Yılları Arasında Osmanlı Tekkelerinde 
Ortaya Çıkan Problemler,” (Masters dissertation, Istanbul University, 2005), p. 117. 
54 Nile Green, “The Hajj as its own Undoing: Infrastructure and Integration on the Muslim Journey to Mecca,” Past 
& Present 226 (2015), p. 193. 
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based on faith-based identifies were already on the rise across late Mughal India.55 Susan Bayly 

further noted that the formation of corporatized religious outfits played an important function in 

bringing about these new associative patterns.56 Yet the making of distinctive identities premised 

on cultural difference were no less a hallmark of a decentralizing Ottoman society. Evolving 

“xenophobic” attitudes, banded identities based on affiliations of religion, ethnicity and even 

“race” and “nationality,” all came to fore as the empire underwent sweeping transitions.57 As M. 

Şükrü Hanioğlu explains, “political, military, and economic instability” in the eighteenth century 

allowed “ethnic consciousness comparable to modern nationalism” to redefine social relations 

within the Ottoman Empire.58 In this respect, the “Hindi” Sufis – and the “Hindi” tekkes – were 

no exceptions. But, the reformatting of this marker of identity perhaps also owed to the 

surprisingly elaborate connections that the Hindi lodges were beginning to nurture with powerful 

political regimes in South Asia. 

Death and diplomacy at the Horhor Hindi lodge 

 Approached from this vantage, the argument outlined above – namely, that “Hindi” in the 

case of the Sufi lodges began to gather increasing traction in the late eighteenth century as a 

word meant more exclusively for the Indian subcontinent – can be taken a little further. There are 

more “concrete” reasons to suggest that as the Hindi Sufi lodges of contemporary Istanbul 

gradually veered away from their earlier Central and West Asian connections to function as an 

institutional network more oriented towards India, they also began to act as a more frequent 

haunt for South Asians of high-ranking and elite status who passed through the city. Crucially, 
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such visiting Sufis included state dignitaries from India, whose influential presence at these sites 

might have helped to further strengthen the specifically “Indian” character of the Hindi tekkes 

(though this should not be taken to mean that these lodges suddenly began to disallow entry to 

Sufis from other parts of the world). 

 What I offer below is thus a vignette of one such occasion when incoming state actors 

from India came knocking at the doors of the Horhor Hindi tekke. And, as a vignette, it should be 

read as a “political” echo of the cultural and conceptual transition I have tried to define so far. 

Because beyond sheikhs, Sufis, and pilgrims, there were others who arrived at this lodges on the 

heels of global political developments and eventful historical conjunctures. The relationship 

between states and the lodges was therefore far from asymmetrical, as the Sufis themselves 

actively hosted political actors with tenacious ties to the worlds of imperial, and indeed trans-

imperial governance. A direct evidence of such an entanglement between Indian statesmen and 

their Sufi counterparts the Ottoman world can still be found at the cemetery ground of the 

Horhor tekke. For it was here that a grave was dug sometime around 1786-7, a little while after 

the ambitious ruler of the Deccan state of Mysore dispatched a large ambassadorial contingent to 

the court of the Ottoman Emperor ‘Abdülhamid I (r. 1774-89).  

 Historians have widely speculated on the specific reasons behind why Tipu Sultan – the 

“Tiger of Mysore” (r. 1782-99) – had felt compelled to send some nine hundred of his subjects 

on a diplomatic mission to distant Turkey.59 Aside from his wish to pry open new oceanic trade 

connections with the Ottoman port city of Basra in the Persian Gulf, or his intention to shore up a 
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new kind of Islamic legitimacy with the Turkish caliphate in mind, a more balanced perspective 

on the issue has emerged in more recent studies.60 It is now more certain that Tipu’s embassy 

was really a result of a twinned development on the Indian home front – the rapid retreat of 

Mughal power up north, and the encroaching belligerence of the English East India Company 

state from further west. The embassy was therefore also meant to solicit military support from 

the Ottoman Empire, given that the Mughals certainly could not assist Tipu in this regard. So 

even if at this point the Ottomans did not possess any of the clout they once did in the Indian 

Ocean arena, and were indeed staggering from their own military crises in both the European and 

Asian frontiers, the prestige of that distant regime nevertheless grew in this period in the eyes of 

local rulers like Tipu Sultan.61 This was made truer not only by the practically hollowed-out 

character of Mughal rule in India, but also because of the comparatively weak hegemony 

exercised by the newly consolidated Qajar state in Iran.  

 In any event, the embassy set off from the base of Tipu Sultan’s rule in the city of 

Srirangapatna in 1786, and from the port of Tadri on the Malabar Coast advanced through the 

Arabian Sea and up the Persian Gulf to Basra. Once in Ottoman Iraq, requests and orders swiftly 

moved between that province and Istanbul. The Governor of Baghdad, Süleyman Pasha 

evidently assisted in no small amount with their transit. Throughout he also maintained close 

contact with the four principal representatives (wakīls) of the diplomatic expedition, especially 

Saiyid Ghulam ‘Ali Khan, but also one Shah Nurullah Khan. Notably, the movement of this 
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massive embassy from India through the Middle East was punctuated by frequent stops and 

pilgrim detours to various Sufi tombs and shrines, including the burial site of Ibn Hanafiya in 

Kharg Island in the Gulf, and that of a Companion of the Prophet in az-Zubayr, Iraq.62 

 While in Baghdad, it was agreed that the Pasha would assist the Indian envoys in at least 

crossing into northern Iraq and Kurdish lands to reach Mardin in upper Mesopotamia. To 

facilitate this transit and their subsequent journey to Istanbul, the Porte also authorized the 

release of some 20,000 kuruş in silver currency.63 From Mardin up to Diyarbakir, and then due 

northwest through the arid and uneven sweeps of Anatolia, they at last arrived in Istanbul in 

September 1787.64 What happened thereafter need not take up much space here. But in short, the 

Ottomans were unwilling, and more plausibly unable to provide any promises of concrete 

support. Letters and gifts were exchanged between the sultan and Tipu’s emissaries, however, 

and come early spring in 1788, the Indians again set sail for home.65 The journey back took them 

through the Aegean and the Mediterranean on to Egypt and, significantly, to Mecca and Medina 

for the Hajj. At length they reached Calicut in India at the very end of 1789.  

 But to return to the point, and to Istanbul – that winter of 1787-88, the Indian embassy 

suffered a series of distressing losses. Many from the group passed away from various causes 

while on their sojourn, including a spell of cold weather in the city, but largely due to the 

outbreak of a serious plague in the capital.66 As it is this particular epidemic had also resulted in 
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the apparent decimation of a third of Istanbul’s population.67 Thus by late January it was 

strikingly reported at the Sublime Porte that the deaths among the ranks of the Indian envoys 

were “in excess of one hundred and twenty.” So much so, that it led the Porte to slash the ration 

amounts it had earmarked for the embassy during its sojourn in the capital. We know from very 

meticulous inventories that following these deaths there was a considerable reduction in the 

quantities of goods that were dispensed to the Mysore emissaries. These included cuts in basics 

like candles (şem‘i), milk (süt), eggs (yumurta), salt (tuz), beans (nohut), vegetables (sebzevat) 

and poultry (tavuk); but also and among other things, in the amounts of such costly spices as 

saffron (za‘feran), cardamom (kakule) and cinnamon (darçin).68  

 Yet all save one, those from Tipu’s envoys who died in Istanbul were not able to leave 

behind any material evidence of their lives in Turkey. Among the gravestones at the burial 

ground at the Horhor Sufi lodge, one particular site therefore still distinguishes itself from the 

others by being the only one not dedicated to a professed sheikh or Sufi dervish. Unlike the 

petrified and so-called kallavi or mücevveze turbans that have been sculpted on the other 

headstones in typical Ottoman fashion, this lone fedora-like turban also recalls more unfamiliar 

styles, such as the headgear depicted in most miniature portraits of a distant Indian sovereign. 

Even as a lone example, the particular class of “foreign” headgear, together with the name and 

associative title etched onto the gravestone of the individual to whom it once belonged, indicate 

that certain specific markers of “Indian” identity had clearly begun to filter into the Hindi tekkes 

of Istanbul. In turn, these markers illustrate one of the many routes taken by the Indian tekkes – 

and of course, by “Hindi” itself – to ultimately distance themselves from the other “ethnic” Sufi 
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organizations of Istanbul.69 Buried at that particular gravesite at Horhor, as per the epitaph, was 

thus a certain Muhammad Imam Sardar, who died in 1202 of the Hijri, circa 1787 (see Figure 2).  

 Presumably, this grave was meant for that same person whom Tipu himself had made 

mention of in an earlier letter to Ghulam ‘Ali Khan in February 1786, some time before the 

embassy’s departure from Mysore. Listing the primary groups of envoys from within the 

delegation, Tipu refers to a troop commander or jauqdār by the name of Muhammad Imam, 

delegated to be in charge of some one hundred men.70 Indeed this might also have been the same 

Muhammad Imam referred to by the embassy’s news-writer while in the Gulf as at once a sardār 

and a jauqdār; the same person, we are further told, who went about looking for an appropriate 

punishment for a suspected deserter from the ranks of his men when the latter showed up in 

Basra after having disappeared in Masqat.71 Irrespective of his precise identity, what we do know 

of course is that the Muhammad Imam Sardar who died in the Ottoman capital was deemed 

sufficiently important, and was perhaps even a frequent enough visitor to the Horhor lodge 

during his stay in Istanbul to warrant the distinction of a place of burial at this old Sufi site. 

Perhaps too, he was a Naqshbandi or Qadiri devotee. Beyond all that, Muhammad Imam’s 

gravestone tells us is that he was known by his contemporaries at the Horhor Tekke as a 

“military envoy (‘asker elçi),” and that too in the service of a distant ruler by the name of Tipu 

Sultan, whose name, in turn, was known among the Sufis at the lodge as “Tepu Sultan Hindi.”72  
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Indian Sufis as Ottoman subjects 

 Beyond Istanbul, there were “Hindi” Sufi lodges scattered throughout the Ottoman 

provinces. And their particular histories offer a fuller picture of the social lives of Sufis at these 

tekkes. They also bring to light important clues on the organizational dimensions of the tekke’s 

pilgrim networks. And above all, they offer insights into the specific features of state-Sufi 

relations in the Ottoman world.  To be sure, it is often avowed that the “esotericism” of Sufi 

Islam generated fraught relationships with governance, shot through with anxieties of political 

influence eroding the moral fabric of piety.73 Though modern scholarship has done much to add 

nuance to such understandings, it is evident that from time to time Sufis too viewed things this 

way. A terse Turkish Sufi rhyme thus salutes those who “love not the sultan,” but “his slaves 

(bendesi),” that is to say, his Sufi subjects.74 Reality differed from preaching however. So from 

their bases at the Hindi lodges, there were recurrent conversations between Sufis and sultans, and 

between Sufis and provincial figures of authority. As Hajjis, the Sufis of the Hindi lodges 

petitioned the Porte to facilitate their pilgrim movements.75 As custodians of a built institutional 

network, they enjoined the local and imperial administration to make repairs on ruined sites.76 

And as bearers of rent-exempt pious endowments, they shuffled through bureaucratic offices to 

claim mixed bundles of fiscal rights from the empire.  
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 hüve el-huld ve el-baki  

merhum [ve] mağfur 
Mehmed Imam Serdar 
‘asker elçi-i Tepu Sultan Hindi ruhuna 
fatiha sene 1202 Hicri 

He [God] is perpetual and eternal/The late and absolved/Muhammad Imam Sardar/military ambassador of Tipu 
Sultan “Hindi”/Pray for his soul year 1202 of the Hijri. 
73 But for a critique, see the introductory remarks in Nile Green, Sufism: A Global History (Oxford, 2012). 
74 “Bilmek istersen eğer meslek-i dervişanı / Sevenin bendesiyiz sevmeyenin sultanı,” Anon., as quoted in Mustafa 
Kara, Din, Hayat, Sanat Açısından Tekkeler ve Zaviyeler (Istanbul, 1977), p. 39. 
75 For the role petitions played in propelling the Hajj pilgrimage, see Leslie Pierce, Morality Tales: Law and Gender 
in the Ottoman Court of Aintab (Berkeley and Los Angeles, 2003), pp. 81-83. 
76 See another case in Ibid., p. 48. 
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 Recent work has characterized the movement of early modern agents, converts, and 

dragomans between Venice and Istanbul as what gave way to “dispersed” yet rooted conceptions 

of “trans-imperial subjecthood” along the Mediterranean routes of the Ottoman world.77 Indian 

Sufi pilgrims at their Hindi tekkes, I suggest, may be viewed in a similar light, whose “subject” 

identities were similarly shaped by frequent legal-petitioning activities.78 Yet in contrast to their 

Mediterranean counterparts, the cultural identities of the Sufis were not radically altered during 

their stay in the Ottoman Empire, nor were their legal personas refashioned.79 The changes in 

their subject position had more to do with the social specificities of the eighteenth-century 

Ottoman world, when decentralization allowed authority to amplify at the margins of empire, 

and that often at the expense of the central administration.80 Matters were also spurred by the 

escalation of what Şerif Mardin referred to as a social communications “fever” in this period, 

which saw an expansion in the use of textual and bureaucratic media to different segments of 

Ottoman society.81 Corporatized Sufis at the Indian lodges took advantage of such profound 

realignments. They employed the written word for a variety of motives, but they also utilized 

chancery forms to pursue political dialogue with the official administration both in the provinces 

and in Istanbul.  

 In this sense, the Indian community of Sufis resembled in kind if not in degree the social 

negotiations of the new “communities on the verge” who rose to spectacular prominence at this 
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stage of Ottoman history.82 Agents and subjects of empire that nevertheless grew distant from the 

centralist exigencies of the Ottoman regime, these groups included the famed Phanariots, elite 

military households, a‘yan notables, “effendis-turned-pashas,” scribal groups, and lifelong 

holders of tax-farming contracts.83 As Dina Rizk Khoury has so cogently put it, the ascendancy 

of these social brackets produced “lasting change in the composition of the provincial power-

holders.”84 True, the Indian Sufi community was a transient one, and was not continually under 

the direct ambit of this transforming imperial order as such. But insofar as they crossed state 

frontiers to forge deep connections to the political landscapes of eighteenth-century Ottoman 

state and society, their trans-imperial subject position, I offer, crystallized at the very ellipses of 

empire.  

The Sublime Porte, the provinces, and the politics of itinerant piety 

 To an extent, the Sublime Porte and its Imperial Council (divan-ı hümayun) remained 

alert to the circulations of Indian Sufis and Sheikhs within the empire’s “well-protected 

domains.” Far from impeding their movement from city to city, or from tekke to tekke, it even 

made these and their subsequent stays in the empire possible. As early as 1729, the Porte 

therefore sent off an imperial ferman to the Hindi Sufi lodge in Adana. The ferman ordered for 

the supersession of one Sheikh Ism‘ail, who – it was claimed – had “seized” for his own sake 

funds from the endowment of the lodge. These were funds meant for the “costs and expenses of 

washing, swathing, and arranging for funeral” the remains of those “Indians who [might] pass 

away in the province of Adana.” Visibly revealing the steady hand played by the central state in 
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accommodating the sundry needs of circulating Indian Sufis, the order continued: “When the 

world-obeying ferman reaches the abovementioned city,” Sheikh Ism‘ail “should be relieved of 

the management and overseeing of the financial affairs of the Indians.” Upon his abdication, the 

Porte also noted that one Sheikh Muhammad ought to be placed as the sheikh of the lodge, as an 

earlier petition had maintained that the latter was, after all, the “chosen elect of all the Indians 

(cümle-i Hindi)” present in the city.85  

 This is not to suggest that that central government always sustained a thick presence in 

the provinces. The settings of state-Sufi relations in the period were after all far removed from 

the nearly claustrophobic political mandates of the post-Tanzimat era.86 Nevertheless, it remains 

true that the imperial government of the eighteenth century frequently attempted to meet the 

needs of the provincial tekkes. In doing so, it left its imprint on their workings and infrastructure, 

but also provided itself with an uneven account of the flow of Sufis in and out of the empire. 

Again in the first half of the eighteenth century, Istanbul thus answered the appeal of Sufis in 

Tosya. In the characteristic language of responses to petitions, it rebuked one of its base slaves 

(kemine) – an “Indian by the name of Hasan” – for doing an “injustice” to the endowment funds 

of the Indian lodge following the death of its sheikh, Muhammad Hindi.87 Much later, in 1776, 

we notice in the imperial records the presence in Tosya of one Hajji Muhammad, described as 

being one among the Indian travelers (Hindi seyyahlarından) present in the town. Conceivably, 

the Sufi traveler – identified as a Naqshbandi – was there also to visit the Indian lodge. Most 

certainly, he was credited with the restoration of the “completely ruined” zaviye at the heart of 
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Sufi veneration in Tosya – the tomb of the medieval saint Hamza Baba of Khorasan.88  

 Partly, it was also the pull exerted on this network by the great capital that also made it so 

legible to the state. Sufis regularly dispersed out to the various provincial lodges after visiting 

Istanbul, and this likely brought them under the direct gaze of empire. The early nineteenth-

century itineraries of the first sheikh at the Hindi lodge in the city of Konya is revealing in this 

regard. As is well known, Konya is noted as the fountainhead of what is today the most 

celebrated branch of Turkish Sufism, that is the Mevlevi order of the “whirling” dervishes 

founded by Celaleddin Muhammad Rumi. It was also in this city that Fazil Husain – whose name 

was later styled under the Turkish nom de guerre eş-Şeyh Fazıl Hüseyin Efendi – founded the 

local Indian Sufi lodge. In time, this lodge would also came to be known as the “speechless” Sufi 

lodge or söylemez zaviyesi. We know that Fazil Husain was born in the village of Ahmadpur near 

the city of Allahabad, within the Doab region of the Gangetic plain. His father’s name was ‘Ali 

Jauhar. His “speechlessness” on the other hand was variously attributed to the result of a vow of 

silence he had assumed, or his inability to communicate in Turkish. While exact dates for his 

peregrinations are unavailable, we know too that they took him from North India to Mecca for 

the Hajj, then to Istanbul, and from where he went to the Anatolian cities of Akseki and 

Karaman. He moved finally to Konya, where he settled, involved himself with a madrasa, 

contracted a vakıf deed, and built his zaviye.89  

 Fazil Husain might well have been less than forthcoming in speech. Yet he was actively 

involved in Konya’s intellectual circles, in terms of both his written works and the books he 

produced as a scribe. Known in his own time for wielding an experienced pen with the most 

ubiquitous Indo-Persian calligraphic craft of the nastaʻlīq, he was equally deft in composing in 
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the sulus and naskhī hands. Within his bibliographic oeuvre, there are at least two known Persian 

manuscripts. One is a self-composed work entitled the tārīqa-nāma, and another a volume 

consisting of a mere eleven folios, the silsila-nāma. Both concern more “esoteric” aspects of Sufi 

culture and practice.90 Moreover, judging merely from its physical extent, the söylemez lodge 

surely held a vibrant position within the social map of Konya’s Sufi community. It included two 

complexes of three and two bedrooms each, a stable, and a watering well, and this is to name 

only those parts of the property solely dedicated to accommodating visitors from outside the 

lodge. As an authority on the history of Konya’s Sufi lodges suggests, these structures were 

indeed meant “especially for sheltering dervishes and guests who came from India.”91 

  Visits to Istanbul by Indian Sufis like Fazil Husain might have been occasioned by 

curiosity or attraction. However, such trips could also result from controversy, as when 

provincial politics at the lodges brewed so violently as to compel the capital’s mediating 

assistance. Something like this occurred when Fazil Husain’s compatriot, ‘Abdurrahman bin 

‘Abdullah arrived later at the Indian Kalendarhane in the older Ottoman capital of Bursa.92 What 

followed thereafter was recounted by the last postnişin of the local Misri or “Egyptian” Sufi 

lodge, Mehmed Şemseddin, whose late Ottoman chronicle remains a most valuable narrative 

opus on the history of the city’s tekkes.93 Şemseddin writes that soon after this person of “Indian 

origin” became the postnişin at the Hindiler Kalendarhanesi – “bit by bit, by making much illicit 

gains in Bursa and by giving lessons and teaching Persian at the dergah, he confirmed his 

position [as a person] of knowledge and virtue.” Unlike the taciturn Fazil Husain, ‘Abdurrahim 
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therefore put to good pedagogical use oral forms of communications at his lodge, here to 

advance his own career. But as Şemseddin adds, he also put it to other, less edifying uses. He 

soon arrogated to himself various followers, including the mothers of his students, “and began to 

direct words against the community of the [Sufi] friends of God (cemi’-i evliya’i’l-lah ‘aleyhinde 

idare-i kelama başlamış).” 

