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THE BELIEF SYSTEM OF THE DEOBAND SCHOOL
AND ITS POSITION TOWARDS SALAFISM

The Deoband school, which emerged in India, has become one of the topical issues recently. Groups
are emerging in Kazakhstan who believe that Deobandism is correct and adhere to it. Spread of this ide-
ology in our country was mainly due to the people who studied at the centers of this ideology, which are
mainly Pakistan. Muslims in countries such as Pakistan, India and Afghanistan often follow Abu Hanifa
school, Maturidi creed and are conservative in religious issues. In turn, the Kazakh people throughout
the history combined religion and traditions. Therefore, the spread of Deobandi religious concepts in the
Kazakh land creates certain misunderstandings. This is probably due to the fact that the religious views
of the Deobandis are contrary to the Kazakh worldview. Research is needed to determine how and why
these contradictions are emerging. Despite the relevance of the problem, there are almost no research
on this topic in our country. The skeleton of any religious ideology is a matter of faith, therefore for this
article as a research topic has been chosen Deobandi’s faith. The purpose of the article is to determine
what belief system the Deoband school adhere to and how they relate to Salafism. This is because re-
search has revealed that the Deoban school representatives are close to Ash'arism and Salafism in their
beliefs The article contains a brief history of Deobandism, its belief system and the views of Deoband
scholars on the prominent scholars of Salafism like Sheikh lbn Taymiyyah. Also, the influence of Maturidi
and Ash’ari belief systems on the Deobandis and generally their views on Wahhabism are analyzed.

Key words: Deoband, Islam, Salafism, India, Iman.
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AeobaHA MeKTeOiHiH, ceHimM Xyiteci
KdHe CoAdhMaMre KaTbICTbl YCTaHbIMbI

Ty6i YHaictaHnra 6apbin TipeaeTiH AeobaHAMS MeKTeOi COHFbl yakKbITTa ©3€KTi TaKbIPbINTAPAbIH,
GipiHe arHaabin oTblp. Cebebi eaimizpae AeobaHAMS GarFbITbiH AYPbIC CaHaMTbIH XX8HE YyCTaHaTblH
TonTap naMaa 6GOAAbl. ByA maeoAorusiHbIH, >karbiAyblHa HerisiHeH [lakicTaH cekinai AeobaHaums
MAEOAOTMSICbIHbIH OLIAKTapbIHAQ OKbIM KEAreH asamMaTTapAblH MYPbIHABIK OGOAFaHbl GEATiAi >KaWT.
[MakictaH, YHAICTaH >kaHe AyFaHCTaH CEeKiAAl eAAEPAETi MyCbiIAMaHAAP KebiHe ©6y XaHnda mashabbiH,
Matypuam akMAACbiH YCTaHaAbl XKOHE AIHUM MBCEAEAEPAE KOHCEPBATMBTI OOAbIN KeAeAl. O3 keseriHae
Ka3aK, XaAKbl Tapnx OOMbIHIIA AiH MEH ASCTYPAI KaTtap aabim >xypreH eA. COHAbIKTaH TaburaTbiHaH
KOHCepBaTuBTI AeobaHAMS MarbIMbIHbIH Ka3ak, >KepiHAe TapaAybl OeAriAi 6ip OAKbIAbIKTAp MeH
TYCiHOEeyLiAIKTEP TYfbi3blM  OTbIP. byFaH AE06aHABIKTAPAbIH AiHM  Ke3KapacTapblHbIH — Kasak,
AYHMETaHbIMbIHA Kailibl KeAeTiHi ceben 6oAca kepek. KailibIAbIKTapAblH KaAaH >keHe He YLliH
TYbIHAQM XATKAHbIH aHbIKTay YLWiH FbIAbIMU 3epTTeyAep KaXkeT. MaceAeHiH e3eKTiAiriHe KapamacTaH
eAIMIi3Ae OCbl TakbIpPbINKa KaTbICTbl 3€PTTEYAEP >KOKTbIH Kacbl. ByA >keMT oCbl GarbITTarbl FbIAbIMM
>KYMbICTapAbIH, MaHbI3blH apTTbipaAbl AereH ce3. Ke3 KeAreH AiHM MAEOAOTMSHbIH KAHKACbl CEHiM
MaceAeci BOAbIN CaHaAaTbIHAbIKTAH, OCbl MakaAaAa AeoHOAHAMSIHbIH CEHIM >KYMeCi KOAFa aAbiHbIM
OTbIp. MakaAaHblH MakcaTbl AeobaHAMS MekTeBiHiH akMAACBIHbIH KaHAAM OaFbiTTa eKeHiH anKblHAQY
>KOHE OHbIH, COABMM3BMIe KaHLIAAbIKTbI KaTbiCbl 6ap ekeHiH awy. Cebebi aAeo0baHAbIKTAPAbIH CEHIMi
SLUFAPUAIK MeH caraM3MAIKKE >KaKblH ekeHi 3epTTey 6apbiCbiHAQ aHbIKTaAbIM OTbIp. Makaraaa
AeobaHa MekTeDiHIH CEHIM XKYMEeCi, KbiCKalla TaprXbl, AeOBaHABIK FyAamaapAbiH MOH Torimms cekinai
CcoAd(M3MHIH BeAal BKiaaepiHe KaTbICTbl K&3KapacTapbl KaMTbiraAbl. CoHAalM-aK, Ae0OaHABIKTapAbIH
MaTypUAM MEH BLLFAPUAIKTEH aAFaH acepAepi, yaxabuamre KaTblCTbl OM-MiKipAepi capanTaAaAbl.

Tyiin ce3aep: AeobaHa, MCAaM, caradmaM, YHAICTaH, MMaH.
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Cucrema BepoBaHUI A€00aHAMIHCKON LUKOADI
M ee OTHOLLEeHHe K caracpmusmy

