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Abstract

This article aims to highlight a lesser appreciated dimension of Ashraf Ali Thanvi’s
scholarship for preserving muslim identity and organized community work. During
colonial period, Ashraf Ali Thanvi produced a number of texts for personal guidance and
moral reform of Muslims.This article, however,focuses on his ideas of organized
community work. Majlis Siyanatul Muslimeen was a framework endorsed by Ashraf Ali
Thanvi to enable Ulama and common Muslims to organize themselves for the
improvement of Muslim communal life, while remaining lawful under the colonial
rule.The framework showed that how muslim religious life could continue in the absence
of any political authority. It was envisioned neither as a political organization nor simply
as a missionary effort, but as a body working for public religious education, moral
reform, and economic uplift, while avoiding any confrontation with the government.In
academic literature, Thanvi’s ideas are often understood through the work of Tablighi
Jamaat or the political activism of Shabbir Ahmad Usmani and Jamiat Ulama-e-Islam.
This article argues that the history of Majlis Siyanatul Muslimeen provides another
vintage point in understanding Ashraf Ali Thanvi’s socio-political ideology. The article
also explores this ideology through a thematic and historical analysis of Ashraf Ali
Thanvi’s treatisessuch asTaleem-ul-Muslimeen andTafheem-ul-Muslimeen.
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Ashraf Ali Thanvi (1863-1943) was a major exponent of Deoband in first half of twentieth
century who had profound impact in shaping its ideology.He is known for his extensive religious
scholarship and Sufism. In political matters, his support for the All India Muslim League
(AIML), in contrast to the Congress, and his guidance to his associates such as Shabbir Ahmad
Usmani, Ehtishamul Haq Thanvi, and Mufti Shafi to maintain contact with AIML’s leadership
not only to inform them about injunctions of shariah in personal and social matters but also to
facilitate AIML’sacceptance among the Muslim public, brought him recognition among the
political elite of Pakistan. A unique aspect of Ashraf Ali Thanvi’s activities in colonial milieu
was his insistence to work within the legal framework of colonial administration; in contrast to
the politicallyoppositional stance of some Deobandi ulama under the influence of Mahmood
Hassan Deobandi. And it is this dimension of Ashraf Ali Thanvi’s ideology that this study will
attempt to highlight further. This study shows that while Ashraf Ali Thanvi was no less
concerned about the religious identity and survival of Muslims in colonial milieu than his
Deobandi counterparts; however,his approach had some peculiarities like guiding Muslims on
how to peacefully work towards personal and collective improvement, which are not fully

discussed in academic literature.

The article will first examine two key challenges to Muslim religious identity in the early
twentieth century i.e. Shuddhi Movement and the British policy of compulsory education,and
how Ashraf Ali Thanvi responded in that regard. Then it will describe key ideas and principles of
Ashraf Ali Thanvi regarding Tabligh(preaching), which represent a more comprehensive
program as compared to the Tablighi Jamat. And by describing the history and manifesto of
Majlis Siyanatul Muslimeen the study will discuss Ashraf Ali Thanvi’s approach towards
addressing challenges of Muslim communal life under colonial rule while adopting a non-
confrontational stance towards colonial administration. The study will also look into the legacy
of Majlis Siyanatul Muslimeen after 1947 in Pakistan and describe its workings and adaptation

into the new milieu.

In 1920s two key challenges emerged for Muslim communal life. The first was in the wake of
Hindu revivalist movement Arya Samaj, Shuddhi and Sangathaninitiatives, which made attempts
to bring Muslims back into Hinduism.As early as 1922, the effects of Shuddhi in Mewat

regionwere felt by ulama, includingMaulana Ilyas Kandhlawi (1885 —1944) who was a teacher at
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Madrasa Mazahir-ul-Uloom(Saharanpur) in those years!. Anjuman Hidayatul Rasheed was
formed at Mazahir-ul-Uloom to send preachers in Mewat and other areas where rural dwellers
were being preached by Arya Samaj activist to come back to Hinduism. This particular situation
of rising apostasy in 1920s due to Arya Samaj activism, Fitna Irtidad? (Trouble of Apostasy)
triggered many missionary initiatives among Muslims, one of which is the famous Tablighi

Jamat.