 What caused the intense factionalism between ‘Abdurrahim and the Sufis of Bursa? On 

this score, Şemseddin provides only a few explanations, which while valuable are nevertheless 

colored by his own prejudices against the ideological investments of the Indian Sufi and 

polemicist. As he narrates the unfolding events, ‘Abdurrahim sought to reinterpret – or rather, 

misinterpret – the ideas of jurisprudence and Qur’anic exegeses that were forwarded by earlier 

scholars like Sa‘ad al-Din Taftazani (d. 1390) and ‘Ali al-Qari (d. 1606). We are told that he 

even extended such disrespect and malediction (küfür) to “many other refined Sufis whom he 

accused of heresy (tekfir).” They included Celaleddin Rumi and Şeyh el-Ekber Muhyiddin el-

‘Arabi, the latter better known as Ibn ‘Arabi (d. 1240). In the event, even if it were only the 

“simple-minded” (lit., “simple-hearted”) among Bursa’s religious elites and scholars who took 

‘Aburrahim’s side in these debates, it was still the case that it brought the city’s “‘ulema to the 

point of [much] discordance (beyne’l-‘ulema bir tefrika husule getirmiş)”. In the absence of 

further evidence, it makes for a difficult historical task to seek out the exact reasons behind why 

‘Abdurrahim took such forceful exception to the interpretations of past Islamic legists and 

mystics. Still, his story illuminates the ways in which intellectual disputes emanating out of the 

Indo-Ottoman tekkes often had wider ramifications.  

 Indeed, ‘Abdurrahim’s example is suggestive of deep forms of South Asian engagements 

with the polemical worlds of Ottoman Sufism, both in Anatolia and elsewhere. For in their due 
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course, the budding arguments in Bursa went onto rock the worlds of local urban politics in 

Bursa, and implicated in their trajectories different echelons of power and authority. Or as 

Şemseddin puts it, “and by the by, this seed of malice became the fruit of altercation (ve git gide 

bu tohm-ı fesad semere-bahs olmuşdur).”94 But “the Indian” and his “allies” only continued to 

sharpen their diatribes and abuses, to the point of almost kindling a “revolution (ihtilal)” in 

Bursa. “Clashes even took place at coffeehouses.” In the interim, local men of learning and piety 

– who had up until then maintained unimpeachable reputations – compromised their 

respectability by lending their support to ‘Abdurrahim. Ultımately, leading members among the 

city’s ‘ulema and sheikhs came together in a meeting to resolve the crisis. It was decided that a 

request should be sent off to the Porte for its assistance in putting an end to the ongoing 

controversies. A petition was therefore drafted, appealing that “the aforesaid agitator be taken by 

[the cover of] night to Dersa”adet” – by which, of course, was meant Istanbul, the “Abode of 

Felicity.”95 

 Taken together, the above examples reveal historical patterns where it was not the 

imperial state in Istanbul that went out of its way to “seek out” Sufis. To the contrary, the latter 

used existing infrastructures of communications to augment their networks and facilitate their 

movements around the Ottoman world. It was through similar means that they produced 

localized eddies of debate and dialogue with fellow Sufis, but also with provincial and imperial 

authorities. Sufis in this way even built up limited bases of power and influence, and like Fazil 

Husain in Konya, fashion a stable world of social and intellectual involvement from their tekkes. 
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94 Ibid., p. 591.  
95 Ibid., p. 592. It is likely that ‘Abdurrahim had arrived from the early colonial coast of west India, or he had spent 
some time there. While in Bursa, he called for the removal of not only the British, but revealingly, the Zoroastrian 
(mecusi) community from the lands of Islam. Şemseddin adds that he managed to convince very “reasonable men” 
with such propositions. Incidentally, Şemseddin’s own counterpart and contemporary as postnişin at the Bursa Hindi 
Kalendarhane was ‘Abdullah Efendi (d. 1930), who was a Qadiri from Lahore, see Mustafa Kara, Türk Tasavvuf 
Tarihi Araştırmaları: Tarikatlar, Tekkeler, Şeyhler (Istanbul, 2005), p. 350. 
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Yet as the vignette on ‘Abdurrahim demonstrates, doing so at times unlocked processes that 

could spiral out of their own control. A further consequence of their social lives at the provincial 

tekkes, then, was that the Sufis were ultimately caught up in fragile (because irregular) webs of 

interaction with the central administration in Istanbul. The remainder of this paper will attempt to 

grasp the nature of this relationship in some more detail. 

Networks of the sultan’s supplicants, or the writ regimes of corporate Sufism 

 The kinds of networks used by the Sufis did not simply include the informational 

matrices of bibliographic exchange, transmission of knowledge, and contentious discourse. An 

important imperial structure that commonly brought together Sufi authority and communications 

at the various tekkes was the law. And within the grids of the law, a most significant thread was 

the practice and process of the written petition. This imperial document was arguably a keystone 

in establishing state-subject relationships in the early modern Ottoman Empire.96 Indian Sufis, 

whose tekkes where at any rate located along major courier and pilgrimage routes, were certainly 

aware of this.97 But among historians, Suraiya Faroqhi had recognized this some time ago. 

Discussing the pivotal place of the petition as empowering what she called “initiatives from the 

bottom up” in Ottoman state and society, she also hinted on how its political role might have 

unfolded in the eighteenth century, when “organizations possessing a corporate character played 

a more significant role than had been true in the past.”98 Indeed, it was at the very beginning of 

this era that the aggregate number of imperial petitions peaked at their highest in the early 
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96 See generally, Pierce, Morality Tales; James E. Baldwin, “Petitioning the Sultan in Ottoman Egypt,” Bulletin of 
the School of Oriental & African Studies 75:3 (2012), pp. 499-524; and G.L. Lewis, “‘Arḍ Ḥāl,” EI2. 
97 For courier and pilgrim routes, see Faroqhi, Pilgrims and Sultans, p. xii. 
98 Suraiya Faroqhi, “Political Initiatives ‘From the Bottom Up’ in the Sixteenth- and Seventeenth-Century Ottoman 
Empire: Some Evidence for their Existence,” in Hans Georg Majer, ed., Osmanistische Studien zur Wirtschafts- und 
Sozialgeschichte: In Memorium Vančo Boškov (Wiesbaden, 1986), p. 26.  
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modern era, leading to the creation of a separate unit for their storage at the Porte.99  

 At its most basic, the petition was used to make various forms of official and personal 

requests and complaints. It was also utilized to pursue litigation through both canonical shari‘a 

(Tr. şeri‘at) and Sultanic (kanuni) law. More elaborately, it connected Ottoman subjects to 

provincial judges (kadıs), jurisconsults (muftis), and the office of the şeyhülislam (the chief mufti 

in Istanbul). Furthermore, at its most “imperial,” the petition brought far-flung subjects of the 

empire to the attention of the Grand Vizier’s Imperial Council at the Porte. Indeed, petitioners 

sometimes arrived in Istanbul in person, where theatrical expressions of injustices done and 

customary rights breached attended the formal presentation of a complaint. Generally, however, 

provincial scribes proficient in handling its formulaic diction drafted the text on behalf of 

supplicants for a small fee.100 For the Sufis at the Hindi lodges, the petition was above all a 

means through which they obtained diverse forms of fiscal assistance from the empire, and this 

was mainly through benefits produced by vakıf endowments. Variously described as a form of 

social “welfare” or “pious endowment”, the vakıf was an official legal and imperial arrangement 

through which particular “charitable” institutions were exempted from rent and allowed to cover 

their operational costs through both statist and private sources of revenue.101 Vakıf funds were 

utilized (or were meant to have been utilized) for various projects at Sufi lodges, some of which 

were welfare-oriented in their own ways. No doubt, it also enabled Sufis to shore up their 

networks of authority in the provinces. 

 Sufis customarily practiced various forms of social “outreach” programs from the tekkes. 
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99 Baldwin, “Petitioning the Sultan,” p. 503 
100 This was necessitated too by the multilingual makeup of the Ottoman Empire, so for example an Arab-Ottoman 
in Egypt would have to communicate with Istanbul through a Turkish scribe. This and other aspects of the life of an 
average petition are discussed in rich detail in Baldwin, “Petitioning the Sultan,” pp. 505-511.  
101 For vakıf as imperial social “welfare,” see Ebru Boyar and Kate Fleet, A Social History of Ottoman Istanbul 
(Cambridge, 2010), ch. 4. 
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Principally, this entailed in a tekke kitchen feeding incoming Sufis and pilgrims, but also the 

general poor and those who visited to offer prayers at the tombs of saints. Doors to such Sufi 

“soup kitchens” were especially open on particular festive days in the religious calendar.102 To be 

sure, the money required for this was often drawn form vakıf endowment contracts, but that 

involved complex procedures of reaching into the intertwined lanes of revenue extraction. In 

1797, for example, the Porte received a petition from the Indian lodge in Antep. This particular 

“petition from the slaves residing at the tekke” requested the funds required for the boarding of 

the fakirs at the Hindi Sufi Lodge. But for the convenience of the Porte, the petition also located 

the means through which said amount of money (20 akçe) could be funneled to the hands of the 

Sufis. It thus pointed in the direction of Aleppo, little under a hundred miles distant from Antep, 

and the funds generated from revenues from the commerce in coffee there. In the typical 

vocabulary of this textual genre, the petition also added: “The decision and decree (emr ü 

ferman) remains that of the regal, benevolent, merciful, my sultan, his majesty.”103  

 In fact, the coffee revenues of Aleppo seem to have been a favored source with which to 

support the vakıfs of neighboring Sufi lodges. The Indian Sufi Lodge (hindular tekkesi) in 

Aleppo itself had put out a similar petition some thirty years before, requesting that the revenue 

officials in charge discharge the necessary money from that source for the benefit of the lodge.104 

But aside from the revenues from coffee, the money defrayed for a lodge’s means of subsistence 

(medar-i ma‘aişet) could arrive from other sources as well. The Porte in 1795 noted that the 

same Hindi tekke in Aleppo should be allotted 60 akçe from the Islamic jizya (Tr. cizye) tax 
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102 Amy Singer, Constructing Ottoman Beneficence: An Imperial Soup Kitchen in Jerusalem (Albany, 2002), p. 151. 
103 BOA, Cevdet Evkaf 377/19125, 26 May 1797. Suraiya Faroqhi has recently noted that the petition was a 
bureaucratic genre unto itself, see her Approaching Ottoman History: An Introduction to the Sources (Cambridge, 
2004), pp. 22-23. 
104 BOA, Cevdet Evkaf 89/4406, 29 March 1769. 
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polled from that province.105 It is likely too that this particular order was the direct result of an 

earlier petition, when the Qadiri sheikh of that lodge, ‘Abdulkarim sent out a request not only to 

the Imperial Council, but also to the offices of the local judge and that of the city’s revenue 

bailiffs (muhassıllık). At least for the sake of the Grand Vizier, he also painted in graphic colours 

the “night and day” work of piety at his lodge. So even as they did not currently possess the 

capital required for it, the sheikh informed the Porte that he and his dervishes were “passing time 

reciting prayers in remembrance of the unity of God in a pious and reclusive state (zikr ü tevhid 

ile evkat güzar ve salih ve mütevari bir zat olup).”106 As has been argued by historians of the 

petitioning process, strategic petitions to multiple tiers of governance ultimately served as 

political leverage in the provinces.107 Even if it did not in reality respond, a pending decision 

from Istanbul could after all be used to influence local processes, here for example to tug at the 

purse strings of nearby bureaucratic and fiscal regimes. In this instance, ‘Abdulkarim’s 

petitioning “scheme” clearly paid off. 

  Needless to add, soup kitchens for the poor (‘imaret) were not the sole prerogatives of 

Sufi lodges, and could be run as well under the direct auspices of the state. Yet no matter who 

managed the flow of food from these kitchens, works of charity served to reinforce ties of 

patronage or clientship.108 They promoted a religious agenda too in that they fulfilled a 

foundational tenet of Islam: alms giving. What makes charitable work most interesting in the 

case of Sufi lodges, then, is that they functioned at levels that conjoined Ottoman state-led 

concerns (the legal sanction of contractual vakıf endowments; the steady movement of monies 

and information) with issues related to the clustering of corporate influence at a provincial tekke 
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105 BOA, Cevdet Maliye 591/24357, 9 July 1795. 
106 BOA, Hatt-ı Hümayun 211/11368, 29 August 1791. 
107 Baldwin, “Petitioning the Sultan.” 
108 Singer, Constructing Ottoman Beneficence. 
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(its embodied practices of sheikh-dervish discipleship; its networks of pilgrims and 

information).109 It is unsurprising then that concerns related to feeding went hand-in-hand with 

questions of lodging at Sufi sites. An imperial document drafted in Istanbul at the tail end of the 

eighteenth century therefore stipulated that a “sufficient sum of funds” be conveyed to the Indian 

lodge in Jerusalem from the customs duties levied at the Mediterranean port of Jaffa. The money 

was designated for the necessary costs of food prepared at the lodge’s kitchens (ta‘amiye). But it 

was also meant for meeting the cost of repair work for those parts of the lodge that had fallen 

into disrepair, so that the hangah may continue to host “dervish guests who move in and out” of 

the premises.110  

 But for the tekkes, the mobility of Sufis was an issue in its own right. As sedentary 

patrons of a broader, circulating world of pilgrims, the Indian lodges appealed to the seat of the 

government in far-off Istanbul to make the travels of their guests a reality. Naturally, journeys to 

Mecca, Medina or other pilgrim destinations were at the forefront of concerns. These journeys 

also entailed in pilgrims joining pre-organized imperial caravan routes. Yet it is remarkable that 

Sufis even asked the empire to assist with the logistical minutiae of their travels. This could 

mean putting out a request to come to the aid of just one traveler, or just one pilgrim. A case in 

point is when in 1787, Sheikh Hasan at the Indian zaviye in Damascus sent off to Istanbul a 

petition to seek assistance on behalf of a Sufi residing at his lodge. The would-be traveler was 

named Muhammad, identified in the petition as an “Indian dervish.” He was apparently making 

preparations for a journey by sea, and had thus asked that the capital to instruct tariff officials to 

provide him with the necessary monetary aid for the trip. For the “disadvantaged” dervish, this 

meant that Istanbul only needed to cover the expenses for his fare and the provisions required for 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
109 Though of course, unlike miri or imperial lands, not all vakıfs entailed direct state involvement. I am grateful to 
Suraiya Faroqhi for this clarifying note. 
110 BOA, Cevdet Evkaf 414/20962, 29 October 1799, doc. 1/2.  
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the maritime journey (nevl-i sefine ve zad-ı zahire).111 If nothing else, this Sufi’s case illustrates 

how the imperial petition was crucial in casting a wide net of itinerant activity. The information 

parceled within petitions thus facilitated the crisscrossing of Indians within Ottoman domains, 

and in doing so it paved the paths that led also to the physical grounds of the Hindi tekkes 

themselves. 