AeobaHaMCKas LWKoAA OGepylias cBoe Havarao B MHAMM, B MocAeaHee Bpemsi cTaAa OAHOM U3
aKTYaAbHbIX TeM. DTO CBSI3aHO C TeM, B UTO B Hallei CTpaHe eCTb IPyrrbl, KOTOPble BEPSAT U CAEAYIOT
3TOMY HarnpaBAeHMio. M3BeCTHO, UTO pacrnpoCcTpaHeHWEM 3TOM MAEOAOrMU PYKOBOAMAM B OCHOBHOM
rpaxkaaHe, o0yyaBLIMECs B LEHTPax A€06aHAMIICKON MAEOAOTMM, Takmx Kak [akucraH. MycyAbmaHe
B TakMx CTpaHax, kak lMakucTaH, MHAMS 1 AdraHuMCTaH, B OCHOBHOM CAEAYIOT LiKoAe AGY XaHudbl,
Bepoy4yeHuio MaTypuam, 1 KOHCepBATMBHbI B PEAMIMO3HbIX Bomnpocax. B cBolo ouvepeab, Ka3axckuit
HapoA WCTOPUYECKM SIBAIETCS CTPaHOM, TAE COCYLLECTBYIOT peAuMrus u Tpaauumn. [losaTtomy
pacrnpoCcTpaHeHMe KOHCEPBATMBHOIO MO CBOE CyTM Ae0BaHAMIMCKOrO HarpaBAE€HMsl Ha Ka3axCKOM
3EMAE BbI3bIBaeT OMNPeAEAEHHbIe NMPOBGAEMbl. BEpOSITHO, 3TO CBA3aHO C TEM, YTO PEAUTMO3HbIE B3MASIAbI
NMPUBEPKEHLIEB ACOBAHAMIICKOM LIKOAbI MPOTMBOPEYAT Ka3axCKOMY MMPOBO33peHuio. HeoOxoamMbl
Hay4Hble MCCAEAOBaHMS, UTOObI BbISICHWUTb, KaK M MOYeMYy BO3HMKAIOT 3TW NpoTMBopeums. HecmoTps
Ha aKTyaAbHOCTb MPOOAEMbI, UCCAEAOBAHMIA HA 3Ty TEMYy B Hallei CTpaHe MpPakTUUeckKu HeT. ITOoT
(hakT MOBbIAET 3HAUYMMOCTb Hay4HbIX PaboOT B 3TOM HanpaBAeHWMM. [TOCKOAbKY OCHOBa AKOOOM
PEAUTMO3HOM MAEOAOTMM — 3TO BOMPOC YOEXAEHMI, B 3TOM CTaTbe pPacCMaTpMBaeTCs cCUcTema
ybexxaeHnin  Ae0B6aHAMMCKOM WKOAbL. LleAb cTaTbM — BbISBUTb HaMpPaBAEHHOCTb BEpPOyYeHUs
AE00aHAMIICKON LLIKOAbI M PAaCCMOTPETb ee CBA3b C caradm3MOM. B xoae mMccaepoBaHMS BbiSBUAACD
CBS3b B BOMPOCax akblAbl Ae06aHAM3MA C alapu3MOM M caradm3MOM. B ctatbe npeacTaBaeHa cuctema
BEPOYOEXKAEHMIN ACOBAHAMIICKONM LLUKOAbI, KpaTKas MCTOPUS M B3MASIAbI YYEHbIX-AC06aHANTOB TaKMX
BMAHbIX MpeAcTaBuTeAeit caradmama, kak MoH Tanmus. Takoke aHaAM3MPYeTCs BAMSIHUE MaTypUAM3Ma

M alapu3ma Ha NnpuBep>KeHLEeB Ae06aHAMCKONM WKOAbI M MX MHEHME MO BaxaOu3my.
KatoueBble croBa: AeobaHa, MCAaM, carapuam, MHAMS, MMaH.

Introduction

After the fall of the Great Mughal Empire in
1858, India became a British colony. At this point,
Muslims in India were considered the second largest
group after Hindus who followed the traditional Hin-
du religion. As a result of the religious and cultural
expansion and colonization of the British, which be-
gan in the second half of the 19th century, among
the Muslims of India and Sindh (today’s India, Paki-
stan, and Bangladesh), conservative religious lead-
ers began to appear who were against colonialism
and the Christian propaganda and modernism (Ha-
mid, 2005: 39). In 1857-1859 there were uprisings
against the colonial power. But public upheavals
and armed uprisings failed. In 1866, Dar al-Ulum
Deoband madrasah was founded in Deoband vil-
lage, which was located 150 kilometers from Delhi,
under the leadershep of Muhammed Qasim Nanau-
tawi (Ozcan, 1993: 554). Because after the fall of
the Great Mughal Empire, which ruled over India
and Sind for more than 3 centuries and was founded
by Muslim Turks, the power passed completely into
the hands of the British, the local Muslims who fol-
lowed the Hanafi madhab realized that their spiritual
and religious identities were in danger. Thus, in or-
der to protect themselves from the religious and cul-
tural expansion of the colonial British and local In-
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dians, who began to surround them from all sides, as
well as to resist the delusions, negative beliefs and
heresies that began to spread among the local Mus-
lim community, they founded the Deoband school
which taught Islamic sciences on the basis of a con-
servative, classical education system (Al-Qasimi
2000: 33). A researcher of Deobandism Atif Suhail
says: “When Darul Uloom Deoband was founded by
Nanautawi some claimed that it is merely “attempt
to foster traditional religious imaginaries.” Others
insisted that Deobandism “has inspired modern re-
vivals of Islamic fundamentalism.” But the reality
is that the Deoband movement sought to revive the
community of Sunni orthodoxy, strongly opposing
non-Islamic elements in Islamic culture and soci-
ety and fostering tendencies of selfassertion” (Sid-
diqui, 2020: 43). It is worth to mention that Darul
Uloom Deoband, instead of collecting funds from
royal or noble families (like madrasahs did before),
preferred to receive public donations, which had a
twofold effect: it allowed the madrasah to make its
own decisions, on the other hand, the general public
to identify themselves with him (Akhtar, 2022: 88).

The motto of Dar al-Ulum Deoband was “firm
adherence to religion, including strict adherence to
the Hanafi School, preservation of antiquity (old
traditions) and protection of the Sunnah (from her-
esies).” Muhammed Ubaidullah al-Qasimi from
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Deoband states the most important principle and
mission of the academic policy of Dar al-Ulum De-
band as follows: “The main result expected from the
subjects studied by our students is the formation of
scholars and society who guide Muslims, especially
in religious matters and in general worldly affairs...
All this is realized on the basis of the Quran and
the Sunnah, and on the basis of pure Islamic faith,
which is free from all types of error and heresy.
That is why this University is based on teachings
that help Islamic subjects to understand the Qur’an
and Sunnah and their meaning. And, does not pay
much attention to technical, that is modern sciences
(Metcalf, 1982: 32). Because in the Indian subconti-
nent there are more and more institutes and universi-
ties that teach modern sciences. Those educational
institutions are producing many generations who
compete with each other to achieve trivial worldly
goals such as prestige, fame and position. Because
those educational institutions produce intellectu-
als whose appearance and appearance are Indian,
but whose thinking and knowledge and experience
are western. This is as the member of the commis-
sion that oversees the field of education during the
British colonial period openly stated the goal of his
government, saying: “Our duty is to produce intel-
lectuals who are Indian in appearance and English in
mind.” Here, opposition to this in the path of Islam
took place through the founding of this University
by the scientists and scholars of our country. Their
goal there was to produce an intelligentsia whose
appearance and color were Indian, whose mind and
heart were Hijaz, and whose goals and life skills
were Mohammedan”.

