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PREFACE

Which heaven will shade me and which earth will
bear me if I speak about the book of God what 1
do not know?l

After the death of Sri Jawaharlal Nehru, it was
reported that the Secretary of the Congress Parliament
Party suggested that Nehru's portrait be placed in the
only vacant panel in the Céntral Hall of Parliament along
side the eleven portraits which had already been installed.
It is not coincidental that one of these eleven panels
bears the portrait of a Muslim, and it is even less
coincidental that this portrait is of Abu-1-Kalam Azad.
As long as people remember the independence of India and
the dramatic struggle to attain this independence, just
that long will the memory of‘Kzéd, who was so intimately
associated with the Indian independence movement, burn
bright in the minds and the hearts of people who study
-this movement.

In one respect at least the memory of 423d holds
even greater significance for the forty-seven million
Muslims who now live in India after independence. He is
remembered for his efforts to win a place for Muslims in
secular India. This is not to suggest that all Muslims
in India revere the name of Azad; nor, for that matter,

that all of them even have heard his name. Nor is this to
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suggest that all Muslims in India who knew him are ready
to follow along the path which he trod as a Muslim in
India. Yet those who knew Azad acknowledge him to be not
only a genuine Indian patriot and a political figure of
outstanding importance, but also a Muslim who was involved
with the concerns of Muslims everywhere, (especially the
concerns of that large remnant who remained in India after
independence) and an Indian Muslim who lived as an Indian
and as a Muslim in secular India. Voices of lesser
Muslim figures in India even now arise and probably will
continue to arise, pleading for a Muslim leader in India
of the stature of Mawlana Abu-1-Kalam Azad.

In devoting his life to the independence of
India, Az3ad sought to motivate the Muslim community to
strive for political independence. He attempted to offer
an Islamic rationale for maintaining the unity of the
nation and to create in them a spirit of brotherhood and
cooperation with their fellow citizens who did not
confess the faith of Islam. Few, if any, could foresee
so clearly the catastrophe which awaited a divided India
and could predict so accurately the plight of those
millions of Muslims who remained in India after the
partition of the country.

To avert the disaster of partition Azad laboured
in vain., As he foresaw, India after partition continues

to suffer from this tragic division, and the plight of the
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Muslims hardly has eased on this (or even the other side?)
of the border because of communal struggles. Though, |
obviously, the problem is manifold,yﬁzéd's concern was
Islamic, He saw that the root of Muslim communal problems
was basically an issue of Islamic theology. Yet even when
the die was cast, Az3d continued to live optimistically as
a Muslim and as an Indian in a country which was shorn of
several of its limbs,

Not only Indian Muslims but all Indians who
know Azad have recognized him as a Muslim. Even more,
however, Azad is recognized by the Indian “ulam3’ as an
©alim of the €ulama’. Few voices among them would dissent
from this verdict. And though there be these voices, they
conflict with the competent opinion of many a Muslim (éiig
in various parts of the Muslim world. Be it true or not
that Azad's Islamic theology was coloured by Gandhian
principles or eclectic tendencies (but who can really
prove this?), surelylﬁzgd would assure us that his theology
was Islamic and firmly rooted in the Qur'an, that his
theology moulded his political outlook, and that his
politics served as only an handmaid to his Islamiec
theology. And this assurance he could probably defend.2

By virtue of his commentary, Tarjumanu-l-Qur'an,-

Azad has gained the reputation of being one of the leading

Muslim theologians on the sub-continent during the past
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two centuries., His thesis in this commentary runs as
follows: there is only one true religion; all religions
are one in origin; therefore all religions are originally the
true religion. Religions err insofar as they deviate from
this true religion. The fur'an has come as a final
revelation to confirm the truth of all previously-revealed
religions and to summon men who have deviated from the
truth to return to this original truth of their religions.

Azad's thesis, of course, is by no means unique.
Other Muslim séholars, especially on the sub-continent,
have advanced a similar thesis, though perhaps with less
emphasis on the corollary which Az3d derives from this
thesis that the cardinal sin is to deviate from this truth.
Positively speaking, however,-Kzgd has sought to support
this thesis by an appeal to the modern science of
comparative religions. In his effort to prove this
thesis Azad has penetrated beyond the thesis itself by
venturing into the denths of this discipline's vast ocean.
The tremendous expenditure of effort involved in this
pursuit and the rich treasure of knowledge with which Azad
has emerged are open on the pages of his commentary for
all to read. This venture itself as well as the product,
if not unique, are nevertheless most unusual phenomena in
learned Muslim circles. The value of Izad's work is
further enhanced when one recalls how deeply he immersed

himself in the traditional disciplines of Islam also.




There is another reason of a more general, yet
more critical, nature, which validates almost any attempt
to write a thesis of this kind. As an Indian Muslim Azad
represents some two-fifths of the world's Muslim
population, who dwell on the sub-continent, whose language
is not Arabic, and whose culture, however religiously akin
to the culture of the Arab Muslim Near East, is yet a
different culture. Near-eastern and western scholars of
Islam have paid proportionately little attention to this
fact, though there are some notable exceptions. As
evidence to this one might point to the quantitatively
limited source materials on India in Gibb's small but

classical Modern Trends in Islam.h Though it may be less

convincing, it is still significant that one looks in

vain for an article on Abﬁ-l-Kalﬁm Zzﬁd in the new

5

Encyclopaedia of Islam,” which, it may be hoped, will still

be an improvement on its older edition in this respect
also.6
One may concede the centrality of the Arab world
in Muslim history and the continued need to study the past
and present history of the Arab world. However, to state
the matter succinctly if somewhat crudely by way of
example, could not some of the scholars divert some of

their attention from the Arabic works of Al-Ghazzali to

concentrate a while on lesser known areas of the Muslim
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world: parts of Africa, Indonesia, the Urdu and Bengali
speaking Muslim world,'not to speak of the Muslims in
South India who speak the Dravidian languages, about whom
virtually no scientific studies have been made? And if it
behooves scholars who study the Muslim world for primarily
academic purposes to pursue more studies of the Muslim
world east of the Persian Gulf, how much more is it
incumbent upon Christians to study these living peoples
and their cultures for reasons of their Lord!

As a justification for this thesis topic it may
be said in sum:

1, Islamic scholars of the Arab and western
worlds have not given enough attention to the non-Arab
Muslim world.,

2, As a Muslim and as an outstanding political
and religious figure in Indian history, Az3d may be
considered a good representative of a large segment of
this non-Arab Muslim world.

3. As a Muslim theologian whose qualifications
are recognized by Muslim theologians throughout the Muslinm
world, his thesis on religion and the unusual methodology
which he has used to support his thesis demand a hearing
among a larger number of Islamic scholars.

o As far as I know, little has been published
7

in the west on Azad and his commentary.
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In dealing with the thought of Azad in my thesis,

I have limited myself primarily to Azad's Tarjumanu-l-

Qur'an. This does not suggest that his other works are
void of theological references; nor does it suggest that
there is no growth in Azad's personal theology. Competent

Muslim opinion indicates that his Tarjumanu-l-Gur'an is

his opus magnum on theology and by far his most important

theological legacy. Thus, it would seem Tarjumanu-1-Qur'an

reflects most clearly the flowering of Azad's theology,
in spite of remarks in his other works which may indicate
that Azad has deviated from the thesis of his commentary.
Otherwise how could Azad have encouraged the translation
of his work and havé approved without qualification what
had been prepared for publication in English just prior to
his death?8
-Though the heart of Azad's thesis in

Tar jumanu-l-Qur'an beats most fervently and perceptibly in

his commentary on §ﬁratu-l-F5ti?ah, copious but
frustratingly scattered references exist in the rest of

the commentary which confirm, augment, clarify, and at
times modify or even seem, at points, to contradict
segments of his thesis, These references are indispensable
for any proper evaluation of his thesis. DMuch of this
extra commentary is based by necessity on the verses of

the Qur'an, and, at least insofar as the thesis is
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related to genuine Quranic interpretation, is therefore
more susceptible to eritical test. In trying to
consolidate and systematize the scattered threads of
reference which seem to form the pattern of Azad's thesis,
I have tried to present‘Kzgd's thesis as completély as
possible in order to do him justice., This has involved
the relatively easy task of setting forth Azad's idea of
what religion really is, as well as the more laborious
task of spelling out what it is not. Thus, by necessity,
the presentation of Azad's thesis forms the main body of
this thesis, a presentation which obviously calls for more
patience than mental acumen, especially when one whose
mother tongue is not Urdu attempts to decipherlzzéa's fine
kitabat and to overcome the occasional difficulties of
defective lithography.

Nevertheless, to endorse the need to study'ﬁzzd's
thesis is not to endorse everything that he says in
support of his thesis. In this thesis I shall attempt to
show that:

1. Azad has established his Quranic thesis on
the basis of the Qur'an,

2. His doctrine of the God of religion, however,
is not a complete reflection of either nature or the
Qur'an,

3. The science of comparative religions does not
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lend conclusive proof to his theory of the devolution of
man's original concept of God or to his:theory of the
eVOiution of man's concept of the attributes of God; nor
does the Qurtan offer solid evidence to support these
theories,

u.‘izad has not demonstrated that all religions
are one in origin,

5. Especially in his interpretations of other
religions,-Kzéa operates with Quranic premises which do
not accord with an objective study of these religions,

Having said this, however, I still am keenly
aware of the far-flung areas into which Azad has
penetrated and the effort he has expended in developing
his thesis. His research is worthy of emulation by others
as well as by his fellow Muslims. I am still more keenly
aware of my own incompetence to keep pace with him in his
pursuit of knowledge. By reason of this incompetence, my
critique is incomplete. It is governed by the trite, yet
useful, saying that "discretion is the better part of
valour,™ and in this instance by the even more applicable
Arab maxim which cautions against "interpreting the
unknown by the unknown.™

Though this thesis hardly purports to fill in
one of those gaping lacunae in our knowledge of the non-

Arab Muslim world of which mention has been made, its




b 4
attempt at an initial systematization and critique of this
important phase of Azad's theological thought may serve as
a stepping stone for a deeper, wider, and more scholarly
presentation on this subject by someone who has access to
the theses!' files at the Institute of Islamic Studies in

Montreal. With LaPEf's translation of Azad's commentary

on Suratu-1-Fatihah at hand and the promise of the rest of
the commentary in the future, the task should be easier

for those who do not know Urdu.

S, D. 6.




INTRODUCTION

My eleven companions in Ahmadnagar Fort were an
interesting cross-section of India... Though 1
am grateful to all my companions, I should like
to mention especially Maulana Abul Kalam Azad,
whose erudition invariably delighted me_but
sometimes also rather overwhelmed me...

Ezgd's notorious reservation regarding his
person has lefﬁ us with little detail about his life.2
Yet the facts available enable us to construct an outline
of his life and offer us a rationale for his greatness as
a superb Indian politician and as a scholar of Islamics.3
Though for meny Azad is best known as a politician of
upright character, it is the contention of many Muslims
that he was and considered himself to be first and fore-
most a student of Islam and religion. With justice many
Muslims would contend that Azad's religious attitude
shaped the destiny of his political outlook. His
sincerity and purity of intenticn in the realm of
politics can scarcely be questioned more than that of
Islam's prophet, whose genuineness shines through the
pages-of the Cur'an, the spirit of which Azad continually
imbibed throughout his life.%

"Azad (1888-1958) was born in Makkah of an
Indian father of noble ancestry who had left India after
the Mutiny.5 About two years later, when the family moved

to Calcutta, Azad received instruction in traditional




Islamic learning at the feet of his father, a pir, and
other teachers. Though he did not study at al-Azhar, as
is sometimes thought, his phenomenal progress in Islamic
theology became proverbial.6 Even in his early youth he
attained proficiency as a writer and a lecturer. On one
occasion he was described by Hali as "an old head on young
shoulders."7 Through the Aligarh movement Azad came to
realize the need to broaden his intellectual horizons, but
he rejected Sir Sayyid's path of cooperation with the
British in favour of the nationalist movement which had as
its immediate goal the expulsion of the British. Through
his attacks against foreign rule which he published in
al-Hilal, he contributed greatly to the Lucknow Pact,
which united the Congress and Muslim League parties for a
time. Meanwhile, he announced his intention to publish
his studies on the Qur'an which were to comprise a simple
translation of the Qur'an, a commentary, and a prologemena.
The first fruits of these studies appeared in his
publication, al-Balagh, His reputation as an €3lim later
precipitated the request issued by some one thousand of
the Sulama’, including orthodox leaders from Decband and
Lucknow gathered in Lahore from all parts of India, that
he become the Imgmu—l-Hind.8 Contending that this
appointment would do the Muslim community more harm than

good,-ﬂzaa rejected this request.9
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In 1915 Az3d announced his intention to publish
his Qur'anic studies in al-Balagh. Only fifteen years

later Volume I of the Tar jumanu-l-Qur'an appeared. There

is little need here to detail the cause of the delay: his
imprisonments, several confiscations of his papers and
his manuscripts, his efforts at re-writing parts after his
repeated requests for the return of his papers, which,
when they finally were returned, were in a state of
confusion, some being torn and others even lost. After
fifteen months of jail following his arrest in 1921 and
after viewing his ruined papers,'izéd could say:

Never in my life was my patience so tried... This

was the bitterest drop which the cup of events

pressed to my lips, yet without complaint I drank

fess ciutches my throat te tne present day.ld

In spite of political pressures and physical

weakness Azad resumed the task. Volume I, which appeared
in July, 1930, included the translation and notes of
Chapters two to six of the Qur'an preceded by a lengthy
commentary on §Gratu-l-F§tigah-which served as a natural
prolegomena for the Qur'!an. Six years later Volume II
appeared. Both volumes‘were revised during-ﬁzgd's
incarceration in Ahmadnager in 1945.11 The secoﬁd

volume includes a translation of chapters seven to twenty-

three, fuller marginal notes, and a series of appendices
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on various theological and historical subjects. According
to a report a new Indian edition has now appeared in type.
Several other editions are reported to have been issued in
Pakistan also. Thus some three-fifths of Azad's translation
and exposition of the Qur'an have appeared. In spite of
Layff's indication that the whole work has been
compléted, it is doubtful whether the matter not already
printed will ever see the light of day.12 Nevertheless,
we may rest assured that in the two volumes available Azad
gives us an adequate expression of his understanding of the
Qur'an.l3 As indicated in the Preface, it would seem that
Azad espoused the opinion he held in his commentary as
long as he lived.ll+

Azad's Tarjumanu-l-Gur'an ranks as his greatest

work. An Indian professor of Urdu has written:
It will live for ever, both because of its new,
humanistic interpretation of the Quran and of its
graceful and vivid style. By any standards, it is
a masterpiece and a monument amid the works of Urdu
literature, It is the product of a mind which has
come to matuiity through many stages of
development,+5
True, some Muslims have deprecated its value by referring
to it as the Congress commentary, just as others, through
excess eulogy, may have exaggerated its uniqueness and
excellence., Yet, on the basis of his commentary also,
which has been influential in countries other than

Pakistan and India, an Egyptian with justification has




said that "Abul Kalam was of the calibre of our own

Mohamed Abdo."16

A press tribute from Lahore says:
Apart from his other works, his commentary on the
Holy Quran is generally accepted, desplte the fact
that some do not agree with all his views, as a
towering monument to its author's erudition and
originality of thought, and it undoubtedly stands
among the foremost 1nterpretat10ns of Islamic
philosophy.17

Azad harbours no doubt regarding his spiritual
and academic qualifications for undertaking his
commentary and offering his pearl of great price:

For the past twenty-seven years I have been
constantly concerned with the study of the Qur'an. ...
I can say that I have read most of the commentaries
and books, published and unpublished. To the best
of my ability I have covered all aspects of the
Quranic sciences. In our present day, men
distinguish between traditional and modern
knowledge. I do not consider this distinction
valid, Traditional knowledge I have received as

an inheritance. Modern know%edge I have discovered
through my own efforts. ...l

From the beginning I have refused to be content
with the legacy bequeathed to me through family,
society, and education. The bonds of taqlid have
never fettered me and the thirst for knowledge has
never forsaken me. ...

Never have I been possessed with an assurance of
heart which the thorns of doubt would not have
pricked, nor with a confidence of spirit which all
denial's temptations would not have penetrated. I
have drunk the drop of poison also from every cup.
++. When thirsty my thirst was not the thirst of
others. When my thirst was satisfied, it derived
its satisfaction from no common source. ...

Distant the source from the road which Khjzar trod
We have quenched our thirst along a different path.

After such extensive research, I have set forth in the
pages of this book the manner in which I have




understood the Qur'an, and what I have understood
from it.19 ‘

In Ghubar-i-Khatir Azad details the struggles of

his spiritual growth with greater clarity.20 With a whole
series of imprisonments forming the background, =
involving about one-seventh of his life and which he
compares with a sabbatical leave - Azad discovered that
philosophy's solutions to life's problems are negative,
"Philosophj opens the door of doubt and cannot close it
again."Zl The merciless determination of the physical
world offers no comfort among the wares of its bazaar.
"Science offers proof but cannot give faith."22 If one
wishes to repair the broken heart, he must repair to the
way of religion and there find support for the back racked
in pain.

Religion (madhhab) offers us faith although it

offers no proof. In order to live, not only proven

facts are necessary; faith is also necessary.<3

But what kind of religion? |

Without doubt faith based on the supernatural

activities found in the old world of religion

which hovered over our hearts and minds no longer

suffices for us.2hk
A23d clearly attests his dissatisfaction with and
departure from the religious treasure which he inherited,
as well as his venture along new paths even from his early

youth., Significant especially is the course of Azad'!s

unrest:




Initially I noted the diversity of schools within
Islam. Their contradictory claims and clashing
(conclusions) confused and confounded me. As 1
proceeded a little further, I noted wide-spread
disputations within the soul of religion itself
which added doubt to confusion and denial to doubt,
Later when I viewed the field where flew the

mutual banners of religion and science, what remaining
faith I had I lost. Fundamental questions of life,
which in ordinary circumstances we hardly remember,
emerged one after another to confront my mind and
heart. What is truth? Where is it? Does it exist?
If it exists and it is one only (for there cannot
be many truths) why are there diverse ways? Not
only are there diverse ways, but why are they
conflicting and clashing? Again, how is 1t that,
in confronting all of these ways engaged in a war
of strife and conflict among themselves, science
stands holding its light of inflexible judgments
and firm truths, and in its merciless light all the
obscure shadows of tradition and antiquity, which
men were accustomed to view as glorious and
sanctified, disappeared one after another?

This path always begins with doubt and ends in
denial., Should one's pursuit of this path be
blocked, nothing remains in one's hand except
despair. ... 5 I too had to pass through these
various stages, but I did not stop. My thirst did
not wish to be content with despair. Finally
after traversing many stages of confusion and
bewilderment, I arrived at a place which

revealed another world., within these same deep
shadows of superstition and fallacious ideas, I
discovered a firm and illuminated path also which
leads to the goal of faith and assurance and
which, if there is to be found any trace of a
source of rest and peace, precisely there it is

to be found. The faith which I lost in the search
of truth, I regained from this search itself,

The reason of my malady finally proved itself to
be a healing remedy.

Through Laila I cured my passion for Laila
As a wine-bibber cures himself with wine.?

The common thoroughfare which Khidar had for-

saken was the path of taglfd. He had discovered the true




faith.?7 True religion is not inherited religion, a
geographical religion, a religion which finds a column in
census papers (where, says Azad at this point, Islam also
should be included), nor a religion cast in the mould of
ritual. Indeed, to distinguish religion from the
religions, he calls religion "true religion" (hagigf
madhhab) . 28 '

Between true religion and true science there is-
no struggle, If both travel along different paths, they
ultimately arrive at the same goal.29 Only this
religion leads positive support to the moral values of
ments activities, It teaches men‘that "life is a duty to
be fulfilled, a burden to be borne."30

If indeed true religion involves men in a
restless struggle, it is because only within this rest-
less struggle is rest to be found. Azad considers that a
couplet of a Persian poet exhausts the whole philosophy of
life:

We are waves, our rest is our death,
We live by avoiding relaxation.3

Azad himself encouraged the translation of his

Tarjumﬁnu-l—Qur'gh. After several scholars undertook

translations (which, however, did not satisfy KE&H),.Xzzd
suggested through Dr. Sayyid Mahmud that “Abdu-l-latif

undertake this task. Azad lived to approve of Latif's




translation of his commentary of the ?ﬁ}atu-l-FEti?ah
which was later published in 1962,3%2 Latif also indicates
that the remaining matter in the first two volumes awaits
publication in English.33

La?if correctly notes the difficulties involved
and the liberties he has taken with the consent of Azad
in translating this work. To be sure, it is easy for one
who has only compared the Urdu and English texts to
suggest that Lapr perhaps has under-estimated the
liberties he has taken. For a second edition parts of
the translation could bear revision. Some transliterations
and spellings of foreign vocabulary and proper nouns, with
which neither the translator nor the publisher seem
familiar, need correcting.3h Yet these observations should
not detract from the general value of his translation and
a recognition of the difficulty involved in rendering

Azad's Marabized-persianized® Urdu into English.




CHAPTER I
RELIGION

Everywhere in the world the way of the divine nature
is one. It cannot be more than one, nor can it
differ from itself. It was therefore necessary that
from the very beginning this guidance be one, and
address all men in a uniform manner. Accordingly
the CQur'an says: Regardless of their time or place,
the way of all the prophets was one and all taught
the one universal law of happiness of God.1

1. The Sources: The Qur'gn and the Traditions

Azad bases his whole approach to religion on

the Qur'an. He assumes and maintains the traditional
Muslim doctrine of the inspiration of the Qur'ah, notes
that Mu@ammad received the Qur'an within a period of
twenty-three years, appears to accept the finality of the
text of the Qur'an as it stands, the unity of each gﬁ;gg,
the total unity of the Qur'an, and to maintain little
sympathy for any form of "higher“ or "lower" criticism,
Muslim or otherwise, regarding the text of the Qur'gh.z
His exposition of religion and of men's deviation from the

true religion is found primarily in his extended commentary

on Suratu-1-Fatihah, the mother of the Gur'an, which he

considers to be the essence of true religioh.3

For AZad the Cur'an is the primary source of
true religion. Yet to bolster his argument he frequently
intersperses his commentary with Muslim traditions which

he considers to be authentic.h In recognizing their
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validity he obser§es, however, that they do not possess

the authority of the Qur'an which God has channeled through
a prophet who, like all the prophets who have preceded him,
is guileless (mac§ﬁm). While strongly defending the

guilelessness of Abraham in opposition to the tradition

which alleges that Abraham told three lies, Azad says:5

Doubtless, the tradition is in the §agiha¥n.
Nevertheless, for thirteen hundred years no
Musulman has claimed that the traditionists

are guileless. No one has considered that
either Imam Bukhari or Muslim is guileless.

The best that can be said for any tradition is
that it is sound. And by "soundness" is meant
"soundness™ in the technical sense of the word
not the absolute and infallible (ga}€I-o yaginT)
"soundness" like the "soundness™ of the Qur'an.
Hence no matter how well attested a tradition
may be, its attestation in any case rests on
the evidence of fallible (ghayr maSsum) men and
the decision of fallible critics...’

...The veracity and guilelessness of the
noble prophets areamong religious and revelational
certainties... Not for a moment can a fallible
witness be allowed to be set in opposition to
religious certainties, We will have to concede
that this is not the saying of a prophet. Hence
the traditionists definitely erred; and because
of this admission, the heavens will not be split
nor will the earth be torn asunder...

...Among all books after the Qur'an which_
have been ordered for men, the best are the sahiha
the collection of Bukhari and the collection®of °
Muslim...

«eeln every case the foundation is the
Qur'an. Its transmission is certain and its
decisiveness beyond all doubt. ,Every human
witness must be tested by it...
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2. The Abuse of the Sources

Generally Azad has little to say positively
about previous commentaries. ’ Quranic exegesis through-
out the centuries is like a chain in which each
succeeding link has become weaker, Various factors,
like thick veils, have been imposed upon the Qur'an to
hide its truth: the tendency toward artificiality through
confrontation with the civilizations of Iran and Rome,
and the arts, sciences, and philosophy of Greece; the
attempts to square it with modern science; the appeal to
the Khalaf rather than to the Salaf and, at times, an
inability to distinguish between them; the infiltration
of Jewish legends and superstitions; deviation from the
simplicity of the Qur'gh, its analogy of faith, or its
simple theme, purpose; and logic; its non-technical and
non-scientific vocabulary, language, style, and rhetoric;
a reverence for taglzd ("this murderous disease
completely pervaded the body of tafé?f");g the general
intellectual degeneracy of the people; and the attempt to
compel the Qur'an to conform to one's own idea, a danger
which the 5;%52 and Salaf, whom Azad always respects, so
strongly feared.

To arrive at the truth, Azad finds himself
compelled to penetrate a labyrinth of obstacles. Just how

successful he has been, he adds, he cannot decide,
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Nevertheless I dare say that a new path of
contemplative study of the Qur'an has been
revealed and intelligent men will find this
path different from other paths which they
hitherto have trod.?

3. The Proper Use and Logic of the Qur'an

Lz3d recalls that when the Qur'an was delivered
it addressed in a natural way men of simple nature who
were unaffected by artificiality and the complexities of
philosophy and science.10 If men wish to understand the
Qur'an they must remember its original context and
endeavor to grasp its simple logic (istidlal) and
vocabulary as the companions of Muhammad so easily did.

Basic to the logic of the Qur'tan is its appeal
to human nature, to man's instinct, senées, conscience,
and reason.tl The Qurf;n summons men to reason, to
reflect, and to meditaﬁe upon creation in order that they

may understand themselves and their surroundings arigh’c.l2

L. The Attributes of God

(a) Their presence in the physical world. As men

reason and reflect, what conclusions do they draw? Within

the confines of his commentary on ;ﬁ;gta-l—Féti?ah-Kzgd
suggests that through reflection men discover the order,
the beauty, and the balance of nature.13 The order, the
beauty and the balance of nature, which are manifestations

of the creator's attributes point men to God, who is Lord,
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merciful, and just; and direct men to praise him.lh In
this way the Qur'an "created a rational conception of the
worship of God."l5

(i) Rububiyat. As men ponder the creation, they
note that provision exists to meet every need of every
creature at every time and at every place according to the
fixed laws of nature.16 Not only is everything provided
with concern and love; every creature possesses the ability
to utilize the goods of this world to satisfy its needs,
This unity of law and order in creation and this presence
of a perfect and flawless rububiyat indicates to man the
presence of a perfect and flawless provider who is alone
creator and Lord of all,l?

(ii) Ra?mat. As men continue to reflect and as
their knowledge advances, they also take cognizance of the
beauty and harmony which pervade the totality of the
creation.18 True, life is a struggle, yet a struggle
relished by men.

If the life of men were free from all these
difficulties, he would feel deprived of all
lifets delicacies, and to remain alive (would be)
an unbearable burden,l9
Similarly, to break the monotony, life offers variety and
change. Everything has its counterpart: night and day,
man and woman, life and death, etc, <0

What men normally call the survival of the

fittest, the Qur'an designates as the survival of the
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. usefu1.21 All the various elements within nature strive
for perfection in such a manner that the good survives and
the evil is erased. Even the delay in the process of
removing evil is a gracious offer to allow evil to be
rectified and good to become better.22 The destruction
involved in this constructive process is itself
constructive.23
Though philosophy recognizes the presence and
need of the beautiful and balanced creation, philosophy
fails to answer why the need of this law has been imposed
upon creation. ¥ But, says the Qur'gn, inherent within
men is an ability to understand that such beautiful and
harmonious perfection in nature operates as a
manifestation of God's ra?mat, of which,-zzga adds,
rububiyat is a part,?? Again the order and harmony of
creation, like a factory whose production serves the
interests of men, direct men to recognize God, his unity,
and his mercy. Of all God's attributes, none is so
emphasized and so pronouncéd as his attribute of mercy,
Thus,'Kz;d says:
It can be said that the Qurtan, from the beginning
to thezgnd, is nothing but the message of divine
mercy.
The Qur'an's conception of all religious beliefs
;ggcgrzggifgseﬁggointed for men rests solely on
(iii) “Adalat. Less explicit, at least in

. Azad's exposition, is the justice apparent in creation,<8
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As various aspects of nature possess certain qualities, so
they must produce results in accordance with these
qualities.29 The law of justice maintains order and
beauty in creation, and serves to eliminate deficiencies
therein according to its own nature, not because of an
arbitrary divine displeasure. Thus it complements the
qualities of rubﬁbiﬁat and ra?mat, and operates for the
good of man according to the demand of mercy, and
regulates the balanced relationship between the heavenly
spheres to preserve the universe from chaos.30

(b) Their indication of the unity of God. For

Azad, it is extremely important for men to realize that
all these manifestations of the divine attributes in the

physical world point to the existence of one God, Allah,

in whom dwell these attributes of rubﬁbi&at, rahmat, and

31

€adalat., Herein is to be found the distinctive logic

of the Qur'an and its natural appeal to men. According to
Ezgﬁ, these three attributes comprehend the totality of
God's attributes or his beautiful names.’?

(c) Their indication of revelation. These

attributes which are visible in the physiéal world are
apparent in the spiritual world also.32 For those who
reflect and reason, the purpose, provision, order, mercy,
beauty, and justice which govern the physical world govern
the spiritual world also., He who provides rain for the

parched earth and light to expel darkness, provides water
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. for spiritual thirst and light for spiritual darkness so
that, as the useful survives in the physical order, truth
triumphs over error in the spiritual order.BlP
Within this context of God's concern for man,
Azad deduces from the Qur'an the need for spiritual
revelation as the highest'form of God's guidance for man.35
This guidance acts as a corrective to the limitations of
man's reason, as man's reason corrects his sense
perception and his iﬁstincts.36 More specifically, God
precipitates this mercy of revelation by sending prophets
who, though they be different from one another and though
they channel the message in different languages at
different times and under different circumstances, yet
channel a message whose essence is one and is for all.37
In this way the message channeled through a prophet is

always a confirmation of the preceding message.38

(d) Their indication of life after death.

Within this same context, the Qur'an in its natural
manner deduces the obvious necessity of life after
death.39 Since survival of the useful also encompasses
the spiritual realm, this total purpose in creation
indicates the necessity of life after death for man.
For it cannot be that the supreme creation of this
temporal universe be created only to be created

and after living a short period of time become
extinct .40
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To buttress his argument, Azad draws a similar
conclusion from the language of science and the
evolutionary process of nature engaged for millions of
years in preparing the noblest creation of this temporal
universe, a conclusion which for Azad is logical,

It is as if the totality of being and events which
adorned the earth from its creation to the
perfection of human development is an account of
the growth and perfection of man,

«++If, in the past, life has continued to
progress through a perpetual series of changes,
why should not this change and evolution
continue in the future also? If we are not
surprised that in the past 2ll forms of life
have been obliterated and new forms of life have
appeared, why should we be surprised that the
obliteration of our present life too is not a
complete obliteration and is superseded also by
a higher life?4l

5. The Nature of Revelation

(a) Al-din. Our prime concern here centers
around Azad's understanding of God's revelation for men,
If, as he says on the basis of the.Qur'Eh, God through a
multitude of prophets who appeared at various times and
places has conveyed one and the same revelation to all
people, regardless of their nationality, race, or colour,
what then is the nature of this revelation? According to
.Kzgd, the very foundation of the Quranic sﬁmmons upon
which all other Quranic doctrine rests, and apart from
which its entire structure collapses, is "the universal

guidance of revelation called al—dih, that is, the true
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religion for mankind.™® It is also called al-Islam,
because "Islam means to acknowledge and to obey."hB
Azad first discusses this critiéal concept of

din in some detail in his exposition of maliki yawmu-d-dzh.hh

After briefly surveying its significance in Arabic and
several cognate languages, he derives from al—dzn the
basic meaning of "requital and recompense" (badlah-o
mukafat) in the sense that reward is the lawful recompense
of works, not an imposition which God lays upon man
according to his arbitrary wrath or pleasure. Hence,

The word al-din is used for religion and law

(madhhab-0 ganun) because the basic belief of

religion is belief irn the recompense of woigs,
and the basis of law rests on retribution,

What is the universal law of happiness? It is

the law of faith and good works: Devotion to the
Lord of the universe and a life of good works.

