MEVLANA EBU'L-KELAM
AZAD (1888-1958): COGULCU
BiR ULKE VE DUNYA ICINDE
YASAYIP ALGILANAN ISLAM

CHRISTIAN W. TROLL
GREGORIANA UNIV., ROMA

CEV: SABAN ALl DUZGUN
ARS. GOR,, A.U. ILAHIYAT FAK., ANKARA

GIRIis

Azad'mn_gok yonlii kisiligine dair esas suali-
miz sudur: AzAd tevariis edip sahsen kabul ettigi
Islam’s, biiyiik diinya toplumunun bir b3liimiinii
teskil eden Hindistan'in birgok din ve kiiltiirden
olusan hayatina istirak edip katkida bulunacak
tarzda nasil kavramustr? Azad'm hayati ve dini
diisiincesi Hindistan'l1 ileri gelen bir miisliimanin
‘bu yiizyihn tizerinde fazlasiyla durdugu deruni
yasamin toplumda makes bulmast hususuyla na-
sil ng:lenchgml ortaya koyan bir dunun deger-
lendirmesi’ gériiniimii arzetmektedir'.

Azad'in hayat ve kariyerini kisaca ortaya
koyduktan sonra, derinligini Kur'anin bir boki-
miiniin tefsir ve gserhi olan Terciimanii’l-Kur'an
adh eserinde bulan temel kelami konumunu agik-
Liga kavusturacagiz. Son olarak tenkitgi bir yak-
lagimla, degisik Islami segenekler baglaminda,
Azad'mn, terkipgi bir milliyetcilik ve evrensel dini
hiimanizm kargisindaki Islimi segiminin deger ve
ehemmiyetini agiklayacagz.

1.AZAD: GAZETECI, POLITIKAC],

DINI DUSUNUR

Azad babasit Muhammed Hayruddin'in, 1857
isyaninin (ayni: zamanda "Sipahi Ayaklanma-
si"*da denir) basarisizhigindan sonra gog ettigi ve
1Margareth Chatterjee, ‘Opening Remarks’ in Religious
Consciousness and Life-Worlds. Ed. T.S. Rukmani. (Simla: Indian
Institute of Advanced Studies, 1988), s. 1.
*Miisliiman ve Hindularin Ingilizlere kars: birlikte gercek-
lestirdikleri bu isyan (M. Watt, bunun yalmzea miisliimanlarca
gergeklestirildigi goriisiinde 1srar eder. (Bkz. M. Watt, Islemic
Fundamentalism and Modernism, London, 1989, s. 41) Miislii-
manlar adma sSylemek gerekirse, Hint Miisliimanlarmin Hin-
distan’da kaybettikleri iktidan geri almak icin yapilmis. Toyn-
bee’nin ifadesiyle, "arkaik’ bir tegebbiistiir. Bu senenin miislii-
man Hindistan"in tarihinde ¢ok miihim bir yeri vardir. Bu yila
kadar Hindistant Dogu Hindistan Sirketi yonetiyordu. 2 Agus-
tos 1958'de qikanlan bir kanunla Hindistan'in yeni y&netimi
sirketten alnip Ingiliz hiikGimetine teslim edilmistir. (I. Hii-
seyin Kuresi, The Struggle for Pakistan, Univ. of Karachi,
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INTRODUCTION

Our chief question concerning the multi-face-
ted figure of Azid is: How did he conceive of Is-

- lam —his inherited and personally-affirmed reli-

gion— as participating in and contributing to the
life of the culturally and religiously pluralistic
nation of India, forming part of the wider world
community? His life and religious thought would
seem to provide a gase study of how an eminent
Indian Muslim related “the life of interiority with
the involvement in community which this centu-
ry... takes pains to stress’ o
After roughly sketclung Azad’s life and ca-
reer, we shall outline his basic theological posi-
tion as indicated mainly in his Tarjumin al-Qur-
dn, ie., his explanatory, annotated rendering of a
part of the Qur’an. Finally, we shall critically re-
mark upon the value and significance of Azad’s
Islamic option for a composite nationalism and a
universal religious humanism in the context of
alternative Islamic options.

1. AZAD: JOURNALIST, POLITICIAN,
RELIGIOUS THINKER

AzAd was born in Mecca where his father,
Muhammad Khayruddin, had emigrated after the
failure of the uprising (alsé called "The Mutiny’)
of 1857, and married the daughter of the Arab
scholar, Shaykh Muhammad Zihir Watri. Khay-
ruddin was a widely-followed pir (teacher in the
spritiual life). and a renowned preacher and theo-
logical author in a traditionalist vein. His family
prided itself on the distinguished service rende-
red by its divines and administrators from early
Mughal times onwards. The language of Azad’s
early childhood was Arabic.

When Azad was ten years old, the family re-
turned to Calcutta. The father did not send his
son to a madrasa but he himself and some of his
learned friends imparted to the precocious child
instruction in traditional Islamic learning. The
IMargaret Chatterjee, ‘Opening Remarks’ in Religious
Consciousness and Life-Worlds ed. T.S. Rukmani. (Shimla: Indian
Institute of Advanced Studies, 1988), p. 1.
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Seyh Muhammed Zahir Vatri adinda bir Arap
alimin kiziyla evlendigi Mekke'de diinyaya geldi.
Hayruddin birgok miintesibi bulunan bir pir, ta-
nmnmis bir vaiz, gelenekci stile sahip bir kelam-
aydi. Ailesi, Mogollarin ilk devirlerinden itibaren
yetistirdikleri din adamlar1 ve idarecileri vasita-
siyla icra edilen {istiin hizmetlerden 6tiirii kendi-
leriyle iftihar ediyorlardi. Cocuklugunun ilk déne-
minde Azad'in dili Arapgaydi. Azdd on yasina
geldiginde ailesi Kalkiita'ya geri dondii. Baba
. oglunu bir medreseye géndermedi fakat bizatihi
kendisi ve bazi alim dostlan1 geleneksel Islami
egitimle bu olgun gocugu egittiler. Cocugun bu
olaganiistii erken gelisimi cok gegmeden iyice te-
bariiz etti. Bu kadar geng yasinda Azad bir yazar
ve hoca olarak kendini gdstermeye basladi. Unlii
bir sair ve edebiyatci olan Altaf Hiiseyin Hali
(1837-1914) onu ‘geng omuzlar istiinde yagh bir
kafa’ olarak niteler. Seyyid Ahmed Han'in (1817-
1898) ve Aligarh hareketinin aydinlarinin yazilar:
vasitastyla Azad, Ingiliz dilindeki edebiyat (lite-
ratiir) ve irfarun (ilim) ulaghg1 tiim alaru potan-
siyel olarak hazmetmesi igin entellektiiel ufkunu
genigletmesi gerektigini kavradi. Bununla birlikte
Seyyid Ahmed Han ve Aligarh’in Oxford’a ve
Ingilizlere ait olan herseye yagdirdiklan Svgiiyii
tabii olarak reddetti’. Bu ilk yillarda gergekte
Azad'm Bat kiiltiirii ve diigiincesiyle herhangi
bir tamgikligs yoktur. Sonralari sirf kendi gayre-
tiyle mevcut bazi Ingilizce eserlerden ve son d&-
nem gagdas Arap yazarlarinin galismalarindan bir
dereceye kadar ilim elde etmistir. Fakat Azad'in
zihni, siirsel sezgi ve telmihle yogrulmus, zarif
izah ve stile meyilli Urdu-Fars kiiltiiriiyle fazla-
siyla sekillenmisti ve bdyle kalmaya da devam
etti.

/ 1906-1909 dénemini anlatan siyasi otobiyog-
rafisi India Wins Freedom’da, Azad erken bir
'zihni kriz’den bahsetmektedir’. Bununla ilgili

ifadeleri iktibas ederek nakletmek faydal: olacak-

tir:

1965. s. 18). Tarihe Sipahi ayaklanmasi olarak gegen bu olayla-
nn ardindan Ingilizler alt-kitada daha kat1 politikalar uygula-
maya baslamislardir. (R.J. Majumdar, Some Unpublished Records
Regarding the Sepoy Mutiny, PIHRC (Proceeding of Indian Histo-
rical Records Commission) 33 11, 1958, s. 115) Daha genis malu-
mat igin bkz. Syed Mainul Hak. The Great Revolution of 1857,
Karachi 1968; John William Kaye, Spoy War in India 1857-58,
London 1888; Field Marshall, An Eye Witness Account of The
Indian Mutiny, London 1894; John Haris, The Indian Mutiny,
London 1973) (Cev.)

2Kenneth Cragg, The Pen and the Faith (London: Allen and Un-
win, 1985) s. 16. .