Politically, the Deobandis generally supported
the Ottoman Empire against the British. Because
they saw the Ottomans as the last bastion of Mus-
lims. Therefore, when the Ottoman Empire was de-
feated by the Entente countries in the First World
War, Indian Muslims were greatly disappointed
(Reetz, 2007: 142). In general, it can be said that
the Deobandis were politically active. For example,
Deoband intellectuals founded political organiza-
tions such as Jamiat-e-Ulama-e-Hind and Jamiat-
e-Ulema-e-Islam. While one faction supported the
Muslim League’s demand for a separate Muslim
region, the other collaborated with the Indian Na-
tional Congress to oppose subcontinental partition
(Momen, Ebrahimi, Hassan, 2023: 68). Also the
Indian subcontinent and East Bengal, between the
late 1910s and early 1920s, saw the emergence of
the Khilafat Movement, led largely by the scholars
of Deoband. The Khilafat Movement aimed to pre-
serve the Ottoman Empire and the symbolic Turkish

Caliphate after World War I (Nazrul, 2022: 183).
Deoband scholars accepted politics as an important
component of life and considered it necessary to en-
gage in it purposefully. If we pay attention to the po-
litical aspect of the Deobandian system in general,
it can be seen that the category of ulama was more
active than Daru-1 Uloom Deoband as an institution
(Abdilkhakim, 2022: 149).

Justification of the choice of article and goals
and objectives

At the present time, the study of religious
currents and directions in the region of Kazakhstan
is becoming an urgent issue. One of them is the
direction of Deobandism, which is gaining influence
in Central Asian countries. Deobandism, which
appeared in India in the second half of the 19th
century, was active in our country in the form of
the Tablighi Jamaat. Although tablighs are banned
in the current Republic of Kazakhstan, it is known
that there are Muslim communities that follow the
Deobandian ideology. After the seizure of power
in Afghanistan by the Taliban movement, which
is related to Deobandism, the relevance of this
topic has increased. In this regard, we believe that
it is very important to conduct research on the
circumstances and prospects of this direction, which
has not yet lost its influence in Central Asia and has
a strong position in neighboring countries such as
Kyrgyzstan.

The purpose of this article, “The Belief
System of the Deoband school and its Position
towards Salafism” is to analyze the belief system,
ideological direction and principles of Deobandism,
and to determine how much it corresponds to the
traditional Maturidi or ‘Ashari schools of faith. At
the same time, it is said that although Deobandis
adhere to Hanafi in Islamic law, they are close to
Salafism in faith, we aim to determine how true this
is. In order to achieve this goal, the article briefly
discusses the history of the Deoband school, as
well as the fundamentals and creedal positions of
the Deoband school, the positions of the Deoband
scholars regarding prominent representatives of
Salafism.

The object of the research is to make a theological
analysis and clarify the belief system of the Deoband
school and its position in relation to Salafism.

Scientific research methodology

The article provides a theological analysis of
the Deoband school’s religious belief system and
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positions on Salafism. In order to determine and
clarify the theological positions of this school, first
of all, it is very important to study the scientific
genealogy of Deoband scholars and to find out
the religious consciousness formed on its basis.
Because the religious and theological conclusions
of any religious school originate from a certain
religious consciousness. From this point of view, in
the article, based on the scientific genealogy of the
scholars of Deoband, after studying the influence of
the Ahl al-Hadith school on them, we concluded that
the belief system of the Deoband school is based
on theocentrist religious consciousness typical
of the Ahl al-Hadith school. That is why the later
representatives of the Deoband school, which was
formed and developed on the platform of the Hanafi
madhhab, in general accept the creedal positions
of the Salafi direction as well as the Maturidi and
Ash’ari beliefs. We determined these conclusions
based on the thoughts and views of the main
scholars of the Salafi direction in the works of
Deoband scholars. In addition, through theological
analysis and differentiation, we demonstrated that
the later Deoband scholars accepted the Salafi
religious doctrine as correct, but did not succumb
to Takfiri consciousness. Theological analysis and
differentiation, hermeneutic method, retrospective
and comparative analysis methods are used in this
study. In the article, Islamic terms are given on the
basis of the original.

Main part

Although the religious concept and educational
system of the Deoband madrasahs was formed on the
basis of the Hanafi school, it was greatly influenced
by the Ahl al-Hadith (the people of hadith) school in
India. Because the Deoband scholars trace their sci-
entific genealogy to the spiritual leader of the school
of hadith in the Indian subcontinent, the famous
muhaddith scholar Shah Waliullah al-Dahlawi, his
son Sheikh Abdulaziz al-Dahlawi and Sheikh Abdu-
laziz’s great-nephew Sheikh Muhammad Ishaq, his
brother’s son al-Allama, Muhi as-Sunna as- Sayyid
Ismail al-Shahid and his student al-Said Ahmad ibn
Irfan al-Shahid. At the same time, the group known
as “Ahl al-Hadith” or known as “Ghair Mugqalli-
din” by the Deobandis, who are recognized as non-
sectarian in Indian land, claim that their teachings
originate from Shah Waliullah al-Dahlawi and his
grandson Muhi al-Sunna al-Said al-Shahid Ismail
ibn Abdulghani (An-Nadui, 1950: 109). Thus, Deo-
bandis and representatives of the Indian “Ahl al-Ha-
dith” who came from the same scientific genealogy
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are opposed to each other in the matter of adher-
ence to madhhab, while Deobandis call their oppo-
nents “ghair mugqallidin” (non- madhabians), their
opponents label them as taqlidists, i.e. followers of
Abu Hanifa, not directly of the Prophet. Even the
first-generation scholars of ghair mugqallidin from
India , leaving aside the Deobandis who followed
the school of Abu Hanifa, denounced Najdi Sheikh
Muhammad ibn Abdulwahhab himself as a Taqlid
follower of the Hanbali school (Al-Qasimi, 2000:
19). And it can be said that the dealings of the later
non-Mugqallids with the Salafis were not bad, prob-
ably because of the influence of Salafi Albanianism.
However, for the Deobandis, who hated bid’a (new
religious thing in shariah) and religious khurafa
(unfounded stories, legends, false beliefs), it is bet-
ter to fight with heretical Barelwis, Indo-Pakistani
Shi’as, and Ahmadis, even though they are Hanafi
in their madhhab, rather than fighting with a small
number of non-madhabian people. For both of these
groups, who are descended from the same scientif-
ic genealogy, but are in conflict with each other in
the issue of adherence to madhabs, opposing shirk,
bid’a and religious khurafa is considered one of the
main goals in the path of religion. The Deobandis
were obsessed with the concept of bid’a. Although
in Islam, bid’a is generally divided into good (bid’a
hasana) and bad bid’a (bid’a sayyia'), there are no
such concepts for the Deobandis, who consider all
actions contrary to the Sunnah as bid’a in a negative
sense (Tariqg Moj, 2007: 170).