Any so-called religion other than this or in
conflict w%th this is not the teaching of the true
religion.h

In support of this contention,-Kzgd quotes the
following Quranic verse:

Righteousness is not that you turn your faces (in
prayer) towards the east or the west; but
righteousness is this, that one believeth in God,
in the Last Day, in the angels, in the Books and
in the Prophets, and for the love of God giveth
of his wealth to his kindred and to the orphans
and to the needy and to the way-farer, and to
those who ask and to effect the freedom of the
slave, and observeth prayer and payeth the poor-
one and is of those who are faithful to their
engagements when they have engaged in them, and
endureth with fortitude poverty, distress, and
moments of peril-~-these are they who are true in
their faith and these are they who are truly
righteous.47
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To this.Kzga, perhaps with slight agitation and disgust,
adds: |

For thirteen hundred years, this verse has been

in the Qur'an. If the world cannot understand

the basic objecgive of its summons, what then can

it understand?k

Elsewhere the Qur'an designates al-din as the

truth of God, the straight bath (siratu-l-mustagim), the
. » .

din-i hanif, the way to which Abraham summoned, the natural

religion, the straight path in which there is no
crookedness or deviation, the way which demands obedience
to the laws ordained by God, the religion which Jacob
inherited and bequeathed to his sons upon hls death bed,
the religion which all prophets have instructed mankind to
uphold, the way of salvation and happiness for all who
heed its message, and the religion which knows no change
nor variation and is the common heritage of all.l"'9
While discussing the significance of ma‘ruf and

munkar,'Kzad appeals to the common factors in all religions
which are acknowledgéd as good and evil, no matter what
variations may exist otherwise among these religions.so

All agree that it is good to tell the truth and

that to lie is evil., All agree that piety is good.

and that impiety is evil., No religion disputes

that honouring father and mother, proper treatment

of one's neighbour, concern for the poor, and

justice for the oppressed are good deeds... All of

the world's religions, ethics, wisdom, and

communities, however they may vary in other
matters, are of one accord concerning these works,
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According to the Qur'an the works which men have
recognized as good are these which din-i ilahi
enjoins upon men, Similarly din-i ilzhl prohibits
those works which generally are rejected and which
all religions agree are evil. Since this fact is
a basic truth of religions, there can be no
dispute about this matter...>

Thus Azad appears to reduce the ethics of
religion to a religious lowest common denominator. As
clarity characterizes all laws of God, similarly
religion, if it is for the guidance of man, will be
necessarily easy to believe and to practise, free from
mystery and complexity.

The whole body of beliefs and practices can be
summarized in these words: Faith and good works.

Its night too is as bright as its day.J’?

(b) Variations in religion, Azad recognizes,

however, that variations in religions do exist.”?3 These
variations he divides into two categories: 1. Variations
which are in fact not characteristic of the religions
themselves, but which the erring devotees of religions
have fabricated by deviating from the true teaching of
religion within their religions. 2., Variations which
actually are present in the religions as ordinances and
rites, of which form of worship is an example. Such
variations do not affect the religion (gig) of all
religions as they were originally manifested.

For the moment we are concerned with the second

category."xzéa states that there are two types of teaching
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in the Qur'an: the first, which constitutes the essence or
the spirit of the Qur'an and which is therefore of primary
importance, is din; the second, which constitutes
externals and which is therefore of secondary importance,
is shar® or minhaj and nusk. Since din pervades all
religions, the variations which exist in the various
religions by virtue of ghar® and minhaj should not evoke
strife among the devotees of these religions,

In fact, such variatiohs are necessary. They
accord with the variations of environment in which men of
various climes and ages have lived and with the
variations in the stages of men's development in history.

For every age and country God has ordained a
special form (of worship¥ which suitably conformed
to man's situation and need. ...Had God willed, he
would have made a unified nation and community of
all mankind, and no variation of thought or
practice would have appeared; but we know that God
did not so wish., His wisdom demanded that various.
states of thought and practice be created...bl

This in part serves as Azad's exegesis of the following
verses in the Qurtan:

For every one of you (that is, for the followers
of every call) we have appointed aspecial shariCat
and way. Had God willed (there would have been no
variation of 'laws'), he would have made you all
one community. But there is a variation in

order that (according to every time and
circumstance) you may be tested through the
ordinances which have been given to you,
Therefore, (do not fall a prey to this variation)
try to emulate each other on the paths of
righteousness. (5:48)25
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(c) The tolerance and unity of religion. Since,

then, all religions in origin contain the truth and are
pervaded with the same spirit, and since the existing
variations in religions do not affect the essentials of
religion, the Qur'an enjoins tolerance towards the
followers of other faiths and forbids forceful and coercive
techniques in summoning others to its relig:i.on.56

And had your Lord wished, all men on earth would

have believed (but you see that it was the

decision of his wisdom that every man walk

according to his own understanding and on his

own way). Then do you wish to compel people

that they would become believers? %10:99)g$

On several occasions the Qﬁr'En even praises

adherents of other religions who, because of their firm
faith and righteous deeds, have preserved the true spirit
of their religion. It encourages others who have deviated
to return to their own religion.58 Fdr as God is one, so
God in the Qur'an invites scattered mankind into the unity
of religion to become as a united brotherhood, as "one
family of the Lord of the universe,'" and as a people who
hate sin yet not the sinner.59 In this unity of religion
and holy relationship with God, men can discover the

corrective for all human divisiveness and the true source

of their salvation, contentment, and happiness.60




CHAPTER II

THE EVOLUTION OF RELIGION

The conception of God is always the axis of the
spiritual and moral life of man.

1. Introduction

Az3d has deemed it necessary to offer us a brief
history of religion in order that we may understand
religion aright and gfasp more fully the purpose of the
Qur'an as the culmination of religious revelation.® His
diséussion centers around man's conception of the divine
unity and the attributes of Gdd in relation to the law of
evolution, the consequences thereof, and finally the
Quranic corrective. In the preface to the second edition
he notes the vast expenditure of thought devoted to the
subject of God's attributes in philosophical and
religious circles, the complexity of the subject, the
delicacy of mind required for penetrating its intricacies,
and the severe doubt and distress which he suffered as a
student at the hands of this subject until he ultimately
uncovered the futility of scholastic disquisitions and
discovered the way of the Qur'an from which its early

expositors refused to deviate,>

2. The Origin of Man's Concept of God

Azad recognizes the common principle of

causation as the source of change and progress.h "The
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law of evolution operates throughout creation including
the mind and body of man." With the theory of material
evolution as their premise for the law of spiritual
evolution, the nineteenth century scholars of the History
of Religions propounded a series of theories which
attempted to demonstrate the evolution of religion from
its primitive stages to its more modern manifestations,
Whatever their theories were and however they differed,
all seemed to agree that monotheistic religion is the out-
come of a long course of human development.6

But things changed in the twentieth century,

With Professor W. Schmidt and his book, The Origin and

Growth of Religion, Facts and Theories as his chief

authority, Az3d, tolling the bell as post-World War I
scholarship dealt the death blow to these nineteenth
century theories, attempts to show that primitive mants
original concept of religion centered in the recognition
of one supreme God and that only later was this concept
beset by aberrations.7

With respect to the existence of God it appears

that the situation i1s completely reversed.

Instead of evolution, a kind of law of devolution

and retrogression operates. As we trace the

history of earliest man he appears to retreat

rather than to advance.8
Man originally conceived of God as an invisible supreme

being and creator of all. Only gradually did man
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construct and worship idols.
To confirm this contention Xigd selacts the
primitive tribes of Australia and the Pacific Islands
which have preserved the concept of the supreme being and
creator of all; the arcient Egyptians, who worshipped the
invisible God, Osiris, who according to the ancient

Book of the Dead is called the good, the gloriously

worshipped, the original king, and the lord of the after-
life; the Sumerians and the Akkadians who worshipped the
invisible creator of the sun and the moon rather than
these created objects themselves; the pre-Aryans of
Mohenjadaro who worshipped one god called Un, the ruler of
all, the eternally awake, under whose fixed laws all
powers operate; and the Semitic tribes, who, as soon as
they emerged from Arabia, discovered within themselves a
belief in a unique being, an invisible god.'C Azad
further appeals to some writings of Plato and to the
Genesis account of Adam in which, he says, Adam is
portrayed as originally living a "paradisiacal life of
guidance." He slips and then loses this life.*1 In
‘Az3ad's own words:
The results of modern scholarly research
completely agree with the interpretations of the
holy writings of the world's religions. All
religious traditions--of Egypt, Greece, Chaldea,
India, China, and Iran--speak of an age in the
beginning when mankind was not acquainted with

error and %rief and lived a life of naturel
guidance.l
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And this is exactly what the Qur'an says:

In the beginning all men were of one group (that
is, they had not gone astray on various paths).
Then they fell into variation. (10:19)

In the beginning all men were of one group (that
is, they were on the one path of natural guidance.
Then afterwards variations were created). Then
A113h sent prophets one after another. They gave
the good news of the results of good works. They
warned of the evil results of evil works, With
them he sent the scriptures also so that they
might decide the matters_concerning which the
people differed. (2:213)13

Thus Azad concludes:

Belief in the existence of God was not a product
of man's intellect so that it should change in
conformity with the changes of (his) intellect,
It was an intuitive perception of his nature, and
with intuitive perceptions neither the influences
of the intellect can interfere nor can changes
arise within them through external influences.l¥

3. Man's Concept of the Attributes of God: A General Survey
| Yet through evolution we may perceive the

development in the human conception of God's attributes,

since such development is not divorced from the

evolutionary process. To be sure, man has an innate

belief in God, "but the human intellect is powerless in

n15  And here the tragedy

comprehending the Absolute.
begins.

Nature has instilled within man a compulsion to
confess God.16 Then. man through his intellect seeks to

comprehend God in his essence. Little does he realize his
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state of self delusion or the obstacles in the way of
understanding: His intellect is bounded by his senses, and
his senses are bounded by their natural and environmental
limitations, difficulties which are further aggravated in
the life of primitive man, whose mental concepts are
correspondingly primitive., Thus, in his effort to
comprehend God in his essence, he comprehends only God's
attributes and, of God's attributes, only those which he
can imagine within hisvlimitations. He believes that his
image of God is God, yet it is always a reflection only
of his own restricted ideas. In this way man's intellect
interferes with his natural propensity to woréhip God,

Out of his distorted concept of God emerge the gods whom
he makes in his own image and whom he associates with God.
This concept, to be sure, in time matures and is

purified, yet is in need of divine guidance.

To save men from this tragedy, God has given man,
through a series of prophets, the guidance of divine
revelation conforming to the capacity of those addressed.,

The method of teaching man the attributes of God
which the prophets chose operated within the
confines of this chain of development; indeed it
provided its various links.17

It is possible, saysiﬁzéa, to examine all the
intellectual elements involved in this process and to

determine their innumerable characteristics. In sum,

however, the following three characteristics comprehend
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the total evolutionistic process from beginning to end,
from the imperfect to the perfect:

There is a development from (1) tajassum to
Te s

tanzih, (2) polytheism to monotheism, (3) the
attributes of gahr and jalal to rahmat and jama1.19

Because of the immaturity of man's mind in the
early period of his life, man conceived of God in an
anthropomorphic manner and initially assigned to him the
attribute of anger.20 Why? Simply because in this world
the veil of destruction conceals the constructive nature
of the world., Beset by the limitations of infancy and
confronted by violent and easily perceptible eruptions
in nature, such as the storm, hail, volcano, earthquake,
floods, etc.; unarmed and impotent, unable to subdue a
hostile environment of vicious insects and wild animals;
confronted by this veil of strife, man responded by
attributing to God the qualities of terror and vengeance,
qualities which he thought to be the source of punishment
inflicted upon him. Man failed to pierce the veil of gahr
and jalal to view the less perceptible attribute of
justice which permeates the world and lends a positive
significance to the attributes of gahr and jalal. As
man developed, he discovered the elements of hope and mercy
in the universe which correspondingly altered his concept

of God. Yet, as he worshipped God, he continued to
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associate with God his images of terror, manifestations
of which are so evident in ancient Greece and India,

L. Man's Concept of the Attributes of God in the Various
Religions

After broadly depicting the problem and the sad
results of man's intellectual efforts to comprehend God
and his attribﬁtes, Azad briefly summarizes the attitudes
of the various world religions relevant to God and his
attributes, and their empirical manifestations just prior
to the time of the Qurfgh.

(a) The Chinese concept. For a long period of

time the Chinese preserved their original "simple and
unambigﬁous" concept of the divinity from intellectual
intrusion.21 Gradually, however, their concept attained
the form of a colourful picture. From antiquity, along
with the local gods the Chinese believed in a celestial
being whose glory and supremacy they indicated by
pointing to the sky. For the Chinese the sky served as a
symbol of beauty and grace, anger and terror. Hence,
these attributes characterized the celestial being. A
Chinese poet expresses the confusion arising from the
paradoxical (muta?add) acts of the deity:

How is it that your acts lack uniformity and

harmony?

You grant 1life and yours the lightning flashes of
destruction,?2
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In addition, every Chinese family practised
ancestor worship. Religious codes established about 500 B.C.
proclaiming the way of happiness and the rights and duties
of man did not alter the current. theology. In fact,
ancestral worship developed into a belief in the ability
of ancestors to intercede with God and the ultimate
establishment of a multiplicity of deities.23

Kz3d also notes the prevalence of sacrifice in
the forms of offering and atonement presented to gain one's
object, and to seek the favour of God and protection fromk
his anger; a trend of mysticism which, though it deepened
religious and moral concepts and heightened intellectual
refinement, scarcely affected the general populace; and
the eventual spread of Mahayana Buddhism, which
accommodated itself to its new environment and which
filled the temples of China, Korea and Japan with idols
of the Buddha,Z¥

(b) The Indian Concept. Within the complex

context of contradictory Indian conceptions of the
divinity, two main trends are discernible: a philosophy
of taw?fa and religion in practice.25 The former,
cultivated by the elite, attained intellectual heights
which are found in no other ancient concepts of the

divine. The latter, practised by the hoi polloi, involved

the worship of all aspects of nature and sank into the

lowest depths of degradation.
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The hymns of the Rig Veda evidenced the gradual
spread of anthropomorphism and nature worship and the
gradual emergence of a concept of one supreme being who is
creator of all, Whether this latter concept be a remnant
of antiquity or a product of evolution, it is nevertheless
possible to detect a concept of taw?id in ancient times,

Time was when the number of gods ran into "three
hundred and thirty-five or some such three-digit figure."26
Then faith concentrated on three aspects of nature: earth,
atmosphere, and heaven; then on the lord of lords
(henotheism); then on one supreme ruler. Finally, out of
all this crystallized a concept of the creator of the
whole universe who, though one and though called by
various names,.cannot be identified with any particular
aspect of nature.

He is 'Eikam Sat', the unigue reality, the truth,
It is this unity-which‘appear§7within the total
multiplicity of the universe.

Upon these foundations Indian thought formulated
the pantheism of the Upanishads and erected the massive
structure of Vedantic metaphysics.28 Pantheistic belief,
founded on inspired visions of the Absolute, either
completely avoided speculation on the divine attributes
or restricted it to negative attributes, since, it held,

all positive attributions are derived out of our finite

minds, and are, therefore, personal and relative and




33
cannot be attributed to the Absolute without losing the
Absolute in the process. A poet summarizes the matter
thus:

A difficult task it is, for everg atom is he
It is difficult to indicate him.<9

Only when the Upanishads clothed the Absolute
(Brahma) in the veil of personality (féhwar) did they
ascribe attributes to this being.30 Yet, however many and
beautiful these attributes and however great this concept
of God and the later heights to which Vedantic philosophy
attained, polytheism, so deeply rooted in the hearts of
the people, continued to contaminate the concept of
taw?id. Nor was there a pure belief in God "in the unity
of attributes" corresponding to belief in God "in the
unity of essence." The firm religious compromise which
evolved out of this situation Azad describes as
"monotheistic polytheism,™ a compromise encouraged by the
gnostic elite themselves who considered the worship of the
gods as an initial step in their approach to truth.31

Az3d also compares the relative rdles played
by these inferior powers in Aryan and Semitic theology.
While Semitic religions considered them as created and
ministering beings, the Aryans considered them as gods
possessing an independent authority to plan and to act.
Even when the concept of taw?Zd deprived them of their
independence and divinity, they continued to operate as

nediators, since direct access to God was impossible. And
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though the devotee's worship be directed to God, it was
directed to the divine through them and from their

sanctuaries.

In truth it is this doctrine of medilation and

intercession which everywhere has vitiated true

confidence in the one God. Yet no one denied the

uniqueness and supremacy of God.32 The Qur'dn

has noted the identical doctrine, which the Arab

idolators in the age of jahiliyat espoused.

'They say: 'We serve them only that they may bring

us near to God,1'33

Because shirk in its various forms contributed

to a belief in so many gods and the worship of idols, it
became almost impossible for the honest seeker to discover
the concept of unity or to remain unaffected by the
idolatrous worship of the general populace, It was this
complex situation, so involved in paradox and contra-
diction, which perplexed the minds of foreign scholars who
visited India and which Hindu scholars and others have
explained by appealing to the varying aptitudes in man.,

(c) The Buddhist concept. Buddhism, which

succeeded Brahmanism, was the common religion in India
when Islam first made its appearance.Bh There are various
interpretations of Buddhist doctrine including a
nineteenth century view deriving it from the Upanishads
and centering it in the teaching that mant's spirit

returns to Nirvana (perfect salvation) frdm where it came.

Contemporary scholarship, however, generally acknowledges
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the absence of any concept of God or of the spirit and
limits it to doctrinal considerations regarding the
problems of happinéss and salvation, the obliteration of
the ego (Nirvana) and escape from life's cycle,

Though doubtless later Buddhist thinkers were
agnostics and even atheists, it cannot be proved from the
Buddha's silent reservations and their interpretations
that tﬁe Buddha shared these views,

If we examine all the statements directly
attributed to him, we feel that he did not
negate the essence of God; he negated God's
attributes. To negate (God's) .attributes,
however, is to paralyze all human intellectual
and verbal expression (of God) and leavgg one
with no alternative other than silence.
To support this thesis, Azad recalls the Buddha's great
efforts to uproot the evils of a deeply entrenched

idolatry and to direct men away from Brahmanism to Mthe
36
"

knowledge and practice of truth, that is, Ashtang Marg.

Later a complete denial (of God?) emerged out of the move-

37

ment which rejected idolatry.

In any case, whatever may be the Buddha's own
attitude and teaching or his expositors!
explanations of his teaching, the fact remains
that his followers gquickly filled the vacated
throne of the divine concept. On the throne which
they saw vacant they enthroned the Buddha himself
and initiated the worship of this new deity so
vigorously ghat his idols occupy more than half
the world,3

In spite of the Buddha's final testament, which

indicated only his humanity, a series of councils distorted
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the simplicity of his message and initiated a belief in
his superhuman personality which Zzga compares with the
doctrine of the Christian Trinity. His followers claimed
that within his personality there are three beings: his
being as a teacher, his being in the world, and his true
being, which resides in heaven and of which his worldly
manifestations are reflections. To be saved is to be with
the Buddha in heaven,

Azad also notes the two great divisions existing
among the Buddhists and adds:
At present, apart from Ceylon, where a disfigured
remnant of Hinayana Buddhisn, called Tharavada,
exists, the religion of all the Buddha's disciples

is Mahayana.39

(d) The Iranian concept. Prior to Zoroaster,

the religion of the Medes and the Persians, resembling in
certain aspects the Vedic religion of India, divided the
world's spiritual forces into two divisions: those spirits
of light who dispensed blessing to man and those dark
spirits of evil who plagued the world with trouble and
destruction.ho Fire was worshipped on altars which were
served by devotees called "magssh."hl

Zoroaster delivered Iran from the bondage of
these old beliefs.*2 He supplanted polytheism with the

worship of one god, Ahura Mazda, who is unique, incomparable,
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light, holy, wise, good, the creator of the universe, this
world and the afterworld. According to his teachinz, the
holy perishes, the spirit remains, and man is rewarded
according to his works. He considered those powers
formerly classified as gods to be angels who acted
according to Ahura Mazda's will and the power of evil and

darkness to be Angrame Niyush (Satan), called Ahriman in

the Zend language.
hccording to Azad, Cyrus, who was a younger

contemporary of Zoroaster, first promulgated and
established Zoroastrianism in Ir'a\n.l+3 Yet he served in an
even greater capacity. For, according to Azad, he was
called to be a prophet, a conclusion which Azad arrives at
on the basis of Greek historians, several of the prophetic
books of the Old Testament, and primarily the Qur'an through
his identification of Dhu-l-Qarnain with Cyrus.*

' After some centuries, however, ancient
influences began to corrupt the pure religion, so much so
that at the time of the Sassanids the religion was
compounded of Magian, Greek, and Zoroastrian elements,
which especially manifested themselves in ritual, dualistiec
teaching, and the worship of the sun and fire, It is this
religion which Islam encountered in Iran and which the
Parsis brought with them to India.hs

As the Christianity of Rome could not be safe-
guarded from the reaction of ancient Roman
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idolatry, so Zoroaster's pure teaching of devotion
to God could not withstand the ancient Magian
religion. Esgpecially in the Sassanid era, when it
was re-edited, the resultant product differed
radically from the original teaching.bk6

(e) The Judaic concept. Though the Judaic

concept of God progressed to the point where II Isaiah is
able to refer to God as the God of all nations, neverthe-
less from the beginning the Judaic representation of God
has been national or family (nasli) in character,¥’ This
trait it has always preserved, and in this form it was
confronted by Islam,

The Jewish concept of God, which hovered between
tajassum and tanzih, emphasized the attributes of wrath
and vengeance. The Tawrat in its primitive style
constantly portrays God as assuming some shape or as
possessing the same characteristics and passicns as those
whom he addresses, or as & jealous husband who can
forgive all except the faithless character of his wife,
Israel, whom he severely punishes for her immoral
behalviour.l‘r8

No matter how effective and poetic this parabolic
language may appear externally, there is no doubt
that in relation to God it is a static concept of
a primitive stage.lt9

“Elsewhere in contrasting the guranie ané 0l1d

Testament concepts of God's attributes, Azad cites samples

of 0ld Testament anthropomorphisms: Abraham sees God at




39

the oak of Mamre; Jacob wrestles with God; God is angered,
acts hastily, and then regrets it; God mourns and is
pained; God assumes a form and descends; all these and
other analogies are used in spite of the fact that Judaism
opposed idolatry.

(f) The Christian concept. II Isaiah, however,

did introducé new elements into the Judaic concept of God
which set the stage for Christianity with its message of
mercy, love, and forgiveness.5o The concept of God as a
loving and tender father displaced the old concepts which
portrayed God as a tyrannical king or an angry and jealous
hustand.
Among all human relationships, the relationship of
mother ‘and father is the most exalted. Such a
relationship, so completely permeated by mercy,
kindness, and loving care, is not obstructed by
lustful and passionate concerns which mark the
husband and wife relationship. Though the
children will commit faults, the mother will
never turn her back and the father will still
forgive. If, then, when conceiving of God there
is no escape from_the analozy of human
relationships...
According to Az&d, Christ was compelled to use such
anthropomorphic language. Qut of this language men
constructed the doctrine of Christ's sonship.52
Elsewhere Azad discusses at some length the
relative New Testament and Quranic teaching about mercy

within the context of God's attribute of mercy.53 Though
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the Qur'an, according to Kzgd, does not teach man to love
his enemy and though the Injil does teach man to love his
enemy, the message of both is still the same.

The message of Christ, says Ezad, has its
setting in and serves as an antidote to the moral depravity
and ritual extravagance so prevalent among the Jews and
their neighbouring nations, Christ therefore emphasized
"the moral sacrifices of love and forgiveness" as we find
this message in the Sermon on the Mount.Sh

But at this point we are faced with another
tragedy. Both the unsympathetic critics and the naive
followers of Christ'!s messaze have done Christ a great
injustice by considér;ng this message as legislation and
hence impracticable. The message is even completely
contrary to the character and capacity of human nature,
others would add.

The Qur'zn, however, cannot admit that the message
of Christ is imprécticable and contrary to human nature.
Such an admission entails rejecting the truth of the
teaching of Christ which, the Qur'an insists, it confirms,
as it confirms the teachings of ail prophets. To
acknowledge the validity of these objections is also to
distinguish between the prophets, a distinction which the

Qur'an strongly rejects.55
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By interpreting the message of Christ literally,
the followers of Christ thereby lost the total figurative
significance of his message and engulfed themselves in a
series of critical misunderstandings.

Wherever Jesus told men to love their enemies, he
certainly did not mean that every man must become
a devoted lover of his enemies, His meaning was
simply this: within your heart there must be
flowing passions of love and mercy rather than
anger, hate and revenge...

Or, for example, if he said: 'If someone
slaps your cheek, then turn the other,! certainly
he did not mean that one literally should turn
the other cheek. Obviously this means that one
should cultivate forgiveness rather than
revenge... 1f we interpret this manner of
figurative speech in a literal manner, we will
‘not only pervert all inspired doctrine; we will
distort totally all literary and rhetorical
expression ghich is found in every language of
the world.5

Thus, if Christ emphasized total mercy and
forgiveness rather than punishment, he did not
do this in order to introduce new iegislation
against the idea of punishment, He sought to
save men from the grave error into which they
had fallen through their techniques of meting
out excess punishment. He sought to teach the
world that the foundation of all human activity
rests on mercy and love, not punishment and
revenge. If punishment is permitted, it can
only be practiced because there is no other
remedy, not because your hearts have become
nests of hatred and revenge rather than of mercy
and love,

The disciples of the Mosaic law fashioned
the law into an instrument of punishment only.
Christ explained that the law comes not to
punish but to show the way of salvation, and the
Yay ogysalvation is purely the way of mercy and

ove,
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All the religions have taught men to distinguish
between the deed and the doer, Though they have taught
men to detest sin, they have never taught men to detest
the sinner. To illustrate that Christ proclaimed this
same teaching, Azad recalls several incidents in the
Gospels. And to show that the teaching of the Gur'an
harmonizes with the New Testament concept of a loving
father and son, Kzad, in citing the foliowing Quranie
verses, calls special attention to the force of the "my":

0, my servants, who have transgressed to your own

hurt! (39:54)58
Was it ye>who led them, my servants, astray! (25:18)
Perhaps Azad in quoting a tradition is more successful in
his attempt at a harmonization:

God prefers the humilitg of the sinner to the
audacity of the pious.b

In quoting a poem, he is still more successful:

Beggars are unaware of this fact 60
That the king of the world is with us today.

Azad climaxes this discussion with an
observation relevant to his theory of progfess. The
fundamental teaching of the Messiah and the Qur'an is the
same, he claims, though occasions and styles differ.

Christ only emphasized morals and purity of heart
because of the existence of the Mosaic law which
he did not wish to change in the least., It was
incumbent upon the Qur'Zn, however, to proclaim
simultaneously both moral and legai injunctions,
Hence, it naturally shows a style which avoided
metaphor and ambiguity and presented its laws and
precepts in a clear and well-balanced fashion.tl
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Thus all religions recognize the need for
forgiveness and retaliation governed by justice. Though
retaliation, in itself, is an evil, yet it remains an
indispensable procedure in certain situations as a
preventative against greater evil. According to the
Qur'an it can be practised only against those who violently
oppdse the believers.62

Yet for Azad the Christian concept of God hovers
between tajassum and tanzih, as in Judaism.63 Later,
Christianity, confronted by Roman idolatry, developed the
doctrines of the Trinity, the atonement, and the deity of
Christ. Orthodox Christians, who rejected the worship of
idols, practiced Christolatry and Mariolatry. This form

of monotheistic polytheism confronted Islzm at its advent.

(g) The Concept of Philosophy. Though Azad

recognizes the limited spread of philosophy among the
common people, he also recognizes its importance in the
growth of human thought.éh He briefly traces its growth
among various Greek philosophers, a growth similar to
that in the Rig Veda: its initial refusal to disturb the

status quo and its culmination in Socrates and Plato.

Socrates maintained a pure concept of the unity and
transcendence of God which was free from anthropomorphism

and which rejected any bargaining with the gods. For
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since he possesses

65

Socrates, God is good and beautiful,
these attributes, he cannot be the cause of evil and
cannot appear as an actor in various guises.66 Because
of his resolute stand in upholding the truth, a trait
"which builds its house in prophets and martyrs only,"
Socrates drank the hemlock, stating as his parting words
that he was departing from an inferior world to a better
world.67

While noting that Neo-Platonism differs from
Platonism and that its principles have infiltrated into
Aristotelianism, Azad describes the ana2logies which exist
between this philosophy and the Upanishads. Both uphold
the negation of God's attributes. Plotinus said that the
Absolute can be described as "goodness" and "being"
(though, in fact, he transcends these characteristics)
only to avoid that he be nothing. Otherwise, he can be
described only by what he is not.

It is a secretégthe tongue of speech is dumb
concerning it.

During the Middle Ages, Maimonides, echoing the
voice of the Alexandrian School, questioned the fallacy of
describing God at all since descriptives apply only to the
creation., He even avoids stating that God exists and that
he is one without associate because all of these

descriptives are not sanctified from relative connections.




L5

(h) The Curanic concept. When the fullness of
time had come, God sent forth the Qur'an.®? Azad contends
that prior to the Qurtan man's 1imited’intellect had risen
only high enough to reject ﬁhe worship of idols and
espouse the worship of the unseen God. No concept of
attributes was free from the veil of anthropomorphism so
that men could view the attributes as they are., The
Qur'an, however, removes all veils of anthropomorphism
and-presents a purely transcendental concept of God.

Nought is there like Him. (42.11)

No vision taketh Him in,
but He taketh in all vision. (6:103)

Say: He is God, the one only:

God, on whom all depend!