3Azad'in inang krizine girisi ve bu durumdan kurtulusu ile il-
gili detayh bilgi icin lan H. Douglas'in Abu'l-Kelam Azid. An
Intellectual and Religious Biyography eserinin birinci béliimiiyle
krs. Ed. G. Minault ve C.W.Troll, New Delhi: OUP, 1988.
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boy’s unusual and early progress soon became
widely known. Even in his early youth Azad at-
tained proficiency as a writer and lecturer. Altaf
Husein Hali (1837-1914), the famous poet and
man of letters, once described him as ‘an old
head on young shoulders’. Through the writings
of Sayyid Ahmad Khén (1817-1898) and of other
luminaries of the Aligarh movement, Azid came
to realize the need to broaden his intellectual ho-
rizons so as to include potentially all that litera-
ture and scholarship in the English language tou-
ched upon. However, he instinctively rejected
Sayyid Ahmad Khan's and Aligarh’s eulogy of
all things British and Oxonian’. In these early
years Azad did not, in fact, gain any familiarity
with Western thought and culture. Only later he
acquired, all by himself, a measure of knowledge
as available in English and in recent works by
contemporary Arab writers. But his mind was
and remained very much shaped by Urdu-Per-
sian culture with its predilection for elegant ex-
pression and style soaked in poetic intuition and
allusion.

In his political autobiography India Wins
Freedon, referring to the period between 1906-
1909, Azad speaks of an early ‘mental crisis’ in
words which merit to be selectively quoted here:

I could not reconcile myself with the prevailing
customs and beliefs and my heart was full of a
new sense of revolt. The ideas I had acquired from
my family and early training could no longer sta-
tisfy me. I felt that' I must find the truth for my-
self...

The first thing which troubled me was the exhibi-
tion of differences among the different sects of
Muslims... If religion expresses a universal truth,
why should there be such differences and conflicts
among men professing different religions? Why
should each religion claim to be the sole repository
of truth and condemn all others as false?

For two or three years this unrest continued and I
longed to find the solution to my doubts. I passed
from one phase to another, and a stage came
when all the old bonds imposed on my mind b

family and upbringing were completely shattered.
I felt free of all conventional ties and decided to
adopt the pen name ‘Azdd’ or 'Free’ to indicgte
that I was no longer tied to my inherited beliefs™.

From 1906-1907, more or less during the pe-
riod just described, Azdd travelled through
Egypt, Hijaz and Syria and imbibed there the fer-
ment of the religio-political ideas initiated by the
two outstanding figures of Muslim and Arab na-
tional revival, Jamaluddin al-Afghani (d. 1897)
and Muhammed "Abduh (1849-1905).

Sometime in 1909 Azad seems to have gone
back to a personal faith allegiance to Islam, but
in a new way. An essay on ‘Sarmad, the Martyr’,
written in 1910, in conjunction with autobiogra-
?Kenneth Cragg, The Pen and the Faith (London: Allen and Un-
win, 1985), p. 16.

*Maulana Abul Kalam Azad, Indian Wins Freedom. An autobio-
graphical narrative. (Bombay: Orient Longmans, 1959), p. 3-4.
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Kendimi yerlegik ddetler ve inanglarla uzlagtiramiyo-
rum ve kalbim yeni bir isyan duygusuyla dopdoluy-
du. Ailemden ve ilk egitimimden aldigim fikirler artik
beni tatmin etmiyordu. Kendime yeni dogrular bulma-
Liydmn.

Beni sikintiya sokan ilk sey degisik Miisliiman mez-
hepler arasindaki bu denli farkliliklard:... Sayet din
evrensel bir gercegi ifade ediyorsa, farkli dinlere men-
sup insanlar arasinda neden bu kadar farkliliklar ve
catigmalar olsun ki? Neden her din gercegin tek tem-
silcisinin kendisi oldugunu iddia edip digerlerini sag-
ma diye kmasin ki?

Iki ii¢ yil bu sikinti devam etti ve siiphelerime ¢&-
ziim bulmak igin yandim tutustum. Bir safhadan dige-
rine gegtim ve Oyle bir an geldi ki ailemin ve aldigim
egitimin bana dayath tiim baglar ¢ziildii. Igtimai
adetlerin getirdifi tiim baglardan kurtuldugumu hisset-
tim ve kendi yolumu cizmeye karar verdim. Iste bu
anda, artik tevariis ettigim inanclanin beni baglamadif-
1 gostermek igin kendime Azad (hiir) miistear ismini
takmaya karar verdim®.

Asag yukar, az Once anilan zaman siire-
cinde, 1906-1907'de, Azad Misi’ a, Hicaz'a ve Su-
riye'ye seyahatlerde bulundu ve burada Cema-
laddin Afgani (6.1897), M. Abduh (1849-1905) gi-
bi ileri gelen iki Miisliiman 1slahatg1 tarafindan
baglatilan dini-siyasi fikirlerin mayasim aldu.

1909'da birara Azad, Islam’a sadakati iceren
sahsi bir imana yeni bir yolla geri gitmeyi arzu-
luyor goriinmektedir. Son on yila dair yaptg:
otobiyografik denemeyle baglantili olarak 1910 yi-
linda ‘Sermed, Sehit’” adli bir deneme yayinla-
mistir. Bu deneme gosteriyor ki, Ebu’l-Kelam
Azid'm yeni Islam anlayisi; Miisliimanlann fert
ve toplum hayatlarm diizenleyen regeteleri veren
Jeriatin emrine uymaktan ziyade, Tanr denen
gizli surr’a olan cazibeye ve sufl gairler tarafindan
yasandig1 ve aktarildig: sekliyle, agkin getirdigi
manevi doniigiim anlayisina ve bunlarn evrensel
dini hiimanizmlerine uymay: 6n plana gikarir.

1912'den 1916’ya kadar Azad, haftalik el-Hi-
141 (1912-1914) ve el-Belag (1915-1916) mecmuala-
1 gitkardi. Bu iki meemua, entellektiel Miislii-
man kesimin zihinlerini Aligarh hareketinin Ingi-
lizlere gosterdigi sadakatin aleyhine ve Pan-Isla-
mizm'in lehine gevirmede olagandistii bir etki g&s-
termigtir. Azdd'in Osmanh halifesini destekleyen
tutumunun genis bir kesime yayilmasindan en-
digelenen Ingiliz otoriteleri 1916’da 1. Diinya Sa-
vaginn en sicak anlarinda Azad’i Kalkiita’dan
siirgiin ettiler. 1919'un sonuna kadar Ranchi’'de
goz altinda tutuldu. O zamandan 1924’e kadar
Azad hilafet hareketinde JBnder rolii oynamustir.
Afgani'nin fikirlerini popularize etmek ve onlara
*Mevlana Ebu'l-Kelam Azad, Indian Wins Freedom. Otobiyogra-
fik bir anlatim. (Bombay: Orient Longmans, 1959) ss. 3-4.
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phical remarks made about a decade later, would
indicate that “attraction’ to the hidden Mystery,
called God and the quest for transforming, sacri-
ficial love (‘ishq) as lived and proclaimed by the
Sufi poets and their universalist religious huma-
nism were the core values of his renewed Mus-
lim religious outlook, rather than concern for
conformity to the injunctions of the law (shari’a),
as it prescribes a detailed ordering of individual
and corporate Muslim life®,

From 1912-1916 Azad edited the Urdu wee-
klies al-Hilal (1912-1914) and al-Balagh (1915-
1916). These two'journals made an unparallelled
impact on transforming the mind of a section of
the Muslim intelligentsia against the Aligarh mo-
vement’s loyalism of the British and in favour of
pan-Islamism. Worried by Azid’s widely publici-
zed views supporting the Ottoman caliphate, in
1916, at the height of World War I the British au-
thorities expelled Azad from Calcutta. He lived
interned in Ranchi until the end of 1919. From
then until 1924 Azid took a leading part in the
Khilafat movement; He was its leading theoreti-
cian through popularizing and contributing the
ideas of al-Afghani.

On 18 January 1920 Azad had his first mee-
ting with Gandhi. I do not think that it was Gan-
dhi’s impact on Azid that, as it were, converted
him to composite Hindu-Muslim nationalism, as
some scholars hold. For long before the 1920's,
we find in Azad's writings the attitudes and
views supporting such a policy. What the mee-
ting with Gandhi and the involvement in the

" Khilafat and non-cooperation movements did

was to focus Azad’s mind as a Muslim to
concentrate on, and strive for, the ideals of free-
dom and nationalism together with Indians of all
cultural and religious backgrounds. Azad develo-
ped continucusly, from the time of his religious
crisis onwards, through the unfolding of political
events of the first and second decade of this cen-
tury, towards a religious Muslim humanism of
national and universal dimensions.

Within Congress Azad was one of the foun-
ders of the Muslim Nationalist Party. In the poli-
tically crucial decade from 1937-1947, when the
Muslim League, directed by Jinnah, was able
eventually to sway the vast majority of the Mus-
lim vote towards the Pakistan option, Azad re-
mained loyal to the Congress and its policies, ad-
vocating a culturally and religiously pluralistic,
undivided but federally structured, Indian nation.
He had given expression to this political view in
his Presidential Address to the Congress in 1925.