The religious activity of Shah Waliullah al-Dah-
lawi and his sons, grandsons and their students who
continued his scientific path is to appeal to follow
the Islamic religion in accordance with Arab reli-
gious consciousness and knowledge, to fight against
religious beliefs that are not Islamic, and heresies
that arose among Muslims under the influence of
other religions and cultures. It consisted of such
goals as fighting against foreign beliefs, opposing
modernism and western thinking brought by the
colonialists, not imitating and not being similar to
those of other religions, sticking to the Qur’an and
the Sunnah as much as possible, keeping the religion
as it was held by the first generation of Muslims, and
purifying it of bid’as and khurafas. These principles
can be said to be common to all Muhaddith scholars
of the Indian subcontinent, whether they belong to
the Deoband school or not, who were guided by the
teachings of Shah Waliullah al-Dahlawi.

Therefore, considering that the Salafi-Wahhabis
came from the “Ahl al-Hadith” school, which is
based on the theocentric and irrational religious
consciousness, specifically from the Hanbali school,
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there is no need to be surprised at the emergence
of believers from the Deoband school, whose reli-
gious consciousness and understanding are similar
to the Salafis, even though the name is Hanafi. Be-
cause it is known that radical religious views and
positions arise from a certain religious-cognitive
consciousness. For example, it is known that the
religious consciousness common to all radicals is
irrational and literalist religious consciousness. In
other words, radicalization is a natural phenomenon
of any religions that have the mentioned religious
consciousness, regardless of the traditional madhab.
It is undeniable that this religious consciousness is
common to all Salafi-Wahhabis.

So the problem is the religious-cognitive con-
sciousness that plays a big role in understanding
religion and religious texts in general. According-
ly, as a result of the more or less influence of the
representatives of “Ahl al-Hadith” who are distin-
guished by their irrational, theocentric and literalist
religious consciousness, as well as their own hadith
methodology, it can be said that the emergence of
groups with radical religious views such as the Tali-
ban, Tablighi Jamaat, and Inkar Yaqin among the
Hanafis in the Indian subcontinent is a natural phe-
nomenon. No radical views or groups emerged from
the Hanafi-Maturidis, who were guided by the ratio-
nal and anthropocentric (human-centered) religious
teachings, the theory of taweel (explanation and
elucidation of the religious text) and hadith meth-
odology of Imam Abu Hanifa and Imam Maturidi.
Each of these religious-cognitive consciousness and
concepts contributes in its own way to the scientific
methodology and concept of religious belief and
jurisprudential schools, respectively, to the forma-
tion of religious concepts and positions of believers.
This is especially relevant in the doctrine of creed,
which forms the basis of religious ideology.

Results and discussion

Since the Deobandis are generally represen-
tatives of the Hanafi madhab, it may immediately
come to mind that they adhere to the Maturidi creed
in their faith. However, Indian scholar Sheikh al-
Mugri Muhammad Taib (1897-1983), former rector
of the Islamic University “Dar al-Ulum Deoband” in
his book “Religious Orientation and Sectarian Posi-
tions of Deoband Scholars” says “Deoband scholars
are neither Ash’ari nor Maturidi, they only follow the
middle path (between the two)”” and he describes the
methodology and positions of the Deobandis in the
creed as follows: “And now, as for the Kalam issues,
the Deoband scholars had a moderate and compre-

hensive position in those issues as well. Instead of
complaining, criticizing, rejecting and abandoning
others in matters of the creed, they chose the way
of maximum coordination and elimination of con-
tradictions. So in this matter, a legitimate question
arises whether Deoband scholars first follow Abu al-
Hasan Ali al-Ash’ari (324/936 AD) or Abu Mansur
Muhammad al-Maturidi (333/944 AD). The answer
is that Deoband scholars are generally recognized
as Maturidis, although some of them consider them-
selves to be Ash’arites. First of all, Shah Waliullah
Ahmad ibn Abdurrahim al-Dahlawi, whose reli-
gious discourse is clearly Ash’arite, is their great-
est teacher who left them a scientific legacy. That
is why they consider themselves to be Ash’arites.
Secondly, Deoband scholars base their lectures,
writings and religious discourses on Ash’ari posi-
tions. However, (looking at their position of trying
to combine the two schools and maintain the middle
of both) it is better to describe them as Maturidis
who are inclined towards Ash’arism, which they
themselves admit (Al-Mugqri, 2012: 253). As such,
they are followers of Ash’ari and Maturidi com-
bined. After studying all their research on this issue,
it is clear that the differences of opinion between
Ash’aris and Maturidis are ultimately differences of
form (“Khilafat Surya”)...”. Al-Mugqri shows how to
reconcile the two schools of faith on the example of
disputed topics between the Maturidis and Ash’aris,
such as “husn-qubh” (good and bad), the rise and
fall of faith, and human strength (istitaghat).

In fact, the tendency to harmonize the creedal
concepts of Maturidi and Ash’aria schools of faith
began in the Middle Ages. From “al-Qasida al-
Nuniya” of Tajuddin al-Subki (771/1370 AD), a
prominent representative of the Shafi’i madhhab
and Ash’ari school, as well as from the commentar-
ies of Ash’ari and Hanafi-Maturidi scholars on each
other’s texts, such as Imam al-Taftazanis “Com-
mentary on the Nasafi creed”, the tendency to har-
monize the two schools can be clearly seen. Schol-
ars have called this period in the history of Kalam
teaching “markhalatul-majj” (the period of fusion of
two schools) (Ayub Ali, 1983: 305-306). As aresult,
the representatives of the two schools, who during
the period when they were just getting to know each
other (markhalatu-t-taaruf) strongly criticized each
other’s religious positions and even accused each
other of bid’a, understood each other’s logic and
views, and agreed that the differences between them
are only on branch issues and that most of them are
“verbal” differences, that is, there is no reason to ac-
cuse each other of bid’a and delusion (Akimhanov,
2019: 109). In this way, Maturidism and Ash’arism

77



The belief system of Deobandi School and its position towards Salafism

were formed on the platform of the four figh madh-
habs of Ahl al-Sunnah direction and were adopted
as a developed dual faith school. However, today’s
Salafis want to prove that they are the only Ahl al-
Sunnah by putting forward a number of creedal is-
sues that are the basis for the principled scientific
debate between the Maturidis and the Ash’aris, argu-
ing that “both of them do not belong to the direction
of Ahl al-Sunnah, because there is a contradiction
in creedal issues between them.” Of course, from a
purely scientific point of view, this is an unfounded
and too incorrect conclusion. Because when we do a
theologically deep comparative analysis of the fun-
damental issues between the two schools, such as
“husn-qubh” (good and bad), “recognition of God
by reason”, “state of a person in Judgment Day
whom the religion did not reach”, “the attribute of
takwin (creating)”, in the end, it can be seen that
two schools are more closer to each other than other
directions. However, we cannot say that Deoband
scholars’ acceptance of Maturidism and Ash’arism
as equals and reconciliation of controversial issues
between the two is based on pure theological, com-
parativist in-depth analysis made by Kalam Scholars
such as al-Fanhari, Sadru Shari, and Ibn Qutlubu.
Because the Deobandis mainly give priority to figh,
hadith and Qur’anic teachings and treat creed/kalam
as an additional teaching. This can be clearly seen
in the educational programs in Deoband Madrasahs
and Higher Education Institutions.