He begetteth not, nor is He begotten;

And there is none like Him. (112:1-4)
The contrast is especially glaring when one reads the 0ld
Testament and Quranic accounts of the same incident.70

If a veil is over the face of truth

It is the sin of our eye which worships the

picture.71
In offering the perfect concept of tanzih, the

Qur'an cffers no support for the doctrine of ta‘tIl, the
teaching of the Upanishads through which all the attributes
are negated and, because of this negation, the essence
itself is in danger of being negated. Nor, as we have
seen, does it support anthropomorphism, which is an

exaggerated affirmation of the attributes., The Quranic

doctrine of tanzih offers a via media between ta“til and
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tajassum which satisfiés the demand of the human heart and
intellect. By avoiding tashabbuh, it preserves the truth
of the unity of attributes; by rejecting tacF{l, it avoids
the personification of the Absolute.

It i1l befits to speak of wine apart from the cup.72
Without hesitation, the Tur'an affirms all the
beautiful attributes and activities of God on which man's
mind ponders. It even speaks of his outstretched hands-
(5:6L4) and his throne, which encompasses heaven and earth
(2:255).73 At the same time, it states in unambiguous
terms that nothing can be compared with God (42:11; 16:7.)
Hence, his knowing, seeing, power, hand, etc., are not
like our knowing, seeing, power, hands, etc, This, then,

is the simple solution to this complex problem,

If to meet you is not easy, it is simple 7%
The difficulty is that there is no difficulty.

In regard to the negation of attributes,-ﬁzad
also recalls the excesses of later Muslim thinkers,
Though Ash®ari's view on the subject was more balanced
than the tendencies of the other dialecticians, all of
them failed to untie this Gordian knot. After their
extensive researches, Imam Juwayni and Imam Fakhru-d-Din
Razi, in resorting finally to the beliefs they had
learned from their mothers, conceded the need to emulate

the attitude of simple submission which the Ashab and
——
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Salaf practiced.75 When the dialecticians accused their
opponents of anthorpomorphism, the opponents retorted by
insisting that they, at least, maintained a positive
concept of the attributes. Azad notes the distinction
which the Qur'an draws between muhkamat and mutashabihat

.

(ambiguities) defined by Azad as "things whose reality man

cannot discover."76 He then adds:

The reality of the divine attributes is included
in mutashabihdt. Hence, according to the Cur'an
intellectual effort in this matter is of no avaii.
It only opens the door for all manner of perverted

speculations. Other than submission, no alternative
exists.

Similarly, the Quranic concept of the divine

attributes of mercy and beauty (rahmat-ojamal) is perfect

and transcends all prévious conceptions of God's

attributes.

At the time of the Qur'an's advent, the elements
of anger and terror prevailed within the Jewish
concept of God. The Magian concept postulated
two equal but separately contending forces of
light and darkness. In stressing the attributes
of love and mercy, the Christian concept
concealed the reaiity of recompense. Likewise
Buddhism, in emphasizing the attributes of meggy
and love, submerged the attribute of justice.

In short, all of these religions operated with a defective
concept of justice which the balanced outlook of the

Qur'an corrects. On the one side, the Jur'an upholds a
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perfect concept of mercy and beauty completely devoid of
anger and terrcr., On the other hand, it upholds a proper
concept of justice which serves as the firm foundation for
the doctrine of recompense.

The Cur'an refers to all attributes as the
beautiful names of God and describes them in detail.
Among them, there are attributes which externally
sound of ander and terror, e.g., jabbidr, gahhar.
Yet, accordlng to the Qur'an, these are also
"beautiful names" because - they reflect the

attributes of power and %ustlce which themselves
are beautiful names. ...

Hence, concludes Azad:

For this reason only three attributes are mentioned
in Suratu-l Fdtihah: rububiyat, rahmat and °®adalat.
There 13 no place for any attrlbuté of anger or
terror.

‘Azad recognizes that all religions prior to the
Qur'an proclaimed the unity of God's essence. However, in
neglecting the proclamation of its.converse, that there is
none like him, they revealed their incompetence to grasp
a belief in the unity of attributes. Because of this
failure, essentially a failure of Human ability to
comprehend the intricacies of the unity of attributes
prior to the Quranic dispensation, men made the gods in
their own image, glorified their spiritual leaders, and
tacitly divided themselves into exclusive groups.

The Qur'an, howevef, presents an inimitable and

inflexible concept of the unity of attributes which finds
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no parallel in previous concepts. It blocks all paths of
idolatry; it summons men to worship, to supplicate and to
trust in God alone; its basic confession proclaims the
servitude of the prophet and with him, 21l creation; and it
offers a common and simple concept of God and his
attributes to all men regardless of external distinctions.81

Though the Qur'an maintains a healthy attitude
of tolerance towards all'religions, it rejects a negative
tolerance which breeds a weak and shallow faith and
intellect and which thrives on ignorance and superstition.
In closing all doors of confessional compromise, the
Qur'an champions an unwavering concept of God's

82

transcendence and unity.




CHAPTER 111

OTHER RELIGIONS

If we ask history which powers apart from war have
been most instrumental in causing human desolation,
certainly history will point its finger at those
tribunals established in the name of religion and
law which have always meted out their destructive
sentences upon their fellow—menlin such a totally
terrifying and barbaric manner,
1, Introduction
Hitherto we have seen that Azad used the word
"religions" in a double sense., Positively speaking, all
religions are one in origin; they proclaim the same
message, which is proper worship of God and good works
(din), and differ from each other only in shar®, a product
of circumstances which in no wise affects the unity of all
religions nor creates cause for strife among the religions.
But when we compare the empirical nature of all other
religions contemporary with the appearance of the Qur'an,
of all these religions, negatively speaking, naught is
like unto it - if we may paraphrase Azad, Presumably the
same is true of all these religions in their present guise
in so far as they continue to reflect their respective
natures at the time of the Qur‘an.

How do these variations (other than those of

shar®) arise? As we saw in the previous chapter, these
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variations arise from man's false conception of God; more
precisely, from a false cdnception of his attributes.2
Even though the culmination of revelation in respect to
the attributes of God is found only in the Qur'an and
even though revelation prior to the Qur'an in fespect to
vthe attributes is incomplete, since it édjusts itself in
accordance with the evolution and growth of man's
capacities to understand, nevertheless it is maﬁ who
creates other religions, who deviates from the path of his
original religion which is the true religion, who elevates
shar® above din, who fashions gods in the likeness of men
and worships the images he fashions and who, having done
all this, exults in the religion he considers to be the

true religion, a religion superior to all other religions

and on which he holds exclusive right.s.3

2. Doctrine of Man

"What then is man that thou are mindful of
him...?" Obviously Azad shares traditional Muslim
opinioﬁ that God's revelation is for man. But if it is

correct to say that orthodox Islam in emphasizing theology

has tended to submerge anthropology, it would be incorrect
to say that Azad shares this tendency. On the basis of j
the Qur'an, Azad shows God's purpose in the whole of his
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creation and the centrality of man within this world of
purpose.5 Even though in his commentary Kzad does not
oblige us with any systematic anthropelogy, it is evident,
from one aspect at least, that he considers man to be the
center of God's religion.6 If man, therefore, wishes to
understand reiigion, he must understand himself,
Conversely, apart from a central anthropology, Azad's
conception of the various religions, too, loses its-vital
significance.

Though Azad operates within the context of
evolution, for Azad God's will is the cause of everything.7
All men owe their origiﬂ to one man who, according to Azad,
is not necessarily Adam. Through its relation to him
society, which expresses itself in the form of clan,
tribe, and town, is a unified society and upholds the
special sanctity of the family and the individual.8

First the being of man was created. Then he
assumed form, Then came the time when Adam
appeared. He attained such a dignity that the
angels were ordered to prostrate before him.9

Out of something despicable which men crush
under their feet God created man and gave him authority
over all the powers of the world.10 In him the world
finds the culmination of its dovelopment.l1 The whole

12

earth is subjected to his lordship.~“ For Azad, it would

seem that God does what is best for his creation.13
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From the provision of raiment for man (7:26),
Azad understends the initial awakening-of man's
intellectual life and the emergence of his mofal perception.
He learned the arts and crafts, forsook his animal
existence, and attained that level of life which
characterizes man . 14

The spirit of ggghig is indelibly imprinted
within every man.15 The'natural man intuitively believes
in one God, the creator and the sustainer.16 The internal
voice, so evident in his cry to God in time of distress,
cannot be silenced unless man himself closes his ears.17
The heart of man demands that man believe in God; it were
better to doubt everything else in all creation, including
himself, than to doubt God and his message.18

By breathing into Adam of his spirit, God
endowed man with intellect and perception so that man
acquired the essence of humanity., By virtue of this act
God has distinguished man above all beasts, he has marked
man as the consummation of his creation, and he has
offered him limitless opportunity to pursue the path of
progress.l9 As we have seen, the logic of the Qur'an
appeals to the intellect of man to ponder the ordef of
nature and through it to perceive the creator and
sustainer who is merciful and just.zo

Because of his humanity man also reflects the

attributes of God.,
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For this reason, wherever the Qur'an has mentioned
humanity's exclusive attributes, it has related
them directly to God .21

By more perfectly reflecting the semblance (tashabbuh) and
qualities of the divine attributes, man strives toward
the perfection of humanity. In cultivating this attitude,
he finds his firm foundation for his devotion to God;
for the fact that man reflects the attributes of God is
the basis of worship.22
Uniting - God and man is the bond of love; hence,

God is not merely to be worshipped but to be worshipped
as the beloved.23 God's attributes are constantly
reiterated before man in order to inspire in him the
quality of these attributes that ™"all the divine attributes
might be manifested in us."zh Man is to love, to be
merciful, "to adorn his ethical countenance with
rubﬁﬁzxat," to forgive even his enemy.25

The heart of him who learns to forgive his enemy

haman malice and natred.26 o oo TR Of
As we have seen, though man is to forgive his enemy, he
need not love his enemy, because, says Kzad, such language

is metaphorical.27

"To find guidance is the right of every man."28
Yet Azad constantly points out that there are two ways:

which lead to two separate destinations: the wéy of good
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and the way of evil, of belief and unbelief, of Adam and
Iblis. Thus, men are separated into two groups according
to the ways they follow.?? Indeed, if God had willed, he
could have guided all, But, says Azad, he did not so will,

And (O prophet) if the peoples' disaffection grieves

you,. then (do whatever you can, they will never

cease)...., If God willed, he could gather all to the

true religion (and all would tread one path, but

you see that this is not the case). But watch, do

not become one of those who had no knowledge (of

the truth). (6:35)30

Man has a free will to choose good or bad., The

choice is in his power, and all depends upon his individual
31

choice. Guidance cannot be compelled. Hence, man must
also strive after belief in Allah and the realities which
God has revealed to him, cultivate the values of mind and
body which are indispensable for human development, and
preserve an awareness of the presence of demonic powers

32 Kéad

which seek to direct him from the straight path.
constantly reiterates the need of obedience to the laws of
truth, abstention from evil, religious austerity, and the
exercise of worship for moral strength and a pure life,
which namaz and zakat can foster.33 However, man does not
pursue the good by abahdoning the worth, though "the world
is transient like the dew;™ true religion teaches him to
preserve the balance which exists between din and dunya, to

avoid excess, and to use the good things of this world as

opportunities for progress.Bh Though man must struggle in
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his pursuit of progress, he should strive with hope and
avoid despair.35

Guidance is ever available to man. Basic for the

possibility of making amends for a dubious past history
is muhlat, that period of respite or grace which the law
of requital, whose mills grind slowly, allows to man as
an opportunity for repentance and for rediscovery of the
path of guidance._36 Seldom does Azad wax more eloquent
than when he reminds man of religion's call to repentance,
to a true repentance, whereby man receives complete
forgiveness of sins.37

Whatever may be the evil deed, the sin, the

transgression, the wickedness, and however violent

its nature and however extensive its spread, the

very moment that man experiences a sense of

repentance and conversion within his inner being,

that very same moment divine mercy flings open

the door to receive him. A single tear of

contrition so can cleanse the countless stains

of sins and evil deeds as if his moral apparel

has never been stained. 'He gho has sinned is

as he who has never sinned,'3

Since man has a free will to choose good or

evil, he is therefore responsible for his actions. Though
the prophet is a warner, he, like his fellow men, is
responsible only for himself and not for other fellow
men.39 Whether or not man sees the fruits of his
actions, he is to fulfill his responsibility, ever aware
that the faithful are always successful and the rebellious

always fail, that the promises of God are always valid and
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Whatever good or evil one

40

his labours are not in vain.
does, he does it to himself; accordingly, he enjoys or
suffers the result of his own actions, reaping as he

sows. For a pleasant reward he can thank God; for an evil
reward he has himself to blame. Yet, though "the result
is the shadow of the act,™ he can appeal to mercy if he
ceases from his evil d@.ecls.lPl

Within this context, Azad repeatedly points out
that on the day of judgment no man can bear another's
burden. Though to spend on the way of Allah is a |
meritorious work, and though apart from a readiness to
sacrifice even those things which man most prizes one
cannot really tread the path of good, yet all the wealth
in the world cannot atone for one's own evil works; nor
can forgetfulness, genealogy or ahy similar plea serve as
his excuse.lP2 Presumed, however, is the message of an
apostle, apart from which he will not be punished.

Though history reveals the excision of nations
and individuals which serves as a prelude to the final
judgment, only at the resurrection is the ultimate
recompense of man's action clearly manifested.43 On the
day of judgment, which is sure to come and which involves
all people, "all veils will be removed so that all will
know the decision of God whose scale weighs the minutest

work with the finest accuracy."hh
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Since God alone knows, man, even the prophet,
should not presume to know the final end of any group or
individual, as if he could read the register of God. How
fewer the struggles among men now and in the past if this
and similar matters hidden from men's sight were committed
to the care of God!45 For man's ighorance regarding the
final judgment is feally only éymptomatic of his general

lack of knowledge which, sub specie aeternitatis, is as a
L6

few drops in the ocean.
What men need to know they have received through
revelation. And revelation, Azad notes, does not
distinguish between persones.l"7 In fact, when revelation
comes, the despised receive and the elite reject the |

48

message.

3. The Doctrine of Sin

In the beginning, men lived together as members
of one community. They were satisfied with the simplicity
of their natural life which was free from all mutual
enmity and rivalry.h9 They trusted in God, followed his
guidance, and shunned the path of error. To this state of
natural simplicity the Tawrat and Plato also bear witness.

Only at a subéequent stage did the multiplication

of men, social and economic pressures, the conflict of
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interests, and an absorption in natural phenomena of this
world divide men into exclusive communities and various
religions professing belief in a multitude of gods.so As
we have seen, man, himself, is essentially responsible for
these divisions, since he disregards the message of the
prophet:sz.51 Men find themselves divided into various
races, nations, colours, and languages over different
areas of the earth, and out of all these variations men
create among themselves hatred, strife, exclusivism, and
the various categories of rich and poor, master and slave,
noble and humble, strong and weak, touchables and
untouchables, etc.

As far as the origin and growth of sin is
concerned, the history of Adam holds little significance
for Kzgd. As commentary on 2:35,36, Azad merely says:

The Sin (laghzish!) of Adam, confession of sin

é uaﬁgéwhigngggntance accepted and the beginning
Elsewhere Azad notes the slip (laghzish) of Adam but adds
that he did not rebel. Though both man‘and‘woman were
driven out of the gardenAand though now two roads, the
straight and the crooked, are open to man, the road to
choose is the road of Adam, who with contrite heart obeyed

the commands of God.53 Eve is neither more nor less

culpable than Adam. The Qur'an does not support the
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account in the Tawrat which states that Eve was first
disobedient and then tempted her husband, and the conclusion
which Jews and Christians derive from this that woman is
more evil and disobedient than man. 2%

Though Adam and Eve sinned, and though through
their sin men were confronted with the possibility of two
paths, and though Azad clearly traces the devolution of
descent theologically and ethically which resulted in the
need of prophets and guidance, Adam and Eve hardly can be
associated with this descent. Whatever be his stature in
the eyes of Azad, he does not seem to fulfill the role of
a prophet who is sent to warn his contemporaries, since
they appear to have no need of such warning.55 Prophets
appear only later with the primary intention of removing
divisions among men. However, as far as I can see, Azad
leaves us grasping for possible clues regarding a
documented history of man's actual descent. Perhaps the
following comment does offer us at least some insight:

«soIn this connection, first of all (calls?) the
call of Noah came., Noah appeared in the area
between the Tigris and the Euphrates which is
the oldest cradle of human civilization and
where, in all probability, idolatry first
appeared. It would appear that there human
society fggst lost its original and natural
guidance.

Similarly, we are left groping over the "some-

what anomalous place' of Satan.57 Unless I have missed
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references, there is little comment on his refusal to bow
before Adam and on his temptation of Adam and Eve., How-
ever, his great temptation is to make many promises, to
raise false hopes, and to create proud desires within man
to divert him from the truth.58 If man refuses to follow
the path of Adam, he can follow as the only alternative
the path of Iblis, which is the path of disobedience,
rebellion and pride, though for all who do there is a
period of muhlat‘..s9

Be the history of man's descent what it may,
Az3ad leaves us with no doubt regarding the nature of that
descent. When one gathers the number of the references
in his commentary, they tell a sorry tale.

Basic, I think, to Azad's contention that the
fundamental sin of man is the creétion of divisions in
society are Azad's allusions to man's character, most of
which are related to his shorter coﬁmentaries on relevant
Quranic verses. Though it rightfully may be claimed that
many of the following references are divorced from their
context and are not applicable to all men in all situations,
yet as generalities such descriptiens can validly apply te
men under certain circumstances.6o

Man does not care for righteousness and worship

of God. The tragedy of man is that he becomes so-absorbed
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in the pride of the world and the worship of created

things that he loses the vision of the creator.61 He

substitutes the worship of self for obedience to God.62

Man alwayé doubts and ridicules the call of the
prophets. He always seeks signs and wonders to confirm the
message brought to him. He is forgetful and rebellious,
unjust and ungrateful, which "is the source of all man's
depravity."63 He is hasty and therefore cannot distinguish
between good and evil.éh In every community there are
hypocrites, though some men lack only the proper vision.65

Man becomes a servant to his passions.66 The
weakness of human nature drives him to submit himself to
this world's goods and renders him insensitive to their
value.67 Because of this weakness, man surrounds himself
with silly superstitions: the fallacies of astrology and
the worship of the heavenly bodies; the false refuge of
flight from the world; rules regarding food and drink and
the elevation of other externals of the law which he
judges to be the true criteria of salvat.ion.68 When he
attains power and authority, he rules as a tyrant and is
greedy for wealth.69

Thus, ignorance, strife, prejudice and tﬁgiid
so blind man and paralyze his intellect and insight that

he no longer is able to perceive the truth. So degenerate
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do the heart and morals of man become that every capacity
to heed a warning or to take an example is totally
obliterated. According to the law of God, man loses all
light which God has provided and becomes as a creature who
is blind and dumb. In this state of total corruption man
is pleased to dwell,’0 For Azad, kufr is just another
name for such blindness.’l

As commentary on 10:57, Azad says:

For all the illnesses of the heart there is a
prescription. The individual as well as the
group who uses this prescription will find
healing for their hearts from every kind of
rebellion and wickedness,

It shogld ge_;gmembered that in ﬁrabie wheg
the words gqalb, fawad and gadr are spoken on suc
occasions as this they refer to the spiritual
condition of men; that is, the power of the mind,
intellectual perception, emotions and passions,
morals and customs, the inner life.... Thus the
healing of the heart signifies that for all men's 2
mental and moral disease this is the prescription.7

For Azad, no sin is so vicious and destructive
as the sin of tashayyu® or tahazzub, which ariees from a
false emphasis of sharc.73

In this connection, it (the Qur'dn) has enumerated
all the errors of the devotees of the (various)
religions. They are errors of both creed and
practice. It (the Qur'an) repeatedly emphasizes
that their greatest error. is what the Qur'an

designates as tashayyue® and tah%zzub. In Arabic
tashayyuc and ta¥azzub mean to form separate
parties. The spirit which fills them can_b$
called in Urdd the spirit of gurch parasti.’h

As to those who split up their religion and
become sects, have thou nothing to do with them:
their affair is with God., Hereafter shall He
tell them what they have been. (6:160).75
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But men have rent their great concern (the one
religion that was meant for all mankind), one among
another, into sects every party rejoicing in that
which is their own (23:53).

God-given religion has opened the way to mankind for
devotion to God and good works... But the people
neglected this fact and fractured religion into
races, nations, countries, and various practices

and customs. Accordingly, the manner of creed and
good works no longer was considered as the

criterion of salvation and happiness; on the contrary,
the group to which one belonged became the totally
determining factor (for salvation).... The rest of
mankind were deprived (of salvation).... As a
result, the members of one religion inculcated

hate and prejudice (within their own group)

against other religions. The way of true devotion
to God and piety in this world became a way
saturateg with hatred, envy, fear, bloodshed, and
murder.,

Man is so constituted that every community considers
its way the best. He cannot see the matter through
the eyes of others. As you from your viewpoint
consider your way the best, in exactly the same
way others from their viewpoint consider their way
the best...?7
For Azad, it would thus seem that the most
comprehensive definition of the evil way is sectarianism
or groupism (communalism), Sectarianism, seen in all its
narrowness, sharply contrasts with the universal nature
of the true religion to which the Qur'an and Azad after
it, summons men.78
Closely related to sectarianism is the fundamental
error of taglzd. Even though we would expect frequent

references to this concept in a semi-modernist
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interpretation of the Qur'an such as Azad's and, therefore,
might like to pass it by,Awe can scarcely-escape
discussing it because it appears so often in the pages of
his commentary. Taglid centers in reverence for the fore-
fathers, kings or princes, and their religion. According
to Azad, man becomes ensnared in the worship of antiquity
from which there is no release, absorbs himself in the
stories of the past, and considers all ancient patterns to
be sanctified.’’ Because of taqlid man elevates his
leaders into supermen, worships them, and thus creates
sects.80 Through taqlid man loses his understanding, and
God sets a seal on man's heart through his law of punish-

8l 1y

ment, which is a fruit‘of man's own evil actions,
is a characteristic of kufr and a great obstacle to the
path of truth.82
Also closely connected with the errors of

sectarianism and taqlid is the error of denying the
prophet, All prophets summon men away from strife and
sectarianism to the common path of true religion.83 To
deny one or several or all but one is to commit the error
of distinguishing between the prophets.gh To deny one and
to accept the other is to deny the truth which one
accepts.85

It is the duty of every righteous man who wishes to

follow the true religion of God to believe in all
the apostles, all the books, and all religious
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.proclamations without making any distinction
among them or denying any one of them. He should
cultivate an attitude which leads him to say:
'"Wherever and in whatever language truth is 86
revealed, it is the truth and I believe in it.'

Thus, because men establish their sects through
their genealogies, various customs, cultic practices,
sacrifices, food, dress, etc. as the criteria of truth,
they not only deny each other's religion, but they hate
and fight against one another in the name of the same
God.87 When the Qur'an appeared, sectarianism
characterized the reiigious thinking of all people.88 And,
wonder of wonders, adds Azad:

The more the Qur'an asserted this fundamental truth
(that religion is one and universal) the more the
eyes of the world have turned away, so that it can

be said that nothing is so h%gden from the world's
view as this glorious truth, :

4. The Nature of Other Religions

As a supplement references already cited from

Azad's commentary on Suratu-l-Fatihah regarding his

attifudo to other religions and the conception of God held
by them at the time of the Qur'an, we may add other
comments found elsewhere. Theée are derived from his
discussion of the conception of God as well as other
aberrations in specific religions, both those existing at

the coming of the Qur'an and contemporary ones, It is
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natural that most of these comments relate to the
flourishing manifestations of Arab idolatry, to Judaism
and to Christianity, and to the devotees of these
religions since, at its advent, the Qur'an confronted these
religions. At the same time, we will recall that what
characterizes the false path in general often characterizes
the various individual religions; and what characterizes
the various individual religions also characterizes the
false path.

(a) Buddhism. Azad is more definite now than
previously in his contention that the nineteenth century
orientalists have erred in stating that the Buddha's
creed was void of any belief in God.90 He claims ﬁhat the
Buddha did have a conception of God analogous to that of
the Upanishads., While refusing to assert anything
definite about God's attributes, he did not deny the
essence of God, |

Nor did the Buddha view this life only as a
life of grief and punishment which is to be abandoned in
order to attain salvation. He chose the path which lay
between absorption in human passions and flight from the
world as the way of salvation which he sought. "Azad
finally notes that he himself laboured under these mis-
apprehensions regarding Buddhism for some time.

(b) Hinduism. Azad also refers to the Vedantie

philosophers who sought to uphold the denial of God's
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attributes and to obliterate tashakhkhus, As a result, the
common people not only followed the way of taghakhkhus but

also the way of tajassum. The graven image served as the
alternative to a conception of God's attributes.gl

On the basis of plain Qufanic doctrine and reward
of works, Azad denies the theosophist contention that the
Qurt'an teaches transmigration (tanasukh), a doctrine which
Hinduism shares with Buddhism, Jainism, and with certain
phases of ancient Egyptian and Greek thought. In contrast
to this conception, the Qur'an :speaks of return (ggjﬁi).gz

As an example of ﬁndue veneration of the past,
Az3d cites the Hindus who "have become enmeshed in tales
of the Mahabharata and the Puranas,"3

(c) Zoroastrianism. Regarding Zoreastrianism,
there is virﬁually nothing to add to the previous
discussion./* As far as I know, Azad does not relate
other passages in the Qur'an to religioué aberrations in
Iran other than those paséages noted., Just who are the
other People of the Book besides the Christians and the
Jews?

| (d) Religions which the Qur'an confronts. As a

part of an appendix to Surah 2, Azad divides the people in
and surrounding Arabia into three categories according to

their qualifications for responding to the truth:95
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(1) Those who were truly devoted to God and sought the
truth, They were composed of some Arab monotheists, some
Jews, and some Christians. When they heard the summons of
truth, they responded favourably immediately. (2) Arab
polytheists who had no faith and did not worship God. They
were absorbed in ggg;ié and veneration for their customs
and the path of their ancestors. Error and wickedness had
so ripened in their hearts that they were incapable of
heeding the truth. (3) The People of the Book, composed
especially of Jews and Christians. Though they claimed to
have faith and to worship God, to follow the law, to
observe the Tawrat and InJIi and to be in sole possession
of the truth, they had lost the spirit of worship, faith,
and good works. The Qur'an exposes them as being
hypocrites of a type. |

(i) Arab polytheism. We may first note some of
Azad's remarks about the Arab polytheists. He compares
this‘age with the age of Abraham, in which all were
bereft of the truth and devoid of any capacity to receive
14,9 This age is called jahiliyat, since it is immersed
in ignorant superstition and folly. The people believe
in neither the revealed books, God, nor the resurrection;
they can not distinguish between light and darkness; they
associate other gods with God, falsifying all his signs,
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and leamno lessons from the past history of other nations;
in upholding taqlid, they scorn the obvious logic of
guidance.97

For the Arabs the recital of the Qur'an resembles
the recital of stories from the Tawrat. 98 Encﬁuraged by
prejudiced leaders of the People‘of the Book, they reject
the claim of Mugammad and the method of revelation.99
They accuse him of being only a man, a dreamer, a
magician, a poet, and of fabricating the message; they
demand of him that he send a treasure and another Qur'an
which supports their beliefs and that an angel confirﬁ
the message. To climax the matter, they rejoice at the
thought of his death.loo

The Arab leaders especially always seek
miracles as verification of the Quranic message. By this
strategy they evade the truth, though their evasion is
really based on envy, rebellion, and other false
excuses.lol |

They do not search for the truth in truth itself,

They continue to look for miracles and wonders and

consider that the man who reveals the greatest

marvels is the greatest revealer of truth, as if

ggugg izp;ggtzgugg gffaiiﬁdito%ssﬁigﬁgebxgngzﬁz?i52
To this Mupammad replies:

I did not say that I can turn heaven into earth or

earth into heaven and that all the powers of heaven
are in my authority and at my disposal. Whatever
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my claim be, it is this that I am a man, one who
dispenses tﬁe message of truth. Then why do you
make such requests of me? Why is it necessary
for me to reveal a palace of gold and erect a
ladder to climb to heaven?l10

If they do not seek the truth for truth's sake, they will

never accept it regardless of how many ﬁiraculous signs
<'=1ppear.]'0‘+

Azad does note that the Arabs believe in God
but laments their associating of other gods with God. 1In
times of trouble, they call upon God to deliver them but
immediately resume the worship of their gods when they are
free from their difficulties.105 Though they recognize

the upright character of Muhammad, know the truth, and are

aware of tawhid-i rublibiyat, they refuse to accept the

message of the truth and prefer worship of subordinate

106

beings. Just as people are divided into men and women,

so are the gods for the Arabs.lo7 They revere the spirits

and consider the angels to be sons and daughters of

108

God. Instead of forming one ummah under God, they

follow their various groups and continue their strife.109

Since the Arabs are blind to the signs of God,
they live only to experience the joy of this world; they
reject the resurrection, and ridicule the message of

future punishment.llo Hence, in times of trouble they

despair and in times of'peace they are careless.111 The

world, which has no purpose and wﬁich passes away, is like
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a play.112

The conclusion is that bad theology breeds bad
morals and evil superstitions. The Arab maltreatment of
women is only symptomatic of the inferior position which
women held everywhere before the Qur'an gave them equal
rights.113 The Arabs marry and seizé the wealth of
beautiful orphan girls; if the girls are not beautiful,
they marry them to someone else and in the process arrange
to appropriate a part of their wealth.llh They consider
having daughters a shame; some of them they slay at the
order of their priests and leaders, boast that this act is
noble, and yet attribute daughters to AllEh.ll5

The part of their animals and crops which they
dedicate to God is given to the poor; the other part,
dedicated to the idols, they save for their neighbours.116
It does not matter if they reduce God's share; yet they
Scrupulously give the idols their fuli share. When
slaughtering animals on behalf of the gods, they do not
take the name of God. When they remove a live calf from
a slaughtered animal, only the men eat it; it it is dead,
the women also can participate,

Like the Jews, the Arabs designate many things,
including foods, as gggéé_according to their superstitions.
But, adds Azad, only that can be declared haram which is

opposed to truth and righteousness and which all the




73
prophets have prohibited. Neither g;xég nor any opinion
of man can make such declarations. Everything is
permitted except that which God's shari‘at, based on !Egi,

specifically prohibits.118 Kzéd also notes that the Arabs

were alcoholics.119 _
Azad laments especially the hardness of heart

and the violent opposition which erupted out of Arab

hearts against MnQammad and his followers., They have

become so stubborn, prejudiced, and involved in evil works

that their hearts are sealed. They are not ready to under-

stand the truth, they cannot understand it, and they remove

all possibilities for repentance and correction.lzo
Submerged in doubt and reproducing the errors of

past history, the Arabs blindly ask why God permitted the

errors of their forefathers if they were in error; and if

they themselves are in error, why does God not punish

them? Since everything is according to God's will, how

121 yithout doubt,

could the situation be otherwise?
Azad replies, God could have guided all, but he has given
man the intelligence, will, and power to differentiate

between light and darkness. It is not within the province
of the prophet to negate man's power of free choice, since
it is the will of Allah that man shall not be compelled to

follow the path of truth.122
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The Arabs despise the impoverished company of
believers and Mngammad.123 But worse still they attempt
to deprive the believers of their religious freedom by
compelling them to apostasize.lzh They flee from the
Qur'an and prevent others from hearing 1t 125 They
exciude others from worshipping in the sanctuary, a
sanctuary which Abraham constructed for the worship of
God and which the sons of Abraham have filled with
idols.126 Because of the tyranny of the Arabs, the
faithful had to flee; those who remain are deprived of
religious freedom and suffer persecution.127 The poly-
theists are warned that if they do not cease violence
they will be destroyed; and so they were, adds Kzgd.lze
Since the Meccans wish to settle religious
controversy through tyranny and terror, and since they
break their covenants, the Qur';n calls upon the faithful
to fight, for the sedition of ﬁhe Meccans is worse than
fighting.129 Azad operates with the premise that if there
is no defense of religion against violent opposition,
religion will disappear.130 And supporting his premise
is his proclivity to depict the opposition in darkest
colours and the faithful in fairest.l31
Compelled by the tyranny of the inhabitants of

Makkah, the prophet of Islam emigrated and lived
in Madfnah. But the Quraysh did not let him
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live in peace here either. In the second year of
the Hijrah, the Meccans prepared an army and
attacked Madinah. The Muslims also left Madinah
and a fight ensued near a well named Badr..,132
As an introductory commentary to Surah 9, Azad says:
]
There are some events in the history of Islam
which are so certain and so clear that it is
impossible to reject them, even though one study
them with a strongly hostile intent. In short,
from the beginning to the end, the actions of
those groups who opposed the prophet of Islam were
motivated by tyranny and violence, treachery and
deceit, barbarity and bloodthirstiness. Whatever
the prophet of Isldm and his companions did, their
every act was the supreme manifestation of
patience and endurance, righteousness and piety,
forbearance and forgiveness...l
(ii) The Jews. Even though in the opinion of
Azad, as we have seen, the Jewish concept of God's
attributes had slightly progressed, and even though it
betrayed flashes of universalism, nevertheless, for the
Jews God was a family despot, whimsical in character,
disposed to vengeance, and desirous of sacrifice to soothe
his hot anger.le After an early stage of error, the
Jews never worshipped idols of stone; nevertheless, they
built temples on the graves of the prophets and sanctified
them into places of worship.135
The basic error of the Jews was Judaism, which
is a creation of man.l36 By virtue of their descent from
Abraham and of their possession of the Tawrat, which they
believed to be only for themselves, they considered them-

selves to be an exclusive nation in sole possession of the
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truth, enjoying the privileges which God had bestowed upon

them and which he had bestowed upon no other nation.137

Phe Jews said that after the Tawrat no other book
can come, and after the children of Israel to no
other nation can there be blessing and happiness.
Indeed the treasure house of God is full, but his
hands are closed. Henceforth, he can gragt no
other nation blessing and happiness....i3

Rather than true worship and good works, the need of which
God had revealed to them, group affiliation determined

one's salvation.139 Be a man ever so pious, his fate was
seaied if he was not a Jew. They, alone, were the sons of

140

God . Whatever evil they might do, they would be saved;

and even though they be thrown into Hell, they soon would
be released after they had been purified from their sins.lhl
Because of this pride and exclusiveness, the Jews
closed their eyes to the truth and even boasted that they
rejected another message because of their firmness of
fa:i.t.h.:l"'2 They had offered sufficient precedent for their
action, Hitherto, they had killed the prophets whom God
sent to 'r,hem.l‘"3 Among the Jews, only the disciples had
accepted the message of Jesus. Others:.slandere¢d the name
of Mary’and'claimed that‘they had crucified Jesus who,
they said, was a sorcerer and a magician.lhh
The coming of Jesus offered the Jews a final
oppertunity for correction and happiness. Because
of their wickedness they lost this opportunity so

that it ii as if their fate had been forever
sealed,..l45
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It is thus not surprising that they later rejected the
message of the Qur'an.