%Cf. the thorough discussion of Azad's crisis of faith and his
recovery from it in the first chapter of lan H. Douglas, Abul
Kalam Azad. An Intellectual and Religious Biography. ed. G. Mi-
nault and C.W. Troll. New Delhi: OUP, 1988.
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katkida bulunmak suretiyle bu hareketin bag teo-
risyenligini yapmistr.

18 Ocak 1920’de Gandi'yle bulusmasim ger-
_geklegtirdi. Baz1 aragtirmacilann iddia ettigi gibi

Azad'mn birlesik Hindu-Miisliiman milliyetgiligi
fikrine Gandi'nin etkisiyle dondiigii kanaatinde
degilim. Zira boyle bir siyasayi onaylayan tutum
ve goriisleri 1920’den uzun zaman &ncesinde
Azad'in yazilarinda bulmaktayiz. Gandi'yle bu-
. lusmasy, hilafet ve ortaklik karsih hareketlerle il-
gilenmesi Azdd'm dikkatini bir miisliiman olarak
Ozgiirliik ideallerine ve tiim kiiltiirel ve dini geg-
migleriyle Hintlilerin milliyetgilikleri {izerine
diigiinmeye ve bu ydnde gayret gdstermeye sev-
ketti. AzAd bu yiizyiln ilk yirmiyilimin siyasi ha-
diselerinin getirdiklerinden ve gegirdigi dini kriz-
den sonra, milli ve evrensel boyutlarda dine
dayanan bir Islam hiimanizmine dogru siirekli
bir kayma gostermistir.

Kongre icinde Azid, Milliyetci Islam Partisi-
ni kuranlardan birisiydi. Islam birliginin Cinnah
tarafindan idare edildigi 1937-1947 yillan politik
olarak biiyiik 6neme sahipti ve sonunda da Cin-
nah miisliiman oylarn biiyiik cogunlugunu Pakis-
tan tercihi yoniinde kullandirmaya muvaffak ol-
musgtu. Bu dénemde AzAd, kiiltiirel ve dini ola-
rak gogulcu, boliinmemis fakat federal yapili
Hind ulusu siyasetini éngoren Kongre politikasi-
na sadik kalmigti. 1925'de Kongreye yaptifi
baskanlik hitabinda bu siyasi tutumuna agiklik
getirmisti. 15 Nisan'da yaymlanan bir demecinde
Azad Birligin Lahor kararina muhalefetinin sebe-
- bini agiklamakta ve sdyle demektedir:
~..Bu plan yalmz tiim Hindistan igin degil zellikle

miisliimanlar i¢in de zararhdir... Pakistan teriminin
tam anlamiyla bana zit geldigini itiraf etmeliyim.
Bu fikir diinyarun bazi bolgelerinin pak, bazilarmn
da pak olmadiiru Sngériir. Topraklann béyle te-
miz ve temiz olmayan diye bdliinmesi gayr-1 Isla-
mi'dir ve [slim’in ruhuna aykmdir®...

Bagimsiz Hindistan Cumhuriyeti'nde Azad,
Jawarharlal Nehru'nun kabinesinde Hindistan"in
ilk Egitim Bakami olarak miistesna bir gorev ifa
etmistir. '

Biri Az4ad'in biyografisinde digeri karak-
terinde mevcut iki yonii burada o6zellikle zikret-
meye deger. Azid hayatinin on yildan fazlasiu
hapiste veya gozalinda gecirdi. Ahmednagar ka-
lesinde Agustos 1942'de 53 yasindayken, 6 kez
hapsedilmigti. Hapis yillanimin hayatiun epeyce
bir kesimine yayilmasim sdyle ifadelendirir:

SIndia Wins Freedom, agy, s. 142.

MEVLANA EBU'L KELAM AZAD

In a statement issued on 15 April, Azdd made
known the reason for his opposition to the La-
hore Resolution of the League. He considered
this “scheme’
... harmful not only for India as a whole but for
Muslims in particular... T must confess that the ve-
gaterm Pakistan goes against my grain. It suggests
t some portions of the world are pure while
others are impure. Such a di\iision of éenitories in-
to and impure is un-Islamic and a repudia-
tior?tgl;e the very I;pirit of I's]"u:rlgﬁ’l ¢

In the independent Republic of India Azad
served with distinction in Jawarharlal Nehru's
cabinet as India’s first Central Minister of Educa-
tHon.

Two aspects, one pertaining to Azad's bio-
graphy, the other to his character, merit special
mention here. Azad spent altogether ten and a
half years in jail or internment. In August 1942,
in Ahmadnagar Fort, when, aged 53, he was im-
prisoned for the sixth time, he noted on his then
seven and two thirds years of imprisonment:

A seventh part of m%:hiife, ie. one day a week, I
have been detained. Thus the English gave men a
fine sabbath rest.. whenever [ hear during my
captivity that b% confinement one receives the pu-

nishment of seclusion, I wonder why it should be
a punishmentﬁ.

Kenneth Cragg perceptively highlights this
aspect of Azad’s career, discerning in it ‘a rich
occasion for prolonged reflection on the Scripture
from where he drew the guidance, directing and
motivating his long career in letters and poli-

o7

ties”.

Azad’s personality was marked by a sense of
independence and heightend selfworth pointing
to a strong Ego —not surprising when viewed in
the light of his extraordinary intellectual gifts in
evidence right from early childhood. Azad, fur-
thermore, could stand on his own ground. Regar-
ding this point, the historian Muhammad Mujeeb
has remarked:

But just as he smoked freely and continuously in
Mahatma Gandhi’s presence in spite of its being
known that Mahatma Gandhi was strongly oppo-
sed to such indulgence, he also declared openly
that for him nonviolence was a matter of policy,
not of creed... From 1930 onwards, when diff)t;-
rences between the Muslim League and the
Congress became more and more definite and
acute, many nationalist Muslim leaders began to
waver and e compromises because of the fear
that, if the Muslims disowned them they would be
isolated and loose their importance. But Maulana
Azad could stand alone. The faith and courage
which enabled him to do so entitle him to a hi

position among the greatest men of the world™®.

*India Wins Freedom, op. cit., p. 142.
SAbiil Kelim Azad, ghubar-i Khatir (New Delhi: Sahitya Aca-
demy, 1983), pp. 33-34.

7K. Cragg, The Pen and the Faith, p 14.
M. Mujeeb, op. cit., p. 441.
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Hayatmmn yedide birinde, yani haftada bir giin, tev-
kif edildim. Bu saretle Ingilizler insanlara iyice din-
lenme imkém veriyorlardi.. Tutuklulufum sirasinda
birisinin hapis adi altinda tecridle cezalandinldifin

-~ isittigimde, bunun ceza olarak adlandinimasma hep
hayret etmisimdir.® :

Kenneth Cragg, Azad"in kariyerindeki bu y&-
niin Snemini agikca ortaya koyar: "Bu hapis -
1 Azad'a, rehber kabul ettigi, yazilarinda ve uzun
politik kariyerinde kendisine yon verip motive
eden Kutsal mﬂ}:m tizerinde uzun uzun diisiinme
firsat1 vermighi"’.

Azad'mn sahsiyeti bagimsizhik duygusuyla ve
giiglii bir kigilige delalet eden kendine giivenle
belirginlegmisti. Ki bu durum gocuklugundan beri
sahip oldugu olaganiistii entellektiiel mevhibe dik-
kate alindiginda hi¢ de sasirhicr degildir. Bundan
da ote Azad kendi ilkelerinden hi¢ taviz vermez-
di. Bu noktayr dikkate alan tarih¢i Muhammed
Micib sunlar yaziyor:

Azad, scilgara icme gibi aligkanliklara son derece
kars1 oldugu bilinen Mahatma Gandi’nin yaninda
siirekli ve serbest bir gekilde sigara icer ve sunu
acikca ifade ederdi: Inancta degil ama, kisisel hareket
tarzinda temel husus miisamaha olmalidir. Islam Bir-
ligl'gll(e Kongre arasidaki farkliliklarin ¢ok belirgi
o ﬁmyﬁzunq‘ qkbigr 1930'lardan itibaren bir-
cok mi iyetci miisliiman liderler, miisliimanlar
kendilerini sa}ﬁg‘}mmme, tasfiye edilip Snemlerini
itirecekleri korkusuyla taviz verip uzlagsmay: ka-
endikleri zaman, Mevlana Azad tek bagina di-
rendi. Azdd"1 boyle davranmaya muktedir kilan
inang ve. cesaret, onu diinyanun en biiyiikleri ara-
sinda iistiin bir mevkiye yerlegtirdi’. )

Azad elestirel bagimsizligim muhafaza etti.
Onun yeni Hindistanin ilk on yilina ait bakanhk
kariyeri yarg: tarafsizhg: ve kusursuz bir diirtist-
liikle sohret bulmustu.