The positions of the Deoband scholars regard-
ing prominent representatives of Salafism

Deoband scholars especially praise Ibn Taymi-
yyah and his distinguished disciple Ibn al-Qayyim
al-Jawziyya, valuing their place in science and ad-
dressing their religious views. For example, al-
Asghadi al-Qasimi writes about Ibn Taymiyyah
as follows: “As for Ibn Taymiyyah, we have de-
termined and studied his condition and found that
he is well-versed in the Book of God, linguistic
and Shariah meanings, also we found that he is a
memory keeper of the Sunnah of the Messenger of
God and the scientific heritage of the Salaf-Salih,
and has a good knowledge of their linguistic and
Shariah meanings..., he is a defender of the creed
of Ahl as-Sunnah, and there is no information about
him committing any sin (fisq) or bid’a. Of course, he
did not mention the known issues that caused him
to be oppressed, although he had evidence from the
Qur’an, Sunnah and the words of the Salaf-Salih
regarding all those issues...”. It is known that one
of the issues that caused Ibn Taymiyyah to be op-
pressed is the issue of Mutashabih (ambiguous) at-
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tributes related to Allah, including “Istawa ‘ala al-
Arsh” (“He established Himself above the throne”,
Surah Sajda, 4) and “Nuzul” (to descend). Because
of his own beliefs about Mutashabih attributes, had
some discussions with Ash’ari scholars who were
his contemporaries, and finally, because he did not
back down from his position, he was brought to the
Shariah court in Egypt by the judges of the Maliki,
Hanafi and Shafi’i schools and imprisoned. Then
his creed is strictly prohibited by law. It is known
that Ibn Taymiyyah and his student Ibn al-Qayyim
al-Jawziyya had “shazz” (unusual) views from the
framework of the four madhhabs on many issues
related to creed, figh and Sufism, apart from the
mentioned mutashabih attributes. Scholars of Deo-
band have also said this. Initially many Deoband
scholars also had a critical opinion about the men-
tioned sheikh and his disciple, as well as Muham-
mad ibn Abdulwahahhab and his followers, but the
later Deobandis argued that the previous Deobandi
scholars had an excuse to criticize. Because Deo-
bandis were not aware of the books of Ibn Taymi-
yyah and his students. They learned their views and
messages mainly through Sheikh Ahmed ibn Hajar
al-Makki (974 AH). However, they heard the posi-
tions of Ibn Taymiyyah not directly from his books,
but only based on the narrations that reached them.
In the past, there was no opportunity to establish a
close relationship between India and Arab countries,
and the books of Ibn Taymiyyah and Ibn al-Qayyim
were not widely printed and distributed as they are
today. And later, the works of these scientists spread
widely to Muslim countries, and it can be said that
Deobandis got hold of them and read them, they
justified, defended, and even glorified them. We
can clearly see this from the words of Muhammad
al-Qasimi: “In their works and studies, Deoband
scholars called Sheikh Ibn Taymiyyah a “flag bearer
against bid’as” and glorified him and his wise stu-
dent Sheikh Ibn al-Qayyim al-Jawziyya according
to their greatness and spoke with special respect.
These are the famous scientists of the first genera-
tion and legendary figures in the annals of knowl-
edge of this community. Our scientists who follow
them still use the books and researches of these two
Sheikhs and refer to the works and scientific find-
ings of both of them in their speeches” (Al-Qasimi,
2000: 728)

Sheikh Muhaddith Abdulaziz al-Dehlawi, one
of the spiritual teachers who stood at the beginning
of the history of knowledge of Deoband scholars,
when he heard bad words of his students about Mu-
hammad ibn Abdulwahhab, he disliked their behav-
ior and said: “Sheikh (Muhammad ibn Abdulwah-
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hab) is a true, perfect Muslim and a follower of the
Sunnah. Also Ibn Taymiyyah and Ibn al-Qayyim
were also true and perfect Muslims. However, they
are human and can make mistakes. We can’t say a
bad word about them.”

Also, Sheikh Rashid Ahmad al-Kankuhi (d.
1905), one of the two scholars who founded Darul
Uloom Deoband, was asked about the Muhammad
ibn Abdulwahhab, he replied: “He was a good per-
son. | heard that he was a follower of the Hanbali
madhab, followed the hadith and strictly forbade
bid’a and shirk, but he was a strict person by na-
ture.” In another word: “Indeed, those who follow
Muhammad ibn Abdulwahhab are called Wahhabis.
Their beliefs were correct and good. The schools
of jurisprudence are Hanbali. However, there was
hardness (tashaddud) in his nature. Those who fol-
low him are good people, but those who go beyond
the limit are different, they have gone astray. All of
them have the same creed, the difference between
them is only in the actions related to the Hanafi,
Shafi’i, Maliki and Hanbali madhhabs.”

Originally, in India, the name Wahhabi/Wah-
habist was given to non-madhabian groups, later
this name was given to the Hanafis (Deobandis) who
strongly adhered to the Sunnah, opposed to bid’a,
religious rituals not approved by the Shariah, and
visiting the graves of saints. From this we under-
stand that those who call the Deobandis Wahhabi
are Barelwi who are identified with extreme Sufism.
A similar situation is happening in our country to-
day. It is known that even spiritualist sufi tariqats
(the Sufi doctrine or path of spiritual learning) in
Kazakhstan consider imams and preachers who are
not like them, who do not follow their pirs as Wah-
habis.

The reason why many Deoband scholars have a
critical position about Muhammad ibn Abdulwahab
and his followers is that, as mentioned in the previ-
ous topic, in the past, the works of Najd scholars
were not as widely published as they are today, on
the contrary, the books of scholars such as Sheikh ibn
Dahlan, who mostly rejected the Wahhabi doctrine,
and commentaries of Sheikh ibn Abidin on Al-Durr
al-Mukhtar was widely distributed among the Deo-
band scholars. Even in the past, when the Deoband
scholars went to Mecca and Medina to perform the
Hajj, they would find works written mainly against
Muhammad ibn Abdulwahab and his followers.
This is how the later Deobandis, citing the above-
mentioned reasons, say that the first generation of
Deobandis were indecisive on this issue. And then,
after the works of Najd scholars spread widely, after
accessing and reading them, the attitude of Deoband

scholars towards Najd scholars changed radically.
This tendency can be clearly seen in the letters and
articles of a number of Deoband scholars. For ex-
ample, Muhaddith Khalil Ahmad al-Saharanfuri (d.
1927), who was one of the famous scholars of Darul
Uloom Deoband, wrote to Zafar Ali Khan, editor-in-
chief of “Zamindar” newspaper from Medina, say-
ing that Sheikh Ibn Taymiyyah and Inb al-Qayyim
were great imams recognized by Deoband scholars.
He praised Shaykh Abdullah ibn Balhid, a neighbor
and chairman of the local court, who read the books
of the two imams a lot, as a great religious scholar
who acted on hadith (bi zahir al-hadith), was against
bid’a, and held monotheism and prophethood as the
basis of his creed, and said about the Najdis follow-
ing: “According to my observation, in general I did
not notice anything that deviated from the creed of
Ahl al-Sunnah...,” he also said that the situation of
the Najdis is very good in religious practice” (An-
Nughmani, 1980: 62). And in his letter to Sheikh
Muhammad Yaqub, saying that the Saudi govern-
ment, especially Sultan Ibn Saud, is a very religious
and reasonable person, he welcomed the destruction
of all the graves and mausoleums in the country, and
even said that it was obligatory to do so, and it was
carried out by the fatwa of the scholars there. From
these letters, it can be clearly seen that the author
attaches great importance to the concepts of “bid’a”,
“amal bi zahir al-hadith” (to act according to the ex-
ternal meaning of the hadith), “tawheed”(oneness
of God), “shirk” (idolatry or polytheism), as well
as that he is against the construction of graves and
mausoleums.