  Notwithstanding imperial decentralization and the advent of corporate attitudes at the 

Sufi tekkes, the Sublime Porte and the sultan himself remained touchstones for generating modes 

of authority in the provinces. In this respect, the petition served another distinct purpose. It 

permitted Sufis to marshal imperial backing to succeed as sheikhs and vakıf trustees at a specific 

lodge.112 In the same way as they deployed written supplications to tap into sources of funding, 

the document was therefore utilized to legitimate changes within sheikh lineages and thus plant 

new patron-client links of sociability. Besides, requesting official orders of appointment also 

allowed quondam tax-free vakıf arrangements not to be suspended in the event of a sheikh’s 

death. Take, for instance, the following petition from 1787: 

The regal, benevolent, merciful, my sultan, may his majesty live long (sultanım hazretleri 
sağ olsun).  
The petition (‘arzuhal) of this supplicant is thus. At the Sufi lodge for Indians at the 
bridgehead (köprübaşında) at the city of Adana, the successive deaths of the sheikhs and 
administrators of its endowment – Saiyid Muhammad and Saiyid ‘Ali and Saiyid Wali-
ud-Din – has caused a lapse in its administration and sheikhdom. It is hoped that the 
lapsed [offices] of the deceased will be turned over to this supplicant, and a document of 
royal favor issued. The decision and decree is that of my regal sultan, his majesty. 
The supplicant, al-Sheikh al-Haj Ahmad Hindi.113 
 

 Mediations between provincial tekkes and the Porte were rooted in the documentary order 
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111 BOA, Cevdet Evkaf 573/28921, 19 January 1787. 
112 Many petitions therefore identity particular candidates for the office of sheikh as “ecnebis” – “outsiders” or 
“foreigners.” Yet the word most likely designated those who stood outside the agnatic lineages that the trusteeship 
of a vakıf usually maintained. See its use in BOA, Ali Emȋrȋ Tasnifi III. Ahmed 218/21093, 30 September 1723; 
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endowment-related petitions, see Boğaç A. Ergene, Local Court, Provincial Society and Justice in the Ottoman 
Empire: Legal Practice and Dispute Resolution in Çankırı and Kastamonu (1652-1744) (Leiden, 2003), p. 144. 
113 BOA, Ali Emȋrȋ Tasnifi I. Abdülhamid 76/5329, 12 October 1787. 
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pushed by the petition. These short communicative acts ensured the reproduction of normative 

Sufi authority vested within sheikh lineages in the case of death or disruption. Equally, they 

reaffirmed the functional capacities of a tekke’s wider networks. For all its encouragements of 

the bonds of clientship, however, Sufi petitions also confirmed the imperial writ of the sultan. So 

after the death of al-Haj Habib Bilawal Hindi at the Sufi lodge in Tarsus sometime around 1789, 

worries surfaced over the vakıf contract that he had hitherto held in mortmain. These 

endowments had thus far sustained the maintenance of the garden (bağçe), inn (han), and 

waystation (menzil) at the Tarsus Indian tekke. In order to prevent the loss of this source of 

funding, a certain Hindi al-Sheikh Muhammad thus took it upon himself to adjure the Imperial 

Council to draft an order of appointment for his own sake. As he pleaded in his petition, this was 

so that he could continue to serve the lodge and its endowments through the charity and 

generosity bestowed on him by the transcendent seat of the sultan.114  

 Returning for a moment to Horhor in Istanbul, we see also that material support was not 

restricted to the kinds of organizational or practical needs mentioned above. “Logistics” at a 

tekke could denote the finer points relating to the performance of piety as well. So when nearing 

the occasion of an important date in the tekke’s religious calendar, a petition from Horhor called 

for money required for smaller accoutrements of ritual ceremony. The mevlud or anniversary of 

the birth of the founding sheikh of the lodge was close at hand, and the supplicants noted that oil 

was required at the tekke for use in lamps that were lit at night in veneration of Sheikh Ishaq’s 

gravesite.115 That very same day at the Porte, another petition came forth asking for additional 

funds for the feeding of Sufis at the Horhor tekke. But this time, the requested funds were not to 

be used for the general work of feeding that the lodge regularly carried out. Rather, the food was 
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meant specifically for those Sufi fakirs who would be reciting prayers for the sheikh on the day 

of his mevlud.116 Yet it should be also stressed here that these religious rituals had a broader 

significance than one might imagine. Sufi functions and practices at a lodge were not divorced 

from the religious customs of the wider public. The presence of tekke traditions in the social lives 

of “popular” urban religion is noticeably evinced, for example, in that they even broached the 

literary worlds of late Ottoman fiction. Hence, in a novel set in Istanbul, we witness one of the 

lead characters attempting to free her husband from the “spell” cast on him by his mistress. Her 

efforts at this “exorcism” sees her going to the market for religious talismans, practicing various 

forms of counter-rituals, and making her adulterous husband drink water that was “read” by 

Sufis at the Indian tekke.117 

 For the networks of piety and sociability that it sustained, the petition was then an 

unquestionably multivalent document. Broadening the analytic approach to this written genre 

reveals how it persistently broke through the legal and official dyad of imperial state and 

supplicant which it obviously sustained. When read as a constituent part of Ottoman social 

communications, it unravels new vistas, and discloses the more complex allusions and subtleties 

that lie buried within its stock scribal language. For Sufis, the petition was in particular a written 

instrument of the social lives they sustained at the tekkes. It stimulated mobility by land and sea, 

secured indispensable funding for their lodges, allowed them to sustain diverse works of charity, 

and made possible the accommodation of footloose pilgrims. In short, and as a document 

fundamental to the networks of Ottoman law, the petition provided a bureaucratic bedrock for 
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116 BOA, Cevdet Evkaf 226/11280, 23 April 1813. 
117 “I have tried every possible thing on earth to bring you to your senses…I brought a piece of stone from Merkez 
Efendi; I gave your underwear to be read…I sewed the muska…I took decanters of water to the Hindiler Tekkesi to 
be read…and made you drink of it; but still you didn’t come to your sense…Every night I made you drink of its 
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choreographing the intricate logistics of the Indian Sufi network.  

 And yet the utilization of petitions would not have meant much without the corporatized 

structures of patron-client authority fostered at the Sufi lodges. The petition fed these localized 

nodes of power, but it is also true that like-minded groups of Indian Sufis in the provinces 

benefited from its proliferated usage in this period, and deployed supplications to build up their 

religious lineages and social bonds at the tekkes. Certainly, it was not only Ottoman subjects who 

petitioned the sultan; other “outsiders” in conversation with the empire were known to have done 

the same.118 But because it was yet another element that Sufis consistently exploited to reinforce 

the tethers of a rooted institutional assemblage, it was central to shaping their positions as trans-

imperial subjects of the sultan of Rum. 

Conclusion 

 In the wake of a recent Ottoman “imperial turn,” comparative studies of this polity have 

become legion. Scholars have rushed to examine the late Ottoman Empire qua empire, and not in 

its previously relegated position as the “sick man of Europe.” Particular efforts have therefore 

been made at situating the Ottomans on the atlas of Eurasian imperial states. The theoretical 

grounds for such studies have been most persuasive, and the results they have yielded immensely 

fruitful. So at this juncture in the scholarship, it is not an exaggeration to claim, for example, that 

eighteenth-century South Asians would not have been completely lost within the thickets of 

Ottoman state and society. For many of the historical points and themes touched on in this paper, 

identifiable parallels existed in India. There too, the “Turk” was a figure of ambiguity, singled 

out for scorn or compromise, and invoked as a key concept for the rule of yavana Muslims. By 

the same token, waqf arrangements supported both “Muslim” and “Hindu” institutions all across 
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Halil İnalcık, Osmanlı’da Devlet, Hukuk, Adâlet (Istanbul, 2000), p. 49. 
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India.119 And despite Mughal decentralization, there were the flourishing social-intellectual 

worlds of an extensive information order.120 Finally, the scribal “cottage industry” of petitioning 

animated state-subject connections on both sides of the precolonial-colonial divide, though 

scholars have only now begun to understand its broader meanings and significances.121  

 Despite overt similarities, however, the case of the Indian Sufi network provides a unique 

object lesson for the practice of a comparative imperial historiography. Even as the tekke 

network made possible the pious pilgrim exercises of non-Ottoman Indian Muslims, it was in the 

final analysis an Ottoman institutional assemblage. Its workings were fuelled by Ottoman 

imperial funds, its networks undergirded by peculiarly Ottoman forms of social communications, 

and, as I have argued, its Indian Sufi founders and dwellers were themselves in many ways 

deracinated Ottoman subjects. Moreover, given that the Hindi tekkes were part of a larger pilgrim 

circuit, it bears remembering that Mecca and Medina in this period were still the prized 

possessions of the Ottoman sultan. So as Alan Mikhail and Christine Philliou have insisted in a 

recent review essay, the basis for comparative work on the Ottoman Empire need not always 

mean that historians continue to elide the vexed but important question of historical difference. 

Thus, when bringing to life a comparative or connected methodology, “difference – specificity 

not freakishness – must come before similarity.”122 By highlighting the evolution of the Hindi 

tekkes as they were entangled in the particular constraints of the eighteenth-century Ottoman 

world, this study has hopefully responded to the challenge of working out such a method of 
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119 Few Mughal waqf deeds have survived. Historians have been unable to locate, for example, the endowment 
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historical inquiry.  

 This chapter has forwarded a twofold argument. It has elaborated a history from the heart 

of the Ottoman world, but then drew out its larger implications with panoramas drawn from the 

provincial and trans-imperial margins of the state. To an extent, it was the enigmatic and 

understudied history of the Indian Sufi tekke network that necessitated this approach. 

Nevertheless, in both parts of this chapter I have suggested – in one form or another – that 

historical difference played an important, if paradoxical role in shaping the trajectories of the 

Hindi tekkes and the mobile community of Sufis who were its patrons, caretakers, and guests. 

From the bewildering array of meanings and resonances behind “Hindi,” to the ways in which 

their non-Ottoman pilgrim Sufis effectively became a part of Ottoman society, the Indian tekkes 

thus serve as dynamic reminders of the mobile markers of difference that characterized the fluid 

frontiers of imperial identity in the early modern Ottoman world.123  

 Throughout, I have also singled out the networked character of these institutions, and 

how that engendered corporate attitudes of sociability among Sufis along the lines of patron-

client and state-Sufi relations. Whether they were hosting visiting Indian statesmen, arguing 

against other Sufis, drafting petitions, or supplying pilgrims and a general public with room, 

board, and religious services, the Hindi tekkes were implicated in the wefts and warps of the 

broader Ottoman world. They were participants in its conduits of social communications, they 

reflected internal and globally refracted political transformations, and they provided indications 

of changing Ottoman conceptions of cultural difference and belonging. Ultimately, it was the 

involvement of Indian Sufis in these same networks that steeped them into a distinctively 

“Ottoman” fold, thereby making them supplicants, grantees, and finally, subjects of the imperial 
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state.  

 It remains a signal testament to the durability of the networks cultivated by Indian Sufis 

of the eighteenth century that, during the high noon of European imperialism, their lodges 

became the brokering sites of what Seema Alavi has referred to as the “trans-Asiatic” rivalries 

between the British Raj and its global competitors.124 At this twilight phase in their histories, the 

Hindi tekkes hosted and encouraged the political aspirations of Indian Muslims on the move from 

Kabul, Baghdad and Jerusalem, to Istanbul, and the Hijaz. They received an influx of anti-

colonial Sufi activists like the Deoband scholar originally from Sialkot, Maulana ‘Ubaidullah 

Sindhi (1872-1944). Together with students like Zafar Hasan Aybek, Sindhi published tracts 

during his stay at the Horhor Hindi lodge that outlined, with astonishing precocity, visions of a 

future “federated republic” in a decolonized South Asia.125 Other Sufis and their political 

agitations followed suit. It is a matter of record that Sheikh ‘Abdurrahman Riyaz-ud-Din Babur 

bin Riazi al-Hindi (1881-1966) – a Qadiri exile from British India who served as the last sheikh 

of both the Jerusalem and the Horhor Indian lodges – lent his active support to the Ottoman 

imperial army in the Middle Eastern theatre of World War I.126 For his efforts, Babur Efendi, as 

he came to be known, was later incarcerated and allegedly also tortured by the British in 

Armistice-era Istanbul.  

 Unsurprisingly, it was also at this stage of their history that for the first time, the British 

Empire – now patron of the Hajj pilgrimage in its own right – took sudden notice of this 

labyrinthine institutional complex.127 With the rising specter of “Pan-Islamism,” pages of learned 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
124 Seema Alavi, “‘Fugitive Mullahs and Outlawed Fanatics’: Indian Muslims in nineteenth-century trans-Asiatic 
Imperial Rivalries,” MAS 45:6 (2011), pp. 1337-382. 
125 Aybek, “Hindîler Tekkesi,” p. 96; Ayesha Jalal, Partisans of Allah, pp. 217-18. 
126 Zarcone, Sufi Pilgrims, pp. 104-107.  
127 For fine studies of the Hajj in the age of European imperialism, see Bose, Hundred Horizons, Cambridge, MA, 
2006, ch. 6; and Tagliacozzo, Longest Journey, chs. 5-8.  
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journals in London became witness to erratic mentions of its workings. Orientalists spoke of a 

“Hind-Tekkesi, a kind of convent or hospice for Mohammedans…from India”; or of the 

“existence of far reaching schemes” to attract “Indian Mohammedans towards Constantinople,” 

including the tekkes, but many “other facilities afforded to pilgrims on their passage to the holy 

places of Arabia.”128 These were the articulations of a turbulent trans-imperial climate that awoke 

in a later period.129 Yet they did not surface without precedent – they were also the products of a 

different age of imperial transitions.  
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128 A. Vambéry, “Pan-Islamism,” The Nineteenth Century and After: A Monthly Review 60 (1906), p. 548; and A. 
Vambéry, “Pan-Islamism and the Sultan of Turkey,” The Imperial and Asiatic Quarterly Review and Oriental and 
Colonial Record 23: 45-46 (1907), p. 5. 
129 Alavi, Muslim Cosmopolitanism. 
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Figure 2. Ablution fountains, “Horhor” Hindi Sufi Lodge, Aksaray, Istanbul.   
Source: Photograph by author. 
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Figure 3. Grave of Muhammad Imam Sardar (d. 1787-78), “Horhor” Hindi Sufi Lodge, Aksaray, Istanbul. 
Source: Photograph by author. 
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CHAPTER 4 
JOHN COMPANY AND THE HAJJIS 

 
Introduction 

 Two stories, crossing two distinct passages, form the lodestars that guide this chapter. 

Common to them both are the pressures of heightened conflict that attended the transition to 

colonial rule in the subcontinent. Conflict is here taken as an omnibus term, pointing to large- 

and small-scale disruptions – instabilities within elite Indian households, but also the effects of 

military-fiscal expansion – that attended the formative decades of the East India Company’s rule 

in India. The first half of our story, charted primarily through the letters of elite North Indian 

women to the Company state, concerns how the Hajj was used as “pretext” to obtain patronage 

from the colonial state in a local setting. The second half ventures further away from these first 

moorings. It steers a course through the political circumstances under which British imperial 

authorities in India, till only recently astonishingly ignorant of many of the cultural practices of 

their Indian subjects, went to acquire a working knowledge of pilgrimage from South Asia to the 

Middle East.  

Two Routes to the Early Colonial Hajj 

 Many have elaborated how South Asian religious symbolic worlds underwent change as 

colonialism took root. Driven primarily by “ethnohistorical” methods, through these works a 

consensus has also emerged. Time and again, it has been argued that the disintegration of 

traditional society quickened social conflicts at the local level. Significantly, it has also been 

suggested that such conflicts unfolded not as a consequence of British rule as such, but rather 

because they drew in colonial authorities as local cultures of adjudication, patronage, and “sacred 
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kingship” failed to stay abreast of changing political situations.1 In the end, it is also the case that 

British imperialists self-consciously styled themselves as patrons to indigenous cultures.2 In 

other instances, rich merchants took the place of Indian rulers as patrons to religious institutions 

and networks.3 And in others still, only “scorn and disgust” could confront the “dramatic cuts” 

forced by the British on different avenues of South Asian patronage, even as indigenous clients 

to the Company state siphoned government resources to finance their prestation practices.4 In 

contrast to earlier arguments which bemoaned the “hollow crown” of Indian political authority, 

wherein such acts as gift distributions were reduced to a thespian farce of the “theatre state,” 

more recent studies have consequently demonstrated that colonial rule did not so much empty 

out previous norms of patron-client bonds as it forcefully altered their meanings.5 

Patronage is thus an almost dated problem to re-invoke. Yet, as Anastasia Piliavsky has 

recently noted, its resuscitation as a scholarly problem might be key to unlocking the 

contradictory genealogies of South Asian politics – its tensions between “modernity” and 

“premodernity,” or between the rule of bureaucracy and the law and the rule sanctioned by 

favors, nepotism, and even venality.6 These contradictions were partly set into motion by 

                                                
1 Representative studies include Arjun Appadurai, Worship and Conflict under Colonial Rule: A South Indian Case 
(Cambridge, 1981); Bayly, Saints, Goddesses, and Kings; Pamela Price, Kingship and Political Practice in Colonial 
India (Cambridge, 1996); and Peabody, Hindu Kingship.  
2 P.J. Marshall, “Warren Hastings as Scholar and Patron,” in Anne Whiteman, J.S. Bromley, and P.G.M. Dickson, 
Statesmen, Scholars and Merchants: Essays in Eighteenth-Century History presented to Dame Lucy Sutherland 
(Oxford, 1973), pp. 242-62. 
3 C.A. Bayly, “Patrons and Politics in Northern India,” MAS 7:3 (1973), pp. 349-88. 
4 Robert Travers, Ideology and Empire in Eighteenth-Century India: The British in Bengal (Cambridge, 2007), pp. 
22, 75. 
5Nicholas B. Dirks, The Hollow Crown: Ethnohistory of an Indian Kingdom (Cambridge, 1987). Since its 
publication, this important work been consistently critiqued by many, but for an early example, see Sumit Guha, 
“Theatre State or Box Office State? A Note on the Political Economy of Eighteenth Century India,” IESHR 31:4 
(1994), pp. f 
6 Anastasia Piliavsky, “Introduction,” in Piliavsky, ed., Patronage as Politics in South Asia (Cambridge, 2014), pp. 
1-38. 
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colonial rule.7 Yet if by “patronizing Islam” and its followers in South Asia the British went on 

to think of its empire as the “greatest Mohammedan power” in the world, the origins of those 

relations between ruler and ruled scarcely lay in any systematic efforts undertaken by the 

colonial state to dominate Muslim beliefs and practices.8 Rather, they resulted from what have 

recently been termed the “strange,” “ambivalent” and “anxious” moments of encounter that 

conditioned British engagements with the alien cultures it ultimately came to govern.9 Revisiting 

as well that fraught topic of inquiry – “colonial knowledge” – might also clarify how early 

British rule did not ultimately proceed through a seamless drive for state intelligence (through 

the “ethnographic state,” as it has been called). For such “knowledge” was itself often the 

product of the unanticipated realities which the British encountered on the ground, realities that 

were often conditioned by the messiness of war and conflict.10  

 In this chapter, I thus elaborate on two most significant terrains through which the British 

in India came to patronize, learn about, and in the longer run, administer the Hajj pilgrimage in 

the late eighteenth and early nineteenth centuries.11 I argue that a dominant current in this history 

were conditioned by various local and global conflicts levels that compelled the Company’s 

authorities to act as patrons of Indian pilgrims. My focus lies on the British “Presidency” 

enclaves around coastal India (Bengal, Madras, and Bombay) and their relationship with the 

                                                
7 Although, as Sumit Guha among others has noted, patronage in Britain was no less key to the political rise of the 
East India Company. Crucially, his brief comparative study also stakes a marked difference between “patronage” 
and “patrominalism” within Indian polities. For instance, among the Maratha confederacies, Guha views the slow 
transition from clientilism to hereditary distributive systems as what corroded state power by the 1790s. This decline 
was further accelerated with the Marathas confronting the more complex and larger bureaucratic machinery of the 
Company-state. See Guha, “Patronage and State-Making in Early Modern Empires in India and Britain,” in 
Piliavsky, Patronage as Politics, pp. 104-122.  
8 Faisal Devji, “Islam and British Imperial Thought,” in David Motadel, ed., Islam and the European Empires 
(Oxford, 2014), pp. 256-58. 
9 Jon E. Wilson, The Domination of Strangers: Modern Governance in Eastern India, 1780-1835 (London, 2008). 
10 See Douglas Peers, “Colonial Knowledge and the Military in India, 1780-1860,” Journal of Imperial and 
Commonwealth History 33:2 (2005), pp. 157-180. 
11 For an overview of the Hajj under high colonial rule, see John Slight, “British Imperial Rule and the Hajj,” in 
Motadel, Islam and the European Empires, pp. 53-73. 
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politics of Meccan traffic from further inland (focusing primarily, but not exclusively, on the 

connections between the Company’s headquarters in Calcutta and the Gangetic delta). In the 

local setting, I suggest that early colonial “patronage” of the Hajj was, in effect, the fallout of 

low-intensity courtly frictions in Indian households, which produced a stream of requests to the 

Company and raised the Hajj as political leverage to acquire greater patron favors. Many of these 

petitions were from Indian noblewomen, and thus my study also takes a closer look at the 

question of gender and family politics in understanding these broader changes.12  

My second claim will rest on a geographically broader but analytically briefer survey of 

how Britain’s imperial conflicts in the “Age of Global War” (1750-1815) not only led to the 

Company to emerge triumphant in India as a “paramount” power, but simultaneously allowed it, 

as self-professed “strangers” to the customs of its native Muslim subjects, to learn a great deal 

about administering the Hajj itself. Moreover, I underline how this was caught up in the logic of 

the Company’s transformation, by the end of the eighteenth century, from a corporate body 

pursuing commercial interests in the Middle East and the Indian Ocean to a state jealous in its 

intentions to militarily defend its Indian territories by acquiring greater state intelligence from 

elsewhere. But first, I turn to two vignettes drawn from western and peninsular India, 

respectively. Together, they cut our first window to understanding how the violent and shaky 

beginnings of British rule in mid-eighteenth century had begun to transform the connections that 

were discussed earlier in this dissertation. Perhaps more to the point, they signal to some of the 

earliest changes that war and dislocation had brought to bear on large- and small-scale 

economies of patronage in turn-of-the-century South Asia. 