At the time of the Qur'an, this traditional
Jewish hardness of heart is espeéially nourished by the
leaders of the Jews who deprive the people of spiritual
guidance and deceive them into thinking that all authority
is in the hands of their leau:lers.ll'6 So blind have the
people become and so easily do they succumb to the
deception of their scribes that they even hallow their
scribes as associates with God.1h7 By abandoning all
reason and following all base passions, they have embraced
shirk, the only sin beyond forgiveness, since this error
centers guidance in man himself and destroys the essential

purpose of shari cat,.:u’8

They who claim to oppose
idolatry themselves have established it and even have
asserted that it is better than the way of the C.ZIAr'ix:l.]'l"9
With few exceptions, they have been deprived of thé
capacity to believe, for their hearts are sealed and

closed to the truth.150

As in the time of Moses they

feared to enter Canaan and, nostalgically recalling the

fleshpots of Egypt, they wished to return whence they

came, now also, empty of all impetus to live a better life,

they have become as slaves enjoying the peace of

servitude.l5l
The Jews have lost all knowledge of their Book

and do not follow the precepts therein.152 Their
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’ religious leaders read the Book and explain it; but,

because they are proud, they consciously conceal the truth

by altering the meaning of the Book.153

And (behold), among the People of the Book, there
is a group (of their religious leaders and guides)
who, when they read the Book, twist and alter it
(and change its meaning into something else) so
that you may think that what they are telling is
from the Book of God, though it is certainly not
(among the commands) of the Book of God. They
tell the people that 'whatever is explained to
you! is from Allah, though it is not from Allah,
They lie in the name of Allah and they know that
they speak lies. (3:78).15k

In this way, the Jews ignored the commandments of
God and substituted their own commandments for the
commandments of God.155 They fabricated excuses for
breaking the Sabbath and other laws of shari‘at.156 When
bribed, they explained away the punishment for adultery
and saved the guilty rich from death., They considered
women to be their property, to be of a status inferior to
men, and gave them no domestic freedom,1%7 1In addition,
Azad states that some facts regarding events mentioned in
the Tawrat have been changed or forgotten with the result
that the People of the Book did not know the truth of
these matters.158
Teaching and recollecting the Book of Allah is a
duty of a holy community. Those who from fear of
the world or covetousness conceal the commandments
of truth are worthy to be punished by Allght's
curse.l59 .
Because the People of the Book have forsaken the

‘ true knowledge and practice of God's Book, other
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restrictions have been imposed upon them.160 But now just
to release them from the shackles of these regulations as
well as from their superstitions, confused beliefs, and
slavery to their leaders, Islam has come. For, says 1256,
Islam is a burden neither to the mind nor to the heart.161
The Qur'an has come to correct the changes which have been
made in the Tawrat and to remind the Jews of other facts
which they have forgotten.l62

Only a small minority of Jews, however, responded
favourably to the call, Many others pretendéd to accept
Islam but were really hypocrites; in fact, the majority of
hypocrites were Jews.163 The rest openly opposed Ilem,
the Qur'an and the faithful. They kindled the flame of
skepticism in the hearts of the idolators, and they them-
selves made similar demands upon Muhammad: that he bring
down a written book from heaven which they could see; that
he do miracles to confirm his call as a prophet, etc.léb
Though they were forbidden to take usury, they continued
to exploit the faithful; while doing business among them-
selves they were honest with each other but cheated those
who did not belong to their community.165 The religious
activities of the pious, they ridiculed.l66 Like the
idolators, they were enemies of the Muslims even though

167

they knew the Qur'an to be true, Though they themselves

did not follow their own commandments, they rejected the
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Qur'an because the things forbidden in the Tawrgf were not
forﬁidden in the Qur'gn, meanwhile forgetting also that

168 Forgetting also

before Moses their léws did not exist.
that the ka‘bah was built by Abraham before the temple in
Jerusalem and that they could not even agree with the
Christians with whom they shared the Ig!gég about the
proper giblah, they insisted on a special place and
direction for proper worship of God.l69 Yet they asked
how Mugammad can be a prophet when all the other prophets,
unlike Muhammad, uphold the rite of burnt offerings.l70
Especially in Madinah they revealed their hypocritical
colours by treacherously breaking treaties and covenants
and even seeking to kill Mupammad.l71
Azad offers a short summary of past opportunities

as well as the present opportunity which the Jews have
rejected and concludes:

Twice you were destroyed and now a third opportunity

has come, The revelation of the truth has opened

the door of blessing through divine mercy. If you

cease to reject and rebel, you will find prosperity

and happiness. If you do not, then just as the law

of retribution took its toll of punishment twice

before, it will take its toll a third time.

And so it was. Just as the Jews failed to profit

from the opportunity given them at the time of

Christ, they also failed to profit from the call

of Islam. Their fate was sealed with the seal of

depravity and misfortune forever.

Thus, according to Azad, contrary to the claims

of the Jews, they did not follow the path of Abraham because
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he was not the father of their sect nor, indeed, of any
sect, In rejecting the Qur'an, the Jews actually rejected
the religion they call their own by failing to practise it
and by failing to recognize that the Qur'an had come to
confirm their Book and the message of their prophets.173

Azad completes the tale of this sorry spectacle

of Jewish history by adding:

Among those who oppose the call to truth, the Jews

play the most prominent part. But because of

their evil deeds and rebellion, their state is

such that upon them has fallen the wrath of the

Divine. There is no place in the world where

they may really live. Wherever they have found

refuge, they_dwell in shame and under

adversity...l74

(iii) The Christians. It is, of course,

impossible always to distinguish with certainty whether
the passages in the Qur'an regarding the People of the
Book have reference to the Jews or the Christians.l75
In any case it is often not necessary to make any
distinction since many references appear to govern both
Jews and Christians. Thus, what we have seen
characterizes the errors of the Jews often also
characterizes the errors of the Christians. Though
Quranic allegations against the Christians may be
quantitatively less, it is to Azad's credit that he deals
with both theological and moral aberrations of the

Christians as he understands the Qur'an to represent them
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without glossing them over.l76
Fundamental to Azad's understanding of the
Quranic representation of the§Christians is his thesis
that prior to the Qur'an the Christians also had gone
astray in their conceﬁt of God and his attributes. The
Christian concept fared no better than its Jewish counter-

part. 177

The true teachin% of Christianity is throughout a

teaching of tawhid; yet after its coming not even

a century elaps Ee§ore the belief in the divinity

of Christ emerged. 7

The Christians believed that because of Adam's son,

all of his descendants became objects of anger.

As long as God did not sacrifice his attribute of

sonship in the form of the Messiah there could bi

no atonement for original sin and (God's) wrath,l79

The basic error of the Christians is Christianity

which, like Judaism, is a creation of man.180 This sect
they follow and consider themselves to be the sole
possessors of the truth, since they are alone the sons of
God. Because God is their father and because of the
atonement, He will never close the door of salvation on
them.lgl They also falsely claim to follow the way of
Abraham in opposition to the Jews, but they name their
sect after Christ, who lived centuries after Abraham, and
adhere to beliefs and practices which are foreign to
Abraham.182 Though they share the Tawrat with the Jews,

neither they nor the Jews can agree about it.183 Not
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' only do they fight with the Jews; like the Jews they are

also sharply divided among themselves.leh
The Christians also forgot the covenant of faith and
works and strayed from the path of truth. They
divided into many groups and each group zealously
opposed the other. This mutual hostility has
extended to such a degree that it will endure until
doomsday.

Accordingly, religious sectarianism has remained
established among Christians for centuries. That
sect which has prospered has demolished another
sect. The political and economic divisions (firqah)
which now have been created even excel the g evious
divisions in violent hatred and animosity.l
As usual, Azad treats Christian sectarianism and its
differences of creed and practice as the result of pride,
ignorance and prejudice.

Again the burden of guilt for establishing
sectarianism falls upon the leaders. The people have
elevated their popes, priests, and monks as their
spiritual guides in place of the Book and thus commit
shirk. By keeping the people ignorant, the religious
leaders exercise a firm control over the people and allow
themselves every liberty to fulfill their worldly lusts.
Yet those who are guilty of shirk after the time of Jesus
and the apostles will be answerable for it on the Day of
Judgment.186

Christians have established an "ecclesiastical

sectarianism" because they have deviated from the divine
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Book.187 They have exchanged the Book as the measure of
their faith and belief for the authority of men. The most
conspicuous manifestation of this vanity is their
exaltation of the person of Christ, who is only a man and
a prophet.188

Whatever else the Christians gave fabricated (about
him) is ignorance and error.l&9

The Qur'an strongly opposes this vain belief
that Jesus is the son of God, has successfully contra-
dicted it because it is against the truth, and calls it
blasphemy (kufr) in spite of the fact that it has been an
established doctrine in the Christian church for centuries
and has spread throughout the whole world.190 For no one
is worthy of worship other than God and no one should be
considered so holy or innocent to be associated with
God, 191

For initiating this heresy, St, Paul plays the
role of villain as he does so often in Muslim theological
circles:

The whole foundation of the doctrine of sonship,
which is attributed to St. Paul, rests on the

idea that man is constituted in sin from his
creation. Hence, for his salvation it is necessary
that there be an atonement. This atonement could
be effected by God's attribute of mercy descending
in the form of the son of God. By the blood of his
sacrifice, he cleansed the children of Adam from

their sins. In rejecting this idolatrous idea,
the Qur'an affirms the power and independence of God.
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It says: 'Why do you consider God so weak and
impoverished that unless he makes a man his son
and puts him on the cross, he is not able to find
a way to save his servants? One who is in need of
others to accomplish his work may act this way.
But you yourselves concede that God cannot be
wanting. By hig very will alone his works are
accomplished.' 2
Kzad also points out how Christians worship
Mary, a custom which prevailed among Christians before
Luther's reformation and which continues among Roman
Catholics to the present day.l93 Though the Qur'an
strongly refutes any attribution of divinity to Jesus and
Mary, it futters not a syllable"” in rejection of the
virgin Birth of Jesus, nor, however, does it conclusively
support it.lgh In the dispute which ensued among the
Jews and the Christians about the character of Mary, the
Qur'3n has been obliged to function as an arbiter.
Regarding the purity of Mary, the Qur'an supports Luke's
account. But it also rejects the preéumptuous |
conclusion which Christians consider an indispensable
support to their doctrine of Christ's divinity, that
Christ must be the son of God because he was born of a
virgin. How does the Qur'an do this? By merely stating
that Joseph is the father of Christ it could tear in shreds
the whole fabric of Christian rationale regarding Christ's

divinity. However, its method of argument and protest

requires it simply to ask how a slave, a man who was human
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in every respect and in need of a mother's womb, could be

considered to be God or the son of God. .In the midst of
the discussion, Azad says:

The origin of the Trinity is derived from Serapis,
a philosophically saturated, idolatrous idea of
Alexandria; Mary is_substituted for Isis, and
Christ for Horus.,

The Qur'an also rejects the Christian doctrine

of the Trinity, which Kzgd, as we have seen, believes to

be derived from philosophical paganism.196

They have so exaggerated their love and esteem for
Jesus that they have made him the son of God and
have created in the place of one God a doitrine of
three gods: father, son, and holy spirit. 97

We have already seen indications of Azad's
rejection of the Jewish slander that they crucified Jesus
and his attitude toward the atonement, a doctrine which
clashes with his oft-repeated assertion that salvation is
founded on faith in God and on good works.l98

And (also) their saying: 'We (crucified and) killed
Jesus, the son of Mary who (according to his claim)
was an apostle of God.' Nevertheless, (the truth

is that) neither did they kill nor destroy by
crucifixion [sic]. But the reality of the situation
was concealed from them (that is, what really
happened is that they thought: 'We crucified the
Messiah, nevertheless, they were not able to do so).
Without doubt those people also who have differed
regarding this (that is, the Christians who say that
the Messiah was crucified but afterwards rose again)
have fallen into doubt. They have no knowledge and
merely conjecture. The Jews certainly did not_kill
Jesus, but Allah took him to himself, And Allah is
mighty over all and (in all his works) wise
(4:157-158).199
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As further commentary, Azad adds:
The meaning of 'doubt' in this passage can also
signify that the personality of the Messiah became
concealed and in his place another was put on the
cross, and it can also signify that the death of
the Messiah became concealed. He was alive but
they considered him dead.
On the day of judgment, says Azad, there will be no
recommendations. He wonders whether any idea could be more
totally perverse than the Christian notion of atonement
for men's sins and their picture of Jesus as saviour and
mediator;.zo1
But the punishment which falls upon Christians
because of these vain beliefs does not await the judgment
day only. According to Azad, the Qur'an predicted an

imminent judgment upon them which was.fulfilled some

twenty-five years after the coming of ?ﬁfatu-l-Mariam.
Amazement fell upon the whole Christian world at the
report that Jerusalem had fallen into foreign hands.202
A similar fate soon confronted all of Christian Asia and
Africa.

Azad also notes several other errors current
among Christians at the time of the Qur'an, many of them
analogous to the errors of the Jews: the inferiority of

women in Christian society, the opposition to the change

of the giblah, the rejection of the Qur'an by the people,



88

203
even though they knew it to be true. In addition, he
singles out the extravagance of monastic life and its
flight from the world, though he is in accord with the
Qur'an in his praise for the tenderness and humility of the
monks.zoh Azad loses no sympathy with the Christian
doctrine of baptism. He translates as follows:

(The way of guidance and salvation has no need of
any ceremonial baptism, that is, colouring, as the
Christians practise it). It is of Allah to colour
and, pray tell, can there be %Bg colouring better
than that of AllZh.... 2:138.

For Azad, this ceremony is no substitute for God's baptism

by which men's hearts are coloured in the colour of

devotion to God.206

Perhaps what is most significant of all are
Azad's brief comments regarding the New Testament and its
deveiopment. After noting the similarity between the
Qur'an and the four Gospels concerning certain events in
the lives of Zechariah and John the Baptist, he points out

that the four Gospels contain nothing about Mary'!s birth

and her early upbringing in the temple.2°7

But in the nineteenth century, the manuscript of
the rejected gospels which was recovered from the
Vatican library provided this lost portion of
Maryt!s birth. From this it is evident that at
least until the beginning of the fourth century,
A.D., this portion of the account also was
believed to be inspired in the same way as the
remaining portions are so believed.

By the 'abandoned gospels! are meant the more than
twenty-one gospels which were current and common
among Christians from the first century to the
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beginning of the fourth. In 325 A.D., the Council
of Nicaea selected four and the rest were
considered as rejected. This selection was not
made on any historical or rational basis, but a
kind of omen was obsgrged and its indication was
considered as final,<0

Perhaps we can best summarize the state of the
people of the Book in Azad's own words by reference to a
tradition of Tirmidhi attributed to Muhammad regarding the
conclusion of Suratu-l-Fatihah:

'The angered upon' are the Jews and 'the astray'!
are the Christians, But certainly in the commentary
'the angered upon' cannot refer to the Jews alone,
and *'the astray' cannot refer to the Christians
alone, BRather reference to these two groups serves
as an example for illuminating the state of 'being
astray! and 'being angered upon'. Accordingly, the
history of these two groups affords us a perfect
example of these two states of depravity. For
'being angered upon' the national history of the
Jews, and for 'being astray' the history of the
Christians offeg a supreme source of exhortation
and admonition,409

5. Islam

After relating the depravity of the former peoples,
it became necessary to clarify that now the grace
of God had selected the followers of the Quranic
summons for the service of the truth, and that the
thread of world guidance had been entrusted into
their hands.210

Abraham had prayed for the appearance of this
firm community; the previous books had prophesied the
coming of M.ul;xammad.211 No geographical or national
limitations govern the message which comes through
Muhammad; he has been sent for e\ll.m'2 The true
believer is he who truly repents and turns to God, who

worships at the appointed times as well as leading a life
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of worship, who praises God, who walks the path of God,
including the hajj, who bows before God, who promotes good

«

and discourages evil in himself and in others, and who
preserves the limitations ordained by God.213

History has preserved the evidence of that test of

faithful love which the noble companions underwent,

and it needs no clarification. Without the least

exaggeration, it may be said that no community of

men in the world has ever loved any man with such

wholeness of heart and spirit as the companions

loved the prophet of AllZh on the way of truth,

They sacrificed everything that man can sacrifice

on this way of truth; yet on the same way they

found everything which any community of men can

find,21k

Surrounding this eulegy of the Muslim community,
however, are Azad's frequent allusions to the fact that
the central assertion of the Qur'an rests in its
proclamation of an universal guidance for men in every
age.215 To lose sight of this fact is to invite chaos.
Only biased opinion which has failed to examine the facts,
says Azad, will charge the Qur'an with establishing
sectarianism, |
Though all religions are true in a sense, and

though the Qurtan praises that minority of people who
cling to their true religion, the majority of the
followers of these earlier religions have deviated from
the path of their religions; and the Qur'an has come to

summon them back to the truth.?l6 In confirming previous
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revelations, the Qur'an clearly does not claim to be the
sole repository of tfuth, nor to introduce a new religion,
nor to condemn the old religions.217 Since it merely
refers men, who are divided, back to their own religions
and assumes its objective to be attained if they return
to their original religions, why then do men quarrel with
the Qur'in?u8 If they accept their religions as they
originaily‘were, they automatically embrace the Qur'an
also.219 |

Yet, however much Azad eulogizes the message of
the Qur'an and Muslim society in early infancy, he is well
aware that moths have eaten holes into the fabric of
Muslim society during the past thirteen centuries, As he
wistfully recalls the golden age of infant Islam when
Muslims cultivated a spirit of mutual brotherhood and love,
he turns to the reality of the vast contemporary Muslim
community in India and in the world, a community marked
only by weakness and strife.zzo Muslims have become
ensnared in the very same traps from which the Qur'an
sought to release the people of the Book.221 They-now
resemble the Arabs who lived in the age of ignorance.222

To the Muslim community, God had given the.

religious name of "Muslim" only.223 But the community
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divided itself into many sects, each fighting against the
other.zzh Later generations who have been caught in the
net of Egg;ié blindly venerate the errors of their fore-
fathers by giving allegiance to various schools and
religious teachers.225 After thirteen hundred years they
continue to dispute the original selection of the
khali-fah.226 They can no longer distinguish between
tadhkir and Egﬂkil.227 Thus Muslims have invited chaos
and disaster into their midst..228

As a possible clue for their current degradation,
Azad suggests that the Muslim community ponder the words

which the Qurfan directed to the hypocrites:

They say: 'We believe in Allah and the last day,
but they do not believe.!229

They are prepared to hear the Qur'an and consider that
hearing it apart from practising it suffices.230 Like the
Jews, they are confident that God has mercy on them and
are indifferent to good works, When they fall a prey to
sin, they assure themselves that they can resort to a Er,
or to a special nami%, or to a festival as a means of
escaping punishment for their evil.231
+++lt is evident how far the present Muslim
mentality has drifted from Islam. Like the Arabs
in the days of ignorance, they begin to prefer
conventional virtues to the virtues of Islam....
It must be remembered that God does not consider
conventional virtues to be virtues.<?32
Some of the doctrinal aberrations of Muslims

regarding the attributes of God have already been
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considered.?33 TEzad also notes some Muslim misconceptions
regarding the signs of the day of judgment.th But, though
the Salaf, as well as a few others like Ibn Taymiyah are
exceptions, in general the more popular Quranic expositors,
though occasionally commendéd, are subject to sharp
criticism and sometimes caustic ridicule. Regarding
Pharoah's question and Moses' answer in 20:49, Azad says:

—

If this question were asked Imam Fakhru-l-Din Razi
he would spend the whole night in discussing it ané
the whole matter would be confused, But Moses was,

one who summons, not one who debates and argues... 35

And again on Surah 21:
Verse sixteen is among the most important proof

texts of the Qur'an, but as usual our gommentators
had no opportunity to consider it...23




CHAPTER IV

- A _CRITIQUE

You are not endowed with sight, else negligence is
vision You are not endowed with understanding of
speech, else silence is discourse.

1, Introduction

In the foot notes we already have noted some
comments and criticisms with reference to Azad's thesis
and his exposition of his thesis. Because of ﬁhe tremendous
breadth of his subject matter, it is impossible to comment
in detail on all aspects of his analysis of religion and
religions, even if one were competent to do so, This
fact, however, need not deter us from attempting an
evaluation of the theories which are at the foundation of
his thesis and from examining briefly his presentation of
the various religions. In general it appears that Azad
has demonstrated the validity of this thesis on Quranic
grounds. On the other hand his appeal to the science of
comparative religions and to the history of the various

religions to support his thesis is not convincing.

2, Azad's_Thesis and the Qur'an
" On the basis of the Qur'an it is possible for
Azad to deduce strong evidence to show the following:

man's need of divine guidance and the availability of this
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guidance;2 that this guidance is from God;3 the original
unity of men in one community and their later divisions
into separate communities;h the universal scope of the
message;5 the uniform nature of the message;6 that the
message of the Qur'an is the same as the message delivered
to previous prOphets;7 that men should make no distinction
among the prOphets;8 that there is an established and
inflexible religion of God;9 that this religion is called

10 and that no other religion is acceptable

11

al-Islam;
before God.
The Qur'an also indicates that: there is

variation in ritual;l2

13

such ritual does not form the core
of righteousness; that men have split theif religion
and created sectarianism;lh that the Jews and Christians
consider themselves exclusive communities.l® |

The evidence of the Qur'an thus supports Azad's
thesis that there is only one true religion which Azad |
calls din, that all religions revealed to men prior te the
Quranic dispensation were one in essence with the message
of the Qur'an, and that therefore all revealed religions
are in origin the true religion.16 Though the Qurt'an
maintains a discreet silence regarding the spread df
religion to most communities, ample Quranic evidence

shows that even from the time of Adam, God has enjoined a
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‘ religion upon man based on the worship of one God and on
good works which has devolved through revelation to men
in the form of guidance and covenant.l7
By his attempt to indicate the common denominator
between Islam and other religions, Azad has evoked the
common Muslim criticism that he has degraded Islam to the
level of other r_eligions.18 It remains with the critics
to disprove Azad's thesis on Quranic grounds. The
currently common‘Muslim interpretation of abrogation is
hardly the solution; nor is the exaltation of the Qur'an,
19 '

the prophet, and the early Muslim community; nor the
appeal to the Quranic statement that there is a people
who has not been warned.?9 In reply to such criticism,
Azad probably would insist that he is not degrading Islam
but elevating the other religions as they originally were
to the level of Islam. Here also the witness of the
Qur'an would not forsake him,

| Less convincing is Azad's evidence for sharC
and minhaj, though evidence there is. The only specifie
Quranic example of shar © which Azad cites refers to the
direction of worship, and this example he envelops in a
cloud of verbosity. Elsewhere in the commentary he
frequently alludes to the pillars of Islam. His many
references to namaz especially and its intimate link with

worship would suggest that it belonged to the category of
o din.?! But does it? And do the others? If any or all
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belong to this category, then they must be found in all
religions as these religions originally existed, If they
are found in all religions, are they found in their
Islamic form? If not, in just which form are they found,
if the form may be distinguished from the content?

Or do any or all of the pillars belong ﬁo the
category of ggggc? Again must we distinguish between the
content or the acﬁivity, and the form in which it manifests
itself? If they belong to the category of shar®, even
though‘they be found in other religions, they must be
considered to be of secondary importance and not of the
essence of religion in any religious community.

In all probability, Azad would not subscribe to
this latter alternative., Nevertheless he has left us
without conclusive elucidation on the subject. Whether
or not he or his followers would consider these questions
important, his supporters are obliged to answer such
questions which arise from more orthodox circles if his
theology is to maintain any vitality within the Muslim
community as well as other religious communities. The
answers to these questions will shape a Muslim's attitude
not only to his own religion and community; théy will alse
shape his attitude to other religions. That there are
difficulties here it is hard to deny. Deeply embedded

within all these difficulties, however, is the inherent
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difficulty which confronts any theology which is essentially
based on law. And Azad's theology seems to be no exception
to this rule, |

Yet, our orthodox friend may add, granted that
there is a common religion, and granted that there is some
Quranic evidence to call it din: etymologically and
Quranically, however, is din the most appropriate
designation for expressing what Azad wishes this category
of religion to express?

It would seem that din has several distinct
meanings in the Qur'an. His limited exposition of the
word, especially failing as it does under his discussion
of yawmu-d-din, leaves something to be desired. Nor does
he always seem to be consistent in his use of it. Even
though he does show a preference for-it, why does he
prefer it to "Islam™ when he is able to equate it with
"Islam™? Is it possible that he is actually operating
with a double definition of Isldm: the Islam which is din
or the essence of religion which all religions share; and
the Islam composed of both din and ghar®, which the Muslim
community has received from God? If shar “ does not belong
to the Islam of the Muslim commﬁnity, what distinguishes
the Muslim community from other communities? It may be
admitted that Azad or his supporters could answer these
questions. In his commentary, however, Azad does seem to

operate with this double definition. But, to repeat, all
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this hardly affects his thesis. What is lacking is an
elucidation of the functional details, Could Azad or his
supporters provide an elucidation on the basis of the
Qur'an? Without this elucidation could his thesis be

accéptable to the Muslim community?

3. Creation, God and His Attributes

At times Azad's harsh criticism of previous
Quranic commentaries ma& disturb us. His concern and the
concern of other like-minded expositors, however, to divest
Quranic exposition of Greek categories and premises and to
return to the original simplicity of Quranic logic and the
context in which it was delivered augur well for saner
Quranic exegesis and a healthier approach to theological
and historical realities. As Azad indicates, the Qur'an
appeals through nature to the existencé of one God. Though
in the process he discourses little on the crude idolatry
against which the Qur'an warns, seldom is he more
edifying than when he'reminds us of God's purpose and
handiwork in creation, the order and beéuty of nature,
and the witness which the creation bears to its creator,
a salutary reminder of which all of us who belong to an
industrial and "civilized" society are normally in dire
need.,

Whether or not, however, what Azad extracts as

commentary from the Suratu-l-Fatihah is really there is
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another question. The basic Quranic proclamation that
there is no god but God and that God is creator is hardly
explicit in this surah. Nor does Azad in his whole
exposition of the attributes of God in nature really
grapple with those elements of nature which are "red in
tooth and claw.m2?2

It may be more than merely dramatic to ask how
often the expositors of the holy books (or the critics of
these expositors) visit the other side of the tracks where
dwell the masses who are more aware of that distorted face
of nature, It is more than intellectual immaturity which
brings the poor and the suffering to mould Kali or her
likeness out of their environmental clay. No doubt, *™the
heavens are telling the glory of God; and the firmament
proclaims his handiwork."23 Alongside this glorious
affirmation, however, "we know that the whole creation has
been groaning in travail together until now,..."zh

To reveal God as merciful, as just, and as
al-Rabb (as Azad explains it) requires more than natural
revelation, or for that matter, 1egislation.25 In addition,
Azad's effort to redeem God's attribute of wrath scarcely
does'justice to natural revélation, to the Qur'an, or even
to Siratu-l-Fatihah. One would suspect that with this the

Salaf would agree.26
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4. Devolution and Evolution

Kzé& needs no justification for his research
into the science of comparative religions. Though his
studies of this science probably form the most original and
interesting development of his thesis, in some respects
the conclusions which he draws from these studies are
disappointing. Nevertheless, however unsatisfactory the
results and whatever be said in criticism of his labours
in this field, the fact still remains that Azad has
studied extensively, and in some instances, intensively,
the Scriptures and dogma of other religions as well as
those of Islam. He has sought knowledge in China, if we
may paraphrase the Muslim tradition, which is much more
than his present critic has done., Still a few comments
relevant especially to the theories may be in place.