Ashraf Ali Thanvi also took active part in safeguarding muslim masses from such movements
and responding to the Arya Samaj activism, he sent preachers in Mewat and other remote areas,
to teach rural Muslims basic tenets of Islam and to convince back those who have converted to
Hinduism. To counter the Arya Samajh’sShuddhi program in Mewat, the first two preachers
dedicated by Ashraf Ali Thanvi were Abdul Majeed Bachranvi (d. 1952)% and Abdul Karim
Gumthalvi (1897 - 1949)%. The two scholars spent nearly two years in Mewat region, sometimes
accompanied by Maulana Ilyas Kandhlawi®, who had ancestral ties in Mewat. These scholars
worked to bring apostates back into the fold of Islam, but also preached common Muslims about
basic tenets of Islam. They sent small missionary delegations of ulama, who travelled
extensively in this region. In addition to these proselytization activities, they established makatib
(small institutes for basic Quran literacy) and madaris for religious education in these areas. A
list of 41 such makatib and madaris was published at that time in a monthly journal Al-Nur
(1924) and an estimated 800 students enrolled in them. It was estimated that the actual number of

such institutions was not less than a hundred®.

Another major issue that emerged during these years was the introduction of “compulsory
education,” implemented across several provinces through a series of Acts between 1918 and
19307. As these laws came into force, their application led to the forced closure of hundreds of
Muslim religious schools (makatib) that taught Quranic reading (Nazirah) and memorization
(Hifz). Although the ulama were not opposed to school education itself; their concern was that it
was being promoted at the expense of religious instruction. They argued that Quranic learning
for Muslim children should be accommodated within the compulsory education framework, or
that such students should be exempted from parts of the program?. During this period, the Jamiat

Ulama Hind (JUH) responded by organizing public protests®. In contrast, Ashraf Ali Thanvi
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advised his associates, including those whose institutions had been shut down, to pursue only

legal remedies where possiblel®.

Without going into the broader implications of the compulsory education policies, this episode
highlights a distinctive aspect of Thanvi’s approach to religious activism under colonial rule: a
commitment to lawful procedural methods, and a clear avoidance of agitation, confrontation, or
political mobilization against government authorities. He never encouraged his followers to take

part in any form of political confrontation either.

In this backdrop of challenges, that arose in 1920s, Ashraf Ali Thanvi endorsed a system of
missionary activities and social uplift for Muslims, as Majlis Sianatul Muslimeen in 1930; its

first manifesto was published with the following subtitle!?:

A code of conduct outlining measures, which are lawful both religiously and
legally, for Muslims to protect themselves from any religious or worldly harm,

whether inflicted or imminent, from a treacherous non-Muslim nation.

It would be pertinent to note a few points here before exploring the key points of this manifesto
in detail. Firstly, prior to the publishing of this manifesto, Majlis Sianatul Muslimeen was a
department of Khangah Imdadia Ashrafiafor public preaching (Tabligh), functional as early as
19222, And it was under that Tablighi section, Ashraf Ali managed the missionary activities
described previously. Thus, the mechanism of Majlis Sianatul Muslimeen began taking shape in
the 1920s though not activities were carried out explicitly under its particular title. Secondly, this
subtitle of manifesto reinforces earlier claim about Ashraf Ali’s “law abiding” approach in the
colonial milieu. This approach became more visible through the Mjalis program which will
discussed later in this article. Thirdly, in parallel to these happenings in 1920s, Illays Kandhlawi
began his preaching activities in Mewat!®. It was around 1918 A.D. when lllays Kandhlawi
started his work, however the initial formations of Tablighi Jamat began to emerge around 1927
A.D™. Thus around 1930, two systems of Tabligh emerged i.e. Tablighi Jamat and Majlis

Sianatul Muslimeen, with shared roots of missionary activities in Mewat.