                                                
12 I draw on the many significant efforts have already been made in this direction, see inter alia, Sumit Guha, “The 
Family Feud as Political Resource in Eighteenth-Century India,” in Indrani Chatterjee, ed., Unfamiliar Relations: 
Family and History in South Asia (New Brunswick, NJ, 2004), pp. 73-95; Durba Ghosh, Sex and the Family in 
Colonial India: The Making of Empire (Cambridge, 2006); and Barbara Metcalf, “Islam and Power in Colonial 
India: The Making and Unmaking of a Muslim Princess,” American Historical Review 116:1 (2011), pp. 1-30. 



 162 

Colonial Crossings: From the Bazaar Economy and a Begum’s Letter 

Arriving in India from the Arabian Sea in the 1750s, the impact of war on the economy of 

the Hajj would have already been in sight. The Company, though, was on a high. As P.J. 

Marshall observes, land revenues from Bengal and military supremacy against the French at sea 

led to “spectacular growth in British trade throughout Asia after Plassey.”13 Along the western 

seaboard, they had also subdued Dutch commercial competition.14 In 1759, the British captured 

the Surat fortress and defeated Sidi Ahmad Khan, the Afro-Indian naval fleet (nawāra) 

subordinate to the Mughals. The rise in the prominence of the port city of Bombay moreover 

caused the sudden economic collapse of Surat. Note that the issue of transition from the old 

regime to British rule on this long coastline was once the subject of stormy and exhaustive 

debates. Time and again, the thesis of an “Anglo-Bania order” of bankers and private traders in 

Bombay, who were successfully competing against declining a class of merchants in Surat, has 

been revisited.15 To contemporaries, causal explanations for decline seemed far more abstruse. 

The Company itself looked for answers. Many times over it questioned native merchants. An 

early and protracted example of colonial information gathering, the exercise brought to the fore 

the voices of many involved in the Hajj bazaar in Jeddah. 

As early as 1763-64, the issue of decline was brought up first not in Bombay, but across 

the Indian Ocean in Mecca. The Sharif, in the face of falling revenues from the commerce with 

India, voiced his frustrations to the Company. Assuming to speak on behalf of “the inhabitants of 

Mecca and Medina and other Mahometans,” he vented over the “great trouble and uneasiness in 
                                                
13 P.J. Marshall, “Western Arms in Maritime Asia in the Early Phases of Expansion,” MAS 14:1 (1980), p. 24. 
14 Holden Furber, Bombay Presidency in the Mid-Eighteenth Century (Bombay, 1965), pp. 65-71. 
15 For a sampling, see Michelguglielmo Torri, “Surat during the Second of the Eighteenth Century: What Kind of 
Social Order? A Rejoinder to Lakshmi Subramanian,” MAS 21:4 (1987), pp. 679-710, and Lakshmi Subramanian, 
“The Eighteenth-Century Social Order in Surat: A Reply an Excursus on the Riots of 1788 and 1795,” MAS 25:2 
(1991), pp. 321-65. Embers of this debate were only recently rekindled in Jos Gommans and Jitske Kuiper, “The 
Surat Castle Revolutions: Myths of an Anglo-Bania Order and Dutch Neutrality, C. 1740-1760,” Journal of Early 
Modern History 10:4 (2006), pp. 361-89. 
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their trade and otherwise, since the government of Bender Surat devolved into the hands of the 

English.” It appears that South Asian traders in the Hijaz had prompted him to lodge the 

complaint. From Istanbul as well, the Company heard grievances “of the same kind.”16 Bombay 

responded by ordering an “examination” at Surat, though it doggedly reminded all parties that 

British traders in India never impeded the merchants from Surat in trading to the Red Sea. The 

British themselves never ventured past Jeddah. And the Indian merchant ships that did were “not 

the property of Turkish subjects but of Surat merchants living in Surat as subjects to the Mogul.” 

In the end, the result of the inquiry was a wide circulation of a translated affidavit – certified by a 

qāzī and signed by 58 Red Sea and Persian Gulf merchants, both Hindu and Muslim – providing 

testimony which exonerated the roles played by the British. In matters of seaborne trade, the 

traders implied, British ships were the natural choice for freighting their goods. Native-owned 

vessels are poor at sea, and their owners untrustworthy. Whereas the British know “the art of 

navigation,” they “seldom lose the passages,” and they “never run their ships on shore thro any 

evil intent.”17  

 The somewhat rosy picture of cohabitation painted by the Surat merchants perhaps 

reflected the final vestiges of what Sanjay Subrahmanyam termed an early modern equilibrium 

of “contained conflict” in Eurasia.18 In part as well, it reflected the irresistible forces (such as the 

global naval power of the British) that led Indian capital to be partnered with the invader.19 Yet 

this moment of symbiosis also owed to the Company’s own weaknesses. Despite several military 

advances, its administration was not yet completely secure in its standing on the west coast. 

Bogged down by debt, itself the result of war, as late as 1783-84 the governor of Bombay was 

                                                
16 APAC, IOR G/29/25, East India House to Court, 10 January 1767, fos. 22a-b. 
17 Ibid., fo. 29a, and fos. 29a-b, for the entire document.  
18 Sanjay Subrahmanyam, Explorations in Connected History: Mughals and Franks (New Delhi, 1988). 
19 Bayly, Indian Society. 
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forced to shell money out from his own pocket to meet official payments, even as the military 

capacities of the “Bombay Marine” fleet continued to grow.  Recovering quickly, however, the 

Bombay administration in 1800 found itself on surer political and economic footing.20  

When inquired into four decades later, then, the issue of the “decline” of Surat and its 

Hajj trade was radically recast. This time around, Surat’s traders argued for such factors as 

“disturbances” in the Middle East and the “decline of the Turkish Empire” – dislocations which 

they believed led to a dwindling in pilgrim numbers at the Hajj market in recent decades. Then 

there was the fact that since 1758, the British fought no less three times against the French along 

India’s coasts, leading to the loss of several merchant ships that were “never ensure[d].” Finally, 

there was the Mughal imperial retreat, and with it a culture of political patronage that was central 

to the Red Sea trade of the past. Nowhere were these effects this felt, the merchants asserted, 

than with respect to the Hajj market. Described in Chapter 1 of this study, the pilgrim “bazaar 

economy” shaped by bonds of capital, gifts, and the redistribution of wealth was evidently 

altering as British colonialism became more pronounced. Because so far as traditional imperial 

gifts to the Hijaz were concerned, the Mughal nawab in Gujarat was said to have steadily 

reduced the amounts disbursed during the Hajj season “from the year of the Castle being taken 

by the English.” And in place of explanations, he contrived various “excuses for his so 

shortening the payment of that gratuity.”21  

 It is difficult to evaluate precisely what the British made of these arguments advanced by 

Gujarat’s merchants. As strangers to the patron-client linkages that structured the Hajj trade, at 

one level they obviously misjudged its symbolic underpinnings and ritual implications. At the 

same time, the Company itself displayed a peculiar willingness to partake in regimes of 

                                                
20 Lakshmi Subramanian, Indigenous Capital and Imperial Expansion, ch. 5. 
21 APAC, IOR G/17/7, pt. 6, Remarks on the Former State of the Trade to the Gulphs, n.d., fos. 122a-27b. 
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reciprocity for the sake political expediency. So on the one hand, and by 1800 again, we find 

evidence from Bombay that the matter of commercial patronage – more specifically, the act of 

gift-giving at the Hajj market – was categorically re-construed as an issue of fiscal corruption.22 

Besides the 10% tariff on goods sold at Jeddah, the Company insisted that merchant gifts from 

India were part of the unscrupulous earnings of the Ottoman Governor’s vizier in Jeddah, who 

barred the trade of “any but such particular merchants as bribed him.”23 And yet, the colonial 

archive also teems with examples of gratuitous give-and-take between the Company state in 

South Asia and various potentates in the Middle East.24 This included the Sharif of Mecca, whose 

presents were very frequently viewed as “token” of “friendship, and regard.” 25  Such 

transmissions of “presents by sea” – as one letter to Lord Minto put it – obviously paved the way 

for new commercial links that now reached beyond the Hajj itself.26 With the realignments of 

trade that sutured colonial Calcutta and Bombay more firmly to Middle East, the bazaar 

economy was evidently losing some of its previous dependence on the pilgrimage market or to 

the moral and economic backing of Indo-Muslim rulers. Nevertheless, it did not beat a sudden 

retreat. Gifts were also being viewed as a necessary evil to advance the cause of the Company in 

the western Indian Ocean. Indeed, the British seemed to have picked up as well on the varied 

                                                
22 That logic certainly also governed the condemnation of the Meccan pilgrimage as a “drain for the surplus during 
the Mogol Empire,” as “vast sums were expended by the devotion or vanity of pilgrims.” See “Appendix to Report 
from select Committee on the Affairs of the East India Company,” in Minutes of Evidence taken Before the Select 
Committee on the Affairs of the East India Company, vol. 6, Political or Foreign (London, 1832), p. 315. 
23 Ibid., fo. 112 a. 
24 Byway of examples see the inventory of “valuable presents” conveyed by the naukhudā of the Sharif’s ship to the 
Governor-General at Fort William in NAI, Pers. Corr, TrLR vol. 10, Minto Papers, Translation through the Medium 
of the Persian language of an Arabic letter from His Highness the Shereef of Mecca, 29 Sep 1810, pp. 140-42, and 
TrLR vol. 8, Minto Papers, From Ghaulib Bunni Moosaued Shereef of Mecca, 20 Sep 1811, pp. 73-4. For the 
returned gifts, see TrLI vol. 57, To His Majesty the Shereef of Mecca, pp. 368-69; TrLI vol. 57A, To His Highness 
the Shereef of Mecca, 26 Nov 1812, pp. 675-77. Cf. the references to early colonial presents to Yemen in TrLR vol. 
10, From Sooltaun Hussun Beni Osmaun, 13 Nov 1810, p. 202; or to Muscat in TrLI vol. 54, To His Highness the 
Imaum of Muscat, 28 Nov 1809, p. 338. 
25 NAI, Pers. Corr. TrLR vol. 53, To the Shereef of Mecca, 10 Oct 1808, p. 283. 
26 NAI, Pers. Corr. TrLR Political Correspondence of the First Baron Minto, Governor-General of Fort William in 
Bengal, vol. 2, From Sooltaun Hussyn Beni Asmaun, 8 Sep 1808, p. 107. 
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nuances of gift-giving – “presents” – its limits, but also its relative worth and value with respect 

to acquiring political objectives. In 1801, Governor-General Lord Wellesley (1798-1805) 

consequently informed Bombay from Bihar that,  

It is not to be expected that any extent of presents will suffice to purchase from the Arab 
chiefs the important advantages in view. The amount of your presents should therefore be 
limited to a value consistent with the dignity of the British Government. To exceed that 
limit, would excite the degrading and probably injurious suspicion, that it is the purpose 
of the British Government to conceal by the splendor of its presents its inability to offer 
concessions of a political or commercial nature equivalent to those advantages which it is 
our object to obtain from the Arab Chiefs.27  
 

If British imperial wars in the Indian Ocean partly led to the Company to assume such 

contradictory gestures to the bazaar economy pegged to the Hajj, the Company’s military 

advances in India also made its impact felt in much more intimate spaces, as for instance within 

the royal households of Indian rulers. And one such household belonged to Tipu Sultan of 

Mysore. 

In the previous chapter, we briefly witnessed how in the final decades of the eighteenth 

century, war in South Asia and around the Indian Ocean basin motivated states such as Tipu 

Sultan’s Mysore to build diplomatic connections through Hajj routes. From the 1750s to the 

close of the second decade of the nineteenth century, fighting that culminated in the Age of 

Global War not only deepened the reach of taxation regimes to sustain the recruitment of troops 

on land, but triggered changes in maritime linkages through sea routes. Scholars have 

demonstrated that the administrative implications of “military fiscalism” or the “garrison state”28 

– and of their executive avatars, Company “military despotism” and indigenous “early modern 

                                                
27 APAC, IOR G/17/7 pt. 6, Extract Bombay Political Consultations, 17 October 1801, fo. 108b, my italics.  
28 The literature is substantial, but see C.A. Bayly, “The British Military-Fiscal State and Indigenous State 
Resistance: India 1750-1820,” in Origins of Nationality in South Asia: Patriotism and Ethical Government in the 
Making of Modern India (New Delhi, 1998), pp. 238-75, and Douglas M. Peers, “Gunpowder Empires and the 
Garrison State: Modernity, Hybridity, and the Political Economy of Colonial India, circa 1750-1860” CSSAAME 
27:2 (2007), pp. 245-58.  
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absolutism”29 – were keenly felt across Eurasian polities. War, especially on a large and vigorous 

scale, simultaneously pushed military intelligence to new heights and spaces. Starting with the 

Seven Years’ War (1754-63), when European rivalries between the British and the French 

dramatically spilled into the warm waters of the Arabian Sea and the Bay of Bengal, the likes of 

Tipu Sultan also began to flex their military muscles through disciplined and increasingly 

“westernized” armies in India. In lockstep, intelligence organs of the English East India 

Company followed the efforts of indigenous states to build armies and cross-regional alliances. 

Methods of acquiring such knowledge varied, but their scope was often remarkable.  

In peninsular India, the Company enlisted native agents such as footmen (harkāras) from 

Tipu Sultan’s moving camps, to gather how infantry and cavalry were drafted through an 

evolving military labor market and “in dayly expectation of war.”30 In the western Indian Ocean, 

in fits and starts the British tried to keep tabs on, or to intercept, Tipu’s correspondences and 

servants as they sailed to the Ottomans,31 the Persian Qajars,32 and most threateningly, to French 

Revolutionary proconsuls in Île de France (modern Mauritius) and General Bonaparte in Egypt.33 

Accretions to colonial state knowledge in India – military or otherwise – unfolded through highly 

uneven stages. The failures of the Company’s armies in various fronts in this period are to an 

extent proof of the irregular character and quality of acquired information.34 Even so, the 

ultimate impact of British surveillance may be gleaned from how native states reacted to its 

                                                
29 C.A. Bayly, “Distorted Developments: The Ottoman Empire and British India, circa 1780-1916,” CSSAAME 27:2 
(2007), pp. 336-38; Partha Chatterjee, The Black Hole of Empire: History of a Global Practice of Power (Princeton, 
2012), pp. 88-93. 
30 APAC, IOR Neg. 4211-32, Intelligence from Pondicherry, translated from Persian, 17 Feb 1790, pp. 60-61. 
31 NAI, Pers. Corr. TrLR vol. 42, Tippoo Sultaun to the Sublime Porte, 3 April 1799, pp. 275-79. 
32 NAI, Pers. Corr. TrLI vol. 45, Message Verbally Delivered by the Vakeels from Persia, 4 Jan 1800, pp. 2-4; 
Tippoo Sultaun to Rubbuh Khan, 4 Jan 1800, pp. 5-7.  
33 Minutes of the Governor-General in the Secret Department, Aug 12, 1798, in Robert Montgomery Martin, ed., 
The Despatches, Minutes & Correspondence of the Marquess Wellesley During his Administration in India 
(London, 1836, repr. New Delhi, 1984), pp. 163ff. 
34 For a discussion, see Bayly, Empire and Information, esp. ch. 3. 
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encroachments into their domains. So Despite the involvements of his own military ambassadors 

in Sufi circles and lodges abroad, at home Tipu was reportedly less accommodating towards 

Mysore’s wandering faqīrs. At best, he felt the mystics were “useless” to his sarkār. At worst, 

they were a menace to it, for they were too likely to be “employed as spies.”35   

As is well known, the Company’s army eventually triumphed against Tipu, and the 

successful siege of Srirangapatna in 1799 was an important step towards the consolidation of the 

colonial regime as it reached into the Deccan and North India from Bengal. Victory rang too 

with an “imperial” resonance in the metropole.36 In India, it was equally seen as a turning point. 

Persian reports could not mask their awe at the military might of the sardār named “Hās” – 

General George Harris – under whose command the Company and its army (Angrez bahādur bā 

fauj) attacked Tipu’s fortress.37 Tipu was killed during the fall of Srirangapatna. The remains of 

his fortress still harkened to amulets from the Hijaz meant for protection in war. Aside from his 

hand-cranked automaton of the tiger mauling a Redcoat, among the spoils taken the Company 

wrested from his palace by the Company was thus his war helmet, which had been dipped in 

water from the Zamzam Well.38 Soon after the battle, many from his family also became 

“pensioners” to the colonial state. First moved to Vellore near Madras, they were subsequently 

settled in colonial Calcutta in 1806.39 But just four years years prior to this, at the Company’s 

headquarters in Fort William, a long letter arrived from Saiyid-un-Nisa Padshah Begum, the 

now-widowed wife of Tipu Sultan.  