(a) Man's original concept of God Azad's appeal

to the conclusioné of the study of primitive religions to
support the theory that primitive man originally worshipped
one God appear to rest solely on the conclusions of

W. Schmidt., It may be granted that nineteenth century
comparative religionists operated with the defective
premise of material evolution in reconstructing the

history of religion. On the other hand, is the twentieth

century study of comparative religions so far advanced that
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on the basis of this study one can conclude without
hesitation and without qualification that the original
religious concept of men everywhere is a concept of the
unity of God? And is there such unanimity among qualified
scholars of ﬁhe ancient civilizations that all the earliest
traditions of all these civilizations indicate that man
originally worshipped one God only? These are amazing
assertions. Regarding history as Qell as almost any
phase of human knowledge, it is still Jjudicious to
preserve a spirit of humble agnosticism., It has been well
said that our knowledge of ancient history resembles the
man who periodically throws the beam of his flashlight on
small areas of a large, dark room,

Moreover, in attempting to show that the Qur'an
supports man's original worship of one God only, Eégd |
cites only tﬁo passages.27 Though the possibility of
more Quranic support need not be denied, it must be said
that the passages cited are not very convincing. Again
one wonders if Azad has not made his own study of
comparative religions a basic premise of his work and then
laboured hard to adjust the findings of comparative
religions to fit his premise,

In any case, to assert that all primitive

societies and civilizations espoused the original worship
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of one God and that man's concept of the unity of God has
undergone a devolutionafy change is probably more than the
Qur'an intends to say. The Qur'an only says that
originally mankind was one, that they fell into variance,
and that God sent messengers to announce glad tidings and
to warn all communities.28 It would seem, therefore, that
Azad scarcely undergirds his Quranic thesis with his
argument from comparative religions; nor, though he does
not explicitly attempt this, can he really confirm his
thesis from the tentative conclusions of comparative
religions.

(b) Man's concept of the attributes of God

Azad has dotected~a weak link in his chain of evidence in
nature by which he arrives at the gracious attributes of
God. The weakness becomes apparent in his attempt to
interpret the evolution of man's concept of the divine
gttributes. According to Kzéd; a thick veil of convulsion
overshadows the beauteous face of nature, a veil which
primitive man with his primitive intellect cannot penetrate
as he attempts to comprehend God.29 A superficially
inimical nature and man's immature intellect combine to
obstruct man's understahding of God. For when man
conceives ovaod, he conceives of his attributes only; in

conceiving of his attributes only, he attributes to God
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the attribute of anger by virtue of the veil of disorder
which rests over the face of nature; thus he begins to
fashion gods who accord with the conclusions of his
limited intellect. Only gradually does the slowly
maturing mind of man penetrate this thick veil to behold
the order and beauty of nature.

With man's original concept of one God and the
devolution of this concept, Azad couples the evolution of
man'!s concept of the divine attributes. As a response
and»corrective to the devolution of man's concept of God
and as an impetus to the evolution of man's concept of the
divine attributes, God sends the prophets-at various times
to deliver to men the uniform message of religion in a
manner which conforms with the capacity of man at these
various stages.

Perhaps here more than anywhere, one would like
to ask Azad questions. Even granted for the moment the
Quranic thesis that man originally worshipped one God;
granted also that there is an evolution in man's under-
standing of God, be it coupled with devolution; or a
series of devolutions and evolutions: if man intuitively
grasps the unity of God, does this mean that he grasps
only that God is one? And whether Islamically so defined
or not, is not the uﬁity of God really an attribute of God?
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And if it is an attribute which man can understand, why
cannot men who live in innocence and the unity of one
community intellectually grasp other attributes of God as
they really are?

Moreofer, if the correct concept of the
attributes of God plays such a vital role in man's
conception of God and his unity, and yet primitife man
cannot understand the attributes of God, what significance
does his concept of God, even the concept of the unity of
God, have for him? Why does God, who, according to Azad,
provides so graci&usly and in so orderly a manner, and
with the provision the capacity to appropriate the
provision, not also provide man with the intellectual
capacity to grasp the attributes of God?

Is there in fact solid Quranié support for the
evolution of man's concept of God's attributes? If so,
where? If, in reply, Azad would say that he néeds no
Quranic suppoert for this fact of history, has Azad really
established the evolution of man's concept of God's
attributes as an indisputable hiétorical and religious
fact? Does not this matter, as Azad says about many

other matters, belong to ¢ alam-i-ghayb? To build the

history of religion on such a theory of evolution and to
pose this theory as historical and religious fact is to

build on sand. In view of the nature of the problem and
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the evidence which he does present Azad could have indicated
that the theory is only a theory. Though one should be
very circumspect before accusing others of operating with
dubious premises, it is hard to escape the conclusion
that Azad's theory of the evolution of man's concept of
God's attfibutes is premised, consciously 6r unconsciously,
on the need to show the finality and superiority of the
Qur'an. Be this suggestion of an Azadian premise right
or ﬁrong,-hzad virtually tells us that prior to the Qur'an
all men (with few exceptions?) had gone astray regarding
God's attributes and that a Qital function of the Qur'an
was'to correct man's false concept of God's attributeé.Bo
He also states that prior to the Qur'an, man's intellect
had not attained an ability to grasp the proﬁer concept
of God's attributes., Only the Qur'an offers a perfect
concepf of God's attributes. Presﬁmably, therefore, man's
intellectual cépacity had reached at this moment the |
point where the proper concept of God's attributes could
be grasped. |

Elsewhere, however, Azad seems to support the
normal Muslim interpretation of jahiliyah. The unlettered
prophet lived as a simple Bedouin among simple Bedouins,
Even operating with the order of laws with which Azad

operated, and even granted a law of inspiration which
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endowed Muhammad with the capacity to channel the final
and perfect message to mankind, just what law endows these
simple and idolatrous Bedouins (or, for that matter, the
Jews and Christians of these areas whose concept of the
attributes of God the Qur'an is supposed to correct) with
the intellectual capacity.to grasp this perfect concept of
God!s attributes?

| It is difficult to reconcile any normal Muslim
doctrine of evolution with normal Muslim interpretation of
jéhiiixah. Little if any genuine Quranic evidence exists
to show the finality of the Quranic message. None what-

31 Whatever

soever exists to show its superiority.
evidence does exist in the Qur'an regarding the message of
other religions points preciseiy to Azad's thesis: that
religion is one, that all religions as they were revealed
are one, and that therefore all religions are true. By
this theory of evolution, Azad seems to do more of a dis-
service than a service to his own thesis.,
It is relevant here to repeat Azad!s own state-

ment regarding the attributes of God: |

The purpose of the proclamation of all the noble

prophets was to save the world from this error and

to create a pure concept of the divine attributes.3?

(c) Anthropomorphism Obviously underlying Azad's

whole discussion of the evolution of man's concept of God's
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attributes is the problem of anthropomorphism. According
to Azad, the uniqueness of the Quranic presentation of
God's attributes rests in its perfectly transcendental
expfession of these attributes. The Quranic doctrine of
tanzih strikes a happy medium between the exaggerated
affirmation of Egi;i; and tajassum, In addition, the
Qur'an is unique in its statement of what God and his
attfibutes are not,

Again one is compelled to ask if Azad's basically
Asharite definition of the attributes is really-Quranic.
In affirming that "nothing is like unto him" is the
Qur'an affirming this of God's attributes? Does the Qur'an
anyﬁhere explicitly refer to any conceptidn of God's |
essence and attributes 1in precisely these terms or'even
draw a distinction between them?

Though it may be arguéd that Rahbar overstates
his case in drawing a sharp distinction between Greek and
Semitic theologies, he correctly indicates that in its
original delivery, the Qur'an and the theology of seventh
century Makkah and Madinah~have little or nothing in
common with Athens,33 Only later was Quranic theology
packaged in a Hellenistic wrapper, and this wrapper is
essentially foreign to the content of the Qur'an itself,

But why appeal to Rahbar when Azad affirms the
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same thing? He also has sought to purge Islam of this
foreign imﬁort. Has he, however, been able to sever
completely his own connections from it? Though his under-
standing of the attributes may differ from the understanding
of the scholastic theologians, his categories and formulae
are essentially the same. Nor does his logic really
differ. Is this then, to ask Azad his own question, the
logic of the Qur'an? Did the Salaf understand God as
essence and as a tofality of attributes which are not he
nor other than he? For that matter, did Muhammad or any
of the companions'have a vocabulary for or corresponding
conceptions of these Greek subtleties? And if they did,
were such subtleties really their prihary concern?

Certainly Muhammad and the companions wére
mentally alert men. Certainly the Qur'an within the
context of idolatry is interested in cérrecting false
conceptions of God. But neither Muhammad, nor the Salaf,
nor the multitude of pagan Arabs, Jews, and Christians
whom the Qur'an addresses were philosophers or systematie
theologians.. As Rahbar correctly says, the Qur'an was
engaged in a struggle against the current forms‘of crude
idolatry, against shirk and kufr, not against anthro-
pomorphism, or in any case, anthropomorphic language.Bh
Once more it is hard to avoid the conclusion that Azad is

attempting to establish the finality and the superiority
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of the Qur'an in an un-Quranic manner. And this he does,
through hié allusions to the maturity of the human intellect
at this time, in a gnostic context!

In comparing identical events which are cited in
the 0l1d Testament and the Qur'an, Azad notes instances of
anthropomorphic language in tﬁe 0ld Testament which the
Qur'an avoids., Similarly, Jesus is compelled to use the
antﬁropomorphic father and son image, presumably because
of his hearers' limited intellectual capacity, though Azad
also observes ﬁhat this image is preferable to the still
cruder image of husband and wife as portrayed in the pages
of the 0ld Testament. Elsewhere, however, Azad accepts
the legitimacy of any figurative language in the Qur'an.
Such language is legitimate, says Azad, because it is
qualified by the fact that even when this language is used,
God remains incomparable. How Azad can assert the
uniqueness of the Qur'an in this matter in the face of
Isaiah with which he ﬁas shown at least some familiarity
is amazing:

To whom will you compare me

that I should be like him?

says the Holy One (Is. 40:25),

For thus says the Lbrd...

'I am the Lord, and there is no other...
And there is no other god besides me

a righteous God and a Savior;

there is none besides me...
For I am God, and there is no other.' (Is. 45:18.22)35
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For twenty-three hundred years or more, to paraphrase'iigd
again, this passage has stood in the Old Testament. 1If
the world still does not understand....

No doubt the whole Bible is filled with
anthropomorphic imagery. Almost a thousand years before
the Qur'an many Jews who came under the influence of
Helleniém were very conscious of this fact. Efforts to
divest the 0ld Testament of this imagery are especially
evident in the Septuagint translation.36 Thus, for
example, instead of Moses climbing up to God, he climbs up
the mountain of God (Ex. 19:3). Direct visions of God
are changed in the LXX to a view of the place where God
stands., The LXX alters *the hand of the Lord" to "the
power of the Lord." (Josh. 4:24). In Jewish apocalyptie
literature, numerous hypostases such as logos, sophia, and
doxa serve as substitutes for direct designations of God,
Philo and other radically Hellenized Jews frequently
appeal to philosophical argument and to abstract and
allegorical language in their interpretations of the 0l1d
Testament. It is doubtful if they or Maimonides would
tolerate idolatry among the common folk. If Jeremias is
correct in suggesting that various New Testament
expressions are circumlocutions of the divine name, this
same element of "de-anthropomorphizing" is probably

37

involved in such circumlocutions also.
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It is interesting to note that Azad acknowledges
the presence of the Fatherhood of God in the New Testament.
But why does he seem to consider the father-son relationship
meet for an inferior intellectual capacity only? And why
does he seem to have even a contempt for the Old Testament
picture of God's relationship with Isarel as the relation-
ship of man and wife? Moreover, is Azad aware that the
father-son relationsﬁip of the New Testament is rooted
deeply in the pages of the Old Testament? Apart from a
Freudian reéponse to the relationships themselves or to
Azad's response to these relationships, suffice it to say
that‘today as well as in ancient days many Jews and
Christians, whose intellects are quite sound, have found
in this imagery the means of expressing the deep and
intimate relationship between God and men.38 When Azad
indicates the deep personal relationship which exists
between God and his servants and the need for men to
reflect in their character the personal attributes of God,
he himself draws high to those expressions which he other-
wise considers inferior. His response seems stranger still
when we recall his obvious love for poetry and his
amazing facility in quoting it.

Behind the anthropomorphic language of the Bible
rests, of course, the Biblical conviction that God is

personal,
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The meaning of the many human descriptions of God
in the 0ld Testament is not to bring God from afar
to a level like that of man. The human likeness
is not a humanization. And these descriptions
were never thought of that way except in unfair
polemic. Rather they are to make God accessible
to man..., They present God as person. They avoid
the error of making God a static, unconcerned,
abstract idea, or an inflexible principle. God

is person, full of will, to be found in active
discussion, prepared for his communication, open
to the impact of human sin and supplication of
human prayer and the weeping Sver human guilt; in
a word, God is a living God.J

The anthropomorphism of the Hebrew scriptures,
which is so disturbing to the more delicate-
minded, is no more than a determination to keep
all thought of God, and all talk about God, on
this personal level, and to use neither sub-
personal symbols nor abstract notions. Hebrew
faith will not place God among the particularities
of existence, which are accessible to observation;
but equally, it refuses to speak of God in
universals or generalities, which are the fruit of
speculation. It will worship neither the idols
fashioned of wood and stone, nor the idols
fashioned of reflection, which it calls frankly
timagination'.40

We need not deny that theoretical difficulties
exist in ascribing personality to God and that crude
anthropomorphic language can léad to crude and immature
conceptions of God which bring God to the level of man.
The Bible, however, offers no scope for creating God in
the image of man. It affirms that man was made in the
image of God. Behind the personality of man is the
personality of God as datum, not merely as theoretical
possibility or as an object of speculat.ion.l"1

Is not this ascription of personality to God a

datum of the Qur'an also: God who lives, wills, speaks,
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acts, reveals, sees, hears and knows; who judges and is
merciful; who sits on his throne; who has hands; and who
comes‘?l’2 To affirm that nothing can be compared with God
does ﬁot establish the corollary that God is therefore not
personal.""3 Quranically as well as Biblically, to divest
God of his personality is to fashion God out of abstract
intellectual clay into an impersonal image of an
Hellenistic philosophy. Would the Salaf have done this?

This would be truly devolution.

5. Other religions
(a) The Qur'an and other religions To what

extent, if at all,.Kzsd visualized the possibility of non-
Muslims reading his commentary is a question which is
difficult to answer. It would seem, however, that his
commentary is written primarily for Muslims. This would
explain, in part at least, why Azad seems to operate
within the Quranic framework and with Quranic premises in
interpreting not only the history of religions but the
various religions of the world as they existed at the time
of the Qur'an or as they exist today. That his methodology
under any éircumstances cannot be divorced from his
Islamic faith is understandable; on the other hand the
possibility of seeing another religion in the light of its
own self-interpretation must be envisaged also. This he

hardly does.
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Kézd has noticed the limitation which the Gur'an
has imposed upon itself regarding comprehensive detail |
about many of the prophets and the areas in which they
laboured. If his interpretations are correct, the Qur'an
generally confines its references to Arab, Persian, and
especially Jewish prophets, with little or no reference to
the prophets of other nations. These same Quranic

Ly

limitations he imposes upon himself.

(b) Other prophets not mentioned in the Qur'an
The sole exception is Zoroaster, whom hzad identifies with
no one in the Gur'an. Though he nowhere specifically calls
Zoroaster a prophét, he leaves us in no doubt about
Zoroaster's prophetic ministry. The attribution of
prophethodd to Cyrus is no exception, since he is
identified with Dhu-1-Qarnayn. Though he is firm in his
conclusion regarding the prophetic ministries of Zoroaster
and Cyrus, he is also aware of some historical and
theological difficulties involved in arriving at his
conclusion. His affirmations regarding the Buddha and
Socrates, though couched in eulogistic language reserved
for the prophets, are less decisive and more guarded.
Here he leaves us to intuite his personal feelings, which
he refuses to commit to the care of his pen and the pages

of his commentary.
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(c) The religions of China, India, Iran
Azad has achieved perhaps a more objective

approach to the religions of China, India, and Iran than
to those of the Jews, Christians, and pagan Arabs. We
need not discuss the reasons for this. Even here, however,
he imports Quranic categories into the discussion of the
religions where such categories are not relevant, Do
Hinduism, Buddhism, and the religions of China speak about
revelation, prophets, revealed books, resurrection,
judgment, etc., in a Quranic'manner and with a Quranic
content? Or, for that matter, did they ever speak this
way? Iﬁ may be agreed that there is a common deposit of
ethical standards to which Azad refers and which, in the
language of the Bible, is the law of God written on the
hearts of men.h5 But is this all that Azad means by
religion? How radically different the actual theology,
the cultic practices, and, in some instances, the specifie
legislation (of which hardly all belongs to shari) of
Islam from these religions as they have manifested them-
éelves in the past and present. These variations may help
to explain why Azad appears to avoid the technical names
of these various religions. He fails, however, to give
any concrete historical evidence of a sustained movement

in China or India which is truly analogous to Islam.
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(d) The People of the Book In his interpretation

of the People of the Book, Azad deviates little from the
theological and ethical portrayal of the Jews and
Christians which is found in the Qur'an. The question
does arise, however, whether Azad really continues to
preserve the category of "People of the Book", How does
he distinguish them from those who, Quranically speaking,
are not of the People of the Book? Does it suffice to
answer that parts of the Books which the Jews and
Christians originally received have been preserved whereas
the written revelations which were formerly in the
possession of others have disappeared? Or does this
Quranic category actually create a weak link in the thesis
of Azad? The whole matter is too complex to be considered
here. Any discussion regarding Azad's response to the
matter, however, should give weight to his contention that
Zoroaster received a written revelation which later was
corrupted beyond recognition.

Seldom is Azad more painfully correct than when
he points to the sin of sectarianism. Though, according
to Kiéd, all religious communities, including the present
Muslim community, share the burden of this guilt, his
strictures, following the Quranic pattern, are directed
especially against Judaism and Christianity as well as

Arab paganism. The current Christiancecumenical movements
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serve as an eloquent confirmation of Azad's criticism of
a fragmented Christianity. The New Testament also agrees
L6

with a part of the Quranic criticism of Judaism; in

fact, it strongly censures sectarianism among Christians."7

But is sectarianism always, if ever, the sin of
sins, the purest manifestation of kufr, and the sharpest
antithesis to religion, as Azad seems to suggest? Is it
the cause or the result of wrong belief in God? 'And is it
always associated with pride and prejudice? Azad!'s
repeatedly unqualified and comprehensive judgmenté
regarding such an association evoke the thought that he may
suffer from the same maladies in their subtler intellectual
forms. Whatever else may be said on the subject, it must
be born in mind that Azad himself is the one who
establishes the criteria for measuring sectarianism.

Since the 01ld and New Testaments are so closely
interrelated, it is appropriate at this point to consider
briefly some of Azad's comments regarding the Sermon on the
Mount..lPS This is oné of the few portions of the whole
Bible to which Azad pays some attention. To serve his
purpose he has managed to sever it neatly from the rest
of the Gospel context. We may agree with Azad that some
of its expositors have interpreted it as mere legislation

and have considered it as totally impracticable., If we
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accept'Izgd's comments at their face value, however, it
follows thaﬁ both unsympathetic critics and naive
followers of Christ (Azad indicates no third category)
have misinterpreted this message for nineteen hundred years
until Azad happened upon the scene, discovered that Jesus
was using figurative language, and after all these years
bequeathed to the world the true significance of Jesus!
message. |

Seldom have Christians interpreted all aspects
of the Sermon on the Mount literally or considered the
teaching of Jesus as impracticable. For cutting off the
limb or turning the other cheek is no prescription for
nor guarantee of a pure heart, OUn the other hand, who can
deny that a pure heart has driven a Cranmer or an Origen
(who was a master of allegorical interpretation) to
interpret the words of Jesus in a painfully literal
manner?

" Azad could have recalled also that loving one's
neighbour is an 0ld Testament command and that all the |
injunctions of Jesus as ethical injunctions in the Sermon
on the Mount find their parallels in ancient Jewish
literature. Inherent in the Sermon, however, are the
demands which Jesus makes upon the disciples of the Kingdom
of God in relation to his own person and his estimate of

human nature. His teaching is inseparably linked with the
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01d Testament, with the acts and the promises of God which
precede the demands, and with hi.ms.self.l"9 The sermon is
for disciples. In it he shows the way in which men who
have tasted the grace of God will respond to the commands
of God. In it we may also see the pattern of Jesus!
personal islam, |

(1) Judaism Azad has little favourable to say
about the Jews. The principal exception centers in hisg
discussion of Cyrus as a prophet, where he notes the
reasonable response of the Jews in accepting Cyrus as
messiah and prophet.

Azad notes that only the Jews in Yathrib err in
calling Ezra the son of God. Otherwise it appears that
the perversions of the small Jewish community in Yathrib
are merely symptomatic of the perversions of Jewry
everywhere., According to'KzEd, the message of Jesus offers
the Jews a final opportunity for correction; later he tells
us that Islam offers them another opportunity. Both times
their fate was sealed for ever!

Though the Jews err in considering themselves a
special people by virtue of their descent from Abraham, it
would seem, however, that Azad consigns the children of
those Jews unto the third and fourth generation and more

to a bitter fate of shame and adversity because they are
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Jews. Jewish fathers in Yathrib eat sour grapes and the
teeth of Jewish children everywhere are set on edge.5o

We may appreciate the difficulties which Azad
encounters in a theology which singles out a chosen
nation. Nevertheless Azad shows no attempt to understand
the Biblical claim that God did choose the Jews and the
reason why he chose them as a special nation. Nor does he
reckon with the Quranic testimony to their exalted role in
history. Similarly we may agree with many of the
criticisms which Azad has levelled against Jewish behaviour
towards the Muslim community. Azad, however, makes no
attempt to understand any possible Biblical or
theological difficulties which may have confronted a
sincere and pious Jew in accepting the message of Islam,
Without doubt, no matter how perverted the Jewish
conception of the Messiah may have been, the hope of the
Messiah, so deeply inscribed in Jewish Scriptures, was
involved within these difficulties. It may be said
frankly that the ministry of Muhammad hardly could serve as
the fulfillment of these Jewish aspirations. Nor is the
Jewish rejection of Jesus as the Messiah a perfect parallel
to the Jewish rejection of Mngammad.

(i1) Christianity The pages of Azad's
commentary show little understanding of and no sympathy

for the proclamation and doctrines of the Christian Church.
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He casually dismisses the doctrines of Jesus' sonship and
the Trinity as later accretions to the origihal Christian
faith. The former he attributes to an exaggerated
reverence for a human personality; the latter he considers
to be derived from Alexandrian Hellenism. The picture of
Jesus as saviour and mediator and the doctrine of the
atonement are products of a perverse imagination which
hinge upon the Christian teaching of original sin. The
question whether the Qur'an represents amy or all of these
doctrines as they are roéted in the Bible or expounded in
the classical Christian creeds does not arise.”’r In most,
if not all cases, his actual commentary on Quranic versés
with reference to cardinal Christian doctrines and the
underlying theology is disappointingly abrupt. Even with
regard to the historicity of Christ's death, which the
Qur'an denies, Azad offers no adequéte Quranic or
Biblical exposition. Nor, apart from the mere mention of
the fact that Christians believe in the resurrection of
Christ, is there any effort to plumb the depths of the
significance of Jesus' resurrection as God's vindication
of his servant's perfect islam unto death. For Azad, the
Messiah simply-teaches devotion to God and good works as
the way of salvation.

That there are doctrinal differences among

Christians cannot be denied. 7Azad's attempt to reconcile
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these differences, however, is hardly the solution to the
unity of the faith.52 For common to all Christians with
few exceptions is the confession that God himself has come
into this world in Christ Jesus. And common to all
Christians is the confession that the death of Christ is
of central importance in the life of Christ: the
proclamation of the gospel in contrast with the law. For
men and for their salvation God himself has torn the veil
which conceals him in order to reveal himself as Lord, as
merciful, and as just. This is a message of incarnation,
not idolatrous apotheosis, an absolutely vital distinction
which Kz3d fails to draw in his commentary.,?>

In affirming that Jesus is Immanuel, the New

Testament affirms that God is one in action and
demonstration.

Der urchristliche Monotheismus wird durch die

Christologie des NT nicht erschuettert, sondern

sichergestellt; denn Christus nimmt durch sein

Kommen dem Fuersten der Welt die Macht.54
Nor is the doctrine of the Trinity a denial of this
affirmation. Trinitarian theology as it was formulated
in the early church did not serve as a subtle concession
to polytheism; it stood as a bulwark of defense on behalf
of the unity of God. 1Its roots are deeply entrenched in

the New Testament.55
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If then the message of Jesus centres in his life,
and his life in his death on the cross, Azad's contention

that all religions are one in origin is imcorrec‘c..56

6. Conclusion

In summary it may be said:

1, According to Azad there is only one true
religion. All religions inarigin are one. Therefore all
religions are originally true. Within the Qur'an Kzad can
find evidence to substantiate this thesis.,

There is also Qur'anic evidence to substantiate
the presence of the categories of din and shar® and the
relative values which Azad assigns to them, though in the
case of the latter the evidence is less. His description
of both categories, however, is deficient in detail, This
deficiency is bound to arouse a reaction within the Muslim
community in regard to its attitude to Islam and to other
religions., This difficulty may be further accentuated by
Azad's choice of vocabulary which he uses to designate
religions.

2. Azad's efforts to return to an interpretation
of the Qur'an which is natural to the Qur'an and which the
Qur'dn itself demands is commendable. By heeding the
Qurénic appeal to nature, Azad attempts to reconstruct
the Quranic doctrines of God's unity and his attributes,

However edifying his exposition at points, his one-sided
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approach to nature and his efforts to distill the substance

of the Quranic doctrine of God from Suratu-l-Fatihah hardly

do justice to the revelation of nature or the revelation
of the Qur'an. His doctrine of the God of religion
accordingl& suffers. In his exposition on the evolution
of man's concept of God's attributes, he exposes a part of
this wéakness. |

3. However greatly we may appreciate Azad's
research into the science of comparative religions,-we
are compelled to note the limited source materials which
he uses to establish that man's original religious concept
everywhere was a concept of the unity of God and that this
concept has undergone a devolution. Comparative
religions cannot claim that Azad's assertions on behalf of
this science are final and beyond dispute, In resorting to
such evidence, Azad hardly supports his thesis. The theory
itself as Azad has presented it finds little Quranie
sanction.

L. Azad's idea of the evolution of man's concept
of the attributes of God is also essentially theory.
Posed side by side with his theory of devolution and his
claim for the vital role which the proper concept of the
attributes of God plays in religion, his theory of

evolution accentuates the difficulties inherent in the
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theory itself. Again there is little or no Quranic
evidence to support this theory; in fact, the Quraniec
revelation and the circumstances in which it was revealed
tend to contradict this theory. Nor is there any
conclusive evidence from history or the other religions to
support this theory. Azad uses his theory as a means of
validating his belief that the Qur'an is the culmination
of revelation and al one offers the-perfect concept of
God's attributes, a belief which itself is theory and is
devdid of convincing Quranic witness. In one instance at
least his exposition seems to contradict his theory.

5. Involved in his discussion of the evolution
of mant's concept of God's attributes is anthropomorphism,
In posing anthropomorphism as a major problem, it would
seem that Azad slips into those subtle nets of Hellenism
from which he would release others, He diverts the
Qurtan from its battle against Arab idolatry and
disdbedience to do battle against anthropomorphism on
alien territory. His affirmation that there is nothing
like God assumes the Qur'an, in spite of its anthropomorphic
language, to be uniquely.equipped to do battle against
anthropomorphism., Azad has neglected the parallel passage
of the 0ld Testament when he speaks of the uniqueness of

the Qur'an in this respect,
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6. Azad's discussion of other religions offers
no concrete evidenée to show that all religions are one in
origin., Though he can speak in glowing terms about other
‘religious personalities, he ventures to attribute a
prophetic ministry to only one man who is not already
designated as a prophet in the Qur'an. His attempts at
objective studies of other religiohs which are not
mentioned in the Qur'an operate with a series of a priori
categories which may.be foreign to these religions, With
the possible exception of Zoroastrainism his argument is
not convincing. Here also his argument for the original
oneness of all religions is historically defective,

In his discussion of Judaism and Christianity,
his Quranic premises are even more glaring. His analysis
of their basic aberrations is incorrect. He offers no
proof to show that these religions originally conformed to
"religion™ as he has defined it. While discussing these
religions, he makes use only of those portions of the Bible
which support his thesis. Other portions he reinterprets,
overlooks, or dismisses,

For Azad, the Qur'an not only interprets the
Qur'in; the Qur'an also intérpréts the Bible or any other
soufce materials which are vital to an understanding of

the various religions. In fact, it appears that the Qur'an
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is the final interpreter of all religions and of the
history of these religions.

But these conclusions are for others to judge,

Ask not what my defective pen has written 57
This dust of my mind is a portrayal of my own dust.



APPENDIX I

AZAD'S USE OF "LAW"

It is difficult to discuss fully Azad's use of
Mlaw™ in relation to God and the whole universe. He has
6ffered us no detailed exposition of its use and
significance. Since, however, he continually resorts to
it within his translation of the Qur'an as well as the
commentary, some general observations should be noted.

According to Azad, Alldh's will is the cause of
everything; everything is within his knowledge and
control, free from change.l We may presume that his will
is also the cause of law and the various laws., There is
really only one law which is dressed in various forms.2
As there are laws which govern the natural world, there
are laws which govern the spiritual world.3 Everything is
regulated for all things and all creatures.h As there
are laws for individuals, there are laws for societies.5
According to law, revelation appears at various times and
every nation has a prophet.6 The events of the prophets
are recited to make clear the law and its unchangeable
nature.7 There is a law of the victory of truth over
error;8 a law of the survival of the beneficial;9 a law

10

of destruction;™" a law of the rise and fall of nations,

of life and death;ll a law of mercygza law of recompense;l3
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a law of punishment;lh a law of God which seals the hearts
of sinners;ls a law of leading astray;16 a law for the day

18

of decision;l7 & law which demands the resurrection;”" a
law against compulsion.19 |

These indications of Azad's attitude towards law
by no means exhaust his references on the subject. Again
one wonders, howéver, how much of his presentation is fact
or only theory. Does he posit this law or series of laws
under the influence of modern science? Does God operate
in the universe solely through the mediation of law? Is
everything subsumed under a mechanical operation ofvcause
and effect? Is there ever a conflict of laws, or a
suspension‘of one law so that another may operate? More
specifically, what about miracle? What law operaﬁes in
the choice of a prophet? Why is one prophet more success-
ful than another on earﬁh? What law operates so that John
is beheaded but Jesus esc#pes death on the cross? However
trite these and similar guestions may be, they do arise
when one posits a law or a series of laws of unchangeable
nature, operating everywhere at every time,

It may be relevant here to recall that science
is now less dogmatic than in a previous age about the
existence of firm laws of nature and its ability teo

discover them. Scientific laws are scientific hypotheses

which are subject to change and, in one respect at least,
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are the product of human observation and experience.20 If
man is a product of nature and is subject to nature's laws
(whatever they may be), scientific laws are, as menﬁal
constructs, the inventions of men.21 These laws cannot be
absolutely proved under all circumstances nor can they
serve as an infallible means for predicting what will
happen.22

In his effort to infiltrate the whole universe
with law, does Azad, to use Quranic imagery, barter the
signs of a personal God in purchasing his system of law?
And if so, Quranically speaking, does he not pay a heavy
price for a dubious commodity? For his system of law is
only theory, and at points, dﬁbious theory. One who reads
newspapers or weekly news magazines or, for that matter,
one who reads the Qur'an may find it difficult to detect

the law of man's spiritual progress,




APPENDIX II

AZAD'S COMMENTARY ON SURAH 2:105

One shari®at has appeared after another shariat

because either the former was abrogated or it was
forgotten. Naskh means that something which
previously existed has ceased to exist. In its
place something else has come. Nisyan means to
forget. Thus in somg situations it has happened
that the former shariat was present in some form
or other, but circumstances changed; or else its
followers had lost its spirit in practice. It was
therefore necessary that a new shari€at appear.
In some situations it has happened that after a
prolonged period of time the former teaching was
forgotten completely and nothing remained of the
original. The renewal of guidance was therefore
naturally inevitable.