Ashraf Ali Thanvi’s idea of carrying out Tabligh was much more comprehensive than that of
Illays Kandhlawi. Ashraf Ali Thanvi considered Tabligh (public preaching) to be an important

task that should be accompanied with Tadrees (teaching) of religion in madaris. In a treatise
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Taleem-ul-Muslimeen he advised madaris to employ at least one Mubaligh(public preacher) for
this purpose. In outlining the role of this Mubaligh, he advised that such a person should not rely
on sermons only, rather he should visit the houses of Muslims to motivate them to come to
mosque for praying and to correct their basic knowledge of Islam, i.e. first kalima, prayer
wordings etc. He stressed that such a task should be carried in a very polite manner and humbly.
Moreover, the Mubalighmust not ask or accept any donation whatsoever the circumstances and if
anyone insists too much, he should tell them to send the donation to the center; which sent that
Mubaligh®®. While Taleem-ul-Muslimeen was addressed towards Ulama to motivate them to
dedicate resources for missionary activities; in a separate treatise Tafheem-ul-Muslimeen, Ashraf
Ali Thanvi further extended his advice. Tafheem-ul-Muslimeen contained extensive advices for
Muslims encompassing many aspects of personal and public life; its key points are summarized

below:

i.  Every person should strive to act upon the religion and should not fear anyone in this
pursuit.

ii.  While every person should try to discuss and spread religious teachings, he should refrain
from engaging in polemics. And if anyone responds harshly, they must remain humble.

iii.  Atime of day should be spared for preaching activities.

iv.  Efforts should be made to prevent bad morals like lying, backbiting, jealousy, drinking
alcohol, illicit relationships, usury, idleness, and rootlessness.

v. It was strongly advised to adhere to truthfulness, mutual humility and affection, justice
and fairness, and engaging only in lawful livelihoods.

vi.  Great emphasis was placed on thrift and not overspending income, encouraging the
bearing of hardship rather than excessive expenditure. He further instructed people to
praise and encourage those who practice thrift in daily life and not to mock them.

vii.  He stressed that one should never consider adopting a lawful profession a disgrace,
preferring even humble work like digging grass to the shame of begging.

viii. To keep studying and sharing the contents of books such as Hayat-ul-Muslimeen,
Tabligh-e-Deen, Taleem-ud-Deen, Mahasin-e-Islam, and BahishtiZewar with family,

friends and other people?®.
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Thus, Ashraf Ali Thanvi included improvement of morals, controlling expenditure and lawful

earning along with basic religious education in his program of Tabligh.

In Ashraf Ali Thanvi’s circle, Majlis Siyanat-ul-Muslimeen was considered as a method to put

into practice these ideas of (Tabligh) described in the treatise Tafheem-ul-Muslimeen'’. Turning

to the history of the Majlis and its manifesto, the proposal for establishing such an organization

and the guidelines for its functioning were initially presented to Thanvi in the form of a question.

His response was later published as a treatise in 19308, outlining the principles and procedures

of the Majlis Siyanat-ul-Muslimeen. Some of its key points were as follows:

The central location of this council (Majlis) will be Delhi. And in other locations, the
local people would have the option of establishing such councils independently in their
areas, or setting up branches of this central council. In the case of creating a branch, the
mutual relations, rights, and conditions between the center and the branches were left
upon the participants to decide.

It was proposed that the council’s structure would include four distinct elements. First
were the Arkan (members), who were essential to the council’s functioning, and whose
consultation was a prerequisite for every task. They were not necessarily required to be
financial contributors. Second were the Moeen (supporters), who served as the financial
contributors of the council. Third were the Amil (service providers), defined as
individuals who would dedicate their services to the council without receiving any
remuneration. They were expected to carry out all assigned tasks solely for the sake of
God. The fourth category was the Muhibeen (well-wishers), who agreed with the council
in principle and could offer advice, but were not formally affiliated with it.It was
affirmed that these three primary elements would maintain a formal and regulated
connection within the overall council structure.

It was proposed that a president would be appointed from the Arkan (Members) with
mutual agreement.

The appointment of the President and new member (Arkan) would be carried out by the
consensus of the Members (Arkan) as well as their dismissal.