Prominent scholars of the Deoband school,
such as Muhammad Manzoor al-Nugmani and his
teacher Karim Bakhsh al-Sanbahli, claim that there
is a great similarity between the spiritual leader of
the Najdis, Muhammad ibn Abdulwahab al-Najdi,
and one of the leaders of the Deobandis, Sheikh
Ismail Abdulghani al-Shahid al-Hindi, in terms of
their religious views and positions. Particularly, the
main works of both of them, the books “Kitab al-
Tawheed” and “Taqwiyat al-Iman” are considered
to be very similar, even identical, in terms of their
purpose and content. It is said that the main reason
that prompted religious leaders, one from Najd and
the other from India, to write these works was the
period in which they lived and the religious situation
in society and the condition of Muslims. Both of
them were especially glorified by the people of Najd
and Deoband as individuals who raised the banner
of “true Tawheed and Sunnah” and opposed the re-
ligious superstitions and bid’a prevalent among the
Muslims (especially sufis), as well as grave wor-
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shiping and worshiping ghosts. As a result, some
Deobandis, who read extensively about the life,
religious personality and religious positions of Mu-
hammed ibn Abdulwahhab, and read his works and
those of his followers, found out that there are many
similarities between him and the religious person-
ality and positions of their spiritual leader, such as
Ismail al-Shahid, and generally favored the Najd
school (Al-Qasimi, 2000: 743).

Because of the above-mentioned religious
figures and positions of the spiritual leaders and
scholars who founded the Deoband school, the
Deobandis were nicknamed “Wahhabis” by the
extreme sufis of Badayun and Barelwi. Barelwi
leader Ahmad Rida Khan criticized founder of the
Deoband school Muhammad Qasim al-Nanautawi
(1833-1880), Rashid Ahmad al-Kankuhi (1829-
1905), Khalil Ahmad al-Saharanfuri (1853-1920)
and Ashraf Ali al-Thanwi (1863-1943). He argued
that these were the followers of Muhammad ibn
Abdulwahab, who raised the banner of Wahhabism
in the Indian subcontinent, and therefore they were
unbelievers who had left the religion, and those who
did not call them unbelievers and who doubted their
unbelief were just as unbelievers as them. In this
regard, he issued a fatwa and even made a special
trip to Mecca and Medina in 1905 and confirmed
this fatwa to the scholars there (Al-Mubarakfuri,
2021: 37). Later, his murids named that fatwa as
“Husamu-I-Haramein” (Sword of the Two Holy
Mosques) and distributed it in India. At that time,
scholars in Mecca and Medina believed Ahmad
Rida Khan’s words and accepted him as a religious
figure fighting against the Wahhabis in India. Such
support of the scholars of the Holy Land probably
arose from the opposition to the Wahhabi rebellion
that had stirred up the land of Arabia exactly one
century before that time.

The British colonialists at that time were also
interested in the further development of such
irreconcilable enmity and hatred among the Indian
Muslims. Because from the day when the British
declared India as their colony, the first people who
opposed them and organized an armed uprising
were mostly local Muslims. In this way, the British
tried to use the religious situation effectively for
their own interests by creating a division among
the Muslims who threatened their imperial goals
and political plans. The British, who supported the
Saudi tribe of Najd and the “religious reformer”
Muhammad ibn Abdulwahab from Najd against the
caliphate in Arabia facing the Ottoman caliphate,
called the Muslims who rebelled against them in
India, including the religious figures who were
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at the beginning of the Deoband school and their
supporters, as Wahhabis and pitted the sufis against
them. Unfortunately, there is still a rift between
the Barelwi and the Deobandis in Pakistan and
India. While the Barelwi label the Deobandis as
Wahhabis, the Deobandis accuse them of grave/
ghost worshipers and heretics.

At this point, a very important difference
between the Deobandis and the Wahhabis of Najd
can be observed. No matter how much the Deobandis
accuse the extreme sufis who accuse them of
heresy, as grave/ghost worshippers, superstitious
and heretical, they do not accuse them of heresy,
because the Deoband scholars doesn’t consider any
Muslim or group of Muslims who face the Qibla
(ahl al-Qibla) as a disbeliver until they utter a word
of clear disbelief (al-kuftr al-sarih) or commit a clear
disbelief. For example, Sheikh Khalil Ahmad al-
Saharanfuri said: “We do not charge Muslims who
commit bid’a with kufr until they reject any ruling
on religious duties. We exercise utmost caution in
passing judgment on them (i.e., their faith). This is
our steadfast position, the usual position of our great
scholars!” (As-Saharanfuri , 2004: 14). Also, Sheikh
al-Thanwi (1863-1943) in the Delhi-based Huda
magazine (November, 1995 issue) said: “Although
they (Barelwi) accuse us of kufr, we do not accuse
them of same. Our position is to show utmost caution
and prudence in judging someone as a disbeliever,
because if someone is actually a disbeliever, and yet
we do not condemn him as a disbeliever, so what?!
And if we call someone a disbeliever, but the truth is
the opposite, then it is very dangerous! That is why
we did not accuse the Qadiyani themselves of kufr.
And they would accuse us of blasphemy. However,
when their situation was clarified and the truth was
revealed, that is, when it became clear to us that
they consider Mirza Ahmad a prophet, we issued
a fatwa regarding them as infidels. Because this is
clearly kufr. As for their other religious views, we
have tried to interpret them as much as possible. As
for the Barelwi, we consider them to be misguided
(from the path of Ahl al-Sunnah). All those who
go astray (from the path of Ahl al-Sunnah) are not
disbelievers” (Al-Thanwi, 2015: 348). Once, when
one of disciples wanted to blaspheme the Barelwi,
Sheikh al-Tahanawi stopped him, saying: “We
accept the accusations they made against us because
they said them only because of their great love and
passion for the Prophet, and we treat them with
forgiveness.”