Be the code of laws abrogated or forgotten,
it is the divine way that the new teaching will be
better than the previous teaching or will resemble
it. It will not be inferior, For the principle
is progress and perfection, not decline and
degeneration.

Is Azad's commentary in reference to previous
religious dispensations, or to the Islamic dispensation,

or to both?




APPENDIX III

AZAD'S COMMENTARY ON SURAH 3:7

.+.Two basic types of teaching always are
included in the Book of God; muhkam and
mutashdbih. By muhkam are meant those
propositions which are of a fundamental nature
and which are therefore clear and self-evident
decrees to the human mind: for examples, the
unity of God and the apostolic office, commands
and prohibitions, the legal and the illegal. By
mutashdabih are meant those propositions which
are related to the realities beyond comprehension
and which cannot be grasped by human knowledge and
sense perception: for examples, the being of God,
life after death, the state of the afterworld and
the reality of pumishment and reward. Hence it is
unavoidable that they be described in a manner
which is not unbearable to human understanding.
For this reason the description will not be free
from simile and metaphor. If someone out of
perversity is given to disputation, he can create
presuppositions which will lead to all kinds of
arguments and a variety of meanings.

Therefore people whose knowledge is sound and
who think aright recognize mugkamét as fundamental
and as sufficient for guidance and action. They
will not pursue after mutashabihat, since this
venture is an unprofitable activity. By virtue
of a profound understanding and the perfection of
knowledge, they realize the fact that the
perception of the reality of mutashabihat is
beyond the reach of human reason. They are not
contra-rational but ultra-rational. Man can
believe in them but he cannot discover them,
Therefore they say: '"Whatever is in the Word of
God we believe; beyond this we do not wish to
venture.'

But those whose minds are perverse engage
in a pursuit after mutashabihat and corrupt
(men's) faith and belief.




APPENDIX IV

GOD AS FATHER AND HUSBAND IN THE OLD TESTAMENT

The portrayals of God as Husband and as Father
are two of the richest and most profound concepts of God
in the 0ld Testament. Fundamental to these concepts is
the covenant relation which God has established with his
people, a personal relationship by no means foreign to
the Qur'an. That both concepts are sharply echoed in the
New Tesﬁament is further witness to the close connection
between both Testaments,

God is portrayed as a Bridegroom to his people.1
The God who is the creator of the whole earth is Husband
to his people.2 He is the Father who created and gave
birth to his people, the Father of the fatherless and
protector of widows.3

Have we not all one father? Has not one God

created us? Why then are we faithless to one

another, profaning the covenant of our fathers?¥
So Israel can be portrayed as a faithless wife, or.as a
rebellious harlot, or as sons (and daughters), or as a
son,?

Fundamental to this covenant relationship is the
mercy of God:

As a father pities his children, so the Lord pities

those who fear him. For he_knows our frame; he
remembers that we are dust.6
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He is ever faithful and his love is stronger than the love
of mother or father: "For my father and my mother have
forsaken me, but the Lord will take me up."7
The Fatherhood of God, may we say, is the
culmination of God's beautiful names, the all-encompassing
descriptive of his‘covenant relationship with men, the

mark of his words, his actions, and his being, especially

as we find the consummation of his revelation in Jesus.




APPENDIX V

THE SCRIPTURES

As Azad praises all religions in origin and
proclaims the worth of every prophet, so he upholds all
written Scriptures as receptacles of the true message of
God., On the basis of the Qur'an he speaks in glowing
terms about the Scriptures which are mentioned in the
Qur'an., He also quotes copiously from them.T

| These Scriptures, however, he surrounds with
certain reservations. For Azad some of the facts
regarding the events described in the Tawrat which have
been changed or forgotten are corrected by the Qur'in.2
He considers the first part of Genesis especially to be
untrustworthy.3 He considers the ethnology of the Tawrat
and the universality of the flood at the time of Noah.k
The Qur'an corrects "the existing manuscript of the

5

Tawrat" which attributes shirk to Aaron.,” While appealing

to the later prophets to substantiate the prophetie
ministry of Cyrus, Azad says:

«+«+The later books of the Tagwrat, which were
written during the conquest of Jerusalem or at the
time of the Babylonian Captivity, are considered
to be preserved historically because at this time
they were constantly circulating among the Jews
and no such accident occured so that their pages
became extinct.

In general, the Qur'an, which is the repository

of all truth, serves as the measure for the veracity of the
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Biblical records. Whenever there is an historical clash
between the Qur'dn and the Bible, Azad operates with the
hypothesis that-the former is correct and the latter is
wrong. Nowhere does he impartially weigh the conflicting
evidence., On the other hand, Azad's allusions to textual
corruption of the Bible never seem‘to be based on the
Qur'an itself. He neglects, however, the positive witness
of the Qur'an to the integrity of the Bible as it stood
at the time of the Qur'ah.7 In the light of this evidence
it is difficult to undérstand how Azad can establish the
Qur'an as arbiter over those disputes which exist among
the-People of the Book in a manner which also involves
Quranic arbitration over the Books themselves.

This is not intended as a call to resume the
battle of the Books which in the past has centred so often
in debates over the authenticity, the inspiration, or any
other external evaluation of these Books. It does
suggest, however, the need to ponder reverently and to
evaluate honestly the content of these Books and the witness
they give. Apart from a readiness to consider this
critical matter, religious dialogue between Muslims and the
People of the Book will prove ultimately to be a fruitless
venture. After all, the Book, which is the repository of

the truth, is more important than the prophet who, at least.
according to orthodox Islam, is only a channel of

revelation.




APPENDIX VI

THE BIBLICAL DOCTRINE OF ORIGINAL SIN

We have already noted that Azad rejects the
Christian doctrine of original sin. It is difficult to
indicate precisely, however, what Azad rejects in this
doctrine since he gives little detail regarding his under-
standing of it. We may sympathize with Azad if he
rejects those formulations of the doctrine which without
qualification describe all creation as totally corrupt,
which view the new born child as only ™"odious and
abominable™ before God, and which refuse to consider any-
thing in this world as good or beautiful, including,
presumably, the formulation of the doctrine itself.l The
question does arise, however, whether Azad in his
analysis of man and sin tacitly supports the doctrine of
original sin which he rejects and even scorns.2

In the midst of his eloquent dissertations on
God's providence, his mercy, and his justice, the wonder
and‘purpose of creation, the exalted nature of man, the
unity of the human community, and the great heights to
which it is scaring under the uniform guidance provided
by God for all men, Azad confronts us with the tragedy of
human perversion and rebellion, the supreme creature's
failure to understand God and to obey his commandmenﬁs.

If the initial stage in human history shines brightly with
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light and hope for a glorious future, this early light
soon flickers away and the world is enveloped in darkness.
What reconstruction of history Azad does offer us reveals
few bright flashes which are brief in duration to break
the monotony of human transgression, if not human
degradation.

We may not agree completely with Azad's analysis
of the human situation and his description of tﬁe nature
of human depravity. Yet in his own way his analysis of
the world of men prior to the Qur'an and the presuppositions
of the darkness which for centuriés has hovered over the
Muslim community (and even its Quranic expositors?) with
which he writes his commentary lend vivid testimoﬂy to
the fact of human depravity. If the Qur'an is a bright
light which shines in the midst of darknéss, human
perversity has managed to conceal its brightness with a
thick veil, And if religion is to be judged by man's
response to it, Azad, if pressed for a conclusion, écarcely
could-deny that with few exceptions the history of
religion relates a sad story of human failure and
indicates the inadequacy of religion to meet the needs of
human perversity. That this history is generally the
history of men, at least prior to the Qur'an, the Qur'an
also would support. | |

All this, it may be suggested, is within the
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range of communication with those vital Biblical
indications of what Biblical theologians have called
original sin. If it is true, is then "This do and thou
shalt be saved" the final chapter of God's message for men

and for their salvation?
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vol. II, p.13, footnote; vol. II, p.l47; vol. II, p.l56;
vol., II, p.269; vol., II, p.277. On the etymology and
significance of the name, "Alldh", see Ibid., vol. I,
PPe32-34.

In responding to the indications of God's
attributes by believing in God, man is only confirming the
beig?f in God inherent in his own nature (Ibid., vol. II,’
p.43).
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On the Muslim theological trend to see the

revelation of God through the laws of nature, see J.M.S5.
Baljon, Modern Muslim Koran Interpretation, 11880-1260),
op._cit., Pp.54=55. ee also Appendix 1. .
32\bu-1-Kalam Ahmad, Tarjumanu-l1-Qur'an, op. cit
- ) ] ¥

vol. I, pp.163-164. See also Ibid., vol. 11, pp.i5
VO].. II, PP.3 73 -3 7’4—0

331piq., vol. I, pp.55-58.

3hkFor more detail see Ibid., vol. I, pp.89-97.
See also Ibid., vol. I, p.459.

35Ipid., vol. I, pp.56-58; vol. I, pp.88-89;
vol. I, pp.174-185. See also Ibid., vol. I, p.312.

) _.36A?ad Sp%@ks of)the g%pioZ? stages of %uigance:
1) takhliqg; 2) taswiyah; 3) taqdir; hidayat, the latter
which 1is also evident in the lower forms of Instinct,

sense perception, and reason, and in these lower forms as
well as its highest form can also be called wahi (Ibid.,
vol., I, p.174). See also Ibid., vol. I, pp.hh=L6; vol. II,
pp.15-16. Cf. these four stages of guidance according to
Muhammad “Abduh (J.M.S. Baljon, Modern Muslim Koran

Interpretation (1880-1960), op. cit., p.62).

375bu-1-Kelam Ahmad, Tarjumanu-l-Qur'an,
op. cit., vol, I, pp.182-184 for some Quranic texts on the
unity and universality of the message. See also Ibid.,
vol. I, p.402; vol. I, p.426; vol, I, p.437; vol. I,
p.467; vol. I, p.473; vol., II, p.8; vol. II, pp.315-316;
vol. II, p.438; vol. II, pp.536=537.
- Regarding some characteristics of all prophets,
Azad says: 1) The prophets witnessed to their own
people. 2) All were dependent on God and none of them
was rich. 3) The message of all was the same regarding
the worship of God and good works. L) All were opposed
by the leaders and were supported by the poor. 5) Their
opponents always ridiculed them and used force against
them in spite of the prophets' appeal for tolerance.
6) They always appealed to men's reason. 7) Their
opponents finally perished (Ibid., vol. II, pp.22-23).
See also the lengthy exposition in Ibid., vol. II,
pp.212-215, But how do Abraham, Moses, 5onah, etc.
completely fit into these categories? And Cyrus? (Ibid.,
vol. II, pp.399-420). On the limitation of Quranic
references to the prophets, see Ibid., vol. II, p,216, If
the Arabs had learned some of the events of the prophets.
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from the People of the Book, did Muhammad also learn from
this source?_One some prophets who are exalted above
others, see Azad's comments in his translation of 2:253.

See also 17:54.

381pi4., vol. I, p.18

. . p.185. See also Ibid., vol, I
p.256; vol. T, p.§22; vol. I, p.329. See also Xzid's ’
translation of 2:285, ' :

39Ibid., vol. I, pp.58-61; vol. I, pp.87-88 for
this section. See also Ibid., vol. II, p.148; vol. II,
pPpP.177-179; vol. II, p.272; vol. II, p.302; vol. II, p.373.
Elsewhere Azad says that all religions teach the ‘
resurrection and that the resurrection is a promise of God
(Ibid., vol. II, pp.316-317).

kO1bid., vol. I, p.h9.

klipig., vol. I, p.59. For another extended
discussion see Ibid., vol. II, pp.519-524, 1Igbal uses

the identical argument (Igbal, op. cit., p.l19).

b2p 7.1 -Kalam Ahmad, Tarjumanu-1-Qur'an, op. cit.,
vol., I, pp.180-181l. See also IBIH%I‘VEIT‘I%‘piiji; voIl. I,
p.2h4k; vol, I, pe249; vol. II, pp.471-472. For the modern
Muslim exegetical trend which views Islam as the universal
as well as the natural religion, see J.,M.S. Baljon,
Modern Muslim Koran Interpretation (1880-1960), op. cit.,
PP« 74-75. 8 Kzad's contention here, however, factually
correct? Though it may be a dominant theme of the Qurfan,
is it the dominant theme?

34 p3-1-Kalam Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol. I, p.180; vol. I, p.208; vol. I, p.2lke

bh1pid., vol. I, pp.l14-122. However he does
summarize the essence and importance of din in his preface
to Suratu-l-Fatihah, noting also the need for a proper
contept of God's attributes and man's proneness to stumble
at this point (Ibid., vol. I, pp.27-30). See also Ibid.,
vol. II, p.6, .

b51pid., vol. I, p.118.

W61pid., vol. I, p.183. See also Ibid., vol. I
p.189; vol, T, .193; vol. I, p.199; vol. I, p.206; vol. i,
p.208; vol., I, p.213 etec. Azad also states that "the
basis of din is tawhid, the direct worship of the Lord of
the universe™ (Ibid., vol. I, p.192). See also Mawlana
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Abul Kalam Azad, The Tar juman al-ggg'gh, trans. by Syed
Abdul Latif, op, c¢it., vol. 1, p.xvii.

47This is Latif's translation (Ibid., vol. I,
p.159). -

ASABE-I-KaIEm Ahmad, Tarjumahu-l-Qur'Eh, op. cit.,
VO10 I, p0188. ¢ .

b91pigd., vol. I, p.203; vol. I, p.216; vol, I
p.207; vol. I, pp.197-198; vol. I, p.184; vol. I, pp.19§-
194; vol. I, p.189; vol. I, pp.25k-256; vol. II, pp.518-
519, The teaching of the true religion leads to salvation
(Ibid., vol. II, p.l53). Pure religion, which from the
£irst day is Isiam, saves from all strife and narrowness
(Ibid., vol, II, p.519). ™To find guidance is the natural
right of every man.” (Ibid., vol. II, p.258).

50Ivid., vol. I, pp.206-207.

511pid., vol. I, p.207. See also Ibid., vol. I,
PP.197-198 and vol. I, p.i85 where Kzad adds that men
ought to be good to all apart from group considerations,

52Ibid., vol. I, p.218, This is reminiscent of
Luther's comment that even a seven year old child can
understand the doctrine of the Church. Meanwhile a host
of publications describing the nature of the Church
continues to roll off the presses.,

531bid., vol. I, pp.186-191. See also Ibid.,
vol., I, p.260; vol. I, pp.4ll-422,

' 5L"Ibid., vol., I, p,189. See also Ibid., vol. I,
p.181, vol. TI, pp.516-517; 22:67.

29Ibid., vol, I, p.189. Since the translation
does not include tzaars explanations which he adds within
the Urdu text, the translation is mine. To preserve any-
thing of the sense of the Arabic, it is difficult to
punctuate.

56Ibid., vol. I, pp.190-191.  See also Ivid.,
vol. II, p.2I; vol. II, p.166; vol. II, pp.172-173;
V°1o II, p03150 .

57Ibid., vol. I, pp.190-191. Again the trans-
lation is mine. See also 6:108; 2:255,

581bid., vol. I, pp.205-206; vol. I, p.210;
vol. I, p.214, _
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59Ibid., vol. p.185; vol., I, p.107. See also

I
Ibid., vol. II, pp.l45-11b,

60Ibid., vol. I, pp.184-185; vol. I, p.187;
vol. I, pp.133-194; vol. I, p.199; vol. I, p.213.



FOOTNOTES TO CHAPTER II

lAbﬁ;l-Kalﬁm Ahmad, Tarjuménu-l-Qur'Eﬁ, op._cit.,

vol. I, p.123.

2See Ibid., vol. I, pp.123-173, for this whole
section, which Kz8d entitles "The Qur'an and the
Conception of the Divine Attributes" and which Latif in
his English translation entitles "The Quranic Concept of
God: A Comparative Study™ (Mawlana Abul Kalam Azad,
The Tarjuman al-Qur'an, trans. Syed Abdul Latif, op. cit.,
vol. I, p.99).

31bid., vol. I, pp.20-21.

A1bid., vol. I, pp.123-127, for this and the
rest of the paragraph.

’Ibid., vol. I, p.123.

6Ibid., vol. I, pp.124-127, where Azad briefly
details the trend, expounds some of these theories, and
cites the names of some of the expositors, names with
which Latif shows little familiarity.

7Ibid., vol. I, p.128, which Azad quotes and
notes in his footnotes, a_custom which he too infrequently
cultivates, However, ﬁatif, op. cit., (Abul Kalam Azad,
T, 5. 10

Tar juman al-Qur'an, trans. Latif), p.l02 seems to correct
the Urdu footnote and in English footnotes as

follows: "W. Schmidt: The Origin and Growth of Religion,
Facts and Theories, London, 1931, p.8™ to which Azad also
adds p.262. (Abu-i-Kalam Ahmad, Tarjumanu-1-Qur'an,

op. ¢it., p.128). I do not have access to this book.

8

Ibid., vol. I, p.123.
9Ibid., vol. I, pp.123-124.,

101pid., vol. I, pp.128-131, Is Azdd confused
concerning the racial nature of the Akkadians? The
Akkadians were Semites, Did the Semites have their origin
in Arabia? Though the question may be more than academic
for Kzad, and though there are reputable scholars
supporting this theory, the theory is still not moven
fact. Perhaps one may be excused for suspecting that in
holding this theory Azad advances the antiquity of the
Arabic language, and hence for him its long evolution,
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high development, and qualification as the medium of the
final revelation. For the antiquity of the Arabic
language see Abu-l-Kalam Ahmad, Tarjumanu-l-Qur'an,
vol, II, op. cit., pp.486-487.

111pi4., vol. I, p.13l.

121414., vol. I, p.131. Is the "all of the
religious traditions" broader than those of the six
nations cited? I have assumed this possibility and hence
this translation.

13Ibid., vol. I, p.131. For the defective style
of the translation of these two verses I take the blame,
Yet I think that it incorporates the meaning of Kzad's
Urdu translation from the Arabic and preserves Azad's
explanations as well as the liberty which he takes with
the Arabic text--a liberty, I think, which he often takes
too seriously at the expense of the Qur'an.

1pid,, vol. I, p.l132.

151pid., vol. I, p.132. Though what is said
here may not be too clear, I think this is what Kz&d is
saying. Even though unwarranted as well as warranted
conclusions could be drawn from it, the general
implication at least seems to be clear: The concept of
God's attributes is not divorced from the human intellect,
which, in turn, is not divorced from evolution; hence,
the link between God's attributes and evolution--and the
hope that this conclusion does not fit into the category
of the .unwarranted. Do we also conclude the absence of a
link between intuitive perception and evolution?

Though Azad is normally a disciple of clarity
(and occasionally distressingly so), he often has deviated
from the path of clarity in his expositions of more
critical matters and was probably quite aware of it. It
is hardly an injustice to him te say that he considered
himself forced by circumstances to tread the middle way,
which must have caused him much anguish of mind and heart,
In any case, some mature Muslim opinion supports this
point,

161bid., yol, I, pp.132-133 for this paragraph.
In vol. II, p.335, Azad also says: *In any case the
affirmation of the attributes is a reality which man by
virtue of his human nature intuitively seeks" (Ibid.).
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1%1bid., vol. I, p.133.

181pid., In a footnote, Azad defines tajassum:
"to conceive of God as having body and form like the
creature™; and tashabbuh; "to assign such attributes which
resemble the attributes of creatures...™; the technical
term in English for tajassum is "anthropomorphism"; for
"tashabbuh", "anthropophysism", Tanzih is free from all
such similitude.

191pid. These last two_words Latif translates as
"love™. (Abul Kalam Azad, Tarjuman al-Qur'an, trans. Latif,
op. cit., p.105) Further below on the same page of the
rdu text, five lines from the bottom jamal instead of
jaldl is obviously intended. Jald3l, of course, is glory
pervaded by awe. Platts trnaslates jamal as "beauty,
comeliness, pleasingness (syn. husn); elegance, prettiness,
and jamali as "amiable, lovable® (as an attribute of the

deity,_in opp. to aléii).“ John T, Platts, A Dictionary
of Urdu, Classical HindiI, and English, Oxford University
Press, fondon, 1930, p.§§3. In the noun form, at least
perhaps this is another case where Urdu has lost some of
the Arabic significance. In Arabic, jamal has the
significance of "glory in condescension" and may be a
useful vehicle to convey the meaning of the glory of
Christ and his cross.

"

205 p5-1-Kalam Ahmad, Tar jumanu-1-Qur'an, op. cit.,
vol., I, pp.134-135 for this and the following paragraphs.
See also Ibid., pp.29, 118-119.

21Ibid., vol. I, pp.135=137 for this section on
China. In dealing with such texts, one must be prepared
to do something of a textual critic, however amateurish
the product may be. Should the Urdu read ghayr mubham? I
have followed this possibility, though LatIf has followed .
the text as it stands (Abul Kalam Azad, Tarjuman al-Qur'an
trans, Latif, op. cit., p.1l07), and the following paragrapﬁ
may contradict Et. Be the suggestion correct or other-
wise, the matter is hardly simplified by Azad's colourful
language, which he uses to portray. the growing complexity
of an originally simple and colourless concept of God
through the addition of colour to this concept. At least
this is how I understand it.

22Tpid., vol. I, p.135.

23Are these the same as the local gods cited
above? Or what is their relationship?
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2hk1p a lengthy footnote in vol. I, p.137, Azad
notes the failure of nineteenth century and some twentieth
century European historians to understand Buddhism and
Shamanism as synonyms (Ibid.).

: 25Ibid., vol. I, PP-13¥fl43 for this section.
%n a fgotnote on vol. I, p.138, Azad cites his sources
Ibid.).

26Ibid., vol. I, p.138.
271vid.

28Xz3d repeats and elaborates much of this
material in vol. I, pp.162-163 (Ibid.).

291bid., vol. I, p.139.

30In a footnote in vol. I, p,139, (Ibid.) Azad
briefly formulates an interesting Muslim expression of
this idea which is even more worthy of tramslation since
Latif omits it: "Our worthy Sufi (expositors) have
described the gituation thus: Ahadiyat descended into the
condition of wagidiiat. AhadIlyat means 'to be unique.'
W§$idizat means' 'to be fir3t.' We cannot describe a
unique being as !'first!, for where there is a first there
will be a second, a third, a fourth. Into the pure
condition of uniqueness the second and the third cannot
enter, But when ahadiyat descended into the condition of
wghidiyat, then the condition of 'he is the first!
appeared; then the designation of the second, the third
angéghe fourth began to appear." See also Ibid., vol. i,
Pe .

31Tbid., vol. I, p.lil.

3256 Lagff's translation of this sentence on
p.114 (Abul Kalam Azad, TarEuman al-Qur'an, trans. Latif,
op. cit,) for one of several examples of dubious English
n his whole translation.

33Ibid., vol. I, p.l42.

3l*Ibid., vol., I, pp.l43-146, for this section.

BSIbid., vol, I, p.lik.

36Ipid. In a footnote on the same page, Azad
describes Ashtang Marg in Buddhist terms.
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37Ibid. The meaning of this sentence, which is
a paraphrase of the Urdu, is not clear to me. Probably,
however, it indicates complete denial of the true concept
of unity. —_—
To Azad's credit, he admits that his deductions
are personal and tentative, though he feels his extensive
studies have compelled him to arrive at such conclusions
(Ibid., vol. I, p.li4, footnote).

381p1d., vol. I, pp.lhh-145. According to Azad,
in vol, I, p.146, (Ibid.), some scholars claim that
idolatry was not prevalent in Buddhism up to the time of
Ashoka which, if correct, says Azad, indicates that the
Buddha was worshipped oniy after Ashoka. However tempting
it may be, it is probably not justified to find this
comment politically motivated,

391bid., vel. I, p.li5.

LOIbid., vol. I, pp.146-147 for the first, second
and fourth paragraphs of this section.

thor more information on religion in Persia
prior to Zoroaster, see Ibid., vol. II, p.4l17.

thegarding Zoroaster, the following passage is
worth quoting: "But if Dhu-l-Qarnain practiced the
‘religion of Zoroaster (the Qur'an affirms that Dhu-l-Qarnain
professes faith in God and in the afterlife, yet even more
it designates him as one who receives revelation from
AlYah), does it not necessarily follow that the doctrine
of Zoroaster is the doctrine of the true religion? Indeed
it does. But there is no reason for us to attempt to
escape this necessity because now full light has been
thrown on this fact that the doctrine of Zoroaster is the
pure doctrine of devotion to God and good works..."
(Ibid., vol. II, p.416).

¥31pid., vol. II, p.bls.

bh1pig,, vol. II, p.420. For the whole of his
interesting discussion on Zoroaster and Cyrus, see Ibid.,
vol. II, pp.399-420. -

h5Ibid., vol., II, p.418, for more information on
the decline of Zoroastrianism.

k61pid., vol. II, p.4l6.
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_ M71p44d., vol. I, pp.147-148 for this section.
For nasli, "racial" seems too broad. (Abul Kalam Azad,
Tar juman_al-Qur'dn, trans. Latif, op, cit., p.119) The
translation has "Joshua®"™ for II Isaian (ibid.)

Azad's footnote on the same page is worthy of
translation, since it indicates that he has at least a
preliminary familiarity with Biblical higher criticism:
#In the 0ld Testament the book which is attributed to
Isaiah has a special style in language and purpose until
the fifty-first verse (ayat [sic]), after which it
completely changes., The first part reveals the language
of someone who lived before the Babylonian captivity; the
second part shows clearly the effects of this period of
captivity. For this reason critics of the nineteenth
century have divided it into the message of two men whom
they call I Isaiah and II Isajiah." Abii-l-Kalam Ahmad,

Tar jumanu-1-Qur'an OE. cit.e, vols I, p.147). See

however, Abu-l-Ka & z8d, Ghubar~i khgtir, OP. cié., p.143,

footnote.
heAbG-l-KalEm Ahmad, Tarjumanu-l-Qur‘an, op. cit.,

vol. I, p.148. By the Tawrat Ez8d normally means the Old

Testament, whichi though in common enough usage among the

Muslims, is hardly an appropriate designation for it. The
Exodus reference on this page should be Exodus 20,

¥91p14.
50Ibid., vol. I, pp.l48-149 for this paragraph.

5l1pid., though in a footnote in vol. I, p.149
(Ibid.),'lzaa prefers the analogy of the mother's love,
since a father's love can fail, but there are no
limitations to a mother's love. Hence, the Hindu use of
the mother analogy. On .Christ's use of "father" for God,
see vol. I, p.413. See also Appendix IV,

22\ bi-1-Kaldm Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol. I, p.l156. , : "

53Ibid., vol. I, pp.103-111 for the rest of this
section unless otherwise noted.

ShTbid., vol. I, p.103.

55See Azad's Quranic references in vol. I,

56Ibid., vol. I, p.106.
>TIbid., vol. I, p.107.
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SSIbid,, vol._I, p.109 for these verses. The
translations are by Latif. The verse reference in_ the

translation is incorrect. (Abul Kalam Azad, Tarjuman al
Qur'an, trans. Latif, op. cit., p.82).

| 59Abu-1-Kalam Ahmad, Tarjumdnu-1-Qur'an, op. cit.,
vol. I, p.108. ) ,

60Ipid., vol. I, p.109.
611pid., vol. I, pp.109-110.

62Meanwhile, throughout this commentary, Azad,
while emphasizing the virtue of forgiving men their
trespasses, scrupulously avoids the need to love one's
enemy, as if presumably there is a clear distinction-
between forgiveness and love. In a New Testament
context, at least, it is valid to ask what forgiveness
literally is apart from love's motivation; or even more,
after his dissertation, what is love for zad.

In passing, ﬁzad also notes that Christ called
"the rebellious a brood of vipers and a den of thieves”
(Ibid., vol. I, p.111).

631bid., vol., I, p.149 for this paragraph.
6thid., vol., I, pp.l49-155 for this section.

6SKz§d notes that for Aristotle God is
"intelligence" (Ibid., vol. I, p.152).

66y, this point, Lapif appears to be carried_
away somewhat by the argument’ (Abul Kalam Azad, Tarjuman
al-Qur'an, trans. Latif, op. cit., p.1l25).

57abli-1-Kalam Ahmad, Tarjumdnu-l-Qur'an, op. cit.,
vol, I, p.1l51. ) :

681bid., vol. I, p.l155.

69Ibid., vol. I, pp.155-179 for this section.

70Ibid., vol. I, p.157, where Azad compares
Exodus 33:21-23 and Numbers 12:5-8 with Qur'an 7:139.
The references in Urdu are incorrect.

Ibid., vol. I, p.160.

721pid., vol. I, p.157.

731t is stran i i
- - ge that Latif translates kursi%gg
(which Azad translates as "™throne of rule and majesty™,
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Ibid., vol. I, p,159) as "knowledge" (Abul Kalam Azad,
Tar juman al %ur'an, trans. Latif, op. cit., p.130). The
mystery thickens when on p.131, in reference to "throne™
(of God) he preserves a transliteration of the Urdu
(€arsh), though in fairness to him he does speak of the
throne of God on p.132 (Ibid.). Even granting the
validity of Kz@8d's basically Asharite formula for saving
or redeeming the concept of God from tashabbuh, does
Latif also find greater difficulty in saving God's throne

from the same fate? :

Thpbi-1-Kal3m Ahmad, Tarjumdnu-l-Qur'an,
op. cit., vol, I, p.159, °

755iwayni is_transliterated "Juini" and
Muc<tazilah by "™utizila" in the translation. (Abul Kalam
Azad, Tarjuman al-Qur'an, trans, Latif, op. cit., p.131l).

765 b-1-Kaldm Ahmad, Tarjuménu-l-%urﬁn,
op. cit., vol. I, p.161. "See also 3:7 and Appendix III.
77abu-1-Kaldm Ahmad, Tarjuminu-l-Quran,
op. cit., vol. I, p.,161, ° .
781bido’ vol. I, p.1630
79Ibid., see also 59:23, 24; 7:180.,

80Ibid., vol. I, p.l6L, a genuine example of
non _sequitur.