The council committed itself to act only in accordance with the Shariah and to accept no

opinion that violated it. In case of uncertainty, the council would consult the ulama. If
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members disagreed over the choice of a mufti or if scholars issued differing fatawa, the
council would follow the ruling of the mufti appointed by the president. Members who
did not agree with this ruling would not be forced to act on it and could withdraw from
that activity, but they were not allowed to create disputes. At the same time, the council
would not undertake any action that violated the law.

Membership in the council was entirely voluntary, and active persuasion was generally
avoided. Where encouragement was considered beneficial, it was limited to politely
informing individuals of the council’s aims, and only those who joined willingly were
admitted.

It was stipulated that the council would appoint qualified preachers (Mubaligh). Their
duty would be to propagate Shariah knowledge among common Muslims and to motivate
them to act upon it as well. And also in their preaching, they were allowed to encourage
non-Muslims to embrace Islam, but they were strictly forbidden from engaging in any
debate or controversy (Munazirah) with anyone. Even If someone specifically requested
a debate, they were to be directed to the those who specialized in such matters.

The council was advised to appoint volunteers alongside preachers. These volunteers
were to gently remind people about prayers and advise against prohibited acts such as
drinking or gambling, without using force, even if their advice was rejected. They were
also permitted to support the oppressed through lawful means, engage in acts of public
service such as helping the needy, offering directions, and reconciling disputes, and they
were to extend all such assistance without regard to the religion of those helped.

The criteria for these volunteers required that they be Muslims, of sound mind and
mature age, not engaged in academic studies (religious or contemporary), and not
employed anywhere.

It was also considered plausible to assign a distinctive sign or symbol to these preachers
and volunteers.

It was established that the preachers and volunteers were to be subordinate to the
President of the Council and were not permitted to undertake any work without his
authorization. The procedure mandated that the volunteers would gather daily, and the
preachers monthly, before the President, or an individual he selected to act on his behalf,

to report on their activities and receive appropriate instructions for the future.
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xii. It was proposed that an arrangement was to be made for financial support to these
preachers and volunteers, though strict adherence to the limits prescribed by the Shariah
was mandatory. It was concluded that if the collected funds were insufficient, the scope
of the work would be restricted to a smaller scale.

xiii.  If such individuals joined the council who were capable of arranging the establishment of
shops for Muslims, the council should also include this service among its formal duties.

xiv.  Likewise, if any such individuals joined the council who were able to address the
political or legal difficulties faced by Muslims, or they can demand their rights from the
government, while adhering to the limits of the law and civilized conduct, then the
council should incorporate this service into its official duties as well.

Xv.  The general report of council’s proceedings, should also be presented to the government
authorities through appropriate individuals, so that no opportunity remains for any

opponent to create misunderstanding or ill-will regarding the workings of council®®.

These points not only show how the council was proposed to work, how its leadership was
structured, and what it aimed to do. But they also show that its role was not limited to preaching
and volunteer work, but could grow to include efforts for economic improvement and support in
legal and political matters for ordinary Muslims. These guidelines also show Ashraf Ali Thanvi’s
approval for a decentralized network of preachers and volunteers, working in a structured
hierarchy, for the religious and societal betterment of Muslims; within the legal framework of

colonial rule.

In addition to the two treatise described above i.e. Taleem-ul-Muslimeen and Tafheem-ul-
Muslimeen, which contained guidelines for Tabligh (preaching); a third text was considered
fundamental by Ashraf Ali Thanvi that contained his ideology for an ideal muslim life; Hayat-ul-
Muslimeen which was first published in 1929. It contained twenty-five chapters which aimed to
encompass every aspect of muslim life and provide them guidance to live according to the spirit
of Islam. Regarded by Ashraf Ali Thanvi as an essential work, Hayat-ul-Muslimeen was
frequently recommended by him as a foundational guide for Muslims?°. The text effectively
completes Thanvi’s broader system of missionary instruction, to be implemented through the
Majlis Siyanatul Muslimeen, linking organized collective effort with the moral reform of