2. AZAD’IN KUR’AN'I MUTALAA
TARZI

Azid'in kendine has Islami anlayisin
arastirmak, gergekte, Kur'ant nasil miitalaa ettigi-
ni bagka bir deyisle Kur'an1 nasil tefsir ettigini
sorgulamaktir. Kur’'an Azidd'in diisiincesinde
merkezi bir yer tutar. Hayatt boyunca Kur’an:
konusturmaya ve dinlenmesini saglamaya gayret
etti. Bunu gerceklestirmek igin de son asirlarin
Kur'an’a yamadigy yetersiz ve garpik yorum per-
delerini ondan kaldirmaya calist.

Azad'mm hayattaki gidisah ve karsilagtiklar
onu su iki soruya Kur'an'dan cevap aramaya it-
mistir: 1. Islam yahut, bir miisliiman mevcut
sekliyle siyasete nasil yaklagmahdir? 2. Hindis-
tan'da ve daha biiyiik gapta diinyada dinleraras:
iliskilerde Kur’an nasil bir rehberlik sagla-
maktadir?

Daha dnce zikrettigimiz iizere Azdd'mn kriz-
den kurtulup dini inancini tekrar kazanmasi
°E K.Azad, Ghubar-t Khatir (N. Delhi: Sahilya Academy, 1983,
ss. 33-34.
7K.Cragg, The Pen and the Faith, s. 14.

M. Mucib, a.ge., s 441.
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Azid retained his critical independence. His
ministerial career in the first decade of new India
was marked by impartiality of judgement and
unimpeachable integrity.

2. AZAD'S READING OF THE

QUR’AN

To inquire about Azid’s peculiar under-
standing of Islam amounts practically to asking
how he read, in other words, interpreted the
Qur’dn. The Qur'an held an absolutely central
place in Azid's thought. It was his life-long en-
deavour to let.the Qur'dn speak and be listened
to and, in order to make this possible, to remove
from it the veils of inadequate and distorting in-
terpretations which subsequent centuries had laid
over it.

The context and involvements of Azad's life
would lead him to address to the Qur'dn two
questions, above all: 1. How should Islam, or the
Muslim(s) as such relate to politics? 2. What gui-
dance does the Qur'dn provide in the inter-reli-
gious situation of India and in the world at
large? {

Azad’s recovery of religious faith (around
1909) which we mentioned earlier, gave him the
conviction that religious truth is based on mysti-
cal assurance, which he named in his account of
the crisis of "Abdurrazzdq Malihabadi as jazbah
(attraction). Religious truth, in other words, is
not primarily based on, or judged by, rational ar-
gument. Hence, Azdd would tend to find in the
Qur’dn (and other Sacred Scriptures) a strictly re-
ligious and ethical summoning rather than scien-
tific and historical information. Also, he would
tend to play down the intellectual theological is-
sues, assuming these to be transcended by the es-
sentially uncomplicated, one, spiritual message of
the true revelation, reiterated throughout the
ages and continents, and expressed insuperably
and finally in the Qur’an.

From early onwards, i.e. even before starting
al-Hildl, Azad conceived of both politicaljourna-
listic and reformist-theological activity as part of
one commitment. He knew himself called to play
a leading role in summoning the Muslims to ac-
tive service —together with their co-citizens— in
the struggle for freedom from British rule and
the building of a modern, culturally pluralistic
nation. This call, and the ideals to which it sum-
moned, were to Azid, simply the pristine mes-
sage the Qur'dn had proclaimed for centuries,
however much it had been obscured time and
again by being made ths instrument of political
and sectarian self-interest’.

It is not surprising, therefore, to find Azad,
early in the pages of al-Hilal, announcing his in-
tention to publish his diverse studies on the Qur-
®Maulana Azad (New Delhi: The Publications Division, 1958),
p- 16.
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(yaklasik 1909) onda dini hakikatin, Abdiirrezzak
Malihabadi krizi {izerine yaptig1 degerlendirmede
adlandirdigy gekliyle, cezbeye dayandig kanaatini
uyandirmughr. Bagka bir deyigle dini hakikat akli
delile dayanmaz veya onunla yargilanmaz. Bu
yiizden Azdd Kur'an’a ve (difer kutsal metinlere)
bilimsel ve tarihsel malumat elde etmek gayesin-
den daha ziyade, kesin dini ve ahlaki verileri tes-
bit etmek igin yaklasir.

Azad, asirlar boyu her kitada tekrarlanan ve

"sonunda egsiz ifadesini Kur'an’da bulan gergek

-

vahyin sade, tek, manevi mesajiyla agilmalan ge-
rektigini vurgulayarak, entellektiiel kelami prob-
lemleri basite indirgemeye cahgir.

El-Hilal'i gikarmaya baglamadan ¢ok daha er-
ken bir zamanda Azdd hem siyasi-gazetecilik
hem de reformist-kelamcilik aktivitesini bir siste-
min pargast olarak olusturmustu. Miisliimanlar
diger vatandaglanyla birlikte Ingiliz idaresinden
hiirriyetlerini almak igin miicadeleye ve modern,
kiiltiirel olarak gogulcu bir milleti meydana getir-
mede aktif hizmete gagirma konusunda bas roli
oynad.

Bu gagr1 ve icab ettirdigi idealler Azid’a gore
agikca Kur'an'in asirlardir ilan ettigi temel mesaj-
dir, bununla birlikte bu mesaj zaman iginde ve
kendi qikanmn 6nplanda tutan politika ve ekolle-
rin aleti durumuna digiiriilerek muglaklagtiril-
mustir.

Bu sebeple Azad'in el-Hilal'deki ilk yazilarn-
da, genis bir mukaddimeyle birlikte Kur’anin
terciime ve tefsirini ihtiva eden farkh bir ¢a-
hsmaya girecegini ilan etmesi pek sasirhci degil-
dir. Bu araghrmalar ilk meyvelerini el-Hilal’den
sonra gikarmaya bagladig el-Belag'da 1915'den iti-
baren vermeye basladi. Fakat Terciimanii‘l-Kura-

n'm ilk cildinin gikmast igin onbegyildan fazla bir

siirenin gegmesi gerekiyordu. Kisa ama agiwr bir
girisi ihtiva eden Fatiha siiresi tefsiri Azad'in tef-
sirdeki baz1 temel kanaat ve prensiplerini ortaya
koyar. Hapsedilmesi, yazdiklarinin defalarca mii-
sadere edilmesi, kendisine geri verildigi zaman
da, bu evraklarin ya karmakansgik bir halde veya
parcalanmis sekilde verilmesi, dahasi kaybolmasi,
ote yandan siyasi baski ve bedeni zaaf; iste bii-
tiin bunlar gecikmenin sebepleriydi. Alt yil, son-
ra 1936’da, ikinci cilt qikh, iki cilt de Azadin Ah-
mednagar'da 1945’de hapiste bulundugu sirada
yeniden gdzden gegirilmistir. Ikinci cilt kenar
notlanyla birlikte 7-23. sfirelerin terciimesini ve
degisik kelami ve tarihi konulara dair ilaveleri ih-
tiva etmektedir. Canh ve cazip iislubu sebebiyle
Azidd'in Urduca Kur'an terciime ve tefsiri, ilk ba-
sildiklar giinden itibaren bir saheser ve birgok
gelisme basamagindan gecerek olgunlasan bir
zihnin iiriinii olarak biiyiik hiisni kabul gor-
miistiir.,

"Mevlana Azad, (N. Delhi, The Publications Divisions, 1958) s.
16.
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4n in the form of a translation of, and commen-
tary upon, the Qur'an, including a detailed prole-
gomena. The first fruits of these studies appeared
from 1915 onwards in his periodical al-Balagh, the
successor of al-Hilal. But it was to take fifteen
more years before volume one of the Tarjumén
al-Qur’an appeared. This commentary on the sir-
at al-Fatiha (the first chapter of the Qur-an) with
a succinct but weighty introduction discusses
some of Azdd’s fundamental convictions and
principles in interpretation: his imprisonments:
several confiscations of his papers, which, when
finally returned, were in a state of confusion,
some being torn and even lost; political pressure
and physical weakness: all added to the delaying
factors. Six years later, in 1936, volume two ap-

eared. Both volumes were revised during
Az3id's imprisonment in Ahmadnagar in 1945.
The second volume includes a translation of cha-
pters 7-23, fuller marginal notes, and a series of
appendices on various theological and historical
subjects. Because of their graceful and vivid style,
Azad’s Urdu translation of the Holy Book and
his commentary, from the day of their publica-
Hon onwards, found widest acclaim as a master-
piece and ‘the product of a mind which had
come to maturity through many stages of deve-
lopment’.

In the introduction to the Tarjumin Azid
writes:

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 com-
mentaries and books, published and unpublished.
To the best of my ability, I have covered all as-
pects of the Qur'dnic sciences. In our present
day, men distinguish between traditional and
modern knowledge. Traditional knowledge I
have received as inheritance. Modern knowledge
I have discovered through my own efforts...