81Though Azad does recognize a variation of
aptitudes among men and on the basis of Bukhari and
Muslim speaks of three stages: Isla@m, Iman and Ihsan.
(Ibid., vol. I, pp.171-172) "Faith's tavern is the same
for all. But the cups differ" (Ibid., vol. I, p.l72).

82Azad agrees with Shah Waliyullah that the
Quranic doctrine of unity offers scope for a pantheistic
conception. Every unitary concept can find accommodation
in the Quranic concept, says Azad. But, he warns, texts
used for this purpose should not be divorced from their
contexts and should be understood as the Salaf understood
them (Ibid., vol., I, pp.172-173). He also suggests that
those who aspire to greater intellectual heights follow
the path of ?uratu-l-Fatipah and its three stages: the
attributes of rubublyat, rahmat and ©adilat.




FOOTNOTES TO CHAPTER III

1) bi-1-Kalam Ahmad, Tarjuminu-l-Qur'an, op. c¢it.,
vol. I, p.107, which Rz3d documents on the same page with
a footnote pointing to Christians who, espousing Christ's
teaching on non-retaliation, have perpetrated such :
merciless and inconceivable acts for centuries "in the
name of the Injil and their holy teachers." This is
"perhaps the supreme example of the strangeness of human
perversity." Latif has omitted this footnote also

(Mawlana Abul Kalam Azad,ngr§um5n al-%ur'ani t§ans.2§§ed
Abdul Latif, OE. cit., vol, . oee also vol, 5 p.

(Abd-1-Kalam Ahmad, Tarjumdnu-l-Qur'an, op. cit.

2For another protracted discussion on the matter
of this sentence_and the conditional clause of the following
sentence, see Abu-l-Kalam Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol. II, pp.332-335. Worthy of note is his statement: ¥lhe
purpose of the proclamation of all the noble prophets was
to save the world from this error (i.e., a false conception

of God's attributes) and to create a pure concept of the
divine attributes" (Ibid., vol. II, p.334).

3The logic in this sentence, I think,_ is Azad's
own logic and is critical for any appraisal of Azad's
commentary. With this the previous footnote may be -
compared, a comparison to which we shall return later.

hWith this condition many orthodox Muslims may
disagree, but Azad would probably support it.

See 21:16, also Ibid., vol. II, p.471: "What is
this purpose? It is this, that the world would continually
progress from lowliness to greatness until it reaches that
highest peak which the Almighty has assigned to it. What
force operates to fulfill this purpose? It is the law of
struggle between truth and error. In other words, what-
ever happens here, it happens so that truth would prevail
and error be vanquished..." See also Ibid., vol, II
PpP.291-292: ",,, It seems that everything in the world was
made to fulfill your need... Is it then possible that all
this has come into existence without purpose...?"

6He does promise an exegesis on all the passages
relevant to the creation of man to be presented later

7Ibid., vol. I, p.317. Yet man's concept of the
unity is devolutionary.. See p.Js” , supra.

8y = - -
Abu-l-Kalam Ahmad, Tarjumanu-l-Qur'an OE. cit.
vol. I, p.358. See also'Ibié., vol. I, p.4l16; on the ’
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corporate relationship of man which, though present,"ﬁzéd's
harmatology and soteriology which focus on the individual
seem to relegate to the background.

91bid., vol. II, p.2. See 7:11. Would_the
Salaf support Rzad's exegesis here? According to Azdd's
comment in vol. II, p.3, the manner of man's initial
creation and growth is confined to ‘falam-i ghaib (Ibid.).

Azad also noted the archaeological discoveries
which show the parallel accounts of the creation of man
existing in Egypt and Babylonia long before the account in
the Tawrﬁt. (Ibido, v01. II, ppoB-Ll- .

For a lengthy discussion on the stages of human
creation, the excusable errors of past commentators on
this topic, the errors of early modern scientists and
Muslim interpreters who follow their false theories
(Sayyid Ahmad Khan, ©Abduh, etc.), and the more recent
scientific confirmation of the facts which the Qur'an
presented some thirteen hundred years ago, see vol. II,
pp.526=527; vol, II, pp.540-54)4 based on 23:12-14 (Ibid.).
Within this section Azad notes: "From whose tongue did
this voice of revelation emanate? From the voice of a
seventh century A.D. illiterate who was born among the
Bedouins of the Arabian desert and whose whole life was
spent among the Bedouins® (Ibid., vol. II, p.542).

Though Azad judiciously warns against conforming
Quranic interpretation to all the winds of modern
scientific theories, one wonders if he also does not
succumb occasionally to this same tendency which he
severely criticizes in others.

101pid., vol. II, pp.303-30%.

111bid.‘ vol. I, p.58, for Azad's scientifiec
expression of man's nobility. See also the previous
reference here in relation to man's natural progress into
the afterlife, p. i , supra.

124 pu-1-Kalam Ahmad, Tarjuminu-l-Qur'an, op. cit.,
vol, I, p.65, footnote. 8See also the previous reference to
- this interesting passage on Pe /4 , supra,

13lz§d notes that whatever good or evil, honour
or shame comes from God, it is always good even though we

may fail to recognize its goodness. We are to blame for
any evil that assails us.

ll}Ab— - - - o
u-l-Kalam Ahmad Tarjumanu-l-%ur'an op. cit.
vol, II, p.6. 1Is this another exhibition of Kzad's , ’
exegetical acrobatics, plus shades of Igbal? -
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15;g1g., vol. II, p.353.
16;g;g., vol. II, p.43; vol. II, p.333.
171bid., vol. II, p.43; vol. II, p.150.
181bid,, vol. II, p.287.
19Ibid., vol. I, pp.101-102; vol. I, p.l176.
201bid., vol. I, p.47. See also p. /6 , supra.

21Ibid., vol, I, p.102. So all men by virtue
of their humanity are equal (Ibid., vol. I, p.267).

221pid., vol. I, pp.101-102, all of which,
being interpreted, meang that God created man in his own
image? Whether or not Azad would agree with this
interpretation, it is not, of course, totally foreign to
Muslim thought.

231bid., vol. I, p.99.
2k1pid., vol. I, p.102.
25Ibid., vol. I, p.99; vol. I, p.102.
261pid,, vol. I, p.102.
- 27Ivid. See also previous discussion on p. &/,
supra. Azad asks how retaliation can be prohibited since

it is a "natural characteristic of the animal -
constitution and self preservation depends upon it" (Abu-l-

Kalam Ahmad, TarEuménu-l-Qur'an, op._cit., vol. I, p.103).
If God is the beloved, is he not the lover? And if he is
the lover, is he not the lover of all men? And, if so

should not all men be lovers of all men? However, Aza
rarely calls God "the beloved™ in his commentary.

281bid., vol. II, p.258.

29Ibid., vol. II, p.204; vol. II, p.3; vol. II
p.307; vol. II, p.508; vol. II, p.5l4. ’

301bid., vol._I, p.kL5. This partial translation
of the verse preserves Azﬁd's additions.
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3l1pid., vol. I, p.294; vol. II, p.166; vol. II,
pp.172-173; vol. II, p.189; see also Ibid., vol. II, p.3k;
vol. II, p.315. Nor, Ezad would say, can unbelief. The
situation is essentially the same with nations: "Ever
nation itself constructs its own cradle of life and then
with its own hands digs its grave also" (Ibid., vol. II,

p.66). - - :

Azad thoroughly repudiates all predeterminism of
Islamic theology and reinterprets (?) in the context of
man's free will and the corresponding divine laws the
series of Quranic passages upon which orthodoxy bases its
doctrine of predeterminism,

321p1d., vol. II, p.353; vol. I, p.291; vol. II,
P.514.

33Ibid. vol. II, p.519; vol. I, pp.288-289;
vol. I, p.117, vol. II, p.%6; vol. II, p.80; 2:83; h:77.

341bid., vol., II, pp.l54=155; vol. I, p.27%4;
vol, II, po7o :

35Ibid., vol. II, p.108; vol. II, p.504.

361pi4,, vol. I ~ :
3 . p095, vol, I p.98, vol. I
pp.78-79; Vol. I: P.92. ’ ’ ’

371vid., vol. I, p.98; vol. I, p.330.

381pid., vol. I, p.98. Whether or not this
promise is modified by the sin of shirk, in any case it
should be considered in this context. See Ibid., vol. I,
P.373; vol., I, p.391. But see also 4:153. 1In any case,
Az8d also says that a few moments of faith can erase a

life of kufr (Ibid., vol. II, p.454).
391bid., vol. I, p.43k.
b01bid., vol. II, p.281; vol. II, p.286; vol. I,

p;95.

klrpig., vol. II ; .
. . P.348; vol. I, pp.117-118; see
also 17:13,1%. ’ ’ ’ 8

b21hid., vol. I 130; .
. . P.330; vol. II, p.43; see also
Psalm 49:7-9T " ’ ’ ’

b3Ipid., vol. I, p.96; vol. I, p.9e.
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bhibid,, vol. II, p.507; vol. II, pp.475-476.

k51vid., vol. II, pp.359-361; vol. II, pp.463-46L;
vol. II, p.516,

46Ipid,, vol. II, p.371; vol. II, p.379. In
connection with this limitation, see Rzdd's interesting
discussion on "ruh" (Ibid., vol. II, pp.370-371).

- h7Ibid., vol. II, p.379; vol., I, p.267, which
Azad derives from his doubtful exegesis of 2:177. Here,
too, we may note that Rzdd is a champion of women's rights,
their equality with men, and their innocence, the latter
especially demonstrated in an attack on the past exegesis
of 12:28, which, be it correct or otherwise, is at points
ludicrous. See also Ibid., vol. II, pp.265-~266.

k81pid,, vol. II, p.l8.

k91bid., vol. I, p.181; vol. I, p.184; vol, I,
p.278; vol. I, pp.130-131 for this paragraph. We have
already noted Azad's Quranic and extra-Quranic evidence
for this contention. It should also be noted that Azad
considers this pristine purity and unity of man as a gift
of God (Ibid., vol. I, p.1l8L4). Elsewhere Kzad says:
"The foundation of divine religion is the brotherhood and
unity of man, not division and hatred. All the prophets
have taught that all men are fundamentally of one
community." (Ibid., vol., I, p.1l99).

20Tbid., vol. I, pp.180-181; vol. I, pp.130-131;
vol. I, p.21k; vol. I, pe199; vol. I, p.l74; vol. I, p.278.

_ 5lgee page 4/, supra; Abu-l-Kalam Ahmad,
Tarjumanu-l-Qur'an, op. c¢It., vol. I, p.2l4; vol. I, p.199;
vol. I, p.174.

~ P21pid., vol. I, p.232.

531bid., vol. II, p.3; vol. II, p.266. But see

also the story of Cain and Abel and the availability of
two roads from this time (Ibid., vol. I, p.416).

- SkIvid., vol. II, p.266, which forms a part of
Azad's defense of women and which is preceded by this
previous paragraph: ™No woman in the world would be evil
if man did not compel her to be evil. No matter how
frightful and shameful the evil of woman may be, if the
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matter, however, be investigated thoroughly, the hand of
man will always appear; if the hand of man is not evident,
certainly then the hand of those evils will appear which
in one form or another are of his doing."

5>This would support the conclusion of the
previous sgntence. Though I cannot prove it, I have heard
that the role of Adam as a prophet is debated by Muslims.
But what about the need of Cain?

561pid., vol. II, pp.lh-15.

5TH. Spencer, Islam and the Gospel of God,,
S.P.C.K., Delhi, 1956, p.31.

' 58\ bti-1~-Kalam Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol, I, p.391, in_which reference it is the mushrikun o
are deceived. zad's translation of 4:117 preserves the
curse (la‘nat) on Satan, a form of expression which he

often manages to modify in translation of other passages.
591bid., vol, II, p.3.

6OIbid., vol, I, pp.121-122 for a discussion on
some vocabulary about evil works,

611bid., vol. I, pp.276; vol. I, pp.31-32;
vol. II, pp.I54-155, especially for Az3d's balanced
commentary on the biessing and the vanity of the world and
its goods which is a source of all individual and social
evils and the extensive and intensive depravity of man.
Is Kz8d cautioning men who are in the world not to be of
the world?

‘621bid., vol. I, p.278; vol., I, p.288.

631bid., vol. II, p.287; vol. II, p.308; vol. II,
p.150; vol. II, pp.369-370; vol. II, p.4L4l; vol., II, p.292;
vol. II, pp.512-513; vol. I, p.4L8.

6l*Ibid., vol, II, p.350. But see also vol. II,
pp.387-389 for the haste of Moses in conversation with a
companion whom Azad considers to be a "bearer of
revelation". Here and elsewhere, Kz3d strives hard to
defend the impeccability of the prophets on the premise
that they must be sinless to be prophets. Still, he is
not very convincing.

651bid,., vol. I, p.378.
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661bid., vol. I, p.288.
67lggi., vol. II, p.83; vol. I, p.73.

681pid., vol. I, p.26k; vol, II, p.163; vol. I,
p.271; vol. II, p.7; vol. I, p.274; vol. I, p.176.

691pid., vol. I, pa276; vol. II, pp.l54-155,
7Q1bid., vol. II, p.158; vol. I, p.239, though
it should be said that this "ultimate descent" is with reference
to the Jews.
T1pid., vol. II, p.66.
721pid., vol. II, p.161l., But see also 15:47.
73Rather than Latif's transliterations (Abul

Kalzm)Azad, Tar juman al-Qur'an, trans. Latif, op. cit.,
p.162). - ,

Ty ba-1-Kalam Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol. I, p.191; see also vol, i, pP.186

755t the end of the English translation of this
verse, "Mdoing" is probably omitted by mistake. The
translation of these Quranic verses is by LatIf (Abul
Kalgm)Azad, Tarjumdn al-Qur'an, trans. Latif; op. cit.,
p.162).

76ppi3-1-Kalam Ahmad , Tarjumanu-l1-Qur'an, op. cit.,
vol, I, p.192. See also Ibid., vol. I, p. , ‘Where true
religion is not inherited. See also Ibid., vol. I, p.199;
vol. I, pe374; vol. I, p.h27; vol. I, psk7h. Though 3:19
is directed towards the People of the Book, it is generally
indicative of Az3d!'s method of Quranic interpretation to
support his thesis. Hence his Urdud translation which is
worthy of translation into English: "Without doubt
'religiont! (that is, true religion) with Allanh is 'Islam?,
and the People of the Book differed among themselves (and
by creating groups they made separate religions), indeed
(not because the way of another religion other than this
religion had been shown to them, nor because the way of
religion can vary but) because after they found knowledge,
they did not remain established in it and divided through
mutual opposition and jealousy. And remember whoever
denies the signs of Allah (and prefers error to guidance)
indeed (the law of recompense of) Allah is quick in
reckoning.™ :
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771bid., vol. I, p.191, which is based on 6:108
following which Azad calls for tolerance.

783ee J.M,S. Baljon, Modern Muslim Koran
Interpretation (1880-1960), op. cit., pp.7h-75 for current
uslim expositions on the universal nature of religion.

793 bu-1-Kalam Ahmad, Tarjumanu-l-Qur'an op. cit.
vol. I, p.255; vol. II, p.289} voIr IT pethe ’

801pid,, vol, II, p.6; vol. I, p.kk8; vol, II,
p.47, where Xzad notes the universal error of elevating
great men to the position of gods. For Xzdd the modest
claims in the Qur'an regarding Muhammad are proof of his
veracity. Though it is true that these modest claims can
disarm the critic of Muhammad (and have disarmed some of
his critics), Aza@d's conclusion hardly follows.

81Ibid., vol. II, p.34. See also Ibid., vol. II,
Pel5.

82Ibid., vol. I, p.26L; vol, II, p.66, where one
who is guilty of kufr descends from the human to the sub-
human level.

_ 83Ibid., vol. I, p.201; 42:13; 4:163 to which
Lapif adds several Quranic references in his translation
(Abﬁ-l-Kalﬁm Al}mad’ Tarjumanu-l—Qur'én, on Cit, » p.l7l) ()

84Abti-1-Kal3m Ahmad, Tarjuminu-l-Qur'3n,
op. cit., vol, I, p.202; vol. I 2.399; vol. 11, p.196;
vol. I, p.376 as commentary on be 1, which in.partial
translation of Az&8d's Urdd translation runs: "And, O
prophet, when these people are summoned to the command of
All3h which he has revealed and to the prophet (and order
has been given to obey him), then you see the hypocrites
turn away from you..." See also the commentary on 3:81
and Kzad's extended commentary within his translation of
this verse, Ibid., vol., I, p.329.

I, p.203.
861bid., vol. I, p.202.
I

87Ibid., vol ; ;
. . P«204; vol., I, pp.212-213
vol. I, p.21%, ’ ’ ’ ’ ’

881p1d., vol. I, p.212.
891bid,, vol. I, p.18l.

85Ibid., vol.

H
-
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90For this and the following paragraph, see
Ibidc’ VOl. II, p03350

91bid., vol. II, pp.335-336, where he reiterates
also the similar error found among Muslims, In affirming
and in the same breath denying the attributes of God,
Bataniyah asserted the reality of the attributes and
negated tashabbuh. (Ibid., II, p.336).

921bid., vol. II, p.179.
93Ibid,, vol. I, p.255,

4In regard to the three above-mentioned
religions, it may be said that though Azad recognizes
.that the message of the Qur'an is common for all people
he recognizes also that the Qur'an is concerned with oniy
certain prophets and geographical areas. These
limitations, Kzad ingeniously.suggests, are imposed on the
Qur'an because of the people whom it addresses, who would
find such references to other prophets and distant
countries meaningless. Besides, they could consult with
the People of the Book. More significantly, Azad notes,
the Qur'an reveals the significance of known events,
corrects misunderstandings and false facts, and most
significantly, (and this is surely to Ez3d's credit) it
serves essentially as a preachment, not a history (Ibid.,
vol. II, pp.215-217). -

_ If one may paraphrase Azad, it might be said
that if this fact were recognized, the world would
experience much less argument, quarrelling, dissension,
anguish, etc. - and a healthier economy of paper and ink,

99Tbid., vol. I, pp.308-309.

- _ 96Ibid., vol. I, p.298; vol. I, p.454, where
Azad notes that the ancients worshipped heavenly bodies
and were immersed in taglid.

97ibid., vol. I, p.422. See also 5:50; vol. I,
p.439. On taglld, see also Ibid., vol. II, p.6. For
taglid in more ancient times among the Arabs, see Ibid.,
vol. II, p.l6.

981bid., vol. I, p.4k3.
991bid., vol. I, p.457.
1001pid., vol. II, p.46; vol, II, p.147; vol. II,

pp.186-188; vol. II, p.151; vol. II, p.468; vol. II,
pp.371=-372; vol. II, p.473.
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1011pid., vol. I, p.L4sO; vol. I, p.4bk; vol. I,
p.465; vol. II, p.147; vol., II, p.371. See also vol. II,
p.307.

1021p34., vol. II, p.371.
1031pid.

10kTpid., vol. IT, p.373; vol. I, p.440. All of
these references hardly exhaust the various Arab
accusations and demands. Yet Azad does discuss the matter
at some length in vol.. II, pp.371-373, which acts as a
supplementary interpretation to 17:89-96 (Ibid.). _

Here it may be noted also that though Bzad does
not seem to attribute miracles to Muhammad, he repeatedly
mentions the ™miraculous rhetoric®™ of the Qur'an (its
style, brevity, logic, etc.) in a sense which is hardly
"natural”, See Ibid., vol. II, p.263; vol. II, p.286;
vol., II, p.348; vol. II, p.371; vol. II, p.48L, etc. _The
matter is naturally closely allied to his idea of wahi, a
word which he occasionall¥ seems to translate strangely.
Why does he translate wahl which the disciples of Jesus
received as ilham? Or does he not distinguish between the
two? (5:111), :

1051bid., vol. I, p.452; vol. II, p.48.

1061pid., vol. II, p.151; vol. II, p.195; vol.
IT, p.475.

1071bid., vol. II, p.321.

1081bid., vol. I, pp.460-461; vol. II, p.321;
vol, II, p.354.

1091pid., vol. I, p.452.

1101pi4., vol. II X .
‘ . p.43; vol. II, p.148; vol. II
p.186; vol. II, D.316. ? ’ ) 3 ’

1111pi4., vol. II, p.185.

1121pid., vol. I, p.kbh.

113;p;g., vol. I, p.311; vol., I, p.368-369,
11#;91@., vol. I; p.393.

115;91g., vol. I, p.321; vol. I, p.468,

1161bid., vol. I, p.468, for this, the rest of
the paragraph, and still other abuses.

341 ll7Ibid., vol. I, p.472; vol, II, p.162; vol. II,
p. .
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1187p34., vol. I, p.472; vol. II, p.162, Azad
would probably have difficulty squaring this with the New
Testament, assuming, of course, that he took the New
Testament as it is seriously. Perhaps on the basis of his
exegesis of 2:106, he would find the matter somewhat
simpler with the 0ld Testament. In any case, for these and
other reasons and even assuming the validity of his
exegeésis of 2:106, one could perhaps appreciate arguments
even on the basis of Az&d's own thesis which other Muslims
might bring forward.

1191pid., vol. I, p.L31, though Azad notes that
alcohol was only gradually forbidden. The final order was
given in 5:91, and previous abuse can be forgiven. See
also Ibid., vol. I, pp.371-372.

1201p31d., vol. I, p.4bh; vol. I, p.hk7.

121Ibid., vol. I, pp.450-451; vol. Iz pP.471;
vol. II, p.315; hence, they also attribute their errors to
Abraham’ (2:340).

1221pid., vol. I, p.47l; vol. II, p.315; vol. I
p.Lk6; see 6:IL3: *... If Allah willed, he would have
guided all (because nothing is beyond his power, but he
did not so_will and this was the decision of his wisdom)."
Here also Azad turns the tables neatly but unconvincingly
on orthodox theology, presumably in order to preserve the
centrality of God's mercy and the free will of man,

1231pid., vol. I, pp.450-451; vol. II, p.kkO.

12k1pid., vol. I, p.272; vol. I, p.295; vol. I,
p.464; vol. II, p.511; vol. II, pp.508-509 where the
people not only commit kufr but tyrannize.,

125Ibid., vol. I, p.4bLk,

- - 1261bid., vol. II, p.511; vol. II, pp.292-293.
ﬁ23g ﬁtrongly supports the thesis that Abraham built the
a€ bah,

1271bid., vol. II, p.62; vol. I, p.31l4; vol. I
21d., » P 3 sy P » »
p.386. On the state of those believers who remained in
Mecca, Cragg says: "It should be noted that some of
Muhammad's allegiance and circle, remaining in Mecca after
his departure, were unmolested" zKenneth Cragg, The Call
ofsthe Minaret, Oxford University Press, New York, 1950,
p.85).
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128pp5-1-Kalam Abmad, Tarjumdnu-1-Qur'an, op. cit.,
vol. I, p.467; vol. II, p.78. :

1291pid., vol. I, p.295; vol. II, p.7h.

1301pid,, vol. I, p.511; vol. II, p.78. See
also Cragg, op. cit., p.85. Yet again Azad draws his
significant distinction among the mushrikun: "It must be
remembered that the order given here to fight concerns
only those idolatrous groups in Arabia who were fighting
to destroy the call of Islam; it does not concern all the
idolators of the whole world.. Therefore, from beginning _
to end, the address concerns special groups..." Abu-l-Kalam
Ahmad, Tarjumanu-l-Qur'an, op, cit., vol. II, PP.75-76.
Unlike some of his predecessors, Azad does not suggest
that India is populated with the People of the Book, but,
as far as I know, he does not specifically deny it either.
In any case, the limitations he sets on the command he
would probably defend Quranically rather than according to mere
expediency.

__ 131%;34 also has copious references to the
munafiqun, their refusal to fight, their breaking of
treaties, covenants, etc. See Ibid., vol. II, p.340;
vol, II, pp.91-92; vol. II, p.93; vol. II, p.98; vol. II,
p.104, vol. I, p.380; vol. I, pp.395-396, etc.

1321bid., vol. I, p.312, footnote.

133Ibid., vol, II, p.84. One would wish to
refrain from reviving the decrepit query as to whether or
not in depicting the total innocence of the faithful and
the total guilt of the Meccans, Azdad really pays
historical heed to the earliest Muslim sources of these
early battles,

More pertinently, however, we may ask whether
these same Meccans who were so blind, so perverse, and so
absorbed in shirk, and whose hearts were sealed, became
followers of tEg message of truth some years later? And,
if so, how? Rz@d might appeal to the law of muhlat; if
so, just how could they repent in such a depraved state
according to the law which Azad would see operating on
this level also, especially if they were beyond
repentance? (See Ibid., vol. I, p.373; vol. I, p.391).
Though Kzad still might attempt to reconcile such
depravity and repentance (see 4:153 and Ibid., vol, II,
pP.76), one still wonders whether Siirah 9, which by its
nature calls forth the need of a most eloquent defense,
has also evoked exaggerations and generalizations from  _
Azad's facile pen which easily match those of an Amir €Ali.
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13“’See page 38, supra.
135Abu-1-Kaldm Ahmad, Tarjuminu-1-Qur'dn,

op._cit., vol. I, p.165. This is just another instance in
which one would wish for better documentation from Azad,

251 1361919,, vol. I, p.193; vol. I, p.373; vol. I,
p.251.

B71big., vol. I, p.193; vol. I, p.195; vol. I,
p.240; vol, I, p.243; vol. I, p.251; vol, I, p.373;
vol. II, p.42; vol. I, p.253, where Azad recalls that
Ishmael was also_descended from Abraham. Yet, on the
basis of 2:122, Azad hardly shows how the Jews are
distinguished above all nations,

138Ibid., vol. I, p.425. See also Azad's
translation of 5:6&.

1391pid., vol. I, p.249; vol. I, p.277; vol. I,
p.317.

1l*OIbid., vol., I, p.413. In 10:30, the Qur'an

states that the Jews also err in calling Exra the son of
God, obviously in a special sense. Azad qualifies this
by adding that this was not a common Jewish belief, It
was current among the Jews in Yathrib only. He supports
this contention by the tradition which reports the Jews as
saying: "How can we follow you when you have forsaken our
iblah and do not believe Ezra to be the son of Allah?"
iIBia., vol. II, p.1l23) Yet the question does arise -
whether the Jews really believed this or whether this was
another Jewish idea of a practical joke. 1In any case,
there is no need to doubt that the claim was made in spite
of Rodwell's comment (The Koran, trans. J.M. Rodwell,
J.M, Dent & Sons, London, 1950, pp.473-474, footnote 8).

141 pG-1 -Kalam Ahmad, Tarjumanu-1-Qur'an,
op. cit., vol. I, p.196; vol. I, p.240; vol. I, p.392;
vol. I, p.413; vol. I, p.4R4; vol, II, p.42. See also
L:44L9 and Azad's translation of this.

1421pi4., vol. I, p.243.
1431pid., vol. I, pp.352-353; vol. I, p.4l16.
1hk1pid,., vol. I, p.322; vol. I, pp.400-401;

vol. II, pp.sLL-L45, for a more detailed exposition of
Jewish allegations against Mary and Jesus.
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1‘+5Ibid., vol, I, p.40l. Elsewhere Azad offers
more details on Jewish history, their rebellions, punish-
ments, etc. On the destruction of Jerusalem by the
Babylonians and the Romans, and the Babylonian captivity,
see Ibid., vol., II, pp.326-328, Azad compares the Jews
at the time of David and Solomon with a man who diligently
sows his fields and regularly looses his goats to graze on
the fields at night.

1461pid,, vol. I, p.328.

147Ibfi.d., vol., I, p.372. See also Azad's
translation of L4:48. :

1481pi4., vol. I ; ;
. . pPpP.372-373; vol. I, p.391;
but see also h:I53: ’ » P

1491bid., vol. I, p.374.

1501bid., vol. I, p.317; vol. I, p.335; vol. I,
p.400, footnote.

1511bid., vol. I, p.hll.
1521bid,, vol. I, p.240.

1531bid., vol. I, p.257; vol. I, p.265; vol. I,
p.317; vol. I, p.328; vol. I, p.bll; vol. I, p.hl8.

328 15hsee also Azad's footnote in Ibid., vol. I,
p 3 o .

1551bid., vol. I, p.240; vol. I, p.328.

1561bid vol, I s .
. . p.312; vol. I, p.373, footnote
vol. II, p.343. ’ ’ » Pell ’

1571bid., vol. I . .
vol. II, p.266. ’ ’ ’ ’ ’

1581p1d,, vol. II, p.216.

1591bid., vol. I, pp.261-262. But com Azad!
° 9y o . - 3 Iﬂl"e Azad S
translation of "Allah's curse® on 2:88 with the Arabic;
here he exercises an amazing and unnecessary liberty in
bypassing Allah as the subject of the sentence. See also
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1601pigd., vol. I, p.265; vol. I, p.331; vol. I,
p.470; vol. II, p.342.

1611pig., vol. II, pp.37-38.
1621pid., vol. II, p.1l16.

163Ibid., vol. I, p.352; vol. I, p.399; vol. II,
Pebb.

1641pid., vol. I, p.399; vol. I, p.4O03,

1651pid., vol. I, p.197; vol. I, p.402; vol. I,
P«327.

166Ibid., vol,
1671pid., vol.

I, p.L2L.

I, p.463; vol., I, p.423,
168Ibid vol., I, p.331.

I

I

1691bid., vol. I, pp.194-195; vol. I, p.250;
vol., I, pp.259- 50 vol. I, p.331; vol. I, p.425.

1701pid,, vol. I, P.352.

l7lIbid vol. II, pp.66-67, whence is derived
also the Justlfication for fighting the Jews, a typical
Azadian comment on the high morals which the Qur'an orders
the faithful to maintain during combat, and the logical
conclusion: ™Has any nation in the world until the present
day kept the rules of war on such a high moral level? 1In
reply to this, every page of the history of Europe's World
War will say 'No'."™ (Ibid., vol. II, p.67).

1721bid., vol. II, pp.3L48- 3h9. cf. the
quotation from Ibid., vol. i p.401 (p. 76, supra).

l73Abu--1-Kalam Ahmad, Tarjumanu-1-Qur'an,
op. cit., vol. I, pp.198-199, vol. T, pp.252-253; vol. I,
Pe24ly; vol. I, p. h2h, vol. I, p.474. See also Kzad's
translation of 5:59.

17h1bid., vol. I, p.335,

175Though it is obvious that the category of
"People of the Book" is still more inclusive.
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_ 176Which, of course, any honest exegete of the
Qurtan is compelled to do in a verse-by-verse exposition.
However, there is a tendency among Muslims and non-Muslims
to forget the apologetic nature of large portions of the
Qurtan, a tendency which does injustice to the Qur'an and
which arises probably because of ignorance of the text.

A similar tendency exists among Christians who forget the
apologetic nature of extensive portions of the New
Testament (not to speak of the Old Testament) including
the Gospels.