individual Muslims.
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Ashraf Ali Thanvi’s approach created a clear line between political struggle and living by
religious principles. In his view, Muslims did not need to tie their faith to political power in order
to practice it with honesty and stability. By setting up a system that focused on personal
guidance, community service, moral reform, and lawful conduct under the state, he showed that a
religious life could continue even when political authority was not in Muslim hands. In Ashraf
Ali’s doctrine, this separation would allow Muslims to protect their identity without being drawn
into constant political conflict. Rather it would allow them to build strong inner discipline,
preserve their learning, support each other through organized community work, and engage with

the wider society in a calm and lawful manner.

In 1943, Ashraf Ali Thanvi was invited in an All-India Muslim League (AIML) procession in
Delhi; he couldn’t attend it due to his illness. In response he sent a letter to AIML leadership
which contained his advice to consider Hayat-ul-Muslimeen for personal improvement and
Maijlis Siyanat-ul-Muslimeen as the guiding principles?'. After the demise of Ashraf Ali Thanvi,
in 1943, his khalifaJaleel Ahmad Sherwani?? (1987 — 1955) carried on the activities of Majlis
Siyanat-ul-Muslimeen in Aligarh and after the partition, he migrated to Lahore in 1947. Under
the patronage of Mufti Hassan (1880 - 1961), Jaleel Ahmad revived Majlis Siyanat-ul-
Muslimeen in 1953%. As he grew old, he appointed Sayyid Najmul Hassan Thanvi as its
president in 1955. Later his son Wakeel Ahmad Thanvi, also served as the general secretary of

Majlis Siyanatul Muslimeen.

Revival of Majlis Siyanatul Muslimeen in Pakistan after 1947

In Pakistan, Ashraf Ali Thanvi’s khulafa (authorized sufi mentors) Mufti Hassan, Muhammad
Masihullah Khan, and associated ulama patroned the revival of Majlis Siyanatul Muslimeen in
Lahore; led by Jaleel Ahmad Sherwani. Following is the short introduction of key office bearers

and exponents of Majlis in its formative years in Pakistan.

Sayyid Najmul Hassan Thanvi (1925 — 1990), he was the grandson of Ashraf Ali Thanvi’s
brother and he spent his childhood and early youth in Ashraf Ali Thanvi’s Khangah. He studied
Dars-e-Nizami at Mazahir-ul-Uloom Saharanpur. After partition he migrated to Lahore and
remain associated with Mufti Hassan at Jamia Ashrafia, where he also served as the editor of the

magazine Anwarul Uloom. From 1955 onward, he held the position of second president of Majlis
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Siyanatul Muslimeen, where he worked to expand and strengthen its organizational network. In
addition, he played an active role in the establishment of Masjid-e-Shuhada on Mall Road
(Lahore) and served as its imam for more than a decade. His Sufi mentors included not only
Ashraf Ali Thanvi himself but also some of Thanvi’s prominent khulafa, most notably Aziz ul-
Hasan Majzoob (1884 — 1944). After the creation of Pakistan, Najmul Hassan became associated
with the Sufi circle of Fageer Muhammad Peshawari (1911 — 1991), from whom he also received
khilafat.

Wakeel Ahmad Sherwani (1933 — 2016), son of Jaleel Ahmad Sherwani, also spent his
childhood in Ashraf Ali Thanvi’s Khangah as his father resided there. After migration the family
settled at NelaGumbad (Lahore) at the invitation of Mufti Hassan. Wakeel Ahmad studied Dars-
e-Nizami at Jamia Ashrafia, notable teachers include Mufti Hassan, Rasool Khan, ldrees
Kandhalvi and Jamil Ahmad Thanvi?* (1904 — 1994). Later, he served as a teacher and mufti at
Jamia Ashrafia. He alongwith Musharraf Ali Thanvi served at the Majlis Siyanatul Muslimeen

platform?s.