The teaching of Najd Wahhabis is ultimately
based on Takfiri consciousness, which is why they
are called Neo-Kharijites. On the basis of the triple
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“tawheed” concept, which originated from Ibn
Taymiyyah and was later revived by Muhammad
ibn Abdulwahab, the Muslim ummah was accused
of blasphemy, such as associating partners with God
and denying the names and attributes of God, and
as a result, the lives and property of Muslims who
did not adhere to the mentioned triple “tawheed”
creed were allowed to be taken away. Also, at the
root of mass accusations of blasphemy against
Muslims who do not adhere to the Wahhabi creed is
the Hashwi concept of faith, including the principle
that “faith and deed are one” and the principle of
being guided only by divine judgments and laws in
the affairs of this world and the hereafter, based on
the slogan of the early Muhakkims, “la hukma illa
lillah.” On the basis of these radical religious theories
and principles, Najd scholars were distinguished by
their radical views against other Muslims. Deoband
scholars accepted the religious teachings of Ibn
Taymiyyah and Muhammad ibn Abdulwahhab
as correct, but they did not succumb to the Takfir
mentality like them.

Conclusion

As we seen from the research, the Deobandis
adhere to the Abu Hanifa Madhhab in Islamic
jurisprudence (figh), but they do not follow a certain
classical schools in the matter of creed (ageedah).
Even the Deobandis do not seem to care much
about it; the main thing is not to leave the circle
of Ahl al-Sunnah wal Jama’ah (arsumm marsiHa). It
seems like for them, whether someone is Maturidi
or Ashari is a secondary issue. As Salafism, if we
consider the position of Deoband scholars towards
the Wahhabi leaders and their religious teachings
from a historical point of view, we can see that
the Deoband scholars who lived at the end of the
19th and the beginning of the 20th century were
mainly against the Wahhabi doctrine, and their
position from the second half of the 20th century
to the present is clearly the opposite. Today,
some scholars claim that the religious-ideological

evolution of the Deoband school consists of two
periods, and divide these two periods into two,
before and after Sheikh Muhammad Yusuf al-
Binuri (Binuri, 1978: 7-61). From this it can be
understood that Deobandis (especially today’s
Deobandis) determine their position, including
their position on religious-ideological issues,
according to the religious-ideological positions of
Hijaz, that is, Haramein scholars. In other words,
the religious and ideological conjuncture in the
holy Mecca and Medina is important for them.
That is probably why the Deobandis generally do
not look at the Salafi school and consider their
religious convictions to be correct at their level.

In today’s Salafi/Wahhabi direction, especially
among the representatives of extremist groups such
as “Takfir wal-Hijra” and “ISIS” who openly adhere
to the takfir creed, there is a tendency to issue creedal
rulings on faith and disbelief on the issue of the
relationship between faith and action, as well as on
the issue of obedience to Shariah laws and secular
laws. Strictly speaking, calling Muslims who do not
fulfill the obligations of Islam, especially those who
do not pray, as infidels by considering “action as
a condition for the correctness of faith,” accusing
Muslims who consider Shariah laws as legitimate as
well as secular laws with taghutism and blasphemy,
is a characteristic of all radical and extremist groups
that are guided by Salafi ideology today. Even those
who call themselves serious Salafis have this takfir
mentality at the root of their religious beliefs. And
in the religious positions and views of Deoband
scholars, such takfiri consciousness is not visible.

Acknowledgement

The article was prepared within the framework
of the implementation of the grant funding research
project of the Committee of Science of the Ministry
of Science and Higher Education of the Republic
of Kazakhstan (AP19174944 “The Influence of the
Religious and Political Ideology of the Deobandian
school on Central Asia”).

OjeduerTep

Akhtar, Muhammad Naveed (2022) Darul Ulum Deoband: Preserving Religious and Cultural Integrity of South Asian Muslims
through Structural and Strategic Innovations. Hamdard Islamicus, Vol. 45, No: 3. — 79-100.

At-Tahanayn, Ompad Amu (2015) Mangysar kamenot Ompadus. — Kapaun: Mokrabaotn ai-bympa 6acmacer. — 517.

Hamid, Myra (2005) The Political Struggles of the Ulama of Dar-ul-Uloom Deoband: Identifying and operationalizing the
traditionalist approach to politics. Master of Arts thesis. — Maryland: University of Maryland. — 90.

Metcalf, Barbara Daly (1982) Islamic Revival in British India: Deoband 1860-1900. — Princeton: Princeton University Press,

NIJ. —386.

81



The belief system of Deobandi School and its position towards Salafism

Momen, A., Ebrahimi, M., Hassan, A. (2023) Identifying the Role of the First ‘Qawmi Madrasah’ Darul Uloom Deoband in the
Indian Subcontinent. The 3th Islamic Management Development Conference, 21-22 June. — Kedah. — 71.

Nazrul, Islam Md. (2022) Faithful Participation: The ‘Ulama in Bangladeshi Politics // Politics, Religion & Ideology, Vol. 23,
No: 2. - 177-203.

Reetz, D. (2007) The Deoband Universe: What Makes a Transcultural and Transnational Educational Movement of Islam?
Comparative Studies of South Asia, Africa and the Middle East, Vol. 27, No: 1. — 139-159.

Siddiqui, Atif Suhail (2020) Theological and Intellectual Roots in Deobandi Thoughts. American Journal of Islam and Society,
Vol. 37, Ne 1-2. — 41-66.

Tariq Moj, Muhammad (2007) Deoband Madrassah Movement: Countercultural Trends and Tendencies. Masters in Public
Policy. — Perth: Australian National University. — 318.

Aomunxakum b., K. Kypman6aes, Myxurannos P., Okimxanos A. (2022) «lapy-n Yiym Jleob6ann ryslaManapblHBIH casicn
YCTaHBIMBD) // «Anam anemi» xypHaibl, Ne 4. — 146-158.

Ac-Cahapandypu, eiix Xammn Axmazn. (2004) On-Myhonnan ana an-mydonnon. — Amman, [lap an-darx Oacmacer. — 150.

OkimxaHoB A.B. (2019) ©6y Mancyp an-Marypuiu ’oHe OHBIH HMaH MaceJIeNepiHe KaTbICThI FUIBIMH TYKBIPBIMIapBI, MOHO-
rpadus. — Anvarsl: Hyp-My0apax 6acnacsr. — 292.

On-Kacumu, Myxammen Yoaitnymia an-Ocranu (2000) Hop on-ynym Jleobann. — JJeobann: lleiix on-hung akagemusicer 6a-
crackl. — 839.

On-Mybapaxdypu, Myxammen Apud aia-Kacnmu (2021) Maycyrar Yinomo ny6ann. — Jleobann: lleiix on-hung akagemuscst
Gacrmacel. — 414.

On-Myxkpu, Myxammern Tau6 (2012) Ynama [{urob6ann Mrtmxkahwhym on-luan yo Musaxkyhym an-Maszhabu. — [leoGans.
- 354

On-Hanyw, lleiix Macryn Anmmm (1950). Topux an-narya an-ucinomus ¢u an-hunn. — Beiipyt: Jlop an-Apadust 6acracsr. — 332.