1771pid., vol. I, p.1l15,
178Ipid., vol. I, p.166.
1791bid., vol. I, p.ll5.
180;919., vol, I, p.193.
131;g;g., vol. I, p.336 (?); vol, I, p.4l3.
See 5:18 and the commentary within this verse.
1821pid., vol. I, p.325; vol. I, p.199.
1831919,, vol. I, p.
184Ibid., vol. I, p.k25.
1851pid., vol. I, p.412. Cf. Az3d's translation

of 5:14.,

1861bid., vol. I, p.437. Jesus, himself, and
his apostles, of course, are free from th{s sin., See also
Ibid., vol. II, p.l56,

59 1871bid., vol. I, p.250; vol. I, p.427; vol. II,
P . :

1883¢e 19:30-33 to which Azad points.
1891pid., vol. II, p.435.

1901pid., vol., I, p.324; vol, I, p.LOL; vol. I,
Pelk; vol. I, p.L27; vol, iI, p.431; vol. II, p.4h2;

vol., II, p.hhh. See also 9:29. As histrocial documentation
in Ibid., vol. I, p.324, Rzad surprisingly refers to _
Muhammad's invitation to the Christian leaders in Najran
to'decide the matter of Jesus' sonship by calling the



176

curse of God upon the losers. (Cui bono?) The Christians
"did not dare to accept the challenge, anq_hgvin%

pledged obedience, they went their way." Azad offers no
other details about the circumstances, and he can hardly
presume that his readers will know them. Since there is
no indication that the people have come to Muhammad with a
warlike intention, just how does this fit in with Azad's
eulogy on the tolerance of the seventh century faithful?
But be that as it may, the incident sufficiently :
illuminates the fact that Azad has not loosed himself
completely from his seventh-century moorings in this
matter. The whole incident is hardly a lesson on seeking
the welfare of one's neighbour, which Azad otherwise can
teach so eloquently. See also Rodwell, op. cit., p.392,
footnote 1.

1914 p5-1-Kalam Ahmad, Tarjumanu-l-Qur‘an, op. cit.,
vol. I, p.325. ‘ )

192Ibid., vol., II, p.435. See also Azad's
translation of 19:35.,

1931bid., vol. I, p.437.

1941bid., vol. II, ppdbhl-445, for this and the
rest of the paragraph. Azad is less reserved here in his
opinion of those expositors, including Sayyid Ahmad Khan,
who deny the virgin birth on the strength of thé Qur'an
and thereby disturb the conscience of a pious expositor,

1951bido, vol. II, pohll'5o
1963ee immediately above,

1971bid., vol._I, p.404. While translating
L,:171, after kalimah, Azad adds in brackets bisharat.
Again the Quranic rationale is presented in the following
verse, the first half of which has provided text for an
interesting "sermonette" by Cragg (Kenneth Cragg, "The
Servant and the Son,"™ in The Muslim World, Hartford
Seminary Foundation, Hartford, Vol.xlvii, No. 1, (Jan.

195?1, Pp.l-hi See ilsg Abi-1l-Kalam Ahmad, Tarjumanu-l-
ur'an, op. cit., vol. P.427. As a’part of 5:73, Rzad
ol At en TR tha thalathe e by "Khuda tin i’ ka ok
hai,” and in brackets adds, "father,_son and holy spirit."
In 5:116,_is Khuda ko chhor kar mujhe aur mérl mén ko

Ehud§ bana 10 an accurate translation of the relative
rabie? 1t is perhaps worthy of note that Azad does not




177

mention the Trinity in reference to this verse since,
perhaps, he does not consider this verse as a refutation
of the Trinity. Presumably such an explanation enables
him to insert "father, son, and holy spirit" as
commentary within his translation of other "trinitarian”
passages. Nevertheless, this would hardly accord with
his comments in Ibid., Vol. II, p.445. Or does he
believe that the Qur'an is deaiing with more than one_
doctrine of the Trinity? If so, as far as I know, Azad
gives no hint of this, though, as all know the argument
from silence is really no argument. See also Ibid., vol.
II, pp.308-309 for a discussion on the spirit. Note also
the obvious error in the translation of 5:114.

1981p1d., vol. II, p.bbs; vol. I, pp.400-401;
vol. I, p.392., See also the insertions in his translation
of 23123. It may be recalled here that the idea of
kaffarah is by no means foreign to Islam. See 5:89; 5:95,

129Ibid., vol, I, p.40l. Is it just a chance
error that Az3d's translation omits translating "Messiah"
in the Arabic but inserts it in the commentary within the
verse? In any case, unless the Jews were in a ridiculing
mood, which is highiy improbable here, they would hardly
call Jesus "the Messiah," nor would they slander themselves
by stating that they had crucified the Messiah. That the
Jews would kill the Messiah is precisely what Jesus told
the Jews, a statement which cut them to the quick and
drove them to plot his death,

2001pid.
201Ibid., vol. II, p.442,

202For this paragraph, far the way in which Azad
derives this conclusion, and for the failure of previous
expositors in understanding the meaning of the texts
regarding an imminent judgment, see Ibid., vol. II, pp.435-
4L,36; 19:37-39. See also Ibid., vol. II, pp.sk47-448, on
"the hour".

203Ibid vol., I, p.310; vol., I 25Q.
= 2 . . P.259; vol, I
p.463; vol. I, pp.192_193.’ ’ ’ H ’

20k1bid,, vol. I, p.4Ok; vol. I, p.430. This,
of course, is one of several references in the Qur'an which
eulogizes the Christians.

2055ee Ibid., vol., I, p.256.

2061bid., vol, I, p.200.
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207Ibid., vol. II, p.Lh3.

2081pi4d., vol. II, pp.bh3-bhhk. Surely Azad
wishes to point out more than the mere fact that the
account of Mary's birth is well attested in early
Christian history. Again, we would wish for more
commentary here.

2091bid., vol. I, p.220. See also Azad's
translation of 5:65 (Ibid.}) Latif graciously omits
the passage in vol. I, p.220 from his translation.
(Abul Kalam Azad, Tarjumidn al-Qur'an, trans. Latif,

op._cCit.).

210pp-1-Kalam Ahmad, Tarjumanu-l-Qur'an,
op. cit., vol. I, p.253. ° :

2111bid., vol. I, pp.253=254; vol. I, p.LO7;
vol. I, p.L57; vol, II, p.39; Kzad cites the following
passages referring to Muhammad in the Bible: Deut., 18:17;
32:21; 33:2; Psalm 45:1; 'Matt. 20:1; John 1:21; 14:15
(Ibid.). Exegesis is conspicuous by its absence.

Kzad follows the normal Muslim interpretation of
Muhammad as ummi: "Everything he was is by the grace of
wahi" (Ibid,, vol. II, p.39). Throughout his commentary,
2 is unsparing in his praise of Muhammad, though it
is modified by the previous remark; on his character and
veracity, see Ibid., vol. II, p.l51.

2121bid., vol. II, p.38.

2131bid., vol. II, pp,110-113. See also Ibid.,
vol. I, pp.260-261; vol. I, p.267; vol. I, p.318 (which
might cause a rise in Pakistani eyebrows); vol. I, p.319;
vol. I, p.333; vol. I, p.334 (the better community); vol,
I, p.346; vol, I, p.375; vol. I, p.386 (jihad); vol. I
P.389; vol. I, p.392; vol. I, p.4l0; vol. II, p.59; vol.
II, pp.67-69; vol. II, pp.71-72; vol. II, p.97; vol. II,
pp.102-103, 1In his glorification of the early Muslim
community, at least the question arises whether Azad
deviates from his own thesis. Is Islam, which is the
common message of the prophets, really manifested only in
Arabia with the coming of Muhammad and the Qur'an? Perhaps
there are two other possibilities: Kzad has not explained
the "successful™ manifestatiors of Islam at the time of the
other prophets, or is Islam "less successful” at the time
of the other prophets? The former alternative, however,
could be modified in the case of Iran and Zoroaster.

2lh1bid., p.283.
ZlSIbid., vol, I, pp.180-181 for this paragraph.
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216Ibid., vol., I, p.206; see also 3:113-115.,
217Ibid., vol. I, p.210; 2:38; vol. I, p.206;

vol, I, p.2115 vol., I, p.426. Elsewhere Kzad does say
that it is the preserver of their truths: "By nigahban
is meant that it is the preserver of their purposes., If
it would not have come, all previous truths would have
been shrouded in the darkness of error and change."

See 5:43-L5.

?18Ibid., vol. I, p.206; vol. I, p.210,

2191bid., bol. I, p.210. See also vol. I,
P.21L4; vol. IT, p.157. Kzad makes it clear that the
Qur'an is not endorsing the conflicting empirical
religions, else all religions would be equally false,
including the religion which endorses the other religions,

2201pid., vol. II, pp.68-73.

2211bid., vol. II, p.38; vol. I, p.309.

2221bid., vol. II, p.81; vol. I, p.10.

2231bid., vol. II, p.519.

22hIbid., vol. I, p.452,

225Ibid., vol. II, p.l6,

2261p3d., vol. I, p.255.

2271bid., vol. II, pp.173-175.

2281pid., vol. II L63-l See also Ibid
vol. II, p.79- » PP o =

2291bid., vol. I, p.309.
230Ibid., vol. II, p.59.
231;g;g., vol, II, p.42.
232Ibid., vol. II, p.47.
233lglg., vol, II, p.336.
23h1pid., vol. II, p.47.
235Ibid., vol. II, p.463.
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236Ibid., vol., II, p.470. For some of Azad's
references positive and negative, in vol. II to the
previous commentators, see Ibid., vol. II, p.33; vol. II
pekO; vol. II, p.46; vol., 1T, p.55 (angels); vol. II, g.é?;
vol. II, p.90; vol. II, p.151 (prophet); vol, II, p.15
(hajj); vol. II, p.163 (giyas); vol. II, p.169 (ﬁharoah's
body;; vol. II, p.175 (creation); vol. II, p.1l78; vol, II,
p.209 (Qur'@n); vol. II, p.217; vol., II, p.218 (flood);
vol. II, p.254; vol. II, pp.257-258; vol, II, p.263;
vol. II, p.267: vol, II, p.287; vol. II, p.289; vol. II,
pPp.297-298; vol. II, p.§99; vol, I1I, p.305; vol. II
p.318 (creation); vol. II, p.378 (resurrection); vol. 11,
pp.393-398; vol. II, p.399; vol. II, p.436 (judgment);
vol. II, p.Lh5; vol, II, pp.kh7-448; vol. II, p.451;
vol.8 II, p.455; vol. 1I, p.458; vol, II, p.471; vol. II,
Pe480.

These references, which are at times sufficiently
interesting in themselves, as a totality show us Azad's
independence of thought and at the same time at least give
indications of his broad knowledge of the commentaries.

A Muslim who was aware of these studies once suggested
that someone should study the comments which Xzad has made
in the commentaries which were in his possession.




FOOTNOTES TO CHAPTER IV

1Abli-1-Kalam Ahmad, Tarjumanu-l-Qur'an, op. cit.,
vol. I, p.173. Though it is ’a sign of poor Taste to
comment on an oriental poem, the meaning of which should
be obvious, it may be stated that the poem is intended as
a description of the writer of this thesis, not of Azad.

276:2-3; 90:8-10; 92:13-14. All these
quotations relevant to thls and the following paragraph
are taken from Azad's commentary (Ibid.). They do not
exhaust the list which he cites.

36:71; 2:120,

b10:19; 2:213,

535:23; 13:9; 10:48.

616:38; 21:24; 19:36; 2:139; 42:13, See also the
doubtful parenthetical comment on thls verse. Mawlana

Abul Kelam Azad, The Tarjumdn al-Cur'sn, trans. Syed Abdul
Latif, op. cit., VET-tT;iETT§§§T How does he arrive at
his translation of 23:52? (Ibfd., p.155).

Th2:13; L:163; 6:90; 3:78; 5:68-69; 2:4-5; 5:59,

82:285; 4:149-151.

930:29-30; 35:43; 17:77.

103:18-19; 3:82.

113:85; 6:155.

1222:16; 5:48.

132:148; 2:177.

1ke:160; 23:53; cf.21:92,

l52:106; 2:113; 3:74; 2:129; 5:68-69,

16For the Qurtan the question of a religious
dispensation which is other than revelation does not
arise,

172:35-38; 20:115-124, Azad, however, does not
note these passages.
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18For an example of such criticism, see
Mazheruddin Siddiqi, ™Muslim Culture in Pakistan and

India™ in Islam - The Straight Path, ed. Kenneth W. Morgan,
The Ronaid Pross To. TNew Tork, 1928, pp.320-321.
19Though Azad's own eloquence at times serves to

sow seeds of doubt, it really does not suffice as an anti-
thesis to his thesis.

20gee 32:3. Probably the Arabs are meant., But
if force be given to this statement, then the Quranic
statement that every community has received the message is
qualified, if not contradicted. Actually Azad speaks of
prophets proclaiming the message to the Arabs before
Muhammad, a statement which, though it may create . _
difficulties in itself, hardly affects the core of Azad's
thesis. The obvious retort: the message was forgotten,
For the ministry of HUd and S&lih among the Arabs, see
Abu-l-Kalam Ahmad, Tariumﬁnull-ggﬁ'an, op. cit., vol, II,
P.197. See also vol. 1I, p.lo, e also considers Job to
have been an Arab.

2l1pid., vol. II, p.76; vol. II, p.80; vol. II
P.207; vol. II, p.280; vol. II, p.438 (= <ibadat); vol. i1
p.512 {here again it is closely linked with zakit); vol, Ii,
P.519; vol. I, p.37l. See also Azad's parenthetical remarks
on 2:83 and 4:77. It seems quite clear that both namaz

and zakat (the activity, if not the form) belong to din.

2214 almost seems that Azad consciously treads
lightly on this aspect of nature in order that his thesis
may not be disturbed.

23ps, 19:1.
2hRom. 8:22.

253ee Herbert H. Farmer, God and Men, Abingdon
Press, New York, 1947, p.184 where he shows the difficulty
of demonstrating the love of God from the facts of nature
and of history.

2610 brief, Azad throughout his commentary
attempts to "depersonalize™ the anger, the wrath and the
revenge of God. The law of recompense serves as an
"impersonal intercessor™. Such exegesis is hardly
Quranicly sound or convincing.
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2710:193_ 2:213. Should ummah be translated by
"religion" as Latif translates? (Mawlana Abul Kalam Azad,
The Tarjumdn al-Qur'dn, trans. Latif, op. cit., p.lO4).

- - 28For the formation of a variety of communities,
Azad places the blame on man. By his lengthy interpolations
in his translations of Quranic verses, Azad attempts to
remove determinist elements of these verses (See 10:99).
On this trend cf. J.M.S. Baljon, Modern Muslim Koran
Interpretation (1880-1960), op. cit., pp.o0-b6l, oee also

bu-l-Kalam Ahmad, larjumdnu-l-Qur'3n, op. cit., vol. I,
p.294 and his paranthetical comments on 2:213; 10:19;
16:92, Men cause these divisions; since God does not
compel men to believe, he permits them; yet he wills that
all men would not be of one community. It is difficult to
catch Kz&8d's logic here. See also 10:99.

291In his discussion of nature, Azad does note the
convulsive aspect of nature., There it plays an
insignificant role., Here its rdle is significant.

- 30Did man have any alternative? 1Is this a form
of taqdir? :

_ 3lon some indications of the Quranic witness to
the Qur'an and other Scriptures, see Appendix V,

324 p~1-Kaldm Ahmad, Tar jumdnu-1-Qur'an,
op. cit., vol, II, p.334.

33paud Rahbar, God of Justice, op. cit., pp.222-

223.

3b1bid., p.223. A1l this should be compared
with Chapter I, pp. /& , supra.

35see also Is. 40:18; L5:5-6; 46:5,9.

36For the following reference, see E. Stauffer,
"Theos", in Theologisches Woerterbuch zum Neuen Testament,
ed. Gerbard Kittel, W. Kohlhammer, Stuttgard, 1933,
vol. III, pp.l110-111.

37j0achim Jeremias, The Parables of Jesus, trans,
by S.H. Hooke, Revised Edition, SCM Press Ltd., London,
1963, pp.l5, 17, 35, et_passim, "The anthropomorphic
ascription of emotions to God was felt to be inadmissible,"
(p.39, footnote 55). "The anthropomorphic ascription of
an act of will to God was avoided." (p.39, footnote 58).
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38cf. H.H. Farmer, The World and God The Fontana
Library, London, 1963, P. 188. ppendix

39Gerhard Von Rad, Genesis, trans, John H, Marks,
SCM Press Ltd., London, 1961, p.lIh footnote, quoting
L. Koehler, Theologie des A.T., 6 [sid].

kOp1exander Miller, The Renewal of Man,
Doubleday and Co., New York, 1955, pP.49. The Rrabic and
Quranic equivalent of 'imagination' is, of course, batil

“lce. H.H. Farmer, God and Men, op, cit.,
pp.121-123.

L2413 though Azad does ascribe personality to
God!'s attributes, does he ascribe it to God? At times he
seems to screen God with a veil of law., Yet he also notes
the sovereignty of God's will. See also Abu-1-Kalam Azad,
Ghubar-i Khatir, op. c¢it., p.16l, for some of his doubts
regarding the personality of God. On one instance of his
rejection of the same, see Abu-l- Kalam Ahmad Tarjumanu-l-
Q_r}an, op. cit., vol. II, p.333.

k3yhat language is more anthropomorphic than the
language of cursing, taking revenge, etc., which is often
found on the pages of the Qur'an? Does anthropomorphic
language, however, necessarily indicate anthropomorphism?
If God is not personal, what is the meaning of Muhammad's
encouragement to Abu Bakr in the cave: "What care is there
for two men for whom God is the third?" (AbU-l-Kaldm
Ahmad, Tarjumanu-1-Qur'adn, op. cit., vol. II, p.90).

bhFor the bolder affirmations of some Indian
Muslim expositors of the Qur'an on the subject, see
Baljon, op. cit., ps74. The questions arise whether the
message of any prophet (other than Muhammad) has a
significance for a people whose nationality is different
from the prophet. Is the message of Jesus for the Jews
only? Did not Moses preach to the Egyptians, etc.?

h5Rom. 2:15.
46e.g., Matt, 3:7-10. See Julius Schniewind,

Das Evangelium nach Matthaeus, Vandenhoeck and Ruprecht,
Goettinger, 4. durchgesehene Auflage, 1950, pp.22-23.

h75ee especlally I Cor. 13, et passim.
Obviously the whole matter of sectarianism is also complex.
Suffice it to say that the New Testament does point to a
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personality as the source and object of faith, in whom
there is neither Jew nor Greek... (Gal. 3:28-29; Rom. 3:
29-30); but this centrality of the person Azad rejects,
and understandably so, on Quranic grounds. And suffice it
to ask whether a religion which is based on law and
galvation by good works can be non-sectarian, even in
Kzad's sense of the word.

48Though a Jew may demur at the idea of this
interrelationship, a Muslim will concur with it at least
in theory.

Lk9cf. Norman Perrin, The Kingdom of God in the
Teaching of Jesus, SCM Press Ltd., London, 1963, pp.202-
205,

50Jer. 31:29-30. What law would Azad say is
involved here? Why does he not suspend judgment here as
he does elsewhere?

510ne may susgegt that they do not, and also may
suspect that in places Azad suspects the same, It may be
added that St. Paul's theology is not alien to the theology
of the Gospels or Acts; it is normally only an
amplification. The Sonship of Jesus is rooted in the pre-
existence of the Son, not in the virgin birth. Luke 2:35
and a few other Biblical passages need not serve as a
contradiction to the abundant evidence of the eternal
sonship. On Mark 10:45, see Friedrich Buechsel, "lytron",
in Theologisches Woerterbuch zum Neuen Testament, ed.
Kittel, Kohlhemmer, otuttgart, 1942, vol. 1V, pp.343-351.
On the primitive Christian kerygma, see C.H. Dood,

The Apostolic Preaching, Harper and Brothers, New York,
n.d. pp.7-35. On "original sin," see Appendix VI,

520bviously he is more sympathetic with
Protestantism than with Roman Catholicism. Not all_Roman
Catholics, however, revere Mary to the degree that Azad
suggests. Somewhere Hans Kueng of Vatican oecumenical
fame has stated to the effect that the difference between
Jesus and Mary is the difference between heaven and earth,
I do not have the reference.

530f. T.W. Manson, The Servant-Messiah,
Cambridge University Press, Cambridge, First paperback
edition, 1961, p.57. But Azad is correct in stating that
Jesus also taught justice. In the words of a recent
writer: ",,.the concept of justice is the heart of the
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prophetic concept of God, the central element in the gospel
of Jesus, and the ultimate clue to his mission and
message" (J. Arthur Baird, The Justice of God in the
Teaching of Jesus, SCM Press Ltd., London, 1963, p.l4).

e also says: ",..that Jesus saw ﬁis death as a revelation
of th? justice of God in all its major dimensions™ (Ibid.,
pP.251).

Shstauffer, ops cit., vol., III, p.1C2,

5%n a possible relationship between the Muslim
doctrine of the attributes of God and the Christian
doctrine of the Trinity, see H.A., Wolfson, "The Muslim
Attributes and the Christian Trinity," in The Harvard

Theological Review, Harvard University Press, Cambridge.
Vol. X%IX, No. 1 (Jan. 1956), pp.l-18.

56For a sober presentation by fine historians
of the New Testament regarding the value of the New
Testament documents and the centrality of the person of
Jesus in the Christian faith, see Sir Edwyn Hoskyns and
Noel Davey, The Riddle of the New Testament, Faber and
Faber Ltd., London, 1958. As a part of the Conclusion
(pp.179-18§) they write: '

“The historian can outline the historical figure
of Jesus of Nazareth., He can, moreover, demonstrate that
his life and death did become the occasion of a quite
remarkable outburst of faith in the power of the living
God., But he can also demonstrate that it occasioned an
almost equally passionate hatred and scorn. Upon the
ultimate question of truth and falsehood he is unable, as
an historian, to decide. And even if he had authority to
make such decisions, his own results forbid him to detach
portions of the New Testament as good and true, and to
discard the rest as of little or of no value. The critical
method has itself revealed most clearly the living unity
of the documents...

“Yet it is none the less the historian's duty to
hand over certain definite conclusions to those who are
now concerned with his results, In the first place,
therefore, it must be quite definitely affirmed that
neither the Jesus of history nor the primitive church fits
into the characteristic nexus of modern popular
humanitarian or humanistic ideas. - The primitive Christians
found the revelation of God in an historical figure so
desparately human that there emerged within the early
Church a faith in men and women so deeply rooted as to
make modern humanitarianism seem doctrinaire and trivial,
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The New Testament does not present a complex chaos of
conceptions about God and man from which one or another
may be picked out and proclaimed as ultimate and true
because it satisfies the highest idealism of this or
of all ages; it presents a concrete and definite solution
of the problems of life and death... The New Testament
presents the solution in an unique event, in a particular
history of human flesh and blood.”

See also Dodd, op. cit., pp.24, 56. On the
demands of Jesus upon his disciples and the disciples!
confession of Christ, see Schniewind, op. cit., pp.l34-135.

5TAbi-1-Kalam Az3d, Ghubar-i Khatir, op. cit.,

p.21.




FOOTNOTES TO APPENDIX 1

1pbi-1-Kalam Ahmad, Tarjumdnu-1-Qur'an .
op. cit., vol. II, p.317; voi. 1T, p.16L, where law is
equal to "it is written".

2Ibid., vol. II, pp.210-211,

3Ibid., vol., II, pp.210-211; vol. II, p.1l08.

hibid., vol. II, p.303; vol. II, p.4kb;
vol. II, p.1%k. ’ ’ ’ ’

5Ibid., vol. II, p.8. See also Abu-1-Kalim
Ahmad, Tarjumdnu-1-Qur'an, op. cit., vol. I, p.255.

6Ibid., vol. II, p.467; vol. II, p.6.
7Ibid., vol. II, pp.208-209.

8Ibid., vol. II ; :
. . p.159; vol. II, p.268; vol. II
P.277; vol.7II, p.470. ’ ’ ’ ’

9Ibid., vol. II, p.87; vol. II, pp.278-279;
vol., II, p.282; vol. II, p.515.

101pid., vol. I, p.4hO.
117pid., vol. II, p.66.
121pid., vol. I, p.44l; vol. II, p.30k (For

those who do not take advantage of it, it is also a
severe punishment.); vol. II, p.46l.

131pid., vol. I ; ;

. « I, p.330; vol. I, p.336; vol., II
p.31; vol. II, p.hl; vol. II, p.2; vol. 1I, p.18k4; vol. II,
p.187; vol. II, p.205; vol. II, p.275; vol, II, p.348;
vol. II, pp.k40-LL41l; vol. I, p.115. Does Azdd leave room
for "disinterested™" love?

4Tpid., vol. II, p.23: :
. . P.23; vol., II, p.46; vol. II
p.508; vol. IT, p.513. ’ ’ ’ ’ !

151pid., vol. I .
. . p.400; vol. II, p.34;
vol. II, p.385, ’ ’ ’

16Ibid., vol., I, p.466, footnote,
17Ibid., vol. II, p.2lk.
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181pid., vol. II, p.l48.
19Ibid., vol. II, p.158.

20Roger Pilkington, World Without End, Fontana
Books, London, 1961, p.30,

2., Coulson, Science and Christian Belief,
Fontana Books, London, 1958, pp.ll,-116.

22c.A. Coulson, "Science Tells Us"™ - How Much?
S.P.C.K.’ London, 1961’ pp.é-‘g. ‘




FOOTNOTE TG APPENDIX TII

1pbi-1-Kalam Ahmad, Tarjumanu-l-Qur'an,
op. cit., vol. I, pp.247-248. Rzad gives no_comments on
Ig:loi. Abu-1-Kaladm Ahmad, Tarjumanu-l-Qur'an, op. cit.).

In 2:105, does Azad prepare the stage for his
commentary by translating ayah by hQukm?




FOOTNOTES TO APPENDIX IV

11s. 61:10; 62:5.
2s, 54:5; Jer. 31:32; Hos. 2:16.

3Deut. 32:6, 18; Ps, 68:5. See also Is. 63:16;
6L4:8; Jer. 3:19; 31:9.

byay. 2:10.

5Jer. 3:20; Hos. 4:12,15; Ex, 4:22; Deut. lh:1;
32:19; Hos. 1:10; 11:1; Jer. 3¢ 22 31:18-20 (whlch may be
the source of Jesus' parable of the two sons).

6ps. 103:13.

TPs. 27:10. 1In the light of such passages, how
can Azad repeatedly state without qualification that in
the 0ld Testament God is portrayed as a capricious
monarch? For further references, see Gottfried Quell,
"pater™, in Theologisches Woerterbuch zum Neuen Testament
ed. Kittel, Kohlhammer, Stuttgart, 1954, vol., V, DP.909-

97L.




FOOTNOTES TO APPENDIX V

l'In connection with the destruction and re-
construction of the temple, Azad mentions: Daniel, Haggai
and Ezra as prophets (Abu-1-Kalam Ahmad, Tarjumanu-1-
Qur'an, op. cit., vol. I, p.297); Moses, the ten  _
commandments, and references from Exodus (Abu-l-Kalam
Ahmad, Tar%uménu-lzgur'an, op. cit., vol. II, pp.30, 32,
36); that Muhammad is mentioned in the Tawrat and in the
Injil (Ibid., vol. II, p.39); Jonah and his Book (Ibid,
vol. II; p.170); Noah and Genesis (Ibid., vol. II, p.192);
David and the Psalms: "The Book of Psalms is in fact a
collection of the songs_which Hazrat Da’Gd composed by
divine inspiration (ilham)*" (Ibid., vol. II, p.480); Job
and his Book, noting that all that is in the fifty pages
of Job is in the brief Quranic presentation (Ibid., vol.
II, p.483). But why then the many references to Job?
His discussion on Cyrus is filled with references to -the
Biblical prophets and some quotations from their books
(Ibid., vol. II, pp.399-420). He also quotes frequently
from Luke, comparing and contrasting this account with the
Qur'an (Ibid., vol. II, pp.431-433). These are only a few
of Azad's Biblical references.

2Ibid., vol. II, p.216.
3Ipid., vol. II, p.218.

bIvid. But compare his notes on the famine at
the time of Joseph (Ibid., vol. II, p.236).

5Ibid;, vol., II, p.4b4.
6Ibid., vol. II, p.4Ok.

TFor all the Books, the mode of revelation is
the same (3:3-4; 21:7; 42:3; 16:43; 4:163; all of the
references in this footnote are taken from Mohammed
Marmeduke Pickthall, The Meaning of the Glorious Koran,
The New American Library, New York, Second Printing, 1954);
the content of revelation is the same (26:192-197);
they possess the same excellencies (5:44; 2:101; 3:23;
2:75; L0:53-54; 11:17; 46:12; 6:155; 21:48; 2:53; 2:87;
61:6; 5:46); they preserve the same universal significance
(6:92; 28:43; 3:187; 3:3~4); the Qur'8n confirms the

revious Scriptures which are with the People of the Book
?2:&0-4&); the Qur'3In indicates the continued existence of
previous revelations (32:23-26; 40:53; L42:14; 17:2; 57:26;
29:27; 45:16;5 17:4; 3:65-66; 19:12; 66:12; 3:48; 62:5-6);
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the Jews and Christians read the Scriptures (2:44; 2:113;
7:169-170; 5:65-69; 10:95); belief in the other Scriptures
is enjoined upon all (2:136; 2:285; 4:136; 3:119; 5:59;
29:463 2:2-5; 4:136; 3:3-L4; 40:69-70; 28:48); those who
doubt the Qur'an are to seek confirmation for the validity
of its message from the People of the Book (35:6; 26:196-
197; 46:10=12; 21:7; 43:45; 6:20-21; 28:48-53; 17:101;
2:101; 2:11); 17:107; 16:43; 13:36; 3:99); if Muhammad
doubts the Qur'an, he is to appeal to the People of the
Book (10:95; 6:11%). However the Qur'an reprimands the
Jews and the Christians, these reprimands hardly can
involve the textual corruption or abrogation of their
Scriptures. From the a bove evidence there are only three
reasonably possible conclusions: 1. The evidence of the
Qur'an is unreliable; 2, the Qur'an invites men to read,
study, and believe in corrupted and abrogated Scriptures;
3, the Qur'an summons men to believe in previous
Scriptures which it considers to be textually genuine at
the time of the Qur'an. _These possibilities, which are
vital to Ezad's thesis, Azad does not entertain seriously.
He neglects this evidence from the same Book which is the
source and foundation of his theology.




FOOTNOTES TO APPENDIX VI

1H.H. Farmer, God and Men, op, cit., p.95.

“Nevertheless it is true that Azad via strange
exegesis judges all the prophets qua prophets to be  _
sinless. Do they alone, however, escape what the Qur'an
frequently calls "diseased hearts"?

3¢cf. Abu-1-Kalam Agmad, Tar jumanu-1-Qur'an,
op. cit., vol. I, p.191 (6:108); vol. p.194; vol. I,
pp.I99-260; vol. I, pe.2l4; vol. I, p.226; see also Abu=l-
Kalam Ahmad, Tarjumanu-l-Qur'an, op, cit., vol. II,
pp.170-171; vol. II, p.173; vol. _I'%—, P-213. Cf. L:28;
L:128; 14:9; 16:4; 16:61; 17:67; 17:89; 18:54; 21:24;
22:42-45. See also pp.5g-66, supra.
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