From the beginning I have refused to be content
with the lega bequeathed to me thmu%h family,
society, and education. The bonds of taqlid (blind

following of classical legal and theological tea-
chings) have never fettered me and the thirst for
knowledge has never forsaken me... Never had I
been possessed with an assurance of heart which
the thoms of doubt would not have pricked nor
with a confidence of spirit which all denial’s temp-
tations would not have penetrated. I have drunk
the drop of poison also from every cup. When
thirsty, my thirst was not satisfied, it derived its

satisfaction from no common source'”,

What, then, are the main features of Azid's
approach to stating the Islamic message anew for
his day? Azdd wants, first of all, the Qur‘an to
speak for itself and to explain itself. He would
like the Qur'dnic message to emerge freed from
the thick veils of interpretations alien to its ge-
Tarjumin al-Qurdn, vol. 1 (New Delhi: Sahitya Academy,
1964), pp. 51-53.
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Terciiman'a girigte Azid sunlan yaziyor:

Gegen yirmiyedi y1l zarfinda siirekli Kur’an
araghirmalanyla ilgileniyordum... Sunu styleyebili-
rim ki basilmig ya da basilmamig bir ¢ok tefsiri
okaudum. Giiciimiin yettigince Kur'an ilimlerini bii-
tiin yonleriyle tahsil ettim. Giinlimiizde insanlar
Eleneksel ve modem bilgiyi birbirinden aymnyor-
r. Ben geleneksel ilmi miras aldim. Modem bil-
giyi kendj gayretlerimle kegfettim...
Ta bagtan beri bana aileden, toplumdan ve egitim-
en mirasla yetinmeyi reddettim. Taklit bag-
ﬂﬂk hukuki ve kelami 6gretileri kériikériine
tak:p etme) beni asla baglamadi ve ilme susa-
mughgm beni hig terketmedi... Hicbir zaman siiphe
dikenlerinin ignelemedigi blr kalp selametine ve
Him inkar vesveselerinin niifuzundan beri kalmis
bir ruh siikiinetine varamadim. Her kaptan dam-
layan zehir damlasini da igtim. Susadi da susuz-
Iugum dmmez, hicbir miigterek kayna ?mn icip tat-
min olmazd:™®.

O halde, zamam igin yeni bir Islimi mesaj
ifadelendirirken Azad'in sergiledigi yaklagimun te-
mel ozellikleri nelerdir? Herseyden Gnce Azad
Kur’an'in kendi kendini tefsir etmesini ister. Kur-
an mesajiun kendine yabanci yorumlarm puslu
ortiilerinden kurtarilmasimi arzu eder. Kur’anin
gercek ve orjjinal anlamiyla karigip onun metnin-
deki asaleti ve sadelifi bozan sd6zde modern bi-
limsel tavirlar kadar sanatlar, bilimler ve Yunan
felsefesi de bu ortiiler 6rnegi icindedir. Azad Kur-
anin reel temdsi, maksadi ve mantfiyla teknik
ve bilimsel olmayan vokabiileri tesbitini, kendine
ait dil, {islup ve belagati meydana ¢ikarmasinu is-
ter. Onun iddias: tefsiriyle, ‘zamanina kadar izle-
nen yollardan farkh olarak... Kur'an tefsirinde
teemmiile dayal yeni bir yol geligtirmekti’'’. In-
sanin tabiatina, kisinin istidadina, duygularina,
suuruna dogrudan hitap etmesi, kendisini ve ken-
dini gevreleyenleri hakkiyla tahlil edip anlaya-
bilmesi igin insam yaratma iizerine diigiinmeye,
akletmeye ve teemmiile ¢agrmasi Kur'anin bu
istidlalinin temelidir.

Fakat AzAd bizi sadece saf ve sade meine,
dile ve Kur'an’a has akil yiiriitme metoduna geri
gotiirmeyi istemekle kalmaz. Nihai olarak, Kur-
an'in mesajim agikca ortaya koymay: hedefler. Bu
mesaj Him dinlerin iglerinde zorunlu olarak ba-
rindirdiklar: din, din-i hanif, sirat-1 miistikim
geregidir. Bu dinin ady 1slim’dur. Zira Islam
"tasdik ve itaat’ demektir'>

Din kelimesi hem §eriat1 hem de fikhi
kargilar. Zira dinin temel akidesi amellerin
kargihginun goriilecegine inanmakhr. Dinin temeli,
O erciimanii‘-Kur'an, c. I. (N. Delhi: Sahitya Academy, 1964)
ss. 51-53.

NAge, s 47.
2Emest Hahn'in Mevlana Ebu'l-Kelam Azid's concept of Religion
and Religions According to His Terciimanii’l-Kuran: A Critique

adh ¢ahsmasinda zikredilmistir. Ballmarmis mester tezi. McGill
Univ. Montreal 1965, s. 19.
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nuine message. Such veils are, for instance, the
arts, sciences and philosophy of Greece, as well
as modern pseudo-scientific attributions that
have been mixed up with the true and original
meanings of the Qur'dn and have hidden the
truth and simplicity of the Qur/anic text. Azad
wants the real theme, purpose and logic of the
Qur’dn to emerge, its non-technical, and non-
scientific vocabulary, its own language, style and
rhetoric. He claims to have opened up in his
other paths hitherto trod’!". Basic to this * way of
arguing” (istidlal) of the Qur’ an is its direct ap-
peal to human nature, to man’s instinct, senses,
conscience, summoning him to reason, to reflect,
to meditate upon creation, so that he may under-
stand and analyse himself and his surroundings
aright.

But Azad does not only want to lead us
back to the pure and simple text and language
and to the reasoning peculiar to the Qur’an. Ulti-
mately, he wants to lay bare its message. This
message is the truth contained essentially in all
religions, the din or din-i hanif or al-sirdt al-mus-
taqim. This din is alsd called al-Islim because ‘Is-
lam means to acknowledge and to obey’ =

Din is the word used for religion and law
because the basic belief of religion is belief in the
recompense of works. The basis of din is tauhid,
the direct worship of the one Lord of the uni-
verse. Yet, when the aspect of the human re-
sponse is highlighted in explaining din, its mea-
ning, virtually, is identical with righteousness or
piety as described in Q 2:177:

It is not piety that you turn your faces to the East
and to the West.

True piety is this:

to believe in God and the Last Day, the angels, the
Book, the Prophets, to give of one’s substance,
however cherished, to kinsmen and orphans, the
needy, the traveller, beggers, and to ransom the
slave, to perform the prayer, to pay the alms.

And they whe fulfil their covenant, and endure
with fortitude misfortune, hardship and peril,
these are they who are true in their faith, these are
the truly godfearing.

Din or, as Az4d also terms it, din- ilahi, in
this sense, is identical with what all religions ba-
sically accept to be good (ma'riif) and evil (mun-
kar). Azad also states: "The whole body of beliefs
and pratices can be summarized in these words:
Faith and good works'" 2,

bid. p. 47.

Quoted in Emest Hahn, ‘Maulana Abi-l-Kalam Azad’s
Concept of Religion and Religions According to His Tarju-
man-ul-Qur'an: A Critique’. Unpubl. thesis for M. Th. Mc Gill
Univ., Montreal, 1965, p. 19.

PIbid,, p. 21.
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alemin tek sahibine dogrudan ibadet olan, Tev-
hid'dir.

Ama din'i agiklarken insan cephesine agirhk
verildiginde, dinin anlam1 hemen hemen Siire
2:177'de anlahldigx gibi iyilik ve dogrulukla ay-
nilegir:

lyilik (hayir) yiizlerinizi dofu ve bati tarafina ce-

irmmizge degildir. Fakat iyilik o kimselerin iyiligi-
dir ki, Allah'a ahiret giiniine, meleklere, kitaba ve
Peygamberlere iman etmiglerdir. Mal sevgisine rag-
men (onu) yakinlarina, yetimlere, diigkiinlere, yol-
da kalmiglara ve kélelerin kurtulmasina vermigler-
dir. Namazi1 dosdogru kilmig, zekat: vermis,
ahitlestikleri zaman, ahitlerini yerine irmigler-
dir. Zorda, darda ve savasta sabirhdirlar. Iste do-
gruyu soyleyenler de takva sahibi olanlar da onlar-
dir.