                                                
35 APAC, IOR Neg. 4211-32, From Alexander Read, 27 Jan 1790, p. 89. 
36 P.J. Marshall, “War in India and the British Public in the Late Eighteenth Century,” in Lawrence Freedman, Paul 
Hayes, and Robert O’Neill, eds., War, Strategy, and International Politics: Essays in Honour of Sir Michael 
Howard (Oxford, 1992), pp. 57-74. 
37 APAC, IO Islamic 2682, “Waqā’i‘-yi Imsāl, 1214 Hijrī,” fo. 16b. 
38 Hugh Kennedy, “Journey to Mecca: A History,” in Porter and Haleem, eds., Hajj, p. 74. 
39 Chatterjee, Black Hole of Empire, p. 102. 
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This letter, which first detailed how Saiyid-un-Nisa – originally of noble stock from the 

Karnatik – was taken by Tipu’s father Hyder ‘Ali to “his own Country” under the fire of war 

waged between Mysore and Arcot, also had much to say of her personal life as Tipu’s begum.40 

But the actual purpose of the letter was to petition for something more specific. “Shortly after 

our union,” she wrote, “from the fickleness of the Sultaun’s disposition he, unlike other 

noblemen, neglected to shew me the degree of attention which is due to a wife.” Ever since, “I 

formed a wish to visit Mecca”. Now, again, the time had arrived to realize that aspiration: 

Whatever respect used to be paid to my rank by the women of the muhal [mahal] has 
now ceased…I am unhappy and suffering from every species of pain and 
affliction…Since according to the Mussulman Law, a woman becomes free on the death 
of her husband, I can in no shape whatsoever be subject to the dominion of the 
descendants of my husband. The Christian religion, in particular, does not impose any 
restraint on the liberty of women...As your Lordship is born of an illustrious kind and 
liberal family, I feel assured that my endurance of this kind of distress and misery can 
never prove grateful to your Lordship. I therefore hope thro’ your favor and indulgence 
that in conformity to the Mohomedan Law and your own Religion, you will for God’s 
sake extend mercy towards me by permitting me to visit the Temple of Mecca, which is 
what I wish, and which will be the extreme of kindness on the part of your Lordship so 
that having repaired thither I may at the five hours of prayers remain occupied in making 
my supplications for your Lordship’s health, long life, and prosperity otherwise [sic] that 
your Lordship in the spirit of your usual liberality will assign a separate house at Madras 
for my residence and fix a provision for me and my dependants correspondent with our 
respective ranks.41 
 
As we shall presently see, such letters to the early colonial state from patrician would-be 

pilgrims almost always forwarded a dual proposal: to provide passage to the Hijaz, or to extend 

certain financial allowances and annuities. So at first sight if it is tempting to view them as 

consonant with petition letters from Indian pilgrims to Muslim sovereigns – many examples of 

which we came across in Chapter 3 – the fact is that the Company was at extreme odds with the 

new role it had to assume as “patron” of the Hajj from India. Even so, it was through theses 

                                                
40 For a supposedly firsthand British sketch of Saiyid-un-Nissa, described as “delicately formed” and “so regular and 
placid,” see Anonymous, Authentic Memoirs of Tippoo Sultan, ed. G.N. Dhar (London, 1799; repr. Delhi, 1979), p. 
119. 
41 NAI, Pers. Corr. TrLR vol. 48, From Syyudoo Nissa Padshah Begum, 21 July 1802, pp. 384-89.   
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paradoxical circumstances that the colonial state began its earliest and most concerted 

engagement with the politics of pilgrim movements. 

And in truth, such paradoxes lay at the heart of the political profile of the Meccan 

pilgrimage under early colonial rule. To return again to Saiyid-un-Nissa’s words – arriving in 

translation from the Persian Branch of the colonial chancellery – the newfound “dominion” 

status of the Company meant that it was often charged with the authority and responsibility of 

overseeing the pilgrimage of many Muslims. But the Company betrayed great reluctance in this 

regard, and in the event of Saiyid-un-Nissa’s letter, it decided only a few years later that Tipu’s 

family “should be made clearly to understand that the allowance is never to be increased.” On 

top of that, in 1807 Calcutta passed a resolution to the effect that “they shall not attend 

processions or other public ceremonies on the occasion of religious festivals,” and further go 

without “domestic events which are usually celebrated in a public way.”42 All this, however, 

failed to curtail the flow of request for further monetary support towards religious pursuits. That 

very year, a petition from the relatives of Tipu Sultan’s family arrived again, this time requesting 

12,000 Rupees for the funeral procession of a recently deceased relative. “According to the 

tenets of our religious faith,” it was explained, “the distribution of large sums of money on the 

days before mentioned is held to be one of the most acceptable exercises of devotion in the sight 

of God.”43 

 The changes to which the merchants of Surat’s seagoing bazaar economy and Saiyid-un-

Nissa Begum’s letter gave voice were actually constitutive of broader patterns of friction that 

marked the early passage of the colonial Hajj. To assert that British patronage of the Hajj came 

                                                
42 “Lord Minto’s Minute, dated Fort William, 19 October 1807,” in Parliamentary Papers, House of Commons and 
Command, vol. 46, East India Native Government and Princes (London, 1861), pp. 15, 19 
43 NAI, Pers. Corr. TrLR vol. 55A, From Grandmother and Widow of deceased Abdool Khalik, and from other 
Members of the late Tippoo Sultaun’s family, 10 December 1807, pp. 701-702. 
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about through instances of upheaval and conflict is not to deny the importance of other factors. 

Nevertheless, they make for significant motifs. And as I try to demonstrate below, they moreover 

offer more interesting insights into how domestic relations, native “agency,” and colonial 

knowledge all played their part in creating the foundations of the Hajj under European rule in 

South Asia. 

Patronage by Other Means: The Hajj as Political Maneuver 

Like Saiyid-un-Nissa, many other Indians came forward asking the early colonial state to 

pave their passage to Mecca. The reasons for doing so varied. Some addressed that abstract 

creature of colonial governance – the Kampanī Angrez Bahādur – as subjects would their rulers. 

Others did so as obedient employees or as “pacified” political pensioners. Still others were 

caught up in the courtly squabbles of late Mughal rule and thus sought the succor of the 

expanding colonial regime. Such entanglements began from the earliest and most tenuous phase 

of British rule in India. Though at this point, the involvement of the Company in matters of the 

Hajj was, on the whole, incidental.44 In 1769, for instance, the powerful Mughal courtier Munir-

ud-Daula, who also served as deputy or nā’ib to the nawab-vizier of Awadh, Shuja‘-ud-Daula (r. 

1753-75) and was a close associate to the Company, made his way to Calcutta, where he 

expressed a wish to go to Mecca. But this drew loud protests from the much-reduced Mughal 

Emperor Shah ‘Alam II (r. 1760-1806), under whose long reign the Mughals entered their 

sharpest period of decline, and whose permission Munir-ud-Daula had not sought before taking 

his leave from Delhi.45 In the end, Company officials were asked to intervene. To that end, it was 

                                                
44 A point that has also been made in the context of its early engagements with Hindu cultures, see P.J. Marshall, 
“Introduction,” in Marshall, ed., The British Discovery of Hinduism in the Eighteenth Century (Cambridge, 1970), 
pp. 1-44. 
45 For a recent and cogent reflection on Shah ‘Alam’s reign, see Sanjay Subrahmanyam and Muzaffar Alam, “Power 
in Prison: A Mughal Prince in Shahjahanabad, ca. 1800,” in Véronique Bouillier and Catherine Servan-Schreiber, 
eds., De l’Arabia à l’Himalaya: chemins croisés, en homage à Marc Gaborieau (Paris, 2004), pp. 303-34. 
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at first successful, reporting back to Awadh in early 1770 that Munir-ud-Daula had been 

“dissuaded from his voyage to Mecca.”46  

 Later that summer, however, Shah ‘Alam II himself sent a royal letter (shuqqa) to Fort 

William, elaborating that Munir-ud-Daula was adequately contrite in his ‘arzīs, and would 

therefore be pardoned and allowed back into the imperial fold. Yet even as Shahjahanabad-Delhi 

had now “recalled him to our presence,” the matter was far from resolved. In the emperor’s 

words, Munir-ud-Daula continued to defy “obedience till after his pilgrimage.” Once again to 

settle matters, the Mughals requested the Company to prevail on him to return to Delhi.47 It is 

unclear if Munir-ud-Daula had threatened to leave for the Hajj as political leverage, so as to 

wrest greater favors and courtly recognition from the diminished Mughal crown. What is certain 

is that despite allegations of both disloyalty and embezzlement against him, Munir-ud-Daula was 

viewed as indispensible to the weakened Mughal crown administration. Indeed, it was suggested 

that had Munir-ud-Daula left for the Hijaz, the balance of power of would surely be agitated, 

leading to an  “increase of the power of designing people whose number is considerable.”48 This 

perhaps explains why Munir-ud-Daula was eventually able to reassert his claim to Mughal 

patronage. The next year, in an audience with the emperor, his investiture was thus reconferred 

and his loyalty to the court reestablished.49 

 Though they threw their weight behind Munir-ud-Daula’s claims, in this instance the 

Company did not actively involve themselves in the dispute. Still, there are further indications 

that the pilgrimage was continued to be used as a political gambit of sorts, especially to demand 

                                                
46 NAI, Pers. Corr. AbLR vol. 3, From Nabob Shujah ul Dowlah, 1 Jan 1770, p. 154; cf. Ibid., From the same, n.d., p. 
155. 
47 NAI, Pers. Corr. TrLR sl. no. 9, From the King, 18 July 1770, p. 148. 
48 See From the King, Jan 14 1770, and To the King, Jan 26 1770, in Calendar of Persian Correspondence: Being 
Letters, Referring mainly to Affairs in Bengal, which passed between some of the Company’s Servants and Indian 
Rulers and Notables, vol. 3, 1770-1772 (Calcutta, 1919; repr. Delhi, 2013), p. 8.  
49 From Munīru’d-Daulah, Jan 11 1771, in Ibid., p. 147. 
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further rights and resources from various states, both Indian and colonial. Here, the conceit of 

intending to leave for the Hajj echoed – but did not wholly reproduce – previous imperial 

patterns of exiling elites who had fallen out of favor to the Holy Places.50 And, as in the above 

examples, household and courtly disputes within indigenous states served as catalysts in drawing 

the Company into these issues, though its penetration into native administrations also served as 

an important factor. Something like this unfolded in Awadh in the 1770s. Previously walking the 

tight line between serving as nominal vizier to the Mughal emperor and “buffer ally” to the 

Company in Bengal, Awadh under the reign of Asaf-ud-Daula (1775-97) witnessed further 

transitions in its sovereign standing in this period. British private trade and revenue demands, its 

imposition of a political resident at the Lucknow court, not to mention infighting within the 

dynasty, all had combined to produce serious change in the political landscape of Gangetic 

valley.51 Yet a decade before this powder-keg of a situation exploded in the British imperial 

context with accusations in London of the “scandalous” corruption and rapacity of the 

Company’s government, which had earlier taken callous military-punitive measures against 

Awadh, factional politics had already led to a case of the Hajj being used to leverage power at 

the regional level.52 

 In 1778, in Faizabad in Awadh Asaf-ud-Daula’s grandmother, Sadr-un-Nissa thus 

declared to the British Resident Nathaniel Middleton her “renewed intention” to perform the 

                                                
50 Pearson, Pious Passengers, ch. 5; Munis D. Faruqui, Princes of the Mughal Empire, 1504-1719 (Cambridge, 
2012), pp. xiv, 60, 226. 
51 P.J. Marshall, “Economic and Political Expansion: The Case of Oudh,” MAS 9:4 (1975), pp. 465-82; Michael 
Fisher, A Clash of Cultures: Awadh, the British and the Mughals (Riverdale, 1987), p. 41.  
52 These themes of parliamentary “scandal,” set chiefly against the background of the impeachment trial of Warren 
Hastings, have been recently revisited in Anna Clark, Scandal: The Sexual Politics of the British Constitution 
(Princeton, 2004), ch. 4, and Nicholas Dirks, The Scandal of Empire: India and the Creation of Imperial Britain 
(Cambridge, MA., 2006), ch. 1.  
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pilgrimage to Mecca (Figure 4).53 The issue, as it stood, seems to have been the fallout from an 

earlier conflict in the royal household, when to free himself of the assertive influence of his 

mother and grandmother, the new vizier had successfully moved his capital from Faizabad to 

Lucknow, and in the process relinquished a great deal of the fortunes of the two begums 

(estimated to have hovered at 20 million rupees).54 Attempts by Asaf-ud-Daula to introduce new 

patrimonial lineages centered on himself – complete with the assignment of fresh land grants – 

met with sharp resistance. Or as Sadr-un-Nissa put it to Middleton back in Faizabad, the “object” 

of her going on the Hajj had long been “in view,” but lately it took on a completely new intensity 

altogether. “Her resolution to execute it was now brought to a crisis by the hardships she suffered 

in being deprived of jagheers assigned,” wrote Middleton.55 Likewise, Asaf-ud-Daula’s mother 

informed the resident that she too was “much dissatisfied with his conduct towards her” as the 

vizier had also discontinued her source of income. For his part, Asaf-ud-Daula refused to 

compromise with the demands of the begums, declining a “compliance with the requisitions 

made” by them to have their jāgīrs reinstated. Nevertheless, the ruse of leaving for the Hajj did 

have something of an impact. Because in the event, the vizier was said to be “anxious to dissuade 

her from this undertaking.”56 

 Changing regimes of elite patronage and patrimony were thus central to the making of an 

undefined early colonial “policy” on the Hajj. Implicated chiefly as a result of its territorial 

expansion and belligerent calls for revenue from local states to finance the military, the 

Company might have initially acted as peripheral players in these processes. Eventually, though, 
                                                
53 For an elaboration of Indian courtly society’s growing entanglements and dependence on the British resident, see 
Michael Fisher, Indirect Rule in India: Residents and the Residency System, 1764-1858 (Delhi, 1991), pp. 201ff. 
The vexed issue of Asaf-ud-Daula’s grandmother’s wish to leave for Mecca would later also haunt proceedings at 
the trial of Hastings, see The History of the Trial of Warren Hastings, Esq., Late Governor-General of Bengal, 
before the High Court of Parliament in Westminister-Hall (London, 1796), p. 41.  
54 Fisher, Clash of Cultures, pp. 61-2. 
55 APAC, IOR H/MISC/141, To the Hon’ble the Court of Directors, 9 February 1778, p. 479.  
56 Ibid., pp. 480-81. 
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they appear to have picked up on lessons learnt from involvements in local politics. So like 

indigenous rulers, they went to some lengths to make certain that forms of state patronage for the 

Hajj continued abated. But also like native rulers, they wished that existing patronage bonds and 

domestic alliances within native states be left unagitated. Here, the later begums of Awadh again 

serve as good illustrations. By the time of Nawab Sa‘adat ‘Ali Khan (1798-1814), Awadh was of 

course more-or-less completely subordinated to the Company. Yet, its backing of religious 

institutions, urban infrastructure and the arts continued to sustain the prestige of the Lucknow 

court.57 Such patronage extended to religious gifts and donations sent both to the Hijaz and to 

Shi‘i pilgrimage sites abroad. Indeed, numerous “pensions” from the colonial state were later 

said to have been channeled “in perpetuity to the shrines in Turkish Arabia” – to Mecca, Medina, 

but also to Karbala and Najaf. Local sites of Hindu and Muslim pilgrimage within Awadh also 

proved crucial for acquiring state power through forms of revenue extraction and gift 

donations.58 

 But it was in this contradictory context, namely the expanding largesse of the Awadhi 

court but also its greater reliance on the colonial state, that members of Lucknow’s nobility 

turned to the Company to back the pilgrimage of its subjects by other means. In 1800, the 

consort of the next nawab-vizier, Sa‘adat ‘Ali Khan, wrote to that arch-imperialist of the early 

colonial era, Governor-General Wellesley, to profusely thank him for making arrangements for 

one Matbu‘ ‘Ali Khan to set sail for the Hajj. “And in particular,” the Bahu Begum noted with a 

flourish, “[I] who depend solely on the Company am from my heart and soul desirous [for] all 

                                                
57 Fisher, Clash of Cultures; and Abdul Halim Sharar, Lucknow: The Last Phase of an Oriental Culture, trans. E.S. 
Harcourt and Fakhir Hussain (London, 1975, repr. Delhi, 1999). 
58 William Henry Sleeman, A Journey through the Kingdom of Oude in 1849-1850; by Direction of the Right Hon. 
The Earl of Dalhousie, vol. 2 (London, 1858), p. 9. 
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my affairs to rest upon your Lordship’s favor.”59 In 1808, she once more requested through 

multiple petitions that the Company issue a highway or rāhdārī pass in the name of Agha 

Ahmad Sahib, who was set to travel from Lucknow through British Bengal to reach the “holy 

shrines” of Shi‘i pilgrimage in Iran.60 “Should he resolve to proceed by sea,” she added, “your 

Lordship will be pleased to direct the proper officers of government to provide him a passage on 

board ship [sic].”61 The governor-general happily complied, informing district magistrates in 

Bengal and Bihar to supply him with an infantry escort (barq-andāz), and adding that the similar 

provisions will be extended to the Agha if he chooses to depart from British Bombay.62 He 

further assented to remit the taxes due on “certain articles” of gifts that the begum sent through 

her wakīl to the shrine of Imam Hussain in Karbala.63 

To an extent, these examples indicate how the early colonial state in India played an 

important role (albeit from the margins) in maintaining earlier traditions of state patronage for 

pilgrims. Having said that, it is important to bear in mind that the British were deeply 

uncomfortable in extending the same courtesy to the indigenous nobility. Thus, when the widow 

of the previous nawab contemporaneously expressed her wish to go on pilgrimage to Karbala 

and Mecca, the governor-general skillfully attempted to divert Shams-un-Nissa Begum from 

pursuing her stated objective. Representative of broader attitudes, here I cite the letter at some 

length: 

I have had the honour to receive your letter. 
 The respect and regard which the British Government has always entertained 
towards you are well known to you, and have on all occasions been manifested in the 
utmost practicable degree… 

                                                
59 NAI, Pers. Corr. TrLR sl. No. 45, From the Bhow Begum, 13 February 1800, pp. 68-9. 
60 NAI, Pers. Corr. TrLR, Political Correspondence of the First Baron Minto, vol. 2, Enclosure in a letter from the 
Resident at Lucknow, 17 August 1808 pp. 87-8; From Her Highness the Bhow Begum, 17 August 1808, pp. 87-9. 
61 NAI, Ibid., From Her Highness the Bhow Begum, 2 Dec 1808, p. 238. 
62 NAI, Pers. Corr. TrLI vol. 53, To Her Highness the Bhow Begum, 11 Oct 1808, pp. 289-90. 
63 NAI, Ibid., To Her Highness the Bhow Begum, 16 Jan 1808, p. 14. 
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 Your resolution to perform a pilgrimage to the holy cities has occasioned me 
great concern, because of the dangers, difficulties and distress to which, in the execution 
of so arduous an undertaking, ladies of your high rank must necessarily be exposed. But 
although I should be happy to succeed in dissuading you from this undertaking, it is by 
no means my intention to oppose any obstacle to the accomplishment of your wishes in 
this respect. 