Musharraf Ali Thanvi (1939 — 2018), was the son of Jamaeel Ahmad Thanvi. Musharraf Ali
Thanvi began his career at Darul Uloom Islamia (Allama Igbal Town, Lahore) as a teacher and
eventually became its muhtamim (principal) in 198326, He also served as the general secretary of

Majlis Siyanatul Muslimeen and general secretary of Markazi Jamiat Ulema-e-Islam (Punjab)?’.

Abdul Shakoor Tirmizi (1923 — 2001), was the son of Mufti Abdul Karim Gumthalvi, a close
associate of Ashraf Ali Thanvi whose preaching work was also discussed earlier in this article.
Abdul Shakoor Tirmizi also spent much of his early life in Thanvi’s khangah and completed his
studies at Deoband in 1945. After partition, he moved to Sahiwal in February 1948 along with
his family. There he founded Jamia Haqgania and remained an active member of Majlis
Siyanatul Muslimeen. Through the majlis platform he wrote a booklet titled Dastoor-e-Islami
aur Assembly ki Zimaydari®®, arguing that assembly members had a national and moral

responsibility to frame laws in line with the Quran and Sunnah.

Majlis Siyanatul Muslimeen: Working and Publications

The revival and establishment of the Majlis Siyanatul Muslimeen, in Pakistan, represented an

effort to put into practice a broad plan for the religio-social improvement of Muslims. Although



39

Perennial Journal of History, Vol. 6 No.1, 2025

the Majlis never gained the wide following seen in the Tablighi Jamat, it did provide a platform
for ulama to work in an organized way. A defining feature of the Majlis was its refusal to seek
political power, keeping its focus on giving religious guidance to the public and at times advising
the state through written treatise. This sets it apart from religious political parties such as Jamat e
Islami and Jamiat Ulama e Islam, as the Majlis did not try to gain religious authority for political
aims. The Majlis aimed to adhere to the approach of Ashraf Ali Thanvi, which he once described

in a treatise in 1930, as follows:

. therefore, in political issues, as long as there is no religious necessity
demanding a definitive decision, silence has been considered the wise course.
Hence, the overall stance of this institution (Khanka Imdadia Ashrafia), in brief,
has always been and remains that it has neither ever delayed in proclaiming the
truth nor allowed pretention or agitation to interfere in its actions. Just as its group
is not fond of agitation, similarly it is not one to assume the right path by being

influenced by any external factor®,

Thus, the Majlis focused on organizing processions and gatherings that created spaces for public
interaction with the ulama, allowing them to guide people on Islamic ways of living. A brief
record of activities published by a local chapter of the Majlis in Faisalabad offers a useful view
of how the organization worked in a local setting and how its programs followed a regular cycle.
It was reported that the organization had a Shura (Consultative Council) made up of fifteen
permanent members and three observers. It met on the first Monday of every month to plan
programs and set the schedule. The main work of the Majlis centered on religious teaching and
social reform. Weekly activities included Friday sermons in well-known mosques, aimed at self-
improvement and social guidance. In addition, Sunday reformation sessions (Islahi Majalis)
were held at different residential and educational centers. These sessions involved the study and

discussion of selected texts of Ashraf Ali Thanvi, including Hayat-ul-Muslimeen®°,

Majlis Siyanatul Muslimeen also complied a collection of writings of Ashraf Ali Thanvi and
titled it as IslahiNisab3! (curriculum for reform); it included following books: Hayat-ul-
Muslimeen, Hugoog-ul-lslam, Hugoog-ul-Walidain, Aadaab-ul-Mu'asharat, Aghlaat-ul-Awam,
Jaza'-ul-A'maal, Furoo'-ul-Eemaan, Ta'leem-ud-Deen, Tas'heelQasd-us-Sabeel. These writings

collectively covered all areas of personal and collective religious duties, character refinement,



40

Perennial Journal of History, Vol. 6 No.1, 2025

and the etiquettes of social life. The purpose of this collection was to present a comprehensive

document aiming to correct beliefs, actions and reform cultural rituals and norms.