Bu anlamda din, yahut AzAd'in deyimiyle
din-i [lahi* tiim dinlerin aralarinda maruf ve
miinker olarak kabul ettikleriyle dzdegtir. Azad
sunlarn da serdeder: "Tiim inanglar ve amellerin
tamamu sy kelimelerde 6zetlenebilir: Iman ve sa-
lih amel"®®,

Dinlerin biinyelerindeki ve aralarindaki mev-
cut ihtilaflar iki kategoridedir: Birincisi, gergekte
dinlerin karakterinde yoktur, fakat saplantili
miintesipler bunlan dinlerinin dogru Sgretisinden
saptirarak iiretmislerdir. Ikincisi de, dinlerde
emirler ve ritiieller olarak gergekten mevcut bulu-
nan varyasyonlardir, fakat ibadetin gergek bigimi
tek ornektir. Dinden, yani Seriatin 6zii yahut ru-
hundan oldukga farklibk arzeden bu varyasyon-
lar (dinin degisen yonii, fikih ¢.) dinin iginde zo-
runlu olarak bulunurlar. Bunlar farkh iklimlere
ve gaglara mensup insanlarn iginde bulunduklar
cevreye ve tarihte insamin gelisim seyrine gore
degisebilirler. Kur’an bu degisiklikleri ser’ ve min-
hic terimleriyle kargilamaktadir.

Stire 5:48'i tefsir ederken Azad sunlari yaziyor:

Her devir ve memleket igin Allah insarun ihtiyaci-
na ve durumuna muvafik bulunan 6zel bir ibadet
sekli belirler... Gayet Allah dileseydi biitiin insanhg
tek bir millet ve toplum yapardi ve hig bir
diigiince ve amel farki ortaya ¢ikmazdy; fakat biz
biliyoruz ki Allah boyle arzu etmemigtir. Onun
hikmeti degisik diigiince ve amellerin yaratilmasim
getekﬁmligﬁr“.
"Azad'n din-i lldhi’si evrensel dindir. Azad Kur'ani el-Hiidd
kelimesinin evrensel din i¢in temel kavram oldugnu vurgular
ve bu hiida kavraminun ilk giinden beri tiim diinya ve insan-
lara bahsedilen ildhi vahyin kiilli (evrensel) rehberlifini goster-
dini vurgular. Dinler tarihi aragtirmasi sahasinda W.
Schmidt'in iiniversal “Urmonoteismus’ teorisini Azdd Kuran-
da gosterir: (S. 10:20) “insanlar tek bir {immetti". (E.K.Az4d T.
Kuran, c. 1, 5.128-31) (Cev.)12Emest Hahn'in Mevlana Ebu‘l-Ke-
lam Azid’s concept of Religion and Religions According to His Ter-
ciimanii’I-Kuran: A Critique adh galismasinda zikredilmistir. Ba-
silmamis mester tezi. McGill Univ. Montreal 1965, s. 19.

Bage,s. 21
u’Aym eserde zikrediliyor, s. 22.
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The obvious differences within and between
the religions (ikhtildf-i din) belong to two catego-
ries, those which are in fact not charactistic of
the religions themselves, but which erring devo-
tees have fabricated by deviating from the true
teaching of their religions; and those variations
which actually are present in the religions as or-
dinances and rites, of which the actual form of
worship is one example. Such variations —which
are quite different and distinct from din, ie., the
essence or spirit of the religion— are necessary
variations in it. They accord with the variations
of environment in which men of various climes
and ages have lived and with the variations of
man'’s development in history. The Quran de-
notes these variations by the terms shar’ or min-
haj. Commenting on Q 5:48 Azad writes:

For every age and country God has ordained a
special form (or worship) which suitably confor-
med to man's situation and need... Had God wil-
led, 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 de-
manded that various states of thought and practice
be created™.

Since then all religions, in origin, contain the
truth and are pervaded with the same spirit, and
since the existing variations do not affect the es-
sentials of religion, the Qur'an enjoins tolerance
towards the followers of other faiths and forbids
forceful and coercive techniques in summoning
others to its religion. This is Azdd’'s under-
standing of Q 10:99:

And had your Lord wished, all men 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 be-
come believers?

EN.Hahn summarizes Azad's views in this
respect thus:

On several occasions the Qur’'dn even praises
adherents of other religions who, because of their
firm faith and righteous deeds, have preserved the
true spirit of their religion. For as God is one, so
God in the Qur'dn invites scattered mankind into
unity of religion to become as a united brother-
hood, as one family of the Lord of the universe,
and as a people who hate sin yet not the sinner.
In this unity of religion and holy relationship with
God man can discover the corrective for all human

divisiveness and the true source of their salvation,
contentment and happineas“.

The two other main themes of Azad’s Qur-
4n commentary are the evolution of religion and
the place of the religions other than Islam. In
Azad’s view, all religions prior to the Quran
proclaimed the unity of God’s essence. However
“Quoted Bid,, p. 22.

Blbid,, p. 23.
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Temelde biitiin dinlerin hakikati ihtiva etme-
si ve ayni ruhla kaplanmasi ve mevcut farkli-
hklarm dinin temel karakterini etkilememesi se-
bebiyle Kur’an diger din sahiplerine kars: toleran-
s1 emreder ve bagka insanlar kendi dinine gagir-
mada siddet ve cebr kullamlmasiu yasaklar. Sire
10:99u Azad'in anlayisi géyledir:

Ve gayet Rabbin dileseydi biitlin insanlar inanird:
(fakat sen O'nukr; l'aihnetli g?iregi _herl(;e_sin kendi an-
layigma gore kendi yolunda yiiriidiigiinii g&riir-
xsii};ll)s @] Eﬂld& sen ift)s(axﬂara, ﬁuﬂaﬁugiyegbaskl
yapmay: ister misin?

E. N. Hahn bu agidan Azid'in fikrini gdyle
ozetler:

gisik vesilelerle Kur'an, kesin inanclar ve amel-i
sa.]ﬁeri sebebiyle dinlerinin otantik ruhunu muha-
faza eden diger dinlerin me: suplarim 6ver de. Bir
olmas: sebebiyle Kur'an’da Allah daglmus insanhg
tek bir dine, alemlerinin Rabbi'nin bir ailesi
eklinde birlesen kardegler gibi olmaya ve giinah-

olmayan, tersine giinahtan nefret eden bir halk
haline gelmeye davet eder. Bu dinlerin birliginde
ve Allah'la olan kutsal iligkisinde insan, biitin in-
sanligmn huzursuzlugunu giderecek, kurtu]iflaqm,
goniil hogluklarim ve mutluluklanm gergeklegtire-
cek gercek kaynag kesfedebilir®.

Azad'm Kur'an tefsirinde diger iki esas tem4,
dinin evrimi ve Islam’in disindaki dinlerin konu-
mudur. Azid’a gore, Kur'an’dan 6nceki tim din-
ler Allah'in zatimin birligini ifade etmislerdir. Bu-
nunla birlikte bunun kargitini, yani kendisine
benzer higbir sey bulunmadifm sdylemeyi ihmal
etmiglerdir ve bu stiretle sifatlarin birliginde haki-
ki inanci elde etmeye muvaffak olamamislardir.

Bu sebeple kendi hayallerinde tanrilar mey-
dana getirdiler, dini liderlerini yiicelttiler ve zim-
nen kendilerini miistesna gruplara aywrdilar. Ter-
sine Kur'an, egsiz agiklig ve giiglii ifadesiyle Al-
lah'in birligini ortaya koyar ve putlara yapilan
dualara, niyazlara yalnizca Allah’t layik goriir.
Boylece Kur'an miimkiin ve sonlu olan herseye
kolelikten kurtulus yolunu gdsterir.

Kur’an toleransi, Allah'in yiiceligi ve birligi
kavramim agikca ortaya koyarken fedakarhikta
bulunuyor degldir. Bir anlamda tim dinlerin
dogrulugu ve Kur'an'in da kendi dinlerine bagh
kiigiik halklar1 dvmesi s6z konusu olmakla bir-
likte, bu ilk dinlerin miintesiplerinin biiyiik
cogunlugu, dinlerinin gosterdigi yoldan sapmuglar-
dir. Kur'an onlan tekrar dogru yola ¢agirmak igin
gelmistir, Evvelki vahiyleri tasdikte Kur'an, ne
acikca hakikati sirf kendi tekeline alma iddiasin-
da bulunur, ne yeni bir din getirdigini sdyler ne
de eski dinleri kinar. Azid'm iddiasina gore sa-
dece pargalanmig insanlara kendilerine ait dinlere
donmelerini telkin eder. Bu sebeple hi¢ kimse
Kur'anla ¢atigmaya giremez! Bu insanlar dinlerini
orijinal halleriyle kabul ederlerse, kendiliklerin-
den Kur'ant da kucaklamig olacaklardir.

15A.g.e., s. 23.
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they neglected the proclamation of its converse,
that there is none like Him and thus failed to
grasp the true belief in the unity of attributes.