On-Hyrmanu, Myxammen Mansyp (1980) durast mykaccada que anr-Ileiix Myxammen nuou A6aymyahha6. — beipyt. — 149.

O1oy6 Amm M. (1983) Axunar an-Vcnam yan-Nmawm an-Marypumu. — Jlakka: Myaccaca nciamust 6acnacsl. — 306.

Bunypu, M. lOcyd (1978) Maapud ac-Cynan. — Kapaun: XKamurar yirym an-ucnamus 6acnacsl. — 61.

Ozxan, A. (1993) «dapyn Ymym», Typkus ausHer nnutepu Mcemam sHiukinonenusicel. 8-toM. — CramOynn: JustHeT uunniepn
OarkaHiIbIrl Gacnacel. — 559.

References

Abdilkhakim A., Kurmanbayev K., Mukhitdinov R., Akimkhanov A. (2022) «Darul Ulum Deoband gulamalirinin sayasi
ustanimi» [The Political Position of Ulemas of Daru-1 ulum Deoband] // «Adam Alemi» journal, Ne 4. — 146-158. (In Kazakh)

Akhtar, Muhammad Naveed (2022) Darul Ulum Deoband: Preserving Religious and Cultural Integrity of South Asian Muslims
through Structural and Strategic Innovations. Hamdard Islamicus, Vol. 45, No: 3. — 79-100.

Akimhanov A.B. (2019) Abu Mansur al-Maturidi jane onyn iman maselelerine qatysty gylymi tujyrymdary, monografiya [Abu
Mansur al-Maturidi and his scientifical views on the problem of Faith]. — Almaty: Nur-Mubarak Press. — 292. (In Kazakh)

Al-Mubarakfuri, Muhammed Arif al-Qasimi (2021) Mausughat Ulama Diuband [Encyclopedia of the scholars of Deoband]. —
Deoband: Sheih al-Hind Academy Press. — 414. (In Arabic)

Al-Mugri, Muhammed Taib (2012) Ulama Diyuband ittijahihum ad-Dini ua Mizajuhum al-Mazhabi [Scholars of Deoband their
direction in Religion and their position on madhab]. — Deoband. — 354. (In Arabic)

Al-Qasimi, Muhammed Ubaidullah al-Asghadi (2000) Dar al-ulum Deoband [Dar al-ulum Deoband]. — Deoband: Sheih al-Hind
Academy Press. — 839. (In Arabic)

Al-Thanwi, Ashraf Ali (2015) Malfuzat kamalat Ashrafiya [Sayings of the Perfection]. — Karachi: Maktabati al-Bushra Press.
—517. (In Arabic)

An-Nadui, Sheih Masghud Alim (1950) Tarih ad-daghua al-islamiya fi al-Hind [History of the Islamic call in India]. — Beirut:
Dar al-Arabiya Press. — 332. (In Arabic)

An-Nughmani, Muhammed Manzur (1980) Dighayat mukassafa didda ash-Sheih Muhammed ibn Abduluahhab [Propaganda
against Muhammed ibn Abdulwahhab]. — Beirut. — 149. (In Arabic)

As-Saharanfuri, Sheih Muhaddis Halil Ahmad (2004) Al-Muhannad ala al-mufannad [ The Sword on the Disproved]. — Amman:
Dar al-Fath Press. — 150. (In Arabic)

Ayub Ali M. (1983) Aqidat al-Islam wa-1 Imam al-Maturidi [Creed of Islam and Imam al-Maturidi]. — Dhaka: Muassasa Is-
lamiya. — 568. (In Arabic)

Binuri, M. Yusuf (1978) Maarif As—Sunan [Knowledge of Sunnah]. — Karachi: Jamigat Ulum al-Islamiya Press. — 61. (In
Arabic)

Hamid, Myra (2005) The Political Struggles of the Ulama of Dar-ul-Uloom Deoband: Identifying and operationalizing the
traditionalist approach to politics. Master of Arts thesis. — Maryland: University of Maryland. — 90.

Metcalf, Barbara Daly (1982) Islamic Revival in British India: Deoband 1860-1900. — Princeton: Princeton University Press,
NIJ. - 386.

Momen, A., Ebrahimi, M., Hassan, A. (2023) Identifying the Role of the First ‘Qawmi Madrasah’ Darul Uloom Deoband in the
Indian Subcontinent. The 3th Islamic Management Development Conference, 21-22 June. — Kedah. — 71.

Nazrul, Islam Md. (2022) Faithful Participation: The ‘Ulama in Bangladeshi Politics // Politics, Religion & Ideology, Vol. 23,
No: 2. - 177-203.

82



A. Akimkhanov et al.

Ozcan, A. (1993) “Dariiluliim”, TDV Islam Ansiklopedisi [Islamic Encyclopedia]. Vol. 8. — Istanbul: Diyanet Isleri Baskanlig1
Press. — 559. (In Turkish)

Reetz, D. (2007) The Deoband Universe: What Makes a Transcultural and Transnational Educational Movement of Islam?
Comparative Studies of South Asia, Africa and the Middle East, Vol. 27, No: 1. — 139-159.

Siddiqui, Atif Suhail (2020) Theological and Intellectual Roots in Deobandi Thoughts. American Journal of Islam and Society,
Vol. 37, Ne 1-2. — 41-66.

Tariq Moj, Muhammad (2007) Deoband Madrassah Movement: Countercultural Trends and Tendencies. Masters in Public
Policy. — Perth: Australian National University. — 318.

Information about authors:

Akimkhanov Askhar Bolatbekuly — PhD, docent of Egyptian University of Islamic Culture Nur-Mubarak (Almaty, Kazakhstan,
e-mail: akimhan.ilyas@gmail.com).

Abdilkhakim Burkhanadin — PhD, Egyptian University of Islamic Culture Nur-Mubarak (Almaty, Kazakhstan, e-mail:
burhanhakim01@gmail.com).

Janenuly Adil— Master student, Egyptian University of Islamic Culture Nur-Mubarak (Almaty, Kazakhstan, e-mail: adilzhanen@,
gmail.com).

Aemopnap mypanvt monimem:

Oximxanos Ackap bonambexynvt — PhD, Hyp-Myb6apax Eeunem ucnam maoenuemi ynusepcumeminiy ooyenmi (Anmamol K.,
Kazaxcman, e-mail: akimhan.ilyas@gmail.com).

bypxanaoun O60inxaxim — PhD, Hyp-My6apax Ecunem uciam maoenuemi ynueepcumemi (Aimamol ., Kazakcman, e-mail:
burhanhakim01@gmail.com).

JKonenynor Ooin — Hyp-Myb6apax Eeunem uciam madenuemi yHugepcumeminiy macucmpanmol (Aimamel 5., Kazaxcman,
e-mail: adilzhanen@gmail.com).

Registered: March 6, 2024.
Accepted: June 13, 2024.

83