Hence, through its preaching activities and publications, Majlis Siyanatul Muslimeen was
revived in Pakistan in order to provide a more comprehensive societal reform program as
compared to Tablighi Jamat; which mostly focuses on teaching only basic tenets of Islam to
common Muslims. The Majlis was patroned by khulafaof Ashraf Ali Thanvi and its first center
was in Jamia Ashrafia (Lahore). However, the Majlis remain limited in its reach towards masses
as compared to Tablighi Jamat; as it focused on organizing its activities through ulama instead
of common people. And also, because none pursued the cause as passionately as did llyas
Kandhlawi for his mission and endured hardships. Yet, it managed to publish key literature of
Ashraf Ali Thanvi related to personal and collective life of Muslims, and connect people with
Ashraf Ali Thanvi’s ideology. Majlis Siyanatul Muslimeen acted as an alternate medium to carry
on the legacy of Ashraf Ali Thanvi in Pakistan, in addition to Thanvi’s associated ulama who
were politically active, after 1947 in Karachi, like Shabbir Ahmad Usmani, Mufti Muhammad
Shafi and Ehtishamul Haqg Thanvi.

Conclusion

This article contextualized the emergence of two missionary systems in 1930s i.e. Tablighi
Jamat and Majlis Siyanatul Muslimeen, in the wake of challenges to Muslim identity and
communal life that arose in 1920s. The focus of this article was to highlight Ashraf Ali Thanvi’s
particular idea of Tabligh through his writings and endorsement of an organized system Majlis
Siyanatul Muslimeen. This article has mainly relied on a thematic analysis of two key writings by
Ashraf ‘Ali Thanvi i.e. Ta‘leem-ul-Muslimeen and Tafheem-ul-Muslimeen, along with the
manifesto of Majlis Siyanatul Muslimeen. And through this analysis it has sought not only to
demonstrate the comprehensive scope of Thanvi’s conception of missionary work but also to
bring into focus important nuances of his socio-political thought. It was argued that Thanvi’s
ideology placed emphasis on moral reform at both the individual and community levels, along
with the lawful organization of communal life, while avoiding any direct confrontation with the
government. This calm and non-confrontational approach was seen as necessary for protecting
Muslim religious identity and improving social conditions in the political setting of colonial

India. Thanvi’s vision showed how Muslims could live peacefully, focus on personal conduct
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and communal well-being, and pursue religious reform without engaging in political conflict. In
this way, his thought challenges the narrative promulgated by Islamist or fundamentalist
ideologies that the establishment of an Islamic state is an overriding religious obligation for

Muslims32,

Ashraf ‘Ali Thanvi’s political approach also differed significantly from that of his Deobandi
contemporaries in the Jamiat Ulama-e-Hind, who adopted a more confrontational stance toward
the colonial government. Similarly, Thanvi’s conception of Tabligh (missionary work) was
broader and more comprehensive than that of the Tablighi Jamaat, which mainly focused on
teaching the basic beliefs and practices of Islam. The aim here is not to undermine the historical
importance of the Jamiat Ulama-e-Hind or the efforts of the Tablighi Jamaat, but to highlight
aspects of Ashraf ‘Ali Thanvi’s ideological vision that have often been overlooked in academic

literature.

This historical examination of Majlis Siyanatul Muslimeen highlighted Ashraf ‘Ali Thanvi’s
vision of what may be described, following Brannon Ingram?, as “revival from below,” meaning
the renewal of Islamic spirit and practice among the Muslim masses through moral reform,
religious education, and everyday ethical discipline, rather than through state poweror political
mobilization. Although Majlis Siyanatul Muslimeen did not attract the same level of public
following as the Tablighi Jamaat, its activities after 1947 played an important role in preserving
and circulating Thanvi’s key writings and in connecting a wider audience with his Sufi
teachings. The Majlis thus represented an alternative strand within the Thanvi scholarly legacy
that emphasized missionary work and moral reform while remaining largely apolitical and
refraining from using religious authority for political ends. This approach stood in contrast not
only to politically active Thanvi associated figures such as Shabbir Ahmad Usmani and
Ehtishamul Haq Thanvi after 1947, but also in general to the workings of religious political

parties like Jamaat-e-Islami.
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