So they made the gods in their own image,
glorified their spiritual leaders and tacitly divi-
ded themselves into exclusive groups. The Qur-
an, in contrast, presents with inimitable clarity
and power of expression God’s unity and ex-
poses idolatry, summons to worship, supplication
and trust in God alone. It thus proclaims libera-
tion from slavery to anything finite and contin-
gent. =

The tolerance of the Qur'4n cannot mean
compromise in upholding clearly the concept of
God’s transcendence and unity. Though all reli-
gions are true in a sense, and though the Qur'an
praises that minority of people who cling to their
true religion, yet the majority of the followers of
these earlier religions have deviated from the
path of their religions. The Qur'dn has come to
summon them back to the truth. In confirming
previous revelations, the Qur'an clearly does not
claim to be the sole repository of truth, nor even
to introduce a new religion, nor to condemn the
old religions. It merely, Azad claims, refers hu-
mans who are divided, back to their own respec-
tive religions. No one should, therefore, quarrel
with the Qur'an! If they accept their religions as
they originally were, they automatically embrace
the Qur'an also.

We may be forgiven for asking: Can they
really be expected in this case automatically to
embrace the Qur'an? Azid's din, yes, perhaps!
But they certainly will find it less easy to em-
brace the full Qur'anic vision and provision for
the believer’s life! Does the Qur'an not contain a
whole number of distinct dogmatic beliefs and
concrete injunctions, in fact, the nucleus of the
shari’a? Furthermore, AzAd. seems to leave it enti-
rely to the individual conscience of the Muslim
whether he should obey any of the specific man-
dates of the Qur'an.

The second main theme discussed by Azid,
the nature and place of the other, non-Muslim
religions, leads him to attempt answering the
daunting question as to how the variations in
these religions other than those of religious law
and way of life have arisen. In Azad's long-
drawn-out discussions of this problem, empirical
evidence and dogmatic apriori presuppositions
constantly intermingle. Azad speaks, for instance,
in flowery terms about outstanding religious per-
sonalities belonging to the non-Muslim traditions,
but he mentions, in fact, only one person specifi-
cally who is not already designated as a prophet
in the Qur'an. His argument for the original one-
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Azad bagislasin ama, bu eski din sahipleri
gergekten otomatikman Kur‘am kabul etmis ola-
caklar midur? Evet, Azdd'in dinine gore muhte-
meldir! Fakat kesinlikle bunlar Kur’an'm bakis
acisini ve ortaya koyduklarim biitiiniiyle kabul
etmeyi, bir mii’'minin hayati igin oldukga zor
kargilayacaklardir. Kur‘an, gercekte seriatin gekir-
degi olan farkli dogmatik inanglar1 ve somut
emirleri, ihtiva etmez mi? Dahasi Azid Kur'an’in
hususi emirlerinden herhangi birine itaat edip et-
memede hadiseyi tamamen mii'minin ferdi suu-
runa terkediyor, goriinmektedir.

Azad'in miizakere ettigi ikinci tema, yani ls-
lam’in digindaki dinlerin tabiat ve konumu me-
selesi, onu, hayat tarzlar1 ve dini hukukun arzet-
tigi degisikliklerden bagka bu dinlerin yapilarinda
mevecut olan farkhiliklarin nasil meydana geldigi
gibi can alica sorular1 sormaya itmistir. Azid'in
bu problemi uzun uzadiya tartismasinda empirik
delil ve dogmatik apriori kabuller siirekli ig ige
iglenmigtir.

Ornegin Azad, tumturakli ifadelelerle Islam
dis1 geleneklere ait 6nemli dini sahsiyetlerden
agikca bahseder fakat gercekte, Kur'an’da Pey-
gamber olarak gdsterilmeyen sadece tek bir gahsi
hasseten zikreder. Azdd'in tim dinlerin ashmn
bir olduguna dair argiimam tarihsel olarak ikna
edici olmaktan uzaktr. Hristiyanhg ve Yahudiligi
miizakere ederken Azid sadece kendi Islami
inang vizyonundaki taslaga uygun gelenleri kulla-
rur. Digerlerini yeniden yorumlar veya grmez-
den gelir, yahut gikarr atar. Azad'a gore Kur’an
yalmzca kendini degil, Ernest Hahn'in da dogru
bir sekilde igaret ettigi gibi, Incil’i hatta farkh
dinleri anlamamizda hayati rol oynayan diger
kaynaklari da tefsir eder.

Burada kabaca anlatldif iizere Azad'in dini
diisiincesinde, Kuran’a yonelttigi sorularin
olusturdugu Emdem ve Kur'an melni tizerinde
onkabullerle diigiinmesi, bu biiyiik projenin aka-
demik bazda yiiriirliige sokulmasim ikinci plana
itmistir, Miisliiman bir diigiiniir olarak Azad'in
en onemli katkisi, ki bu konuda K. Cragg’la hem-
fikiriz, bagkalariyla ortak bir devlet olugturma
hususunda Miisliimanlarin katlimini, Kur'an ve
Islami diigiince dogrultusunda makul gerekgce-
lerle savunmada gosterdigi cesur kararlibkhr. Bu
tarihi projenin kaderi simdi degerlendirilmeyi
beklemektedir.

3. AZAD'IN TARiHI PROJESININ

KADERI:

1930°larin sonuna kadar hilafet hareketine
dair beslenen iimitler tamamen sonmiisti. Top-
lumsal gerilimler yeni ve daha keskin formlarda
uyarusa gegmigti. Hindistan Miisliimanlar, Islam
Birligi ve M. Ali Cinnah tarafindan miitemadiyen
Azad"in ve Kongrenin takip ettigi politikay: red-
detme yoniinde etki alanda tutuluyorlardi. 1940
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ness of all religions is historically unconvincing.
When discussing Judaism and ChrisHanity, Azad
makes use only of those positions which fit into
the scheme of his Islamic vision of faith, others
he reinterprets, overlooks or dismisses. For Azid,
the Qur’dn not only interprets the Qur'an: the
Qur'an, as Ernest Hahn rightly points out, also
interprets the Bible or, for that matter, any other
source material vital to an understanding of the
various religions.

In Azad’s religious thought —as sketched
here very roughly— the agenda of questions he
addresses to the Qur'an and his single— minded
concentration on the text of the Qur'dn impress
more than the actual scholarly execution of this
great project. Azad's outstanding contribution as
a Muslim religious thinker was, I submit, with
Kenneth Cragg, his courageous decision to at-
tempt justifying rationally, in terms of Qur’dn
and Islamic thought, Muslim participation with
others in forming a common statehood. The fate
of this historical project remains to be evoked
and considered now.

3. THE FATE OF AZAD'S
HISTORICAL PROJECT

By the end of the 1930’s the hopes of the
Khilafat movement had definitely died. Commu-
nal tensions awoke in new and sharper forms.
Increasingly, the Indian Muslims were swayed by
the Muslim League and M.A. Jinnah to reject the
policies Azid and the Congress advocated. The
Lahore resolution of 1940 committed the Muslim
League to a separate Muslim homeland. The Re-
solution, in fact ‘represented a verdict about the
very nature of Islam and how the Qur’an should
be read’’®. It also sealed the personal tragedy of
Azad’s life endeavour. Those advocatmg Pakistan
and Islamic statehood claimed to be in line with
the power equation within Muhammad’s own
mission and declared the territorially separate,
‘pure’ Islamic state to be inscribed in the founda-
tional Scripture of Islam.

In contrast, Azad and those Muslims who
were striving with him for national unity in free-
dom, with all the other Indians, by way of a
composite Indian nationalism, invoked aspects

" and dimensions of the Qur'an which they read

as demanding a sincere sharing in the common
human condition. They advocated what they saw
as a going back to the essentially transhistorical
outlook of the Qur'an. To do so would be a dy-
namic Islamic response to a changing political si-
tuation. They foresaw, furthermore, the horren-
dous cost of partiion in human lives and would

K. Cragg, The Pen and the Faith, p. 27.
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Lahor karan Islam Birligi'ne ayn bir Miisliiman
devleti igin yetki verdi. Gergekte karar "Islam’in
tabiath hakkinda ve Kur'an'm nasil miitalaa edil-
mesi gerektigine dair verilen bir iradeyi temsil
ediyordu" °. Karar ayn1 zamanda Azad'm hayat
miicadelesinin gahsi trajedisini de sona erdiriyor-
du. Pakistan ve Islam devleti fikrini savunanlar
kendilerini Muhammed'in misyonu igindeki ikti-
dar muadiliyetiyle ayni gizgide sayarak, Islam
vahyinde yeraldigim sdyledikleri, ‘pak’ (pure) Is-
lam devletini ayn bir arazide ilan ettiler.