 
How should we make sense of this missive? Firstly, it was not a coincidence that three exactly 

decades apart, both the ruler of Awadh and the British should have assumed the same 

discouraging stance to a begum wishing to go on the Hajj. Second, the circumstances 

surrounding this particular interaction between the Company and a begum were in fact 

astonishingly similar to the ones that had transpired in the past. Shams-un-Nissa’s letter on the 

Hajj, it turns out, was at once a petition for the recovery of jāgīr assignments she was recently 

forced to disgorge. Consequently, the same letter from Lord Minto ended with a few firmly 

apologetic words – words which simultaneously underlined the limits inherent in seeking the 

Company’s “protection” in resolving local quarrels:  

With regard to the remaining object of your request, you must be sensible that the British 
Government does not possess authority to dispose of jaggeers in his Excellency the 
Vizier’s Country, nor to bestow provisions derived from the resources of his Excellency’s 
dominions.64 
 
It was not the patronizing language alone that revealed the ambivalence and tensions 

characteristic of the “patronage” of pilgrims during early colonialism. It was equally reflected in 

the actions of the Company state. After a few months of “anxious” waiting, Shams-un-Nissa was 

ultimately offered assistance to leave for the Middle East. She set to take the “overland” route 

that summer, departing with her retinue on 20 Rabī‘-ul-Auwal 1223 H./16 May 1808.65 It is 

unclear if the Company called the begum’s bluff.  

                                                
64 NAI, Ibid., To Shums oo Nissa Begum, Widow of the late Nabob, 18 Jan 1808, pp. 40-41. 
65 NAI, Pers. Corr., TrLR, Political Correspondence of the First Baron Minto, vol. 1, From Her Highness Shums oo 
Nissa Begum, 6 Mar 1808, p. 93; From Her Highness Shums oo Nissa Begum, 11 Apr 1808, p. 135. 



 178 

A difficulty of reconstructing the political history of the Hajj from the first half-century 

of Company rule lies in its invisibility. By this, I mean the “tacit” manner in which the British in 

India became patrons to pilgrim movements, themselves often born of labyrinthine conflicts 

involving states, households, and even the military. Seen as such, these records of the Hajj 

between 1760 and 1810 opens itself up to numerous interpretations. But common to them all 

were, (1) A tendency to gain purchase in the records in moments of conflict, and frequently as a 

point of strategy for elite actors to broker further prestige, wealth, or power;66 and (2) An evident 

departure in some respects from earlier patterns of state support of pilgrims, with the British at 

this stage believing that while “interference” in religious matters was not a state prerogative, by 

necessity they nevertheless had to “administer” the Hajj in order to mitigate further instabilities. 

All of this made the early modern colonial pilgrimage somewhat distant from what it became 

under the later Raj, when few British authorities questioned direct governmental oversight of the 

pilgrimage.67 Caught between “protection and subordination,” a dynamic of rule present in other 

Indian settings of devotion,68 early colonial politicking and indirect rule in North India in the late 

eighteenth and early nineteenth centuries thus made the Company an inevitable if unlikely choice 

as patron of the Hajj.  

Significantly, many of those who raised the issue of leaving the Hajj to the Company also 

happened to be women. To summarize the colonial opinion, despite their patrician status the 

colonial state and Indian rulers alike conceived women’s immobility as necessary to preserve 

royal domestic spaces. As patrons within their own domains, they were in many respects crucial 

                                                
66 In a parallel, non-elite context, Susan Bayly has spoken of a social phenomenon prevailing among Indian 
Christians in South India, wherein individual devotional affiliations and religious obligations were used in 
“endlessly flexible gambits” to “wring new tokens of validation and endorsement,” Bayly, Saints, Goddesses and 
King, p. 424.  
67 For a summary on the place of native “religion” in British imperial thought, see Thomas R. Metcalf, Ideologies of 
the Raj (Cambridge, 1995), pp. 10-15. 
68 Appadurai, Worship and Conflict, p. 148. 
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to certain administrative functions. In Awadh, for example, other incumbent rulers repeatedly 

attempted to frustrate their plans to leave as pilgrims. Particularly stringent controls were 

exercised if a begum happened to be a beneficiary of the British.69 It might be thought onerous to 

argue for female “agency” in these instances. Yet as Durba Ghosh has pointed out, the value of 

an agentive history of women under colonialism has much relevance if invoked as an analytical 

term in the “limited” sense, by recalling that much of their workings were not ultimately 

ungoverned by the “knowledge regime” of the archive.70 To this end, when they repeatedly 

asserted their intention to become pilgrims as a political maneuver, and when their signatures left 

the zanāna to enter Company’s letter-books, beseeching the “compassion” or the “generosity” of 

the state did not merely reflect the status of passive subjects. Instead, such letters often displayed 

a remarkable and canny sensibility of the begums to negotiate household disputes, arrogate 

influence, and outflank their rivals. To paraphrase Ann Stoler, through their hidden agendas, Hajj 

petitions from Indian women were constantly disturbing the capacity of colonial administration 

to rule through its documentary regimes, because they were constantly “changing something into 

something else.”71 They thus require to be read accordingly.  

One such petition arrived at Calcutta in 1811. It was written by a begum of the 

diminutive Indo-Afghan state of Rampur, established in 1774-5 from the detritus of the 

Rohilkhand territories that collapsed under the allied military assaults of the British and Awadhi 

regimes.72 In her long letter, Aziz-un-Nissa, wife-consort to Nawab Ghulam Muhammad Khan, 

provided a detailed account of both her recent years spent under the Company’s “protection” and 

                                                
69 K.S. Santha, Begums of Awadh (Varanasi, 1980), pp. 270-71, 290. 
70 Durba Ghosh, Sex and the Family in Colonial India, p. 22. 
71 Ann Laura Stoler, Along the Archival Grain: Epistemic Anxieties and Colonial Commonsense (Princeton, 2009), 
p. 52. 
72 For the background to the formation of the Rampur state, see Jos J.L. Gommons, The Rise of the Indo-Afghan 
Empires, c. 1710-1780 (Leiden, 1995), pp. 177-180. 
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of her recent “anxieties” as an actor in local politics. An exemplary case of how intense local-

level factionalisms, together with the demand for greater patron support from the Company, both 

combined to the making of a colonial ‘arzī for the Hajj, Aziz-un-Nissa’s story went like this.  

The begum had lately taken up residence first in Lucknow and then in Benares following 

violent disagreements with her husband, the nawab. Aided by numerous British officials, and 

funded by the Company, for a moment she felt a little less “helpless” in the face of continued 

threats from her husband. So although the previous nawab had even tried to keep her in Rampur 

by assuring her comfort and safety, she did not heed his words, and chose instead to seek the 

asylum of the Honorable Company, and the “perfection of the rules and regulations of the British 

Government.” Yet she recently received word through different sources – primarily from her 

scribe but also from the astral forecasts of “evil stars” – that the Company has ordered the 

suspension her stipend, which grossed at four thousand rupees per fiscal year. As disbelief gave 

way to resignation, the Hajj beckoned. “It will be better for me therefore in the event of my not 

experiencing the kindness and favor of Government, to avail myself of an opportunity of 

proceeding by a ship on a pilgrimage to Mecca, and to support myself on that little which is the 

capital stock of resignation to the will of God.” She ended with more ringing references to her 

vulnerability: “let not my letter ever be forgotten, and let me not be disgraced and degraded, in 

the eyes of my equals in Hindoostan.”73 

 In many ways, by turning the issue of the “rank” and “status” of women on its head, 

pilgrim petitions and letters to the Company often spoke with the “forked tongue” which 

postcolonial scholarship has routinely attributed to colonial, not indigenous, discursive 

                                                
73 NAI, Pers. Corr. TrLR, Political Correspondence of the First Baron Minto, vol. 7, Translation of an Arzee from 
Uzeez oon Nissa Begum, wife of the Nabob Ghoollaum Mohummud Khaun, 7 May 1811, pp. 184-87. 
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practices.74  It might further be added that the motif of feminine helplessness – broached again 

and again – could ultimately have been a rhetorical device in itself, not unlike the stated 

intentions of the Hajj. Their recurrences across time and space make such an interpretation 

plausible. In pilgrimage petitions, the begums prevailed upon the gendered prejudices of the 

colonial state to achieve their “real” aims, namely to press for more state sponsorship, without 

which their domestic standing might have altered for the worse. After all, by this stage the 

colonial bureaucracy had assumed that Muslim social norms took a dim view of noblewomen 

going on the Hajj. Despite a long tradition of Mughal noblewomen leaving for Mecca and 

Medina, The East India Vade-Mecum informed readers that Muslim “ladies of rank” in India 

only performed Hajj by proxy, and only after their deaths. This was further contrasted to the 

circumstances of subaltern pilgrims of either sex, who in the absence of propriety or solvency, 

assumed the guise of panhandling “faqueerens” to traverse the road to Mecca.75 Indeed, stories of 

the miraculous pilgrimage crossings of faqīrs would eventually become rife in British garrisons 

in India.76  

 That spiraling conflicts within Indian kingdoms drastically shifted the grounds on which 

royal women negotiated their social standings finds resonances from elsewhere in South Asia. As 

Pamela Price has convincingly shown, elite female litigants in southern India turned in growing 

numbers in this period to British courts administering the newfangled colonial “Hindu Law.” 

                                                
74 See for example Homi Bhabha, “Of Mimicry and Man: The Ambivalence of Colonial Discourse,” in Frederick 
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Taking their grievances to British authorities to resolve succession struggles but also to work out 

their caste standings, their perceived duplicitousness and inclinations to perjury nevertheless 

induced a prevailing colonial opinion of royal women as “ignorant intriguers.”77 In the absence 

of further evidence, it makes for a challenging historical task to grasp what the British actually 

made of the Hajj petitions that were written by the begums of Indo-Muslim states, letters that 

almost unfailingly hummed with offhand references to changes in the orders of patronage, loss of 

rank, and the outbreak of domestic disturbances. But on the flip side, we may note that 

contemporary vernacular literature from North India implied that in the event of undertaking the 

Hajj, patriarchal absence in the household was often viewed as what troubled the circumstances 

of domestic harmony.  

 This at any rate is hinted at in a Hindustani versified tale, the Dāstān-i Rangīn (Colorful 

Fable), written by a poet from Delhi Sa‘adat Yar Khan “Rangin” (1756-1827).78 The story of the 

poem is plotted around the comic figure of a tājir (merchant) resident in Gujarat. Said to have 

been skilled in the mercantile arts (fann-i saudāgarī), Agha ‘Aziz Tabari was also “famous 

across the regions of Hind” for his worldly wealth (dunyā kā māl). Equally, the story went, he 

was an observant Muslim, and kept consistently busy with his pious pursuits.79 Inevitably, thus, 

when the time arrived for him to perform the Hajj, he was forced to momentarily sever ties with 

his business clients (all “big men,” bare logon); with the Sufis with whom he regularly 

patronized; and most crucially, with his family. These disruptions could not be helped. 

Pilgrimage, after all, was an obligation (farz) on all conscious beings. So as Agha ‘Aziz made 

plans to leave Gujarat, he also prepared to leave behind an unmarried daughter, his betī, at home. 

                                                
77 Price, Kingship and Political Practice, p. 65. 
78 For a biography, see Hasan Arzu, Sa‘ādat Yār Khān: Hayāt wa Nigārishāt (Maunath Bhanjan, Uttar Pradesh, 
1984). 
79 APAC, MSS Urdu 94, Sa‘adat Yar Khan “Rangin,” “Dāstān-i Rangīn,” fos. 6a-b. 
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Suggestive perhaps of how pilgrimage might have been seen as a source of domestic 

consternations beyond the royal zanāna, the daughter of Agha ‘Aziz here fell to pleading with 

her father to not leave for the Hijaz. Falling on deaf ears, her protests merely provoked a rash of 

irritated words from the pious Agha. “Don’t bring any tumult to my plans!” he cried. “Don’t 

cause me trouble and inconveniences!” – mat karo tum harj mere kām main, mat khalal dālo 

mere ārām main.80 

 Besides the opinions of Indian noblemen, it might therefore be that British authorities 

picked up the practice of looking askance at women undertaking pilgrimage from the general 

anxieties to which the Dāstān-i Rangīn gave voice. Nevertheless, it should be emphasized that 

besides women, other beneficiaries of Company also came forth to seek the helping hand of the 

colonial regime in matters of Hajj patronage. That so many begums wrote pilgrim petitions does 

nevertheless make the subject of gender a significant one. In 1815, for instance, the paternal aunt 

of the Nawab of Arcot, Sultan-un-Nissa Begum also applied for the Company’s assistance to 

reach the Red Sea with her son.81 Still, sixteen years later, the nā’ib-i mukhtār (deputy minister) 

of the nawab himself requested a remission of 6,1444 Rupees and 4 annas on state revenues for 

“charitable expenses” to Mecca. “This is not objected to,” the Company noted.82 Contentious 

politics at the local level, or unusual instances of violence, brigandage, and the forfeiture of 

property and wealth, continued however to play their part in shaping requisitions to the colonial 

state for providing support to pilgrims. So much so, that these defining elements were equally 
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present in cases of British sponsorship extended to individuals falling outside of the ranks of 

nobility.   

 This occurred when early in 1806, a Persian Hajji by the name of Muhammad Muhsin 

turned up in Calcutta. The Hajji had come bearing various letters of introduction from the 

Mughal court and also from regional kings.83 It emerged that he had also met a disaster on the 

course of his meanderings around the Gangetic belt. Moving west from Jahangirabad to Delhi, 

that too under the protection of armed guards and cavalry provided by the local raja of 

Anupshahr, Muhammad Musin was unlucky enough to have only travelled only a distance of one 

and half kos (three miles) when his guards became his robbers. Looted of several thousand 

rupees in cash and goods – “besides consecrated offerings for Mecca, Medina, and Kerbela” – 

Muhsin was not even spared his cargo of food, clothes and utensils.84 So when he reached Delhi, 

he had already suffered some hardship. And as several appeals on his behalf to the Anupshahr 

Raja from both regional Company servants and the Mughals failed to bring about suitable 

compensation for loss, Muhammad Muhsin implored Fort William directly to make the 

arrangements for his outbound journey. In Calcutta, though, he was obliged “to remain there in a 

state of extreme distress awaiting an opportunity to proceed to Mecca.”85  

 The “case” of Hajji Muhammad Muhsin, as the language of the colonial state delineated 

the issue, does not simply testify to stories of disruption and redress that accompanied letters to 

the colonial state. It was also a testament to the mounting power and reach of the Company in 

matters of the Hajj from India. “Pushed” often by feuding and violence, would-be pilgrims were 

also “pulled” to the British Presidencies to seek reparations from the colonial regime. And where 

the begums had earlier gone, many others followed, making the Company state an attractive 
                                                
83 NAI, Pers. Corr., TrLR sl. no. 51, pt. 1, From His Majesty Shah Allum, 9 Jan 1806, pp. 33-4.  
84 NAI, Ibid., Statement of the case of Hajee Muhummud Moohsin Kurbulaee Mazinduranee, 9 Jan 1806, pp. 27-9. 
85 NAI, Ibid., Translation of the Statement of Haujee Mohummud Mohsin Kurbalee’s case, 9 Jan 1806, pp. 35-6. 
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source for many to seek reparations or pilgrim passage in periods of internal crisis This attraction 

also cut a wide geographical scope, at times venturing beyond India. Thus, another “case” was 

when “two ill-fated brothers,” Muhammad Ja‘far Afshar and Asadullah Afshar, sought out the 

“the shadow of the English gentlemen, who are deservedly the rulers of Hindoostan.” Nephews 

to the late Iranian warlord Nadir Shah, they might have moved to India or British Bengal as early 

as the 1790s, as Qajar military rise in Iran eliminated the Afsharid dynasty. If the Company 

could not accommodate the requests of the exiled brothers for continued favor, they wrote, it 

could still “furnish us with the adequate means of prosecuting our pilgrimage to the Holy 

Shrines, where we propose to spend the remainder of our lives.”86   

 Interestingly, stories of the cunning native pilgrim, assuming the guise of “holy men” to 

further their pecuniary interests were also in steady circulation as the British moved between the 

territories of Company and Indian states. These stories were moreover often connected to the 

effects of British military adventures in local arenas. In 1824, Reginald Heber, an Anglican 

bishop in Calcutta, was travelling through the Doab when he came across a “good specimen of a 

travelled worldly Mussulman.” Having been to Mecca and Medina as a pilgrim, the man 

affiliated with a local mosque had also toured Jerusalem, Bethlehem, Mount Sinai, and Cairo. 

When asked, on the other hand, on how he was able to undertake his travels, the explanation 

offered only impressed the British clergymen with the dishonest circumstances under the journey 

was undertaken. Evidently, a local Muslim soldier, who was discharged from military service 

after the “late pacification of India” under Governor-General Rawdon-Hastings (1813-23), had 

subsequently sought out salaried service from the higher offices of the nawab-vizier after being 

                                                
86 NAI, Pers. Corr, TrLr sl. No. 54, pt. 1, Translation of an Arzee from Mohummud Jaafer Afshar and Assud Oolah, 
descendants of Nadir Shah, 26 Jan 1807, pp. 167-68. 
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unemployed.87 There, he was instead advised to “turn saint,” and fleece gullible disciples through 

religious chicanery. His objections (“How so!”) met with an apparently convincing comeback: 

the ex-soldier’s beard was “saintly” enough, and in a few more weeks would allow him to attract 

him disciples as a man of “learning and holiness.”  And accordingly,  

He did so, – put on a coarse raiment and a sad exterior, preached up pilgrimage to Mecca, 
declared himself ready to conduct a caravan thither, and soon people enough, among 
whom our guest [the “worldly” Muslim] was one, to follow him and subscribe their 
money for this holy undertaking. The profits, however, he made during the voyage, and 
by a dustoory (Pers., dastūrī; loosely, endowment) on all the alms either given received 
by the party, were so considerable, that on his return some of his confidential disciples 
had a quarrel with him for a more equal distribution of booty, and scandal arose, which 
compelled the saint to go and make disciples elsewhere.88 
 

It was not just patrician Indians, therefore, who lost some of their sources of income as a result of 

the military-fiscal expansion of the East India Company. But once more, the above example 

demonstrates that the Meccan pilgrimage had somehow become a key alternative in seeking 

forms of monetary recompense, through “duplicitous” means or otherwise. Heber’s pilgrim 

informant ultimately defended the actions and character of the soldier-turned-saint. The bishop 

was not totally persuaded, however, and his own opinions on the matter perhaps disclosed the 

wider beliefs held by the British on the issue of the underhanded intentions of Meccan pilgrims. 