Tersine, Azid ve bagimsiz milli birlik igin
kendisiyle gahigsip tiim diger Hintlilerle miirekkep
bir Hint milliyet¢iligini arzulayan Miisliimanlar,
samimi bir gekilde herkese egit insan olma onu-
runu ilham eden Kur'an’in boyutlarina ve bakis
agisma miiracaat ettiler. Misahede ettiklerini esa-
sen Kur'an'in tarihiistii taslagina bir geri gidis
olarak nitelendirdiler. Bu sekilde davranmak
degisen politik sartlara dinamik bir Islimi cevap
bulmada faydal olabilir. Dahas: bunlar pargalan-
manin (Pakistan diye ayrn bir devletin ortaya gik-
masi ¢.) insan hayatna getirdigi korkung maliyeti
onceden gormiis ve Kur'an'in ortaya koydugu
giiven ve emniyete yeterince sahip olmadig1 ge-
rekgesiyle (ayr devlet olmay1 isteyen) "Islam Bir-
ligi'ni [miislim league] suglamuglardir. Zira Kur-
an sunu soyler (S. 39:38): De ki Allah bana yeter,
giivenen O'na giivensin. '

Kenneth Cragg iyi bir degerlendirmeyle sun-
lan zikreder:

Allah'in insanlarin gogiislerinde gizledikleri saikler,
meraklar ve maksatlardan haberdar olmas: iknai
bir tarzda sunu da tazammun eder: Bunlarin bii-
tinliigii suf politik kazammin Stesindedir ve daha-
s1 onlan salt politik kazaruma iten saik bizatihi ¢6-
kiigiin sebebi de olabilir. Degigen zamanlarda Ku-
r'an1 anlamay: hedef-leyen akil, hicretin fiziki bir
gocten daha gok insanhik icinde ruhi bir gezinti ol-
dugunu gosterecektir. Parcalanmadan énceki miiza-
kere ve gatigma yillannda ekseriyetle giin yliziine
¢ikmayan ama, siirekli can alici bir 6zellik tagiyan
sorun (Muhammed Mucibin’de isaret ettigi gibi)
‘ahlaki degerlerin politik prensipler seklinde ileriye
stiriiliip stiriilemiyecegi meselesiydi’. Tarihci, bu ve
takip eden yillar zarfinda Azid"in, ruhi dncelikler igin
Kur'an’i degerlendirmeye almamn, hig bir sekilde po-
litik hususlan terketmek anlamma gelmedigini, fakat
bu hususlan daha genis bir insani ve dini referans
alam iginda algilamak gerektifini ortaya koymada bir
numine oldugunu ifade edecektir™’.

Daha 6nce Lahor kararna verdigi cevapta
Azad'in, Pakistan hareketini siyonist hareketle
ayni paralelde gosterdigini miigsahede ettik. Siyo-
nist hareketiyle Pakistan hareketi devamh evren-
sel bir etki alam bulunan her dinin, topraklan ay-
b & Cragg, The Pen and the Faith, s. 27.

I?A.g.e., s. 28.
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accuse the League of lacking that confidence and
trust the Qur'an inculcates, for instance, in Q
39:38: "Say, God is sufficient for me, in Him do
the trusting trust.
Kenneth Cragg observes perspicaciously:
That God knows all that men hide in their bosoms
—of motives, interests and purposes— might argua-
bly imply that the integrity of these was beyond
merely political attainment and that the drive for
their political attainment might itself prove the
more corrupting. A sense of the feel of the Qur'dn
in changed times might indicate that Hijra could
be a spiritual vocation within humanity rather
than physical migration. ..The often latent, always
crucial, question during the years of debate and
conflict prior to partition was (as Muhammad Mu-
jeeb has put it) ‘whether moral values could be as-
serted in the form of political principles’. The his-
torian may conclude that through those years and
in those that followed within India Azid exempli-
fied what a reading of the Qur'dn for spiritual
priorities should mean, in no way abandoning
things political but conceiving them within a wi-

der human and relfgious field of reference’”.

Earlier we have seen Azad, in his reply to
the Lahore resolution, drawing the Zionist paral-
lel to Pakistan. The Zionist and the Pakistan mo-
vements share the conviction that a sustained
universal impact of the respective religion pre-
supposes a territorially separate, sovereign ideo-
logical state. Azdd was basically opposed to the
idea of a religious state. But whereas in the zio-
nist case he saw certain geographical and histori-
cal factors lending strong support to the idea of
a Jewish state, he could not find any justification
for an Islamic territorial separation on South
Asian soil. He rejected the idea of Pakistan flatly
on both ideclogical, and on grounds of political
expedience. For Azad, making a territorial “coun-
try of the pure’ (pak) was a symbol of defeatism,
‘a sign of cowardice’, a question mark to the Isla-
mic capacity to survive without territorial fron-
tiers in a world (and in nations) marked by a
cultural and religious pluralism.

In the earlier phase of this political career
Az3d had tried hard to arouse the ulama to poli-
tical commitment and active participation in the
struggle for freedom together with non-Muslim
Indians. He succeeded in activating them but fai-
led to win them over to his own vision of Mus-
lim political participation in a national life shared
with the non-Muslim Indians. The Muslim Lea-
gue, as we saw, eventually succeeded in winning

the majority of the Muslims over “to the antithe-

7bid.,, p. 28.
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r1, egemen bir ideolojik devleti Sngordiigii kanaa-

tini paylagirlar. Bu sebeple Azad din devleti fikri-
ne temelden kargidir.

Siyonist cephede bir Yahudi devleti fikrine
gliclii destek vermekte olan baz: cografl ve tarihi
faktorleri miisahede etmis olmakla birlikte Azad,
Giiney Asya bolgesinde topraklan ayr bir Islam
devletini hakh gikaracak hi¢ bir neden bulamiyor-
du. Pakistan fikrini hem ideolojik hem de politik
gerekelerle agika reddetti. Azad’a gére pak (tek
" milletten olusan ¢.) bir iilke meydana getirmek,
bir ¢okiis sembolii, korkaklik alameti ve kiiltiirel
ve dini gogulculukla belirlenmis bir diinya (veya
milletler) iginde hududu olmayan bir toprak par-
¢asinda yasamak durumunda bulunan Miisli-
manlar1 da zor duruma sokacak bir problemdir.

Politik Kkariyerinin ilk safhasinda Azid ule-
manin Miisliman olmayan Hintlilerle birlikte
hiirriyetlerini elde etme miicadelesine aktif olarak
katlmalanm ve siyasi kararlarda rol almalarim
saglamak icin fazlasiyla ¢alismigsh. Onlan aktif
hale getirmeye muvaffak oldu fakat gayr-1 miis-
lim Hintlilerle paylagilan milli bir hayata Miislii-
manlarin siyasi katllmim esas alan goriigiinii bu
kesime benimsetemedi. Gordiigiimiiz gibi Islam
Birligi, sonunda Miisliimanlarin goguna ‘ortak mil-
liyetciligin antitezini’ yani ayn bir devlet fikrini
benimsetmeye muvaffak oldu’ 8 Birlik, Miislii-
manlan siyasi taahhiitlere girmeye tegvikte Azad-
in bagansindan istifade etti ve aym zamanda
onun nihai siyasi hedefini de hezimete ugrath. Bu
sebeple Miisliiman bir politikaci olarak Azid'in
hayatin trajedi ve hatta gehitlik unsurlanyla be-
lirginlesmis olarak ifade etmek miibalaga olmaya-
jcakhir.

Azad'in temel otobi l}éosraﬁk eseri Tezkire'de
de agikga goriilecegi gibi ~ Azdd annesi vasitasiy-
la yakin iliskide bulundugu Mekke sehri ve bu
sayede de.tiim Arap-Islam diinyas: sebebiyle sa-
hip oldugu kozmopolitanizm kadar, liberal Mogol
gelenegini de icinde tasimaktaydi. Azid aym za-
manda, ideolojik bir devletin dar ve takati tiiken-
mis toprak diigkiinliigiiniin tersine Hintli bir
Miisliiman olarak Islam”i Hindistan’da, kiiltiirel
ve dini farkhihgn milli atis1 iginde kendine giive-

nen bir ortaklik modeliyle kavramaya caligtyor-
du. ;

. g.e, s. 29,
PMuhammed Miicib'in Tezkire’ Yyi Hiimayun-u Kebir' dekidegerli

analiziyle krs. (Ed.) Mevlana Ebu’l-Kelam Azid Memorial Vo-
lume (Bombay: Asia Publ. House, 1959) ss. 134-152.
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sis to common nationality, ie. of separate inde-
pendence’™”. 18It benefitted from AzAd's success in
arousing Muslim political engagement and, at the
same time, distorted his ultimate political
concern. It is thus no exaggeration to see Azad’s
life as a Muslim politician marked by elements of
tragedy, and even martyrdom.

As can be seen clearly in Az&d's masterly
autobiographical work, the Tazkira'®, there was
alive in him the liberal Mughal tradition, as well
as the cosmopolitanism founded in his immedi-
ate link through his mother with the city of Mec-
ca and thus with the whole Arab and Muslim
world. He also was a true, Indian national Mus-
lim, conceiving of Islam in India throughout in
terms of self-confident partnership within a na-
tional framework of cultural and religious diver-
sity, as opposed to the narrow and debilitating
territorialism of an ideological state.

®bid., p. 29.

%Cf. Muhammad Mujeeb's fine analysis of the Tazkira in Hu-
mayun Kabir (ed.), Maulana Abul Kalam Azad Memorial Vo-
pp- 134-152.

lume (Bombay: Asia Publ. House, 1959),
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