“I suspect,” Heber brooded, “our visitor may been, on this occasion, not one of the geese, but the 

foxes.”89  

 To the above cases, one can add numerous other examples. What I have offered here is 

not an exhaustive account, but rather an outline depiction of a salient and emergent regime of 

pilgrim politics under early colonial rule. This regime, in turn, was simultaneously reflective of a 

                                                
87 For the classic account of the demilitarization of armed groups under the British Raj, see Dirk H.A. Kolff, Naukar, 
Rajput and Sepoy: The Ethnohistory of the Military Labour Market in Hindustan, 1450-1850 (Cambridge, 1990), 
pp. 157 et seq. 
88 Reginald Heber, Narrative of a Journey through the Upper Provinces of India, from Calcutta to Bombay, 1824-
1825 (With Notes upon Ceylon), vol. 1 (Philadelphia, 1928), pp. 296-97. 
89 Ibid. 



 187 

ramifying colonial power and native exercises of agency under social and political pressures, 

even though recent studies of colonial petitions have largely emphasized only the former 

dimensions of this dialectic.90 It cannot be said that petitions for the Hajj were always forwarded 

in an acquisitive spirit of gaining greater favors from the colonial state. Still, when other reasons 

were submitted, they hewed closely to the logics described here, brimming with allusions to 

changes in the orders of patronage. This is evident, from instance, from two separate from 

Nawab Nasirullah Khan of Bareilly, who in 1809 successfully sought out the “permission” of the 

Company to leave for Mecca. The reasons cited were his failing health, for which the pilgrim 

journey was deemed sufficient convalescence.91 Prior to his departure however, he took care to 

report back at length of his wish to settle all stipendiary payments that were owed to the family 

of Ghulam Muhammad, which lay in arrears from the treasury at Banaras.92  

 Before I conclude this section, let me also reemphasize that the Company did not 

“discover” Muslim cultures of pilgrimage purely through the letters that poured into Fort 

William. In piecemeal fashion, greater colonial knowledge of the Hajj from India grew out of a 

wish to militarily defend British Indian territories against other powers – primarily, the French. 

That topic constitutes the subject of the next segment of this chapter. Within South Asia, 

however, it was exactly this paper trail that made up one of the most important and substantial 

body of early “colonial information” on the religious peregrinations of Indians, whether Muslim 

or Hindu, or in regional or trans-regional contexts. It was by responding to such letters that the 

Company granted the enormous traveling retinues of Maratha rajas their passports (dastaks) to 

                                                
90 Raman, Document Raj. 
91 NAI, Pers. Corr., TrLR, Political Correspondence of the First Baron Minto, vol. 3, From Nusser Oolla Khaun, 30 
Jan 1809, pp. 54-5. 
92 NAI, Ibid., From Nusser Oolla Khaun, 10 Feb 1809, pp. 68-9. This was perhaps a reference the same stipendiary 
amount that was later brought up to the Company by Ghulam Muhammad’s estranged wife, see note 63 above.  
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move freely from Gwalior to the pilgrimage city of Gaya in British Bihar.93 It was also by 

responding to these petitions that British supplied bearers to the Maratha Raja’s servants as they 

toured holy sites of Benares and Allahabad.94 And, finally, it was through such letters that it 

frequently acceded to suspend the controversial “pilgrim tax” levied on sacred journeys to the 

celebrated Jagannath Temple by the Bay of Bengal.95  

 Nevertheless, even in these deeply localized and immersive circumstances, the issue of 

and further demands for patronage were never far off. By the same token, the role of Company in 

maintaining local rights of status and service continued to reverberate as a motif. Briefly, 

consider here the case of hugely important destination for Hindu pilgrimage journeys (tīrtha-

yātrās) – the Jagannath temple in Puri, Orissa. Before the British assumed direct administration 

of that old religious institution in 1804, the prestation order known as the “Hindu jajmānī 

system” was fundamental to how the temple organized its hierarchical regimes of redistribution 

among warrior and service castes.96 Many of the “gifts” received from patrons (jajmāns) by 

temple functionaries were in turn extracted as levies from transient pilgrims.97 In the colonial 

setting, on the other hand, these delicate relationships became extremely strained as the British 

denied the Raja of Khurda his privilege to collect the pilgrimage taxes, even as they conceded to 

his rights to obtain other gift offerings such as the nazr. Ultimately, this led to exacerbated 

                                                
93 NAI, Pers. Corr., TrLR, Political Correspondence of the First Baron Minto, vol. 2, A Dustuck granted by Mr. 
Mercer with Dowlut Row Sindia of Hurreekishoo, 26 Dec 1808, pp. 296-97. In the event, Maharaja Daulat Rao 
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94 NAI, Pers. Corr., TrLR, sl. no. 54, pt. 1, Memorandum by Bhegunt Row delivered by Kishen Row, 26 Jan 1807, p. 
174-5; cf. From Rajah Nyne Sing, Rajah of Purichilgurh, 2 Feb 1807, pp. 177-8.  
95 NAI, Pers. Corr., TrLR, sl. no. 53A, Application from Janee Dya Shukur, Vakeel of the Rajah of Bhuolpore, 9 Dec 
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96 For jajmānī relations within pilgrim economies, see Surinder Mohan Bhardwaj, Hindu Places of Pilgrimage in 
India: A Study in Cultural Geography (Berkeley and Los Angeles, 1973), pp. 207-209, and Jonathan Parry, Death in 
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conditions not only for incoming pilgrims (droves of whom were forced to wait under trying 

circumstances at taxation checkpoints), but also for the temple’s Brahman priests (who became 

embroiled in the violence that ensued when the raja took armed measures to reassert his 

superordinate position).98  

 And as it was with local Hindu temples, so it was with local Muslim shrines of 

pilgrimage. Ultimately, even in the absence of overt political tensions, the fact is that it was 

through the processes described above that the Company came to be seen as the most able but 

still largely unwilling patron of the pilgrimage practices of Indian subjects. The passage it took 

from disinterest to sponsorship of Indian religious practices was beset with internal 

contradictions and conflicts.99 Still, it was these processes that ultimately “contributed to give 

stability to its power” among “all ranks of Mussulmans” in South Asia. This, in any event, was 

how the chief royal patron to the Shi‘i pilgrimage site (imāmbāra) of Husaini Dalan in Bengal, 

the Nawab of Dhaka put it in 1807, when he sought out a sum of 3,000 Rupees towards 

reconstructing the site.100 An “ancient servant” of the Company, the Nawab subsequently added a 

few telling words that exemplify the manner in which the British authority became the ultimately 

bastion of religious patronage in India:  

It is universally acknowledged that the principal rites and ceremonies of the 
Mohummuddun religion are conducted with the most perfect security and good order, in 
consequence of the attention to its concerns, and the mild spirit of toleration manifested 
by the British Government, which thereby affords the most convincing proofs of the 
justice, equity and liberal principles of policy, which distinguish the administration of its 
affairs.101 

 
 C.A. Bayly had once distinguished between two forms of political patronage in colonial 

India. One was geared towards the maximization of the client’s profits, whereas the other was 
                                                
98 Prabhat Mukherjee, Pilgrim Tax and Temple Scandals: A Critical Study of the Important Jagannath Temple 
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99 Compare Wilson, Domination of Strangers, pp. 22-8. 
100 NAI, Pers. Corr. TrLR sl. no. 54, pt. 1, From Nusserut Jung, Nabob of Dacca, 6 July 1807, pp. 25-7. 
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couched in moral and religious values.102 In the above I have sought to offer a picture of how 

these two terrains often intersected in strange but interesting ways, and of how localized conflicts 

gave way to circumstances that cut through these two conceptual domains. The “colonial Hajj” 

hardly emerged from the Company readily assuming the figure of religious patron as local 

powers became disenfranchised. That act of imperial dovetailing was fraught with tensions and 

uneasy encounters. As well, one has to account for how fact that colonial knowledge of the Hajj 

was, to begin with, extremely limited. How the British imperial state came “know the Hajj,” 

especially through the exigencies of yet another sort of conflict – war – thus constitutes the 

analytical backbone of the remainder of this study.  

Trade to Politics: The British between the Ganges and the Nile 

“It seems very strange that, considering the immense 
empire which belongs to Britain in the East Indies, the 
Company and their Servants should be, to a man, so 
perfectly ignorant of the Red Sea and the ports in it.” 

    James Bruce, c. 1770.103 
 

  Till the end of the period in question, precisely what the British in India knew of the Hajj 

from India amounted to much-dispersed information gleamed through the Company’s 

commercial interests with the Red Sea. From the mid-eighteenth century, tortuous efforts of a 

group of British traders to forge commercial links with the Red Sea reached a certain high 

watermark in the 1770s, when with the direct support of Warren Hastings, a minor joint-stock 

company named the “Suez Adventure” was set up in Calcutta.104 It was hastily liquidated. It is 

clear that while Hastings had certain grand ambitions for it, he also blamed the factional politics 

within Company for the abortive venture, though in Calcutta itself these ventures enjoyed wide 

                                                
102 Bayly, “Patrons and Politics,” pp. 367-68.  
103 James Bruce, Travels through Parts of Africa, Syria, Egypt and Arabia into Abyssinia (Edinburgh, 1799), quoted 
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support.105 “It failed,” Hastings later reflected, “because the Court of Directors were in the habit 

of reprobating every measure that they could ascribe to me.”106 It was the great Scottish explorer 

James Bruce, who first travelled to Asia and Africa as a “free trader” under the East India 

Company, who initially negotiated the terms of the treaty that allowed for the corporate 

beginnings of the Suez Adventure.107 Despite spending much time with British traders in Jeddah, 

and even with the view to disabuse the Company of its “ignorance,” Bruce ultimately understood 

the importance of Ka‘ba – “Becca,” in his words – chiefly in terms of its oceanic trade. “The 

great veneration the neighbouring nations paid to this tower and idol,” he wrote, “suggested the 

very natural thought of making the temple the market for the trade from Africa and India.” The 

Prophet Muhammad did exactly that, renaming “Becca” to “Mecca,” under which designation “it 

has continued as the centre or great mart of the India trade to this day.”108 

   The early commercial excursions from India to the Middle East were on the whole 

unsuccessful, though they did prompt one British trader stationed by the Company in Cairo to 

memorably exult: “We composed our bowl of the Ganges, the Thames, and the Nile, and from 

the top of the Pyramid drank prosperity to England!”109 Yet the failures in trading ventures were 

in equal parts due to a lack of British experiences in the Red Sea and to early opposition from 

both the Ottomans and the sharif of Mecca against the Company’s ships venturing north of 

                                                
105 The Governor-General’s archrival and Supreme Councilor in Bengal (1774-80), Phillip Francis thus argued in 
1776 that “upon the whole, the projected trade to Suez, should appear to be attended with advantage.” Despite his 
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IOR/G/17/5, pt. 5, Extract Bengal Public Consultations, fos. 22a , 35b, and fos. 21a-36b,  for his entire minute on the 
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4. 
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Jeddah to Suez. In the wake of this opposition, the Porte even chastised “those who approve the 

coming of the Franks to Suez!” Further, word of British territorial conquests in Bengal had 

already come as a warning of European imperialism in distant Istanbul. “Keep before your eyes 

the example of India,” the letter thus warned Mamluk authorities in Egypt, who had at this point 

begun to slip out from under Ottoman oversight.110 So in the end, and as David Kimche pointed 

out in a valuable but brief study, it was the epochal invasion of Egypt by Napoleon that 

ultimately changed the oblivious attitude assumed of the Company towards political affairs in the 

Middle East.111 It moreover led to what the British dubbed a “defensive alliance” between the 

British and the Ottomans.112  

  Since Kimche, several other scholars – notable among them the conservative Anglo-

Canadian historian Edward Ingram – have stepped in to examine how British strategies of 

defending Indian territories from the French anticipated the Great Game of imperial rivalries that 

would be played out throughout nineteenth-century Asia113 Many have also sought in this 

conjuncture the making of cross-cultural “cosmopolitan” links between European empires and 

Asia.114 Yet these expanding links also had the effect of producing a more concerted if still-

unarticulated “policy” on the Hajj from India itself. Because as the British colonial state prepared 

for the threat of a French attack on its South Asian territories, it also attempted to circumvent the 

all-sea route around the Cape to forge direct “overland” routes for more rapid courier avenues to 
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Europe. In the process, it managed to acquire information on the pilgrimage itself. This 

ultimately created the foundations to the “modern” Hajj before the age of sail gave way to steam 

in the Indian Ocean in the 1830s. My study thus concludes with a brief survey of those early 

years of European domination of the Indo-Hijaz pilgrimage circuit.  

Founding New Routes, Knowing the Hajj 

  Certainly, English interests in the Hajj had their origins in a much earlier period. Some 

three centuries before Richard Burton captivated a Victorian audience with (partially 

embellished) accounts of his travels as a Hajji, there were other European pilgrims still.115 They 

included the Italian Lewis Bartema, whose account of the Hajj appeared in translation in London 

in 1555. Then there was the Exeter native, Joseph Pitts. Enslaved, converted, and subsequently 

freed, his absorbing Hajj narrative appeared in print in 1705.116 But it was in the incipient years 

of European imperial domination that the most celebrated accounts of incognito Hajjis began to 

appear. These pilgrims included the likes of “‘Ali Bey al-‘Abbasi” or Domingo Badiya y 

Leyblich – a Spanish noble from Barcelona at times suspected of being crypto-Jew – who 

personally had his account translated into English in 1816. In turn, his narrative was superseded 

by the Swiss explorer and “Prince of Arabian Travellers,” Johann Ludwig Burckhardt (or John 

Lewis Burckhardt), who between 1819 and 1831 published several books in English on his 

wanderings as a Hajji.117 Taken together, these accounts were certainly informative on many 

specifics of the pilgrimage. Yet insofar as the Company-state in India was concerned, it was the 

threat and realities of war that prompted the first decisive attempt to assemble state intelligence 

on the pilgrimage.  
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  Such scrambles for state knowledge spiked particularly during the Seven Years’ War, the 

crisis of the Wahhabis advances in the Hijaz in the early nineteenth century, and most vitally, 

between 1798 and 1802 during the French Occupation of Egypt.118 Coinciding with the founding 

of the Suez Adventure, as early as 1777 a military officer and captain in the Madras army 

reconnoitered the potentialities of new paths for communications between India and Europe 

(Figure 5). Primarily, James Capper suggested, his was an effort to help the Company mitigate 

French imperial designs on South Asia. “During the late war,” he lamented, “we frequently in 

India had no intelligence from England for eight or nine months.”119 And while Capper relied 

extensively on received accounts, his own overland travels from London to Madras did bring to 

the fore some information on the pilgrimage, even as they faltered on the specifics. Like many 

other British estimates, Cappers’ too misread the calendrical context of the Hajj. Without 

reference to lunar cycles, which pushed the Hajj back by several weeks every year if calculated 

through Gregorian measures, Capper thus argued that the Hajj fell between the months of 

November, December, and January.120 “ 

  If his practical advice to fellow European travelers were well meaning, they were then 

also highly peculiar. Don’t wear green, Capper warned, because Hajj pilgrims exalt that color. 

Don’t wear red either, because that was the color favored by the Prophet. Notwithstanding the 

odd nature of these opinions, in other respects Capper clearly got matters right, and anticipated 

the endeavors of future Europeans who ventured forth as pilgrims into the Holy Places. “In all 

Arabian and Turkish countries,” Capper wrote, “especially in those near the city of Mecca, to 

avoid the insults of lower class of people, an European should allow his beard and whiskers to 

                                                
118 Ingram, In Defence of British India, pp. 20-43;J.B. Kelly, Britain and the Persian Gulf, 1795-1880 (Oxford, 
1968), pp. 53-74.  
119 James Copper, Observations on the Passage to India through Egypt (London, 1782, repr. 1785), n.p., 
frontispiece.  
120 Ibid., p. xiv. 



 195 

grow, and always wear an Eastern dress.”121 Furthermore, gentlemen servants of the East India 

Company can certainly ride on horses in the Red Sea region on account of their status, but other 

Christians would have to make do with a “jack ass.”122 In the end, we might argue that whereas 

Capper certainly had some important insights to share, the Company’s ultimate disinterest in the 

subject of the Hajj meant that these early efforts at intelligence gathering produced mixed results 

with respect to accuracy. On the one hand, these attempts yielded valuable information on trade 

winds and travel routes. On the other, they continued to betray much unfamiliarity with pilgrim 

practices. In this regard they were not unlike the bundle of “curious and useful information” 

which Capper felt characterized the tales of the Arabian Nights.123 

  And indeed, it speaks to the Company’s fundamental unfamiliarity with the pilgrimage 

that as late the immanent French occupation of Egypt, it was compelled to abandon information 

gathered from the “field” in preference of knowledge collected from libraries. Less than two 

months prior to Napoleon’s landing in Egypt, the geographer Alexander Dalrymple – long back 

in London after almost twelve years spent in Madras – wrote up for the sake of the Company an 

elaborate “memoir” on the Red Sea. The trade of India was too valuable for it not to attract the 

covetous eyes of the French, he argued. “To this,” he added, “their project for seizing Egypt must 

be ascribed.” Some might believe to be too “chimerical” as military venture, yet it was an actual 

threat. Dalrymple wrote at length on wind patterns and on maritime navigation in the Red Sea 

and the Indian Ocean, on the overland and sea routes from Europe to India, and on the possibility 

of the French sectioning a canal through the Suez. Tacked almost as an aside, there was mention 

as well the “multitude” of Muslims who travel to the “Tomb of the Prophet.” Such unclear 

understandings of the Hajj had also been in circulation from India for the last thirty years. 
                                                
121 Ibid., p. 3.  
122 Ibid., p. 31. 
123 Ibid., pp. 40-41. 
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“Hodjee acquired this title from his having in his early years made a piligrmage to Hodge, (or the 

tomb of Mahommed at Mecca).” Thus John Holwell – a colonial official who had had some 

experience as an orientalist in Bengal – describing an Indian Hajji in 1767.124 To the extent that 

the revealed his sources, the bookish Dalrymple himself clearly relied on learned journals, 

records of ship logs, and the past experiences of English travelers. Notwithstanding his best 

efforts, however, Dalrymple had to end his letter by acknowledging the limits of such methods of 

securing military intelligence. “I have no more journals to refer to,” he conceded.125 

  These tentative efforts at channeling information on the Red Sea region to the British in 

India were rounded out by correspondences from agents of the Levant Company and with other 

compatriots trading in the Middle East. The Company also frequently solicited intelligence from 

the Bombay Marine, in the belief that “their seaman being more conversant and agreeable to the 

manners of the natives than Europeans.”126  In the specific matter of the Hajj, on the other hand, 

the reliance on “pure” academic knowledge did not dissipate. Again in the context of assessing 

the French threat, Company traders wrote of their “deficiency of intelligence.” At the same time, 

they cited scholarly sources, referring variously to the volumes of The Modern Part of an 

Universal History (1781), or to the Scottish Enlightenment historian William Robertson’s 

Disquisition Concerning the Knowledge which the Ancients had of India (1791).127 The often-

rarified and at times erroneous information these sources brought to bear on the pilgrimage from 

India might allude to how colonial authorities valued commercial and military operations over 

and above the Hajj traffic. By the end of the eighteenth century, the use of Indian Muslim 

brokers of knowledge began to gradually to add greater precision to colonial information. Many 

                                                
124 J.Z. Holwell, Interesting Historical Events, Relative to the Provinces of Bengal, and the Empire of Indostan, vol. 
1 (London, 1767), p. 59. 
125 APAC, IOR/G/17/7, pt. 6, Memoir Concerning Egypt and the Red Sea, fos. 14 a-24a. 
126 Ibid., fo. 25b. 
127 APAC, IOR/G/17/7, pt. 6, Sketch Relative to the Trade of India to the Red Sea, n.d., fos. 292a-95b. 
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of these indigenous employees were also sent on what might be termed “pilgrimage 

expeditions.”128  

  One such employee was Mirza Mahdi ‘Ali Khan Bahadur, who after service to the British 

in North India was posted in 1798 as the Company’s first non-European resident in Bushire in 

the Persian Gulf.129 In 1801, he was also sent to the Red Sea on the Warren Hastings, on the deck 

of which he sketched a detailed narrative atlas of the land and sea routes between Mecca and 

Cairo, in the event that the British might “induce [an] attack” against the French.130 Acting as a 

bridge between the Company and the Sharif of Mecca, while in Jeddah he moreover reported on 

some select practices of pilgrims, providing for instance details on the customs of tonsure. 

“Whoever undertakes a pilgrimage to Mecca, and doth not perform it,” he reported back, “cannot 

either cut his hair or wear a sown garment; unless, at all events, under the penalty of offering up 

a goat in sacrifice at Mina.”131 Another Company go-between who had begun his career in 

Bengal, Munshi Hajji ‘Abdullah Makki was sent by the British to Sana’a, Mocha, Jeddah, and 

Mecca between 1802 and 1805, where he reported on Wahhabi expansionist projects.132 If 

resorting to native intelligence in this period was suddenly deemed crucial, the impetus 

obviously lay in the threat of armed conflict. War thus altered the character of colonial interests 

in the Middle East from commercial to a political one, reflecting in the process a broader 

transition the Company took from acting as a mercantile to a territorial power. 

  Indigenous informants might have added to the Company’s understandings, but the issue 

of military defense continued to override other issues, and the colonial grasp of the Hajj 
                                                
128 This echoed the Company-state’s use of pilgrims as informants within India, see Bayly, Empire and Information, 
pp. 163, 366. For a set of studies on at information brokers across empires, or what the editors refer to as the making 
of “governments by go-betweens” during this period, see Simon Schaffer, Lissa Roberts, Kapil Raj, and James 
Delbourgo, eds., The Brokered World: Go-Betweens and Global Intelligence, 1770-1820 (Sagamore Beach, 2009). 
129 Onley, The Arabian Frontier of the British Raj, p. 87ff. 
130 APAC, IOR/H/476, Enclosure in Mehedy Ali Khan’s Letter from Jedda, 25 May 1801, p. 259 
131 APAC, IOR/H/478, Explanatory Memorandum by Mehedi Ali Khan, 18 July 1801, p. 54. 
132 NAI, Pers. Corr. TrLR sl. no. 54, pt. 1, From Moonshee Hajee Abdoolla Mukkee, 15 Jan 1807, pp. 115-20. 
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remained hazy. Nevertheless, it was still through these opaque windows that an imperial vision 

began to crystalize regarding the need to protect the pilgrim passage of its Muslim subjects in 

South Asia. In opposing the proposal – floated at Bombay – of the Company invading Aden and 

setting up a defensive beachhead to check the Napoleonic advance, the celebrated Company 

official William Kirkpatrick (1754-1812) drew on his more intimate understanding of Indo-

Muslim cultures to warn against the use of force in the Middle East. “But the most powerful 

argument against the project,” Kirkpatrick wrote to the Governor at Bombay in 1799, “is 

suggested by the serious consequences which it would produce with regard to the annual 

pilgrimages from India to the Holy Shrines of Mecca and Medina.” Kirkpatrick’s opinions 

against the forced creation of a new “route” to India through Yemen might not have been shared 

by others. For as earlier, a continued motivation for British involvement in the Middle East was 

the Company’s interests in establishing new “overland” routes for dispatching letters and 

“packets ships” to Europe through the Persian Gulf, the Red Sea, and the Mediterranean (with 

the “long route” through the Himalayas being another matter altogether).133 

  However, Kirkpatrick’s argument still voiced one of the earliest and most coherent 

statements on the pilgrimage from colonial South Asia. Viewed as such, his words also reflected 

an irony. The friction of war had resulted in the colonial state to slowly come to acquire an 

understanding of the pilgrimage. Now, the most pressing burden had become the state’s 

patronage of the pilgrims, and its need to avoid any further conflicts or even revolts: 

                                                
133 In the main, Basra in the Persian Gulf had long served as a major “overland” artery for letters dispatched from 
India through Mesopotamia and the Ottoman domains, with the Red Sea route and the Suez taking up further 
importance after Anglo-French hostilities broke out again in the mid-eighteenth century. See Holden Furber, “The 
Overland Route to India in the Seventeenth and Eighteenth Centuries,” 9:36 Journal of Indian History 29 (1951), 
pp. 122-33, which updated the previously exclusive emphasis on sea-routes in H.L. Hoskins, British Routes to India 
(New York, 1928). Cf. as well, Abdul Amir Amin, British Interests in the Persian Gulf (Leiden, 1967), pp. 57ff. 
Also, for a contemporary statement on “the different routes, which the French might take, if they shall attempt to 
penetrate, from the higher Mediterranean, to India,” see APAC, IOR Neg 4211-32, India Office, Whitehall, 28 May 
1798, n.p.  
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At all events the additional expence, risk, and other inconveniences which would 
necessarily attend the new route, could not fail to discourage members from undertaking 
it. The reproach which would in consequence attach to the British Government, as the 
author of an innovation so subversive of the most sacred observance and institutions of 
the Mahommedan religion is too obvious to require detail. Nor would it revolt the minds 
of our Mussulman subjects alone, but those of the general mass of Mahomedans 
throughout India…and ultimately every Mahomedan Prince and state however remotely 
situated.134 

  
  By the turn of the century, the Company-state then had slowly but surely come to accept 

the implications of its patronage of the Hajj from India. By the same token, colonial knowledge 

of the pilgrimage, which began with only the vaguest understandings, gathered more specificity 

and richness. As I have tried to suggest, however, these were the outcomes of local and global 

conflicts. As it became more secure in its imperial standing in India after a combined Anglo-

Ottoman assault drove the French from Egypt, the Company therefore continued for some time 

to rely on the measures it had so successfully taken during war. Even as letters poured into 

Calcutta from all over India congratulating the colonial state for its success in the Middle East – 

and lauding “the progress of the British arms both by sea and land” – the Company thus 

continued for some time to expand its base of “useful” information on the practice of 

pilgrimage.135 These included the continued use of pilgrims as military informants, but also the 

acquisition of local knowledge from unexpected quarters. Thus for example the published 

account of one “Mrs. Meer Hassan Ali,” an Englishwomen and Muslim convert whose second-

hand stories of the Hajj included important details on the rituals and hazards of the pilgrimage, 

                                                
134 APAC, IOR/G/17/7, pt. 6, William Kirkpatrick to Governor in Council, 4 February 1800, fos. 92b-3a, my italics.  
135 For a few examples of these letters praising the Anglo-Ottoman alliance, and which arrived from the Mughal 
court, successor states, and from an important Bengali financier, see NAI, TrLR vol. 48, From Buhhoo Begum, [?] 
Oct 1802, p. 511; From Juggut Seat, 19 Oct 1802, p. 526; From His Majesty Shah Allum, 8 Nov 1802; and From the 
Vizier, 13 Nov 1802, pp. 527-28. 
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not to mention many interesting anecdotes acquired from South Asians who had travelled to 

Mecca.136  

  Likewise, the patterns set by these formative years also continued to inform the approach 

to the Hajj as colonial rule tightened and modern technologies began to transform the Indian 

Ocean world. Thus, though the British government in India was later convinced that it had “no 

right to prevent any person” from leaving for Mecca, and that its safest course was to merely act 

as a “protector of pilgrims” from the subcontinent, part of the reason for that policy behind the 

high colonial state lies in experiences from an earlier period.137 Added to this was certainly a 

governing principle of avoiding entanglements with further conflicts in areas of direct and 

indirect rule in India. Thus, when in 1808 the Nawab of Awadh was allowed by Lord Wellesley 

to make the pilgrimage following an unresolved issue of succession in his kingdom, many at first 

lodged serious objections to the governor-general’s “acquiescence.” But the Court of Directors in 

London was much less equivocal on the issue. Defending Wellesley’s decision, it further 

suggested that the Nawab’s intention may not to be contradicted. The court could not 

comprehend “the ground on which the Company can have any pretence to control him on that 

point.” This made for the most sensible argument, for in any event the Company was now the 

paramount power in India. And “in case the Nabob should never return,” British authorities in 

Bengal could just as easily choose his son as successor. After all, by this stage large swathes of 

around Awadh and across India were already secured as “our dominions,” whereas within many 

                                                
136 Mrs. Meer Hassan Ali, Observations on the Mussulmauns of India: Descriptive of their Manners, Customs, 
Habits, and Religious Opinions (London, 1832), 206ff. 
137 See John Slight, “The Hajj and the Raj: From Thomas Cook to Bombay’s Protector of Pilgrims,” in Venetia 
Porter, ed., The Hajj: Collected Essays (London, 2013), pp. 115-21. 
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indigenous kingdoms there remained “no troops but our own.”138 What would be the point, then, 

of denying the weakened Muslim sovereign his religious obligation? 

Conclusion 

  Historians of the “religious policies” of early colonialism have frequently invoked a 

dichotomy that is broadly consistent with a better-known debate, namely if the transformation of 

the Company-state to a territorial power produced a “rupture” or “continuity” in Indian historical 

trends. Many scholars have thus asked – Did the Company “interfere” within native religious 

customs? Or did it allow for broadly laissez-faire policy when it came to overseeing religious 

traditions?139 These are significant questions. And yet, when approached through the perspective 

of the Hajj, the search for answers becomes a little less obvious or intuitive. The Company did 

certainly “interfere” in some instances, yet it did so not only under unexpected circumstances of 

disruption and duress in local politics, and also with little initial knowledge of what exactly it 

was that they were getting involved in. At the same time, its obvious reluctance in assuming the 

responsibility (thrust upon it to be sure) of acting as a state “patron” of Indian pilgrims reveals 

that the state did not ultimately view this particular religious practice of its subjects as 

fundamentally significant to issues of direct governance. Ultimately, more pressing for the 

incipient Raj were the combined exigencies of military rule, information gathering, and state 

consolidation. In the event, those processes too had their unintended consequences.  

  The contradictory situations this provoked with respect to a policy on the pilgrimage took 

time to work themselves out. And by 1820s, when it stood as more-or-less as the supreme 

political authority in India, the tensions would eventually be resolved in not only colonial capital 

                                                
138 APAC, IOR/H/237, Wellesley’s Acquiescence in the Wazir’s desire to go on Pilgrimage, May 1808, pp. 1-4. 
139 Much of this debate has in turn focused on the place of missionaries and their often-ambivalent relations with the 
Company. For two significant contributions, see Avril A. Powell, Muslims and Missionaries in Pre-Mutiny India 
(Oxford, 2003); and Penelope Carson, The East India Company and Religion (Woodbridge, England, 2012).  
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investments in Hajj travels, but also in its status as a “liberal” administrator of this indigenous 

tradition. 140  Nevertheless, what is certain is that what drew the colonial state into these 

entanglements were the violent products of its own expansionary projects in India and the Indian 

Ocean. Through the political destabilization of native kingdoms but also of gender relations 

within elite households, through wars with rival European powers, and ultimately through the 

enforcement of British maritime and military supremacy in Asia, the Hajj under early 

colonialism gradually took shape as a practice patterned by conflict. As Peter Hardy recognized 

in a seminal survey of Islam in British India, these conflicts would eventually boil over, notably 

with the so-called “mutiny” of 1857, but also with other “Indian Muhammadan” ‘bugaboos’.”141 

Before they did, however, it was by forging a path through the uneven, ambivalent and above all 

conflict-ridden landscapes that the British came to act as the most powerful patrons and 

administrators of Indo-Muslim religious traditions. 

 

 

 

 

 

 

 

 

                                                
140 See Nile Green, Bombay Islam: The Religious Economy of the West Indian Ocean, 1840-1915 (Cambridge, 
2011), and James L. Gelvin and Nile Green, eds., Global Muslims in the Age of Steam and Print (Berkeley and Los 
Angeles, 2014) 
141 Peter Hardy, The Muslims of British India (Cambridge, 1972). 
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Figure 4. Prayers facing Mecca, “Company School” watercolor from Faizabad, Awadh, 1774. 
Source: Courtesy of Victoria & Albert Museum, London, Gentil Manuscripts (IS. 25:28-1980), fo. 25.     
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Figure 5. Frontispiece to James Copper, Observations on the Passage to India, through Egypt (London, 
1785).  
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CONCLUSION 

The Hajj from India in an Age of Imperial Transitions 

 In placing the Hajj at the center of the transitional terrains of eighteenth-century Indo-

Muslim politics, this dissertation has brought to light a connected history of political change in 

the early modern world. Till now, this history had largely been approached through locally 

oriented studies.1 As well, few sought to understand the transformations described in this study – 

changes in the cultures of exchange, in the writ of vernacular laws, and in regimes of religion 

and rule – without explicit and all too often teleological references to the rise of Company rule in 

the subcontinent.  

Undeniably, the British Empire brought the subcontinent into more expansive and global 

realms of connections.2 Yet as this study has shown, throughout this period indigenous actors 

were also at pains to craft other networks and ecumenes for themselves. More to the point, I have 

argued that some the most powerful of these networks were engendered by the expansive 

regimes of circulation linked to the Hajj from eighteenth-century India. Unsurprisingly, thus, as 

British imperial rule went from strength to strength in the later decades of this period, it was once 

again the Hajj that came to be viewed as a viable source through which to imagine alternative 

personal and political destinies.  

Now, it has appropriately been observed that the constitutive idea of the “Muslim world” 

did not ultimately take shape before modernity; and when it did, it did so under the forceful and 

coercive burdens of European imperialism.3 But if I have convinced the reader of anything, it is 

                                                
1 For example, Umar Muhammad, Islam in Northern India during the Eighteenth Century (New Delhi, 1993). 
2 H.V. Bowen, Elizabeth Mancke, John G. Reid, eds., Britain’s Oceanic Empire: Atlantic and Indian Ocean Worlds, 
c. 1550-1850 (Cambridge, 2012). 
3 Cemil Aydin, “Globalizing the Intellectual History of the ‘Muslim World’,” in Samuel Moyn and Andrew Sartori, 
eds., Global Intellectual History (New York, 2013), pp. 159-86; also, Nile Green, “Rethinking the ‘Middle East’ 
after the Oceanic Turn,” CSSAAME 34:3 (2014), pp. 556-64. 



 206 

that the historical bedrock for that idea was in fact laid in an earlier epoch. Because even if it 

were left unarticulated, it was still in the networks of the wider Muslim world that many Indians 

searched for new meanings and affinities as a century of incredible transitions unfolded within 

the indigenous political and cultural realms of India and Eurasia.4  

Of late, scholars have begun to ask searching questions regarding the precise nature of 

political change in this period. The most cogent and important arguments have approached the 

making and unmaking of empires over the eighteenth century through the epochal lens of an 

“Age of Revolutions.”5 Yet while illuminating, this perspective fails in a sense to capture the 

connected patterns of social and cultural transformations that ultimately pushed India and Asia 

into the late eighteenth and early nineteenth centuries. Viewed as such, and viewed from South 

Asia – or indeed the Ottoman Near and Middle East – it is therefore through the thesis of an age 

of imperial transitions that this study has attempted to forge its path between the years of 1707 

and 1820.  

Ultimately, if I chose as well to take the root category of “transition” a little beyond the 

paradigm of political change, and if I have treated it as well as a catchall concept to capture the 

personal experiences of Hajjis, I believe I did so with some justification. Because without 

recovering the many transits of itinerant pilgrims, without following Indian merchants, Sufis, 

scholars, statesmen and others still as they crossed into the Red Sea, the Hijaz, and the Indian 

Ocean and Ottoman worlds, the patterns and grooves of change that this study set itself the task 

to illuminate would have likely remained in the dark. After all, as unsettled and unsettling as this 

                                                
4 See David Gilmartin, “A Networked Civilization?” in Miriam Cooke and Bruce B. Lawrence, eds., Muslim 
Networks from Hajj to Hip Hop (Chapel Hill, NC, 2005).  
5 Jeremy Adelman, “An Age of Imperial Revolutions,” American Historical Review 113:2 (2008), pp. 319-40; and 
Robert Travers, “Imperial Revolutions and Global Repurcussions: South Asia and the World, c. 1750-1850,” in 
David Armitage and Sanjay Subrahmanyam, eds., The Age of Revolutions in Global Context, c. 1760-1840.  
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long century was for empires and states, it was no less for those individuals who moved between 

home and the Haramain to seek out new landscapes of belonging.